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To the masters of the Mar rngog bkaÕ brgyud lineage. 
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Plate 1: rNgog Zhe sdang rdo rje in the commentary of the Two Segments by gTsang gi bande 
sNgo tsha chos sku (NKCK, 7: 92)  
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instead of Bsod-nams). Composite names that might be compound of place names, titles and 
personal names, etc., have the head letters of the distinct units capitalized (rNgog gZhung 
Chos rdor). 

Sanskrit and Tibetan words that occur in the text are given with diacritics and italicized 
(s&dhana, sgrub thabs). Titles of texts and collections are given in italics with the first radical 
letter capitalized (bKaÕ brgyud sngags mdzod). Only proper names of persons and places 
(rNgog mDo sde, "!ntibhadra, sPreÕu zhing) and terms that are commonly applied outside the 
field of Buddhist studies (ma$%ala, st'pa) are given without italics but with diacritics). 
Tibetan commonly used words such as lama (bla ma) and rinpoche (rin po che) are given by 
their English transliteration. The English name of specific practices is given without capital 
letter (for example, mah!mudr!, inner heat, luminosity). Sanskrit equivalents for Tibetan 
terms that are not attested are marked with an asterisk (e.g. *Guhy&panna for the Tibetan 
gSang ldan).  

According to Tibetan tradition, a child is one year old at birth and advances one year in age at 
the Tibetan New Year. This custom of counting is preserved systematically in the translation 
and sometimes in the study. When this is the case, the expression Òin his 8th yearÓ is used 
rather than Òat seven.Ó  

 
Although in general titles of work are in italics, and proper nouns are in roman characters, in 
the case of tantras, the difference is sometimes difficult to make, as the term ÒHevajraÓ can 
either refer to the Hevajratantra (also called Hevajra Root Tantra and the Two Segments), the 
Hevajra cyle (that is to say texts related to the Hevajratantra but not necessarily the root 
tantra), or to the deity Hevajra that is at the centre of the ma$%ala. As Szant— remarks 
regarding the Catu#p$%ha cult:1 

The most overwhelmingly attested form for the title is Catu#p$%ha, and this title 
can refer to both the tantra [É] and the system of practices and texts at the basis 
of which the tantra supposedly stands. In other words, when an author says 
something akin to Òaccording to the Catu#p$%haÓ it is not necessarily the case that 
the author refers to the tantra. 

                                                

1 Szant— 2012, 25-26. 
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In Tibetan, the term rgyud is not systematically repeated, and it can be cumbersome to 
systematically add ÒtantraÓ when giving the name in Sanskrit. In the present work, I have 
therefore adopted the following rules: 

-! Italicize the titles of tantras and add the name ÒtantraÓ when it is clear that a specific 
tantra is meant (ÒHe studied the HevajratantraÓ). 

-! Italicize but without the term ÒtantraÓ when the cycle as a whole is meant (ÒHe 
received Nair&tmy&Ó) 

-! No italics when it is the deity that is referred to (ÒHe had a vision of Nair!tmy!.Ó) 
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Abbreviations 

Tibetan titles are referred to by either their authorÕs name or the name of the author and the 
reference to his gSung Õbum. An abbreviation is used in the case of frequently used titles. 
Abbreviation can be found in the bibliography at the following entries: 

ÕBri gung gdan rabs  bsTan Õdzin PadmaÕi rgyal mtshan, ÕBri gung Che tshang 04: ÕBri gung 
gdan rabs gser phreng: nges don bstan paÕi snying po mgon po Õbri gung pa 
chen poÕi gdan rabs chos kyi byung tshul gser gyi phreng ba. 

Bu ston gsan yig  Bu ston rin chen grub: ÒBla ma dam pa rnams kyis rjes su gzung baÕi tshul 
bkaÕ drin rjes su dran par byed pa.Ó  

Bu stonÕs Yogatantra Bu ston rin chen grub: ÒrNal Õbyor rgyud kyi rgya mtshor Õjug paÕi gru 
gzings.Ó 

dBus gtsang gnas yig  Ka!  thog tu Chos kyi rgya tsho : Gangs ljongs dbus gtsang gnas skor lam 
yig nor bu zla shel gyi so do.  

BCZP   Byang chub bzang po: ÒBrgyud pa yid bzhin nor bu rnam par thar pa.Ó  
DC dPal brtsegs: ÕBras spungs dgon du gzhugs su gsol baÕi dpe rnying dkar 

chag. (= Drepung Catalog) 
Deb dmar    Tshal pa Kun dgaÕ rdo rje: Deb ther dmar po. The Red Annals (Part I).  
Deb sngon  ÕGos gZhon nu dpal: Deb ther sngon po.  
dGe ye History   dGe ye Tshul khrims seng ge: History of Indo-Tibetan Buddhism by dGe ye 

Tshul Khrims seng ge. 
DK-DZO  A mgon Rin po cheÕBri gung bkaÕ brgyud chos mdzod chen mo.  
DL5 thob yig  Dalai bla ma 05 : ÒZab pa dang rgya che baÕi dam paÕi chos kyi thob yig gang 

gaÕi chu rgyun.Ó  
DND   ÕJam mgon kong sprul Blo gros mthaÕ yas: gDams ngag mdzod.  
dPa' bo II  dPaÕ bo 02 gTsug lag phreng ba rJe btsun mar paÕi rnam par thar pa grub 

paÕi ngo mtshar brjod pa. 
Gong dkar gsan yig Gong dkar ba Kun dgaÕ rnam rgyal: rDzong pa kun dgaÕ rnam rgyal gyi 

gsan yig.  
Gong dkar ba rnam thar  

rGya ston Byang chub dbang rgyal: rDzong pa kun dgaÕ rnam rgyal gyi 
rnam thar.  

gSang Õdus chos Õbyung Bu ston rin chen grub: ÒgSang ba Õdus paÕi rgyud Õgrel gyi bshad thabs kyi 
yan lag gsang baÕi sgo Õbyed.Ó In: Bu ston rin chen grub dang sgra tshad pa 
rin chen rnam rgyal gyi gsung Õbum.  

KGND  ÕJam mgon kong sprul Blo gros mthaÕ yas: bKa' brgyud sngags mdzod 
(1982) 

KGNDdkar chag  ÕJam mgon kong sprul Blo gros mthaÕ yas: ÒDpal ldan mar rngog bkaÕ 
brgyud kyi gser chos rgyud sde rin po che rnams kyi gleng gzhi dang brgyud 
paÕi yi ge som nyiÕi mun sel rin chen zla zer.Ó  

KP rNam thar  A ba dh"  ti pa Rin chen rnam rgyal: ÒdPal ldan bla ma dam paÕi mdzad pa 
rmad du byung ba ngo mtshar bdud rtsiÕi thigs pa.Ó  

KSTC  Mar ston Tshul khrims Õbyung gnas: ÒSgra bsgyur chen po mar paÕi rnam 
par thar pa.Ó  

K3 Tanjur  Karma pa 03 Rang byung rdo rje: ÒRje rang byung rdo rjeÕi thugs dam 
bstan Õgyur gyi dkar chag.Ó  

LGNT   dPal brtsegs: Bod kyi lo rgyus rnam thar phyogs bsgrigs. 
lHo rong chos Õbyung rTa tshag tshe dbang rgyal: lHo rong chos Õbyung.  
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mGon po bSod nams mchog ldan rnam thar  
Dalai bla ma 05 : ÒDus gsum rgyal baÕi mkhyen brtse nus paÕi rang gzugs 
dkyil Õkhor rgya mtshoÕi gtso bo khyab bdag rdo rje sems dpaÕi ngo bo mgon 
po bsod nams mchog ldan bstan paÕi rgyal mtshan dpal bzang poÕi rnam par 
thar pa ngo mtshar dad pa'i rlabs phreng.Ó  

mGur mtsho  Karma pa 08 Mi bskyod rdo rje: bKaÕ brgyud mgur mtsho, mchog gi dngos 
grub mngon du byed paÕi myur lam bkaÕ brgyud bla ma rnams kyi rdo rjeÕi 
mgur dbyangs ye shes char Õbebs rang grol lhun grub bde chen rab Õbar nges 
don rgya mtshoÕi snying po.  

mKhas paÕi dgaÕ ston dPaÕ bo 02 gTsug lag phreng ba: Chos Õbyung mkhas paÕi dgaÕ ston.  
Mon rtse pa  Mon rtse pa Kun dgaÕ dpal ldan: Dkar brgyud gser phreng: A Golden 

Rosary of Lives of Eminent Gurus.  
MPSB   dPal brtsegs: Lho brag mar pa lo ts&Õi gsung Õbum.  
Ngor chen thob yig Ngor chen 01 Kun dgaÕ bzang po: Òthob yig rgya mtsho.Ó  
NKCK dPal brtsegs: rNgog chos skor phyogs bsgrigs.  
NKSB   dPal brtsegs: rNgog slob brgyud dang bcas paÕi gsung Õbum.  
Pad dkar chos Õbyung  Padma dkar po: ÒChos Õbyung bstan paÕi padma rgyas paÕi nyin byed.Ó  
Potala Catalog  Pho brang po ta la do dam khru'u rig dngos zhib Õjug khang: Pho brang 

po ta lar tshags pa'i bka' brgyud pa'i gsung Õbum dkar chag.  
Phyag chen rgya gzhung Unknown: Phyag chen rgya gzhung: collected texts of the Mah&mudr& 

practice translated from Sanskrit representing the tradition which passed in 
the Mar-pa BkaÕ-brgyud-pa. 

rDog rabs   Nam mkhaÕ bsod nams: ÒrDog rabs gsal baÕi me long.Ó  
rGyud sde kun btus Blo gter dbang po: rGyud Sde Kun Btus. 
rNam rab Guide rNam rab Ngag dbang thub bstan: rNam rab mthong smon dwags po grwa 

tshang gi lo rgyus.  
Rosary of Crystal Gems ÕBe lo Tshe dbang kun-khyab: Sgrub brgyud karma ka*  tshang brgyud pa 

rin po cheÕi rnam par thar pa rab Õbyams nor bu zla ba chu shel gyi phreng ba 
kha skong bcas.  

RT   ÕJam mgon kong sprul Blo gros mthaÕ yas: Rin chen gter mdzod chen mo. 
Rwa lo rnam thar  Ye shes sengge: Rwa lo tsa ba'i rnam thar kun khyab snyan pa'i rnga sgra.  
Rwa lung gser phreng Sangs rgyas Õbum: ÒSkyes mchog mar pa lo tsaÕi rnam thar dri med mthong 

ba don ldan.Ó  
SByD   ÕJam mgon kong sprul Blo gros mthaÕ yas: Shes bya kun khyab mdzod. 
ST1 bSod nams dpal: ÒBla ma rngog pa yab sras rim par byon paÕi rnam thar rin 

po cheÕi rgyan gyi phreng ba.Ó  
ST2 Rngog Byang chub dpal: ÒRje mar pa nas brgyud paÕi rngog gzhung pa yab 

sras kyi bla maÕi rnam thar nor buÕi phreng ba.Ó 
ST3   Unknown: ÒrJe btsun mar rngog bkaÕ brgyud kyi mdzad rnam mdor bsdus.Ó  
sTag lung chos Õbyung sTag lung khri 17 Ngag dbang rnam rgyal: Chos Õbyung ngo mtshar rgya 

mtsho: A detailed account of the development of Buddhism in Tibet with 
special emphasis on the Stag-lung BkaÕ-brgyud-pa.  

Tshar chen rnam thar Dalai bla ma 05: ÒTshar chen rdo rje Õchang gi rnam thar bstan paÕi nyi Õod.Ó  
ZH4 gSung Õbum  Yangs can dgon ris med dpe rnying myur skyob khang: Thams cad 

mkhyen pa zhwa dmar bzhi pa spyan snga chos kyi grags pa'i gsung Õbum.  
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Introduction 

 

 

The political implosion of the old Tibetan empire during the 9th century left behind a 
fragmented Tibet. During the 10th and 11th centuries, after decades of Òdarkness,Ó Tibet and 
Tibetan Buddhism started to take shape again.2 It was a period of intense renewal in Tibet, 
during which many Tibetans went south to India or Nepal to receive Buddhist transmissions 
which had declined at home. One of these Tibetan translators was Mar pa Chos kyi blo gros 
(1000?-1081?), an undisciplined young man who first spent some time in Nepal before 
making extended travels to the jungles and forests of India in order to receive the most 
sophisticated spiritual technologies of the time, the highest yoga tantras (niruttaratantras). 
Unlike many of his colleagues, Mar pa just passed through the illustrious Buddhist 
universities and headed for the yogis, foremost among them N!ropa and Maitripa. After some 
twenty years learning and training in India, accumulating gold and offering it to his masters, 
Mar pa came back to Tibet in the mid-11th century and settled in lHo brag. His fame soon 
spread, and disciples gathered. Among them were many sons of good family who dissociated 
from the old tantras in order to receive the new ones. One such individual was rNgog Chos 
rdor (1023-1090). He came from an ancient family that traced its roots to the 5th century and 
prided itself of having famous and distinguished ancestors. Chos rdor was very devoted to 
Mar pa and received from him several tantric cycles such as Hevajra, Catu#p$%ha, and 
Mah&m&y&, in exchange for sumptuous donations. Chos rdor specialized in Mar paÕs tantric 
exegesis, which was particularly distinguished by the key instructions (gdams ngag) given by 
N!ropa, and became an expert in these techniques. He was a layman and had one son, rNgog 
mDo sde (1078-1154), named like Mar paÕs own son, Darma mdo sde. rNgog mDo sde 
received from Mar pa, his father and his fatherÕs disciples all these famous tantric cycles and 
durably established Mar paÕs traditions in Tibet during the first half of the 12th century. He 
composed most of the texts of the tradition and influenced those that were composed after 
him. He mastered his fatherÕs tradition and requested others that were not part of Mar paÕs 
legacy, such as Sa*puta and Vajrav&r&h$. Most symbolically, he gathered in his valley most 
of Mar paÕs relics that remained the seatÕs most cherished treasure for centuries and defined 
his style in a way reminiscent of Mar paÕs: like his forefather, his chosen deity (yi dam) was 
Hevajra; his protective deity Dud sol ma;3 and he was a householder. 

rNgog mDo sde was not the only one to possess Mar paÕs teachings. In fact, lineages claiming 
descent from Mar pa abounded. In the early 12th century, two of the most celebrated masters 
were sGam po pa bSod nams rin chen (1079-1153) and Ras chung pa rDo rje grags pa (1084-
                                                

2 Concerning this dark period and how it actually served as a time of insemination of Indian Buddhism for 
Tibetans, see Dalton 2011. See Davidson 2005 for a description of the way tantric Buddhism was imported again 
to Tibet and led to a rebirth of its culture.  
3 See II.2.2.1 and II.2.4 for details on these two traditions. 
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1161). Both were disciples of the mountain yogi Mi la ras pa (1028?-1111?), but each had 
developed a distinctive Òstyle.Ó4 Ras chung pa, perhaps closer to Mi la ras pa, initiated the 
sNyan brgyud lineage centered on the Cakrasa*varatantra.5 sGam po pa, who had long been 
a bKaÕ gdams pa monk, founded a monastery and developed a specific approach to 
mah!mudr! that departed from his masterÕs tantric approach.6 Thus, Ngog mDo sde, Ras 
chung pa and sGam po pa represented the three main currents of the nascent bKaÕ brgyud 
school, with their respective emphasis on tantric exegesis, esoteric practices associated with 
Cakrasa*vara, and the progressive path (lam rim) leading to the realization of mah!mudr!. 
The three were not strangers: rNgog mDo sde and Ras chung pa are said to meet at least 
once,7 and some writings of sGam po pa and mDo sde echo each other, thus evidencing the 
circulation of at least texts between the two.8 It is challenging to assess in a few sentences 
how the three may have been considered at the time, but what is manifest is that in the 
following centuries the blossoming of the many lines branching off from sGam po pa and one 
of his disciples, Phag mo gru pa rdo rje rgyal po (1110-1170), the twelve lines called the Òfour 
primary and eight secondary bKaÕ brgyud [traditions]Ó (bkaÕ brgyud che bzhi chung 
brgyad)9Ñinsured the visibility of the Dwags po bkaÕ brgyud tradition,10 and the consequent 
canonization of its first three members, Mar pa, Mi la ras pa and sGam po pa (mar mi dwags 
gsum). This simplification of the numerous traditions flourishing in the 12th century made the 
other key players of the period recede in the background. This dissertation is an attempt to 
bring one of the three, the rNgog pa bkaÕ brgyud, under the spotlight. 

One of the question that motivated the present study was to understand the reasons governing 
the success of rNgog mDo sdeÕs hereditary lineage and its relative neglect when compared to 
other bKaÕ brgyud lineages. By Òsuccess,Ó I mean the fact that the rNgog managed to appear 
as the legitimate heirs of Mar pa, and as such as the most authoritative expounders of some of 
his tantric transmissions. By Òneglect,Ó I allude to the fact that sources on the rNgog were 
until recently very lacunar, hence that they are not well-known to Tibetans at large and that 
their traditions would have been lost without the specific efforts of ÕJam mgon Kong sprul blo 
gros mthaÕ yas (1813-1899) to revive them (as well as several other disappearing traditions) in 
one of his five Òtreasuries,Ó the Treasury of bKaÕ brgyud Mantras (bkaÕ brgyud sngags 
mdzod).11 There are no straightforward explanations of this, but several perspectives have 
been adopted in order to advance some possible answers.  

                                                

4 Yamamoto 2012, 29-31. 
5 Roberts 2007, Sernesi 2007, Sernesi 2011a. 
6 Scheuermann 2015, 9-13. 
7 ST1, 13. 
8 The two are Mar paÕs biography by sGam po pa and the historical part of the Hevajra commentary by mDo 
sde. See section II.3.2.  
9 Schiller 2014, 16-17. Without going into detail, it must at least be borne in mind that the numbers four and 
eight are later systematisations and should not be taken too literally.  
10 The four primary and eight secondary traditions are collectively called Dwags po bkaÕ brgyud (Dwags po is 
the region where sGam po paÕs seat, Dwags lha sgam po, was located), although the term refers also more 
particularly to sGam po paÕs tradition. See Scheuermann 2015, 9, and Smith 2001, 41-42. 
11 See section I.1.4.3. 
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A first approach is source criticism. Written sources are our door to this period, and, among 
these, more specifically biographical and historical narratives. As argued in my research on 
Mar paÕs biographies, there exists a large number of narratives on Mar paÕs life.12 Similarly, 
there are many biographies of Mi la ras pa,13 and many of Ras chung pa as well.14 One of the 
reasons for this is the emphasis placed by the Aural Transmission lineage on biographical 
writing. As explained by Marta Sernesi,15 the Aural Transmission instructions are grouped 
into three Wish-fulfilling Gems (yid bzhin nor bu skor gsum): 

-! The wish-fulfilling gem of the lineage; 
-! The wish-fulfilling gem of the maturation path; 
-! The wish-fulfilling gem of the liberation path.16  

The first, the wish-fulfilling gem of the lineage, is defined as Òthe instruction of the 
nirm&!ak&ya which externally cuts doubts.Ó17 It is embodied by that which establishes the 
characteristics of the master and the disciple, that is to say the biographies of the lineage 
successors.18 Thus, to establish the qualities of the master by narrating the story of his 
Òcomplete liberationÓ (rnam thar) is the first, fundamental step in the Aural Transmission 
path, and it explains the importance members of this lineage attached to the composition of 
biographies, often in the form of golden rosaries. One of the late holders of this movement 
was gTsang smyon He ru ka (1452-1507). He, in particular, composed long biographies of 
Mar pa and Mi la ras pa. He was a consummate writer and a skilled communicator. The 
printing and large distribution of his works ensured their large success, and the consequent 
place Mar pa and Mi la ras pa occupied in the Tibetan religious landscape as role-models for 
generations of bKaÕ brgyud pas of all orders.19 Thus, a first reason that explains that we know 
well Mar pa and Mi la ras pa (although the exact details of their life-story is shrouded by 
centuries of accumulated literature) is that they were the objects of many biographies written 
within the Aural Transmission.  

A second reason for this is the proliferation earlier mentioned of bKaÕ brgyud schools after 
sGam po pa. All four primary and secondary bKaÕ brgyud orders20 relate to Mar pa, Mi la ras 
pa and sGam po pa as their ancestors. Although their emphasis on biographical writing may 
not have been as pronounced as it was in the Aural Transmission, the sheer amount of sub-
schools ensured a large number of biographies of Mar pa, Mi la ras pa, and sGam po pa, often 
writing in the form of Òrosary,Ó that is to say collections of successive biographies.21 

                                                

12 Ducher 2015, esp. 32-38. 
13 Quintman 2014. 
14 Roberts 2007. 
15 Sernesi 2010, 404-408. IÕm following her lead for most of this sectionÕs explanations. 
16 brgyud pa yid bzhin nor bu; smin lam yid bzhin nor bu; grol lam yid bzhin nor bu. 
17 phyi sgro Õdogs gcod par byed pa sprul skuÕi gdams ngag. 
18 See sources listed by Sernesi 2010, p. 405, n. 12. 
19 Sernesi 2011b, Quintman 2014, 125-134. 
20 For my use of the terms lineage, order, movement, etc., see section I.3.1. 
21 See section I.1.1.1 for a definition of this genre. 
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The combination of these two factors explains the disproportionate quantity of biographies on, 
first, Mar pa and Mi la ras pa, and second, Ras chung pa and sGam po pa. This is turn 
enlightens us on why, today as yesterday, we remember Mar pa, Mi la ras pa and sGam po pa, 
and to some extent Ras chung pa, better than we do rNgog mDo sde and his hereditary 
lineage. The rNgog did have a culture of exegetical as well as biographical writings. All 
rNgog Tradition commentaries of Hevajra for instance contain a section that Òexplains who 
brought the [Hevajra transmission] in the human realm (mi yul du sus spyan drangs pa bshad 
pa).22 For some reason, however, this section always stops with rNgog Chos rdor or, if it 
mentions next lineage-holders, does not provide much details. The rNgog also wrote specific 
narratives recounting the life of N!ropa and Mar pa,23 but they did not compose a 
comprehensive account of their own lineage until the late 14th century, and even then the 
account in question was far from being as extensive as the other biographies of Mar pa, Mi la 
ras pa and sGam po pa.24 Thus the disproportionate representation of the latter explains that 
they are much better remembered than the rNgog are, although rNgog mDo sde may have 
been just as important a figure in the mid-12th century as were sGam po pa and Ras chung pa.  

A second approach is a socioreligious analysis of the position of the rNgog in the religious 
field of early second millennium Central Tibet. As mentioned above, rNgog mDo sde was an 
important figure in the 12th century and he played an active role in the establishment of his 
tradition as a significant player in that field.25 We could say, inspired by Max WeberÕs 
theories, that mDo sde was a charismatic figure, and that his subsequent lineage is an example 
of the routinization of charismatic authority.26 The social world under scrutiny, however, is 
the religious field of pre-modern Central Tibet. In that social space, religion was highly 
valued; one could argue that religious leaders commanded a significant power and were often 
either charismatic leaders or their heir in a process of routinization of charismatic domination. 
Furthermore, charisma is difficult to prove. It could therefore be argued that such domination 
was widespread, and that saying that such-and-such was charismatic does not help much in 
understanding what difference that made. I therefore did not choose this approach, but rather 
tried to consider the rNgog as agents in a larger social world. Relying on Pierre BourdieuÕs 
theories of field and types of capital that regulate them, I analyze the position of successive 
members in the rNgog lineage taking into consideration the quantity and the quality of the 
types of capital they owned.27 By this analysis, it appears that indeed rNgog mDo sde 
possessed a lot of the types of capital that could influence his field at the period: he was from 
a rich family that possessed the economic capital necessary to acquire tantric transmission and 
build a long-lasting structure able to preserve and transmit them. He inherited from his father 

                                                

22 See section I.1.3.7 for details. 
23 See sections II.1.1 for Mar paÕs biographies (see also Ducher 2017, 54-69) and II.1.2.1. for accounts about 
N! ropa and his predecessors, the Indian siddhas of the Òfour currentsÓ (bkaÕ babs bzhi). 
24 The two rNgog narratives, called the Rosaries in this study, are presented in section 1.3.1. 
25 See section I.3.3. 
26 See Weber 2015, 269-274 and 291-312. An example of a scholar in Tibetan studies who followed this 
approach is Valentine 2013.  
27 See section I.3.3. 
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specific teachings that were much prized at the period (yoga and highest yoga tantras).28 The 
traditions he inherited were particularly legitimate as they came from acclaimed Indian 
siddhas and pa$%itas (especially N!ropa, Maitripa and "!ntibhadra for the highest yoga 
tantras and Sm(tij–!nak#rti for the yoga tantras), thus mDo sde possessed a distinct religious 
capital that he embodied by receiving it directly from the source, Mar pa, and by gaining a 
personal and profound knowledge and experience of it. He also possessed concrete spiritual 
capital, Mar paÕs relics as well as several ritual objects inherited from Mar pa and his father. 
mDo sde had also an active and prolonged professional network, receiving transmissions from 
many masters among the most powerful of the period (Lo ts! ba), and forming a large number 
of disciples, thus gaining a substantial social capital. All this contributed to him having some 
power on his religious field and being able to define it to some extent, so that he contributed 
to the shaping of the religious world of 12th-century Tibet, like other dominant figures of the 
period, Ras chung pa and sGam po pa for instance, but also members of other lineages such as 
Sa chen Kun dgaÕ snying po (1092-1158)29 or Khyung po rnal Õbyor (1050?-1127), and 
others.30 His descendants also held a substantial amount of the various types of capital, 
basically of the same species than just described. Unlike mDo sde who largely managed to 
shape the field so that it suited the position he was at, however, his heirs continued to occupy 
the same position but were increasingly shaped by other agents that were defining the field in 
a way that suited them. They trained in the vehicle of characteristics, for example, and 
adapted to the rise of monasticism in the Tibetan religious field. By adapting, they were 
shaped by others and thus occupied a more dominated position in the field.  

A further social factor explaining the limited expansion of the rNgog lineage is its hereditary 
character.31 rNgog mDo sde and others after him did teach the rNgog traditions to people who 
were not from their family.32 Some of them became lineage holders and transmitted e.g. the 
Hevajra or Catu#p$%ha transmissions according to the rNgog Tradition, which was particularly 
renowned for its efficiency in stimulating results in meditation. They did not, however, 
embody the rNgog traditions the way rNgog family members did, and thus did not initiate 
branches of the rNgog lineage. The rNgog traditions thus became part of other orders but the 
rNgog lineage itself continued to be essentially associated to the rNgog kinship lineage until 
the 15th century. In the end of that century, the social and political changes in Central Tibet, 
with the increase of sectarian affiliations33 and the development of lineages of incarnation,34 
for example, were such that the rNgog family could not retain an independent and significant 
identity any longer. rNgog family members managed to continue the family and religious 

                                                

28 For a definition of the various classes of tantras see e.g. Isaacson and Sferra 2015; for the importance of yoga 
tantras in the 12th century, see Weinberger 2010, and for that of highest yoga tantras see e.g. Davidson 2005. 
29 See e.g. Stearns 2001, Davidson 2005. 
30 Kapstein 1980. 
31 See section I.3.1. 
32 Chapter II.3 gives a detailed presentation of the disciples of each rNgog, thus showing how the rNgog 
traditions spread widely in other lineages. See also e.g. Hou 2017 for the influence of the rNgog tradition in the 
Tangut Kingdom. 
33 See e.g. Cjaza 2013 for the instable political situation of Central Tibet in the 15th and 16th centuries, and Ary 
2015 for the development of the dGe lugs order. See also Fermer 2017. 
34 Tuttle 2017. 
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lines at a low scale until the early 17th century but their seat was finally taken over by the 
neighboring Gong dkar chos sde monastery which, for its part, had accumulated such quantity 
of economic, political, social, and religious types of capital that their symbolic power could 
rival that of the other growing powers. After that period, the rNgog traditions continued, but 
the rNgog hereditary lineage ceased.  

Finally, a third approach that was consistently followed in the present study is classical 
religious historiography. Part II of this dissertation is the history of the rNgog pa bkaÕ brgyud 
religious lineage that takes root in 10th-century India, was acculturated in Tibet through the 
efforts of Mar pa and spanned the second millennium. It is also the history of the rNgog 
hereditary lineage, from its mythic origins, to its blossoming in the 12th century and its silent 
dispersion in the political transformations of 17th-century Central Tibet. 

Literature review 

As the rNgog lineage played an important role in the religious life of Tibet, it was the subject 
of some interest, first in Tibet and now in the West. The main sources of information in 
Tibetan on Chos rdor and his heirs were until recently the lHo rong chos Õbyung35 and the Deb 
ther sngon po.36 Since the latter was translated in English by George Roerich (1902-1960) in 
association with the Tibetan scholar dGe Õdun chos Õphel (1903-1951) in 1949, most 
information on any of the rNgog masters found in Western works generally comes from 
there.37  

This situation of relative obscurity changed when thousands of texts sealed in ÕBras spungsÕs 
gNas bcu lha khang started to be published.38 First, the rNgog chos skor phyogs bsgrigs 
(henceforth NKCK)Ñten volumes of exegesis of the rNgog tradition in photocopyÑwas 
published in 2007.39 It was followed three years later by the publication of two histories of the 
rNgog family (ST1 and ST2, collectively called Rosaries, see below p. 33 for an explanation 
of this term) in a large collection of historical works, the Bod kyi lo rgyus rnam thar phyogs 
bsgrigs (LGNT).40 All of this material was finally reproduced in book format with a 
computerized edition, in a 34-volume rNgog slob brgyud dang bcas paÕi gsung Õbum 
(NKSB).41  

                                                

35 lHo rong, 50-65. 
36 Deb sngon, 489-499. Many more religious histories later expanded the same topic, for instance the ones 
composed by gTsug lag phreng ba (1504-1566) or Padma dkar po (1527-1592). For a study of these and others 
bKaÕ brgyud historiographical narratives, see Ducher 2017.  
37 The Blue Annals, 403-413. It is not possible to list here all secondary sources which relied on the Blue Annals. 
Examples are Smith 2001(1970), 41; Aris 1979, 167, and most of the other secondary sources listed below. 
38 See catalog dPal brtsegs 2004 and section I.1.2. 
39 dPal brtsegs 2007. 
40 dPal brtsegs 2010.  
41 dPal brtsegs 2011. Although the publishing date is 2011, the books were not released until 2012, which was 
the year when I started the present doctoral research.  
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A first study of the two historiographical narratives that are at the core of the present 
dissertation was undertaken by Marco Walther in 2011-2012, in the framework of a MA 
research under the direction of Franz-Karl Ehrhard at the University of Munich.42 In this 
work, Walther edited the two texts published in the LGNT and translated the second one, 
attributed to rNgog Byang chub dpal. He also provided a thirty-page introduction. This work 
was summarized with some additional information and presented in English in the 
proceedings ensuing from the International Seminar of Young Tibetologists (ISYT) that took 
place in Leipzig in 2015.43 WaltherÕs work on the rNgog was a pioneering one, and he did it 
without the help of the computerized collection that makes incomparably easier to access. He 
was also informed by EhrhardÕs encyclopedic knowledge with regards to the history of the 
Tibetan Empire, of the southern regions of Tibet, and of some of the pivotal figures in the 
rNgog history, namely Lo chen bSod nams rgya mtsho (1424-1482) and the 4th Zhwa dmar 
Chos grags ye shes (1453-1524).44 Its scope was limited, however, by the short time available 
to Walther, and I therefore feel that the present work, although it benefitted from it, is in no 
way redundant with it. Furthermore, I disagree with Walther on the authorship and dates of 
compositions of the two texts, as well as on several minor points.45  

WaltherÕs work is the most extensive to date on the history of the rNgog lineage. Several 
other studies deal marginally with the rNgog from various perspectives. One of the scholars 
who devoted a sustained attention to the rNgog lineage is Dan Martin, who had the kindness 
to share with me the unpublished family trees he drew based on the dGe ye History, the lHo 
rong chos Õbyung and the Deb ther sngon po. He wrote the biographies of two members of the 
rNgog family from gZhung (Jo tsul and Kun dgaÕ rdo rje) in the website 
www.treasuryoflives.com,46 and his mammoth bibliography, Tibskrit, is a major source of 
bibliographical information on basically everything related to Indo-Tibetan Buddhism, 
including the rNgog.  

Another vast contribution to references on the rNgog is the huge study by S¿rensen and 
Hazod on Bla ma zhangÕs monastery, entitled Rulers on the Celestial Plain: Ecclesiastic and 

                                                

42 Walther 2012. This was published on the same year that I started my research for the present dissertation, and 
it was agreed between us that he did not want to continue with his research on the rNgog and that I could 
therefore proceed with this topic. 
43 Walther 2016. 
44 Ehrhard 2002a, Ehrhard 2002b, Ehrhard 2004, Ehrhard 2010. 
45 In short, Walther believes that ST1, attributed to bSod nams dpal, was based on ST2, attributed to rNgog 
Byang chub dpal. I believe the reverse applies, and that ST1 was composed around 1360 by dPal gyi rdo rje, 
copied at a later date by the scribe bSod nams dpal, and enlarged by rNgog Byang chub dpal (see I.1.3.1. for 
details). Unlike what Walther states (Walther 2016, 516.), I do not find the spelling in the two texts especially 
riddled with mistakes. It is actually rather straightforward, if one excepts a few old spellings and the part on the 
Empire, which is particularly difficult to make sense for someone not specialized in that period. My debt to 
WaltherÕs research will be acknowledge in due place in the rest of this work.  
46 http://treasuryoflives.org/biographies/view/Ngok-Jo-Tsultrim-Sherab/P3AG59 (accessed 2017/02/10) and 
http://treasuryoflives.org/biographies/view/Ngok-Kunga-Dorje/P8729 (accessed on the same day). A 
forthcoming project of mine is to complete the collection of rNgog biographies on the website with those of all 
religiously relevant rNgog masters.  
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Secular Hegemony in Medieval Tibet, a Study of Tshal Gung-thang.47 One finds in it many 
references to various rNgog members and their tradition as well as to the rNgogÕs seat, sPreÕu 
zhing. This very richly-annotated translation of the inventory of Tshal Gung thang contains 
information on basically anything related to the premodern history of Central Tibet, especially 
with regards to important families and monasteries. 

Several other works provide brief mentions of the rNgog lineage from the viewpoints of the 
lives of family members, of the geography of their seat, of the religious tradition itself, and of 
iconography. As far as biographical information is concerned, a major source of primary 
information concerning rNgog Chos rdor are the biographies of Mar pa and Mi la ras pa 
composed by gTsang smyon He ru ka (1452-1507) in 1505 and 1488. One finds in them 
somewhat enlarged descriptions of Chos rdorÕs guidance of Mi la ras pa when the latter 
escaped from Mar pa.48 gTsang smyonÕs description was based on his own stay in the rNgog 
seat in the 1480s, when he stayed for several months in retreat in the Mi la ras pa cave there, 
when late members of the rNgog family were present.49 The translated versions of these 
works informed many remarks on rNgog Chos rdor found in the secondary literature.  

Several sources state that rNgog Chos rdor may have founded Glang mo gling Monastery, 
situated in the Bum thang region of Bhutan.50 This information was first provided by Michael 
Aris in his work on the history of Bhutan. It is based on a late Bhutanese account, although 
Aris acknowledges that he did not go to the place himself as he was told the temple dated 
from the 17th century.51 As this information is not backed by any of the rNgog accounts, I 
think it may refer to a rNgog from another branch, or to another master altogether.  

A growing body of literature about the people who interacted with the rNgog is available. 
Remarks about rNgog mDo sde being a childhood teacher of Bla ma Zhang (1123-1193) can 
be found in S¿rensen and HazodÕs study of Tshal Gung thang and in Carl YamamotoÕs study 
of Bla ma zhang, but it is doubtful that ZhangÕs master, sometimes called rNgog sTod lung 
pa, was in fact rNgog mDo sde.52 Ralf KramerÕs book on rNgog Blo ldan shes rab is an 
important source of knowledge for the gSang phu scholar who was a distant cousin of rNgog 
Chos rdor.53 Franz-Karl Ehrhard published the letters and life-story of Lo chen bSod nams 
rgya mtsho, with a summary of both his life and that of the 4th Zhwa dmar Chos grags ye shes 
some information on this disciple of rNgog Byang chub dpal, and his own disciple.54 Mathes 

                                                

47 S¿rensen 2007. 
48 The life of Mar pa was translated in English by the Nalanda Translation Committee in Tsangnyšn 1982. The 
life of Mi la ras pa was translated in Lhalungpa 1977 and Tsangnyšn 2010.  
49 See section II.5.2.1. 
50 Dargyey 2001, 58; Karma Phuntsho 2013, 137.  
51 Aris 1979, 167. The source is the dPal ldan Õbrug paÕi gdul zhing lho phyogs nags moÕi ljongs kyi chos Õbyung 
blo gsar rna baÕi rgyan (f. 181.5Ð182.3) composed by dGe Õdun rin chen (1926Ð1997) in 1972.  
52 S¿rensen 2007, 77, n. 19, etc. and Yamamoto 2012.  
53 Kramer 2007.  
54 Ehrhard 2002a and 2002b. 
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provides a short biography of ÕGos Lo ts! ba in his study about ÕGos LoÕs commentary, and 
thus references to the education he received from Byanch chub dpal.55 

The most frequent mentions of the rNgog happen with regards to their seat in the gZhung 
valley. As it housed Mar paÕs relics, sPreÕu zhing remained a center of pilgrimage even after 
the rNgog ceased to play any significant role there. A pilgrim who visited the gZhung valley 
was bSod nams dbang phyug (1660-1731); his biography is translated by David Snellgrove.56 
ÕJam dbyangs mkhyen brtse dbang po (1820-1892) travelled there in the 1840s, and was 
followed in 1918-1920 by Ka) thog Si tu Chos kyi rgya mtsho (1880-1925);57 their 
pilgrimage guides provide a description of the place before the destructions of the Cultural 
Revolution. The former was translated in English by Alfonsa Ferrari,58 and retranslated with 
considerable background information by Matthew Akester.59 Akester made use of most 
Tibetan sources available as well as stories by local informants.  

Another important source on the late history of the rNgog seat are biographies of the masters 
from Gong dkar chos sde, who were granted sPreÕu zhing in the 17th century. Mathias Fermer 
did his MA thesis on the monasteryÕs founder, Gong dkar Kun dgaÕ rnam rgyal (1432-1496), 
a student of rNgog Byang chub dpal, and continues a doctoral research on the formation and 
influence of Sa skya monastic communities in the region of Southern Central Tibet where 
gZhung is situated from the middle of the 14th to the late 15th century.60 He wrote an article 
on the regional ruling Yar rgyab family, describing the regions under their rule, including 
gZhung in the 15th century.61 Fermer spent some time in the region with local informants, and 
his work is therefore very useful to ascertain the geography of the gZhung valley.  

The rNgog spiritual tradition itself has not been studied in a systematic way so far, nor has the 
bKaÕ brgyud sngags mdzod, which contains most of their tantric traditions. One finds 
occasional remarks on the history and characteristics of the rNgog lineage and its teachings in 
some of Kong sprulÕs other works, especially in the Treasury of Knowledge (Shes bya 
mdzod), now completely available in English,62 and the Treasury of Instructions (gDams ngag 
mdzod), which is in the process of being translated.63 Jan-Ulrich Sobisch provided precious 
information on the Sa skya and rNgogÕs traditions of the Hevajratantra based on the writings 
of the Tibetan scholar A mes zhabs Kun dgaÕ bsod nams (1597-1659).64 In recent years, the 

                                                

55 Mathes 2007. 
56 Snellgrove 1967.  
57 Everding 2011. 
58 Ferrari 1958. 
59 Akester 2016, 264-267.  
60 Fermer 2009 for the MA dissertation. He hopes to conclude the doctoral dissertation in 2018. 
61 Fermer 2017. References to page numbers in this article is only provisional. Heartfelt thanks are due to 
Mathias for generally sharing much information and texts with me. 
62 KontrŸl & Barron 2003; KongtrŸl, Guarisco & McLeod 2005; KongtrŸl & Harding 2007; KongtrŸl Guarisco 
& McLeod 2008. 
63 See the Tsadra project main page : http://dnz.tsadra.org/index.php/Main_Page (accessed on 2017/02/12). Also 
KongtrŸl & Barron 2013 and Kapstein 1995 and 2007.  
64 Sobisch 2008.  
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study of the Tangut Kingdom has soared, and several transmissions related to the rNgog 
tradition have been discovered.65 It is a field that is likely to bring much novelty in the future.  

Lastly, several paintings of transmissions associated with the rNgog tradition have been 
published. Some representations in private collections in the United-States are described by 
David Jackson.66 The painting of Dud sol ma that opens the present dissertation is from the 
collection of Alain Bordier Collection and was described by Ulrich von Schroeder.67 
Regarding the ma$%alas included in the KGND, several works with reproduction and schemas 
are available, and the figures related with rNgog appeared. In these presentations, there does 
not seem to be much background information other than that found in the Blue Annals. 

Outline 

This dissertation is composed of two main parts. Part I, ÒOrientations,Ó is made up of three 
chapters. It provides the framework of the detailed historiography that follows and the data 
analysis that helped me anwer some of the queries outlined above. Part II, ÒA Lineage in 
Time,Ó is the historiography of the rNgog lineage. It comprises five chapters that retrace the 
life of each of the Mar rngog bkaÕ brgyud lineage members, from Mar paÕs Indian masters, to 
Mar pa and his four main disciples, until the last known generations of the rNgog hereditary 
lineage. 

In Chapter I.1 the Tibetan sources used to construct the Mar rngog bkaÕ brgyud history are 
presented. The chapter opens with an explanation of the methodology adopted to approach the 
sources, especially historiographical texts of various genres. It is followed by a description of 
the origin of many of the rNgog texts used for this research, namely the library of the gNas 
bcu Temple in ÕBras spungs Monastery, where several thousands of volumes were lying in 
secret since their seizure in the mid-17th century. Then, all the texts are presented, first 
historiographies and second tantric materials conserved in two large collections that house 
rNgog texts, as well as in other collections that marginally contain rNgog material. The first 
collection presented is the Compilation of rNgog Cycles (rngog chos skor phyogs bsgrigs, 
NKCK). The second is the Treasury of bKaÕ brgyud Mantras (bKaÕ brgyud sngags mdzod, 
KGND), a six-volume collection compiled by Kong sprul. This collection remains until today 
the tantric heart of the bKaÕ brgyud order, and the empowerments it contains are regularly 
transmitted by hierarchs of the various bKaÕ brgyud orders.  

The seven ma$%alas of the rNgog are presented in chapter I.2. They are tantric cycles 
associated with several tantras (Hevajra, Catu#p$%ha, Mah&m&y&, and Ma–ju)r$n&masa*g$ti), 
together with the related techniques of merging and transference (bsre Õpho) and the 
protective deity Dud sol ma. In each case, I describe the Indian authors and texts that define 
the specific tradition held by the rNgog, and assess each lineage as it is described in 
commentaries, records or teachings received, initiation texts, etc. In this part as in others, I 

                                                

65 Solonin 2015 for a general presentation and Hou 2017 for references to the rNgog. 
66 Jackson 2009, 74-75, 78; Jackson and Fermer 2016, 306-309 
67 von Schroeder 2009; BŽguin 2013.  
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refrain from any assessment or description of the content of these traditions, which would 
necessitate another approach altogether and could be the subject of another dissertation. 
Schemas of the seven main ma$%alas are provided in order to give the reader a general idea of 
the kind of religious practice we are talking about, as sometimes a picture is better than a 
thousand words.  

Chapter I.3 is a theoretical analysis of the concept of lineage, central in TibetÕs religious 
landscape. Having defined the term brgyud pa, I examine how the spiritual and familial 
perspectives of the term are fused in the two rNgog accounts, and how Mar paÕs legacy, 
represented by his tantric transmissions and his relics, were used by the rNgog to obtain 
legitimacy in a competitive religious field. In the final part of this chapter, I rely on the 
sociological concept of types of capital proposed by Pierre Bourdieu in order to probe the 
central question that lies behind the present research, that of the factors leading to success or 
the lack thereof.  

Part II is a study of the rNgog lineage, beginning with its Indian and Tibetan, often mythical, 
origins and spanning the second millennium. Here, all the names and events described in 
available primary sources as well as studies and data retrieved from secondary sources are 
combined in order to write the history of this lineage, which was relatively little known until 
now. Diagrams of Mar paÕs and the rNgogÕs genealogies accompany the relevant chapters.  

Chapter II.1 is a study of the rNgogÕs religious ancestors, chiefly Mar pa and his Indian 
masters. As the common forefathers of all bKaÕ brgyud lineages, their life is the object of 
centuries of life writing and it is impossible to firmly establish what it may have been like. 
The aim of this chapter, therefore, is to gather all relevant data in order to assess what 
biographical traditions exist, and in the case of Mar pa and N!ropa, to describe their life-story 
on the basis of the accounts found in the rNgog tradition. The chapter ends with a description 
of the life and lineage of Mar paÕs other disciples, especially mTshur ston, Mes ston and Mar 
pa mgo yag. 

Chapter II.2 parallels II.1 as a study of the rNgogÕs bone ancestors. The two rNgog accounts 
each contain a two-and-a-half-folio genealogy tracing the rNgogÕs ancestry to the mythic 
period of the king lHa tho tho ri (4/5th century). They describe twenty generations of 
individuals with an often generic past, whose history seems largely derived from accounts of 
the Tibetan Empire. Although a comprehensive study of the sources and significations of 
these accounts is beyond the framework of this study dedicated to the rNgog religious lineage, 
contextualisation and references are provided. The second part of the chapter distinguishes the 
various individuals known by the name rNgog who lived in the 11th to 13th centuries, most 
notably rNgog Blo ldan shes rab (1059-1109) and rNgog/rDog *ryadeva (12th c.). 

Chapter II.3, the longest of the dissertation, is a detailed account of the life-story of rNgog 
Chos rdor (1023-1090) and his son rNgog mDo sde, followed by that of the masters of the 
lines coming from mDo sdeÕs (1078-1154) two sons, the gTsang tsha and rGyal tsha 
branches. As the two historiesÑwhich are the unifying thread of this chapterÑonly provide 
details on individuals who played a religious role, this family narrative resembles that of any 
religious lineage. I nonetheless try whenever possible to deduce from them concrete aspects 
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of family descent. Details on the masters and disciples of each rNgog master is provided so as 
to understand their wider network, and special efforts are made to understand the political 
scene in which each of them was evolving.  

This is particularly true for chapter II.4 that describes the life of rNgog Byang chub dpal 
(1360-1446). The last important lama of the rNgog family lived in a time of intense political 
and religious activity in Central Tibet. He taught powerful scholars such as ÕGos Lo ts! ba 
(1392-1481, the author of the famous Deb ther sngon po), founders of monastery, and even 
the ruler of the Phag mo gru pa Dynasty. The 15th century, however, marked a turn in TibetÕs 
history, and the rNgog, like many other family lineages, started to decline. Byang chub dpalÕs 
most significant disciples were not his sons, but monks who disseminated the rNgog traditions 
in their own lineage. The end of the chapter describes these individuals who inherited and 
transmitted the rNgog transmissions, until Kong sprul (1813-1899), who joined the loosening 
threads in the bKaÕ brgyud sngags mdzod. 

The final chapter II.5 describes the decline of the rNgog family in the 16th century and the 
history of the main seat, sPreÕu zhing, after that time. It concludes with a geographical 
description of the gZhung valley today, based on textual accounts as well as fieldwork.  

Five appendices conclude the work: first is a collated edition of the two rNgog histories, 
based on ST1 and with indication of the variants of ST2. Appendix 2 is a translation of this 
collated text, which is also present throughout the dissertation in the form of excerpts 
illustrating each of the relevant sections. Appendix 3 is a chart referencing all members of the 
rNgog family, with their alternative names, titles, dates of birth and age at death, etc. 
Appendix 4 is an index of titles contained in the rNgog slob brgyud dang bcas paÕi gsung 
Õbum (NKSB, the computerized and augmented reedition of NKCK) with correspondences to 
other collections, especially the rNgog chos skor phyogs bsgrigs, the ÕBri gung bkaÕ brgyud 
chos mdzod chen mo and the bKaÕ brgyud sngags mdzod. Appendix 5 is a detailed table of 
content of the bKaÕ brgyud sngags mdzod.  
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 (Previous page) 

Plate 2: genealogical tree of the gTsang tsha and rGyal tsha lines of the rNgog 
hereditary lineage, from ST1, ST2, ST3, Kun dgaÕ grol mchog rnam thar, mGon po 
bSod nams dpal ldan rnam thar and Tshar chen rnam thar. 
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CHAPTER ONE: Sources 

 

The goal of this dissertation is to improve our understanding of the rNgog pa bkaÕ brgyud 
lineage, both its lineages of transmission and the tradition's broader religious legacy. To reach 
this understanding, the material used is predominantly textual, although the texts at my 
disposal are drawn from different genres. As with most subjects in Tibetan religious studies, 
we know of the rNgog because of what has been written about them, and through the texts 
they or people related to them composed, but not through documents such as birth registers, 
population censuses, or civil contracts. Even their social status as nobles is unclear. Although 
they are depicted as being amongst the religious and social elite of Central Tibet, the social 
conditions in which they lived, the identity of the peasants who plowed their fields and paid 
them taxes, or the pilgrims who may have flocked to their temples and enriched them with 
donations are, for the most part, unknown. Available sources are largely limited to the 
religious aspects of social life in gZhung and the practical material aspects of that religiosity 
are only alluded to. In chapter one, I first offer a discussion of the methodology adopted in 
treating my textual materials, especially biographical. This is followed by a discussion of the 
origin, composition and, to some extent, content of these sources. 

1.1. Methodology and treatment of sources  

In this dissertation, I use three kinds of sources, which may be called Òbiographical,Ó 
Òhistorical,Ó and Òreligious.Ó Hagiography and historiography are not very different in a pre-
modern Tibetan context, and the third category, religious texts, such as tantric commentaries 
and rituals, also contain some historical and biographical material. It is therefore important to 
first try and distinguish between these genres, and ponder how they can inform our knowledge 
of TibetÕs religious history.  

1.1.1. Biography, hagiography, rosary, religious history, and record of teachings 
received 

Although many texts can be examined in order to understand the history of the rNgog, they 
are largely derived from two texts, called Òrosaries,Ó and especially from the earlier one 
(ST1), which is the source of the second (ST2).68 The first lines of ST1 read as follows:69 

                                                

68 The texts themselves are presented in section I.1.3.1. 
69 ST1, 2: bla ma rngog pa yab sras rim par byon paÕi rnam thar rin po cheÕi rgyan gyi phreng ba bzhugs pa yin 
no// bkaÕ brgyud kyi bla ma rnams la phyag Õtshal lo rje btsun dpal ldan rngog pa yi/ mi rgyud chos rgyud rim 
pa dang/ chos kyi zhus tshul btsa+ s tshul sogs/ lo rgyus zur tsam bri bar bya/ ST2, 26 reads the same with 
gdung rgyud instead of mi brgyud. In further quotes of ST1, the reader may refer directly to the the Tibetan 
version in Appendix 1.  
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Rosary of Precious Ornaments Ð Hagiographies of the Successive rNgog pa 
Masters, Fathers and Sons 
I pay homage to the bKaÕ brgyud masters! 
I will write briefly the story 
Of the venerable and glorious rNgog pas: 
Their successive human and religious lines 
And the way they received and composed teachings, among other things.  

What is the meaning, here and more broadly, of the words ÒhagiographyÓ (rnam thar), 
ÒrosaryÓ (phreng ba), ÒhistoryÓ (lo rgyus), and Òreligious historyÓ (chos Õbyung)Ñalthough 
the latter is not used in the quote? In order to address this question, I will begin by briefly 
discussing the terms ÒbiographyÓ and ÒhagiographyÓ in Western literature, and then compare 
these with various forms of historiography in a Tibetan framework. This topic was already the 
subject of considerable attention.70 What follows should therefore be understood as the 
framing of the documents contained in this work rather than a systematic study of any of these 
genres. 

Biography and hagiography as a source for historical studies 

According to Fran•ois Dosse,71 author of Le pari biographique and specialist of French 
intellectual history, until the modern period, biography had essentially a function of 
identification. It was a discourse of virtue, transmitting valuesÑheroic during the Antiquity 
and religious during the Christian eraÑto future generations. In the late 18th century, there 
was a shift in the regime of historicity: the modern man and historian, instead of turning 
towards the past in order to learn from the experience of others and prepare the future, shifted 
towards Òprogress,Ó a future envisioned as completely different from tradition. With the 
development of sociology in the early 20th century, social scientists (the sociologist Simiand, 
followed by the historians of the Annales, and many others) rejected the old idols: 
chronology, politics, and biography. Structuralism and post-modernism further relegated the 
individual in the background, and biography was in general considered a minor genre for 
amateurs, not one fit for historiography. In the mid-80s, however, there was a renewed 
interest in Òactors;Ó great paradigms lost their structuring power and biography regained 
favour, with a shift of interest towards singularity, small people, and day-to-day life. 

Hagiography is a specific kind of biography, the biography of a saint, which Òintends 
primarily to engender, propagate, strengthen, etc. the cult of a saint.Ó72 The reception of 

                                                

70 For instance, Gyatso 1998 and Quintman 2014. I analyze the question in more depth in Ducher 2017, 23-38, 
and consider the present essay as an expansion of that. 
71 Dosse 2005 (not translated). This is an intellectual history of the biographical genre. Dosse is a specialist of 
several French intellectuals such as Ricoeur, Certeau, Deleuze, etc. The view summarized here is expressed at 
the beginning of chapters two ÒThe Heroic Age,Ó three ÒThe Modal BiographyÓ and four ÒThe Hermeneutic 
Age,Ó as well as in the conclusion and in his short article, ÒBiographies, prosopographieÓ (Dosse 2010). 
72 Delehaye 1906, xiii and 2. Quoted by Lifshitz 1994, 96. See Ducher 2017, 27-32 for a more detailed study of 
the question of hagiography. Hippolyte Delehaye (1859-1941) was a Belgian Jesuit. 
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ÒhagiographyÓ in Tibetology, Buddhology and, more largely, Western historiography follows 
to some extent the same lines as that of biography, with until three decades ago an even 
stronger rejection because of its association with religion and its emphasis on being a model 
of virtue. Until then, in Tibetan and Buddhist Studies, the life stories of saints were seen as 
unsatisfying but unavoidable sources of data mining,73 as indeed there is little else to rely on 
in order to understand TibetÕs premodern history. After having rejected them, however, 
scholars adopted a more conciliatory approach, one that does not aim at historical objectivity 
but tries to understand how each text represents a specific period and milieu. As Guy 
Philippart notes in his introduction to the Histoire internationale de la littŽrature 
hagiographique latine et vernaculaire en Occident des origines ˆ 1550, it is not the personas 
of the saints, the world in which they lived, or the cults that developed around their memory 
that are at the center of the study of hagiographic traditions, but the texts, their narratives, 
their internal dynamics, as well as the hagiographers themselves.74 My study of Mar paÕs 
biographies illustrates this approach. In Chapter Two of that work, I offer a study of the 
saintÕs hagiographical tradition, which is composed of more than thirty hagiographies and, in 
particular, I problematize the process of biographical construction, seeing each text as an 
object of investigation rather than as a mere source of historical information.75  

Hagiography has been reimagined because, in large part, the subject matter was no longer 
approached entirely in terms of historical vericity (e.g. whether the narrative was ÒtrueÓ vs. 
ÒfalseÓ). As expressed by Michel de Certeau, it is vain to consider hagiography from the angle 
of historical truth because it has a practical efficiency and should be taken as social 
documents that represent a religious community:76 

Il est impossible [É] de ne considŽrer [lÕhagiographie] quÕen fonction de 
lÕÇ authenticitŽ È ou de la Ç valeur historique È : ce serait soumettre un genre 
littŽraire ˆ la loi dÕun autre Ð lÕhistoriographie Ð et dŽmanteler un type propre de 
discours pour nÕen retenir que ce quÕil nÕest pas. [É] La combinaison des actes, 
des lieux et des th•mes indique une structure propre qui se rŽf•re non pas 
essentiellement ˆ Ç ce qui sÕest passŽ È, comme le fait lÕhistoire, mais ˆ Ç ce qui 
est exemplaire È. 

Hence, if we are to follow this lead, biography is not a genre to be discarded because actors 
can tell us a great deal about society in general. Similarly, hagiography, especially in a 
religious world such as Tibet, can inform our knowledge of the networks and social forces 
that shaped its cultural history. It is with this in mind that I approach the texts which discuss 
the rNgog. I do this with two goals: first, the rNgog history itself is largely unknown, and a 
                                                

73 A famous remark exemplifying that positivist approach to biography is that of Tucci in Tibetan Painted 
Scrolls (Tucci 1949, 151): Ò[É] an historian cannot ignore the rnam tÕar. He must resign himself to read them, 
and go through hundreds of pages to find a point of reference, an allusion, an important piece of information; he 
must be resigned [É] because with the exception of a few lives, noble masterpieces breathing a fresh, serene and 
robust poetic spirit, as for instance, MilarepaÕs, these Legenda aurea are mostly cast in the same mould [É]Ó 
74 Philippart 1994, 9, quoted in Rondolino 2015, 165. 
75 Ducher 2017. See also Quintman 2014 who did a similar study for Mi la ras paÕs lifestories that culminated in 
the masterpiece of Tibetan hagiography, Mi la ras paÕs biography by gTsang smyon.  
76 Certeau 2011, 317. See the remarks of Dosse 2005, 150-151, on the subject.  
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special effort must be made to assemble the various sources dealing with the subject. Second, 
the rNgog, like Mar pa and his other disciples Mes ston and mTshur ston, were representative 
of a kind of network widespread in the first half of the second millennium, the family lineage. 
They were religious specialists who handed down their religious capital within their families. 
By studying their hagiographies and extracting from them the details that point to daily life in 
Tibet, it might be possible, at a larger scale and with other such case-studies, to understand 
more finely how this model worked, and how it evolved over time. Chapter I.3 offers such an 
analysis of rNgog biographies as social documents. Part II examines in more detail the various 
phases of the rNgog pa lineage by bringing together all data available, and reconstructing 
some of the important aspects of their lives (ancestors, family lines, monasteries, masters, 
disciples, etc.).  

ÒRosaryÓ  

Further on, Certeau underlines the fact that the life of a saint is inscribed in the life of a 
community. He distinguishes two movements in hagiography, which seem to be contrary but 
that complement one another. On the one hand, an existing community sets a distance with its 
origins by creating a representation of it. On the other hand, that representation is like a return 
to the origins that reconstitutes a unity at a time when there is a risk of dispersion because of 
the spread of the community. Thus, memory (an object whose construction is linked to the 
disappearing of beginnings) combines with the creation of an image intended to protect the 
group against its dispersion.77  

This understanding of hagiography as a representation uniting a community in a common 
memory of its past is particularly useful when defining the term Òrosary,Ó which is not a 
literary genre per se but refer to specific kinds of hagiographical writing in Tibet. The Tibetan 
word used is phreng ba, which more literally refers to a series, or a succession of things, and 
is derived from the verb Õbrang, Òto follow one another.Ó78 For example, a yig phreng is a line 
of writing, made up of many letters (yi ge) and a sku phreng is a series of incarnations of the 
same master through time. The word phreng ba is generally understood as a rosary (a mala), 
that is to say a series of ornaments (pearls made up of precious stones or gold) strung on a 
thread. The image, in a hagiographical framework, is that of a series of lifestories of the 
successive saints of a lineage, and when I use this word in the present study, it should be 
understood to refer to Òa series of hagiographies.Ó In this series, there is a continuous thread 
(the blessing of the lineageÕs transmission) which links otherwise loose pearls (the saints), 
thus forming a rosary (a lineage). At one point in history, one of the disciples of the tradition 
records a series of life-stories of the saints who transmitted a specific teaching from its origin 

                                                

77 Certeau 2011, 320-321: ÒLa vie de saint sÕinscrit dans la vie dÕun groupe, ƒglise ou communautŽ. Elle suppose 
que le groupe a dŽjˆ une existence. [É] la Ç vie de saint È articule deux mouvements apparemment contraires. 
Elle assure une distance par rapport aux origines (une communautŽ dŽjˆ constituŽe se distingue de son passŽ 
gr‰ce ˆ lÕŽcart que constitue la reprŽsentation de ce passŽ). Mais par ailleurs un retour aux origines permet de 
reconstituer une unitŽ au moment o•, en se dŽveloppant, le groupe risque de se disperser. Ainsi, le souvenir 
(objet dont la construction est liŽe ˆ la disparition des commencements) se combine ˆ lÕÇ Ždification È 
productrice dÕune image destinŽe ˆ protŽger le groupe contre sa dispersion.Ó 
78 Bod rgya tshig mdzod chen mo, 2: 1987: rjes su Õgro ba dang/ snyeg paÕam/ Õjug pa. 
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until his own time and that of his co-disciples. When doing that, he creates a distance with 
their past: indeed, just like hagiographies of a single individual are generally composed after 
that individualÕs death, rosaries of lives only include the life-stories of past masters, generally 
up to the authorÕs own master when he is dead. The Rosaries follow that trend, although the 
names of living family heirs are mentioned in passing. That distance with past members of the 
lineage unites present members in a common memory, in a common representation of who 
they are, what they do, and what differentiates them from other communities.  

In the history of Tibetan literature, the expression Ògolden rosaryÓ (gser phreng) is used 
frequently for collective biographies, and we could perhaps draw a parallel with the Golden 
Legend, a collection of life-stories of Christian saints written in the 13th c. by Jacobus de 
Voragine (ca. 1229-1298), where the word ÒlegendÓ does not refer to something that is untrue, 
but something that is Òto be readÓ during masses or by individuals.79 Just as the Legenda 
aurea is said to be golden because it is precious like gold, golden rosaries are collections of 
precious lives. Although the word Ògolden rosaryÓ is often used, a rosary is not necessarily 
Ògolden;Ó it can be of various precious materials, gold, but also lapis, ruby, crystal, etc. The 
most famous Ògolden rosaryÓ is the transmission of mah!mudr! within the Karma bkaÕ 
brgyud lineage. In that case, the term can refer to compilations of biographies of the Karma 
bkaÕ brgyud lineage, but also to the concrete succession of saints who transmitted and realized 
a specific teaching, mah!mudr!, hence, a Ògolden rosaryÓ is not necessarily written. 
Furthermore, the term is not restricted to the bKaÕ brgyud lineages, as is generally perceived. 
One finds writings with this title in all lineages, for instance rNying ma80 and bKaÕ gdams (the 
sNar thang gser phreng), carrying the idea of a sequence of episodes, or a sequence of life-
stories. Thus, the term Òrosary,Ó and more specifically Ògolden rosary,Ó although it became 
more specifically associated with the bKaÕ brgyud lineages,81 has a wide range of uses. It 
nonetheless generally means that there is a series of life-stories, hence that it is a diachronic 
account. 

                                                

79 Dosse 2005, 153-156. Fran•ois Dosse says that ÒA priori, la lŽgende sÕoppose radicalement ˆ lÕhistoire, mais 
lÕŽtymologie du terme lŽgende rapproche des deux domaines puisque le lŽgendaire renvoie ˆ Ç ce qui est ˆ 
lire È.Ó See Boureau 1984. 
80 A treasure biography of Padmasambhava revealed by Sangs rgyas gling pa in the late 1300s is called the bKaÕ 
thang gser phreng (see Doney 2016). It tells the stories of Padamasambhava and masters such as Vairocana, 
Nam mkhaÕi snying po, Vimalamitra and "! ntarak+ita, but these narratives (also found in the Padma bkaÕ thang) 
are expanded versions of the Zangs gling ma accounts, and do not form a lineage such that they could be likened 
to beads of gold on a rosary, like in the other cases. They are more like the sparks drawn in and emanated by the 
Òlightning rodÕ Padmasambhava (see Germano 2002). Thanks to Lewis Doney for the references. 
81 Smith 2001, 39: ÒProbably intended to explain a bla brgyud gsol Õdebs, the reverential petition to the 
successive gurus in a transmission lineage of an esoteric teaching, such collections of hagiographic writing often 
enshrine some of the most cherished instructions (man ngag) of a tradition. These gser Õphreng, like biographies 
of individual lamas, can also serve as some of our most reliable sources of historical data. It is probable that the 
gser Õphreng originated among the ÕBrug pa and Stag lung traditions within which bla mchod (gurupuja) and 
rnam thar reached their highest degree of elaboration as liturgical and contemplative practices.Ó As 
demonstrated by the circumstantiated phrasing of Gene Smith, the genre of rosary deserves a more thorough 
study.  
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ÒDiachronicÓ has a parallel in the word Òsynchronic.Ó These are linguistic terms developed by 
Ferdinand de Saussure in the early 20th c. A diachronic study considers the history of 
something (generally a language), the way it developed in time, vertically. A synchronic 
approach, on the contrary, considers its present complexity, horizontally, without 
consideration for its history. In general, biographies and hagiographies consider the life of one 
individual synchronically, by taking into account the events of his life as unfolding in space, 
in relation to his contemporary masters and disciples, and they have a stronger emphasis on 
edification. One could argue that rosaries, for their part, study a lineage through time, and 
focus more strongly on the history of the lineage. An individual is seen as a link in a chain of 
saints who received and transmitted a given teaching. He is valued not for himself but as an 
element of a whole which unfolds in time. In this sense, the rNgog Rosaries thus deal with the 
history of a series of individuals who followed each other in time and are considered 
restrospectively, thus have a more diachronic perspective.  

Rosaries in general are religious works, that is to say that they describe the successive lives of 
religious masters and disciples. The Rosaries for their part relate both the human and the 
religious lines of rNgog pa masters (mi rgyud chos rgyud), hence are in some way akin to the 
genre of gdung rabs, Ògenealogy,Ó that relate more specically the life-stories of individuals of 
the same family. Because of the close connection between religion and family in Central Tibet 
at the period we are interested in (11th-15th c), the two often coincide, which is the case in the 
Rosaries that relate both the religious ancestry of the rNgog (Mar pa, his family and his 
religious masters) and their own family ancestry. This is in no way limited to the rNgog, as 
many other families were also religious lineages,82 but as will be argued later, it may be 
significant that the rNgog accounts are called rosaries and not genealogies. With regards to 
the way hagiography uses the glorious ancestry of an individual, Jonathan Samuels states:83 

Authors through the ages seldom neglected the opportunity to advertise a 
subjectÕs eminent ancestry. Whether or not the information provided is of a 
genealogical nature (describing specific lineages or lines of succession), the 
overwhelming sense is that the discussion of ancestry is there to support the 
notion that the protagonistÕs path to greatness was predetermined. Significant 
forebears were not necessarily religious figures. Descent from those of high 
status and ÒworldlyÓ achievement (political or even military) were treated by 
many as guarantors of eventual spiritual preeminence.  

With regards to the distinction between diachronic and synchronic, one can wonder whether 
there is a significant difference between ÒrosaryÓ (that is to say Òsuccessive hagiographyÓ) 
and Òhagiography,Ó understood as the biography of a single saint. To answer this question, 
one must first take into account that there are several types of Òrosaries.Ó Some rosaries can be 
made up of several distinct hagiographies. In that case, the style of the two is not so different 
although there can be a difference in length. In the case of Mar paÕs life-stories for instance,84 

                                                

82 See for instance the Sa skya gdung rabs that relates the history of the Sa skya lineage and the ÕKhon family. 
83 Samuels 2016, 300-301. 
84 Ducher 2017, 24-26. See Ibid., 24, n. 25 for references about these genres of historical writing, especially van 
der Kuijp 1996, 42Ð47. 
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many hagiographies become parts of longer collections compiled by one or several authors 
and that are eventually called ÒrosariesÓ although they may not have been called so in the 
beginning. Some hagiographies are authored as free-standing texts and are circulated on their 
own, or together with others thus creating a giant rosary (a case in point is that of Mar paÕs 
biography by gTsang smyon, which together with the other biographies of the early bKaÕ 
brgyud saints authored by gTsang smyonÕs school formed a large rosary which became a 
classic of religious reading).85 In the case of free-standing texts, the biographies are generally 
longer and more detailed. Biographies that are from the beginning conceived as part of a 
rosary, on the other hand, are more archetypal. In Mar paÕs case, a good example is the 
collection compiled by rGyal thang pa bDe chen rdo rje (13th c.), which runs until the ÕBrug 
pa bkaÕ brgyud saint rGod tshang pa bDe chen rdo rje (1189-1258), and where all biographies 
follow the same style with verses and commentaries, and similar formulas at the beginning 
and in the end.86  

The rNgog rosaries are quite different from such successions of biographies in that the 
individual biographies in the rosaries cannot be separated, hence the whole lineage is often 
considered as such, as a line unfolding in time rather than as a succession of discrete units. 
There is a general introduction, then Mar paÕs biography, then a description of the rNgog 
ancestors, followed by the religious lineages of each transmission, and the biography of each 
of the rNgog, with some overlapping. In the end, several sections list the translations used in 
the rNgog tradition, works composed by each of the rNgog masters, their year of birth and age 
at death, and their disciples. This style is quite idiosyncratic and was modified in later texts 
that adopted a more conventional style, listing together all details pertaining to each 
individual. The effect is to emphasize the concept of lineage over that of individual, and, like 
in genealogies, to focus on the image of the group, the rNgog, rather than on any one of them. 
This aspect brings them closer to records of teachings received (thob yig), and it is possible 
that they were modelled on such a text or meant to stand for it.  

Records of teachings received 

The genre of Òrecords of teachings receivedÓ differs from that of hagiographies, despite 
having the same general aim of retracing the origin of a masterÕs lineage, hence establishing 
his legitimacy and identity with regards to other lineages. Their style ranges from simple lists 
of teachings received by the successive masters with short explanations on each of the 
transmission (the 4th Zhwa dmarÕs record for instance)87 to extensive records narrating the 
life-stories of the successive masters and the nature of each transmission (the 5th Dalai-
LamaÕs record).88 Although records including life stories can adhere to the same general style 
as hagiographies, records are generally more straightforwardly interested in the lineages 
themselves. They have a bibliographical approach that relies less on the topoi of biographies. 
                                                

85 See the growing literature on gTsang smyonÕs school for detail (e.g. Larsson 2012, Sernesi 2011b, Quintman 
2014, etc.) 
86 Ducher 2017, 105-110. 
87 See references in the bibliography and below in the part on the gsan yig used in the present dissertation. 
88 Ehrhard 2012. Another example is the four-volume record of Za ya Pa$%ita Blo bzang Õphrin las (1642-1715) 
studied by Sangseraima Ujeed for her 2017 dissertation at the University of Oxford.  
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They aim at accurately establishing that the teaching of a given individual is valid because it 
uninterruptedly traces back to a founding figure. For this reason, they are often more reliable 
when trying to establish networks of individuals, though they are not devoid of manipulation 
or errors.  

There is no extent record of teachings received by individual members of the rNgog clan, but 
ST1 and ST2 do, in places, resemble such writings, and it is possible that they were modelled 
on now unavailable records, or conceived as such, thus replacing former, informal records. In 
fact, ST1 and ST2 can be considered a crossover between hagiographies and records of 
teachings received. More than biographies, they aim at retracing the rNgog lineage with all of 
its constituent transmissions and, more than records of teachings received, they aim at 
inspiring disciples by emphasizing the greatness of rNgog masters and of the lineage as a 
whole. 

Religious history 

Another genre that is crossover between hagiography and record of teaching received is that 
of Òreligious historyÓ (chos Õbyung), several of which are used in the present study. This kind 
of text offers a more global approach to the history of religious traditions and of Buddhism in 
general. They often start with the Buddha and reach all the way to the authorÕs master, with 
indistinct divisions between a master and his disciples. Typically, chapters describe whole 
traditions rather than individuals. A difference between rosaries (Òseries of hagiographiesÓ) 
and religious histories is that the former are generally more simple, with one line of 
individuals handing each other a teaching, with only one or sometimes a few individuals 
during each generation, and only one tradition (thus, the Rosaries, for instance, only describe 
the rNgog traditions.) Religious histories, on the other hand, have more chapters; they go 
forward and backward in time, beginning again with each tradition. The Deb ther sngon po, 
for instance, compiles a large number of hagiographies, rosaries, records of teachings 
received, and probably other genres as well, thus forms a massive history that describes all 
trends of the bKaÕ brgyud schools sometimes in considerable detail.89 A specific characteristic 
of religious histories is that they are more interested in comparing chronology and dates than 
rosaries or hagiographies. The Deb ther sngon po and lHo rong chos Õbyung, for instance, 
attempt to precisely define the various phases of Mar paÕs life by stating his age at each 
important junction, and both give precise dates of birth and death for most of the rNgog. 
Hagiographies, on the other hand, may give Mar paÕs year and age of death, often without 
much precision, and leave the rest of the progression rather vague. 

The final term that I would like to mention is lo rgyus, which appears in the end of the 
incipit of ST1, where the author states that he Òwill write briefly the story of the 

                                                

89 See vander Kuijp 2006 for a study of the Deb ther sngon po and Van der Kuijp 1996, 42-47, for a discussion 
of historiographical genres (summarized in Ducher 2017, 24). According to Van der Kuijp 1996, 44, and Van der 
Kuijp 2006, 4-5, the term deb ther is a loanword that entered the Tibetan lexicon from the Mongol debter during 
the 13th century. The term does not mean ÒannalsÓ as the translation of Deb ther sngon po by Òblue annalsÓ 
would lead us to think, but rather Òbook,Ó as in Òblue bookÓ (maybe the original copy had a blue cover?). It is 
not, therefore, a genre per se, even though this kind of text generally refers to historical writings.  
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venerable and glorious rNgog pas.Ó Van der Kuijp translated this term as ÒrecordsÕ 
although he states that it literally means Òtidings of year[s],Ó and can sometimes be 
understood as Òannals.Ó90 Dan Martin considers that Òlo-rgyus (ÒhistoryÓ or ÒstoryÓ, 
although in its etymology it apparently means Òyear familiarityÓ)91 [É][are] by far the 
broadest genre-term that we might translate as Òhistory,Ó covering as it does both the 
secular and the religious, but as pointed out long ago by Vostrikov,92 lo-rgyus are often 
simply narrative works, or Òstories,Ó that may have little to do with history as such.Ó93 
Hence, the meaning of the word lo rgyus in ST1 should not to be taken as a description 
of a genre. As indicated by Vostrikov, it simply means that it is the story of the rNgog, 
a story at the crossroads of several Tibetan genres, hagiography, rosary, record of 
teaching received, and that was later taken up in religious histories, but a story which, 
despite the specific connotations associated with each Tibetan genre, generally fits the 
Western genre of Òhagiography.Ó  

1.1.2. Why were the Rosaries written? 

The Rosaries describe the lives of people (the rNgog) who are less significant in the psyche of 
Tibetan Buddhists than Mar pa (or any other lineage founder). The rNgog did not become 
icons like Mar pa, Mi la ras pa and sGam po pa (mar mi dwags gsum) for the bKaÕ brgyud 
pas, like the Five Patriarchs (gong ma lnga) for the Sa skya pas, or like Tsong kha pa and his 
two main disciples (rje yab sras gsum) for the dGe lugs pas. Those Tibetan icons represented 
role models to emulate and masters to worship for hundreds of generations of disciples, and 
were thus the object of a considerable quantity of works. The rNgog narratives, on the other 
hand, are less hyperbolic. As I argued above, the Rosaries fit several genres in Tibetan life-
writing: they can be seen as hagiographies of saints (rnam thar), and more specifically as 
Òouter biographiesÕ (phyiÕi rnam thar);94 as a series of life-stories (phreng ba) or as the 
closely related family genre of genealogy (gdung rabs); and as records of teachings received 
(thob yig). Given that versatility, one may well finally wonder: why were they written? 

The main types of information the Rosaries provide are the identity of each member of the 
family lineage, their responsibility with regards to spiritual transmission, the teachings they 

                                                

90 Van der Kuijp 1996, 42-43. 
91 The terms may in fact not be related to the word lo for ÒyearÓ but the expression lo used in the end of 
sentences to indicate an oral report, especially one that is uncertain. See for instance the third meaning in the Bod 
rgya tshig mdzod chen mo, 2: 2805: lo grag zer gsum gyi ya gyal zhig ste ma rangs paÕi tshig/ Õdi skad lo/ mkhas 
pa mgo rmongs so lo/ [É] This question would deserve a much more thorough analysis. 
92 Vostrikov 1970, 204. 
93 Martin 1997, 14-15. 
94 rNam thar is sometimes distinguished into Òouter biographyÓ (phyiÕi rnam thar), that deals with the outer acts 
of a character, his education, the people he meets, etc.; Òinner biographyÓ (nang gi rnam thar) expounds the 
inner life of the protagonist, such as his dreams and visions; and Òsecret biographyÓ (gsang baÕi rnam thar) 
relates his spiritual experiences and achievements. In some cases, for example the biographies of Karma Chags 
med (1613-1678), there are more categories (see the forthcoming dissertation of Miroslav Hrdina from Bonn 
University).  
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received, the names of their masters and disciples, the works they authored, and their dates of 
birth. This kind of information generally found in genealogy and records of teachings 
received suggest that they were primarily intended as inner documents for disciples and 
family members, allowing them to know the origin and the course of their lineage. In addition 
to such basic facts, details of the type found in hagiographies are also provided, which suggest 
that they aimed to create not only a better understanding of the lineage, but also to be a source 
of inspiration. More largely, they build the legitimacy of the rNgog tradition through the 
prestige of the lineage rather than in terms of personal charisma. This is especially clear in the 
systematic referencing of Mar pa. The incipit of ST2 declares:95  

Incarnations of all Victorious of the three times, 
Glorious hooks guiding beings with compassion, 
Summits of the crest jewel embodying the precious bKaÕ brgyud  
I prostrate with respect to the feet of the Venerable Mar rNgog (who are 
principal among bKaÕ brgyud [orders])!  
I will write briefly the story 
Of the venerable and glorious rNgog pas: 
Their successive bone and religious lines 
And the way they received and composed teachings, among other things. 

Thus, the rNgog rosaries are statements of identity that are also distinguishing the rNgog from 
other lineages, and especially singling them out as the legitimate holders of Mar paÕs 
teachings. They were composed during a century, between the mid-14th and mid-15th century, 
when lineages and orders had largely proliferated and were increasingly sectarian, and at a 
place, Central Tibet, which had become the political centre of Tibet, with an increasing 
competition between lineages to gain funding from rich patrons and rulers. The rNgog pa thus 
created these narratives in order to fix their identity as the Mar rNgog and to gain from it the 
symbolic capital needed to spread further. 

What we may finally wonder is whether such writings are reliable sources for an 
historiography of the rNgog lineage, which is the aim of the present study. As argued, 
biographies and hagiographies are now generally considered legitimate sources of information 
of the biographed (interest for the actors) as well as of the biographer (understanding of the 
circumstances that led the author to redact the text). The multifarious genre of the Rosaries, 
and especially its closeness with genealogies and records of teachings received mean that they 
were not only written to inspire, but as well to distinguish the rNgog from other lineages and 
to document their past. Thus, it is clear that the Rosaries and the texts they inspired, are based 
on older documents with historical information on the actors. Errors and manipulations are 
not excluded, and are in fact present; names and dates differ in the various versions, that 
shows that at the time of redaction there was no certainty; some relationships and 
transmissions (for example the claim that rNgog Chos rdor received Sa*puta from Rwa Lo 
ts! ba) point to a distortion of the available fact (the meeting between Rwa Lo ts! ba and Chos 

                                                

95 ST2, 26: 1-2. 
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rdorÕs son mDo sde) that may be explained by a competition between lineages and an accrued 
necessity of legitimating some transmissions. In order to distinguish ÒfactÓ from Òfiction,Ó or 
rather, information about the biographed from information on the author, a special effort is 
made in the present dissertation to understand where the texts come from, why they were 
written, what is their larger background, and to delineate their history and assess the 
information they provide. With this as a base, it is felt that some knowledge can be gained on 
the Mar rngog bkaÕ brgyud history. 

1.2. Origin of the sources 

The study of the rNgog pa lineage has long been limited to a few dharma histories, such as the 
lHo rong chos Õbyung and the Deb ther sngon po. The situation changed when, in the 
aftermath of the Cultural Revolution, more than twenty thousand works were discovered in 
the Chapel of the Sixteen Arhats (gNas bcu lha khang) within the dGe lugs pa monastery of 
ÕBras spungs, in lHa sa. In the following sections of Chapter I.1, I will first present what is 
known about the gNas bcu lha khang where many previously unavailable rNgog texts were 
stored, and then the texts themselves, starting with historiographical narratives and the 
religious histories they inspired. Third, I will focus on tantric materials of the rNgog pa 
lineage as well as on the later collections in which these were compiled, enlarged and 
systematized. Finally, one of these collections that occupies a central place in the present 
dissertation, the bKaÕ brgyud sngags mdzod, will be examined in detail.  

1.2.1. The gNas bcu lha khang library 

In 2004, a two-volume catalog listing the titles of texts recovered in five libraries of ÕBras 
spungs Monastery was published (henceforth DC, for Drepung Catalog). In it, more than one 
hundred titles are attributed to members of the rNgog family, especially rNgog Zhe sdang rdo 
rje (the tantric alias of rNgog mDo sde), and related authors. Many of these titles have been 
published in 2010 in the rNgog chos skor phyogs bsgrigs (NKCK), and those narrating the 
history of the lineage (the Rosaries) have been reproduced in the Lo rgyus rnam thar phyogs 
bsgrigs (LGNT). All of these texts together with some others have been digitally input and 
published in book format in 2013, with the title rNgog slob brgyud dang bcas paÕi gsung 
Õbum (NKSB). 

The DC contains an introduction (1: 1-16) describing the origin of the texts catalogued and 
the way they were sorted, together with pictures of some of the volumes preserved thanks to 
the efforts of the dPal brtsegs bod yig dpe rnying zhib Õjug khang. The editors compare the 
importance of the discovery of these texts for the history of pre-17th century Tibet to that of 
the Dunhuang library-cave for the history of pre-11th century Central Asia (p. 10). Despite 
their crucial importance, little is known about them. Several blog entries describing the 
collection used to appear on the TBRC blog a few years ago but are now unavailable.96 These 

                                                

96 They were written by scholars who worked on some of these texts, namely Michael Sheehy, Maho Iuchi, 
Kazuo Kano and Joerg Heimbel. I thank Maho Iuchi, Kazuo Kano and especially Joerg Heimbel who discussed 
with me the contents of this section.  
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articles, together with the introduction of the Catalog, serve as my main source of 
investigation, unless duly noted.  

The DC lists the content of five libraries within the ÕBras spungs Monastery:97 

-! The library of the gNas bcu lha khang, located on the second floor of the main 
assembly hall (DC, vol. 1: 1- 2: 1958); 

-! The library of rJe Lam rim pa Ngag dbang phun tshogs (1922-1997) in the ÕBras 
spungs Palace (Õbras spungs pho brang gzim chung gi rje lam rim paÕi dpe mdzod, 
DC, vol. 2: 1959-2179); 

-! The library of the 5th Dalai Lama in the dGaÕ ldan Palace (dGaÕ ldan pho brang zim 
chung, also called Mi dbang lha khang, DC, vol. 2: 2180-2197): it contained eighteen 
bKaÕ Õgyur and bsTan Õgyur from various libraries (DC, 9); 

-! The library at ÕBras spungs sGo mang Monastic College (DC, vol. 2: 2198-2327): it 
was constituted in the 1930s and 1940s (DC, 10); 

-! The library at ÕBras spungs Kun dgaÕ rwa ba (DC, vol. 2: 2328-2475): it was 
constituted recently but contained some old Indian manuscripts (DC, 7).98  

Of these five, it is the first location, the gNas bcu lha khang, or ÒChapel of the Sixteen 
Arhats,Ó which housed the greatest number of texts. The Catalog has 22694 entries for this 
library, but this is an inventory of only a fraction of the original content. According to the DC 
(p. 12), some of the volumes were relocated to the Potala at the time of the 13th Dalai Lama 
and some thousand volumes were sent to the Palace of Nationalities in Beijing in 1962. 
According to Michael Sheehy in the TBRC blog entry (now unavailable), other volumes were 
also dispersed to libraries and individuals throughout the Tibetan Autonomous Region in the 
late 1980s and 1990s.99 The extent of the original materials is recorded in a comparative table 
(pp. 14-15). It shows that, according to the number written on the title pages, there used to be 
at least 4416 bundles of texts in the library, out of which 1833 were actually present at the 
time of cataloguing in 2002. In the case of material related to Hevajra (marked phyi ga), for 
instance, only 114 out of the original 204 bundles are described (pp. 315-397), and only 554 
out of the 1032 bundles of bKaÕ brgyud cycles (bKaÕ brgyud chos skor sogs sna tshogs, 
marked phyi ma, pp. 573-1357).  

The DC provides seven types of data for each title: the number written on the title page (ka 
rtags), the sorting number (tshan grangs), the textÕs title (le tshan so soÕi mtshan), the author 
(rtsom pa po), the general physical characteristics (print, manuscript, etc., yig gzugs), the 
number of folios (ldeb grangs), and the size in centimeters (ldeb tshad cm). As far as numbers 

                                                

97 See Akester 2016, 109-113, for a description of ÕBras spungs Monastery. 
98 This may be Ati&aÕs manuscripts, which used to be in Rwa sgreng. According the DC, 7, the Kun dgaÕ rwa ba 
library housed 127 of these manuscripts, but only 16 remain after the Cultural Revolution. See Kano 2015 for 
details on the search of these manuscripts.  
99 This statement is confirmed by Che tshang Rinpoche (private communication, 25.06.2017): during the 1990s, 
he managed to have a photocopy machine brought inside the monastery and to copy many texts, that are now in 
his monastery in Dehra Dun. The originals were later collected by A mgon Rin po che and published in the DK-
DZO in 2004. 



 43 

written on the title page are concerned, there are two main types: texts marked with phyi and 
texts marked with nang. Titles from the gNas bcu lha khang have phyi (or exceptionally only 
a number), others have nang. This means that titles in the gNas bcu lha khang come from 
outside libraries, and others come from the ÕBras spungs Monastery. Many collections 
published recently, such as the rNgog chos skor phyogs bsgrigs, the bKaÕ gdams gsung Õbum 
phyogs bsgrigs and many others, are non-dGe lugs pa works that were stored in the gNas bcu 
lha khang. If they have a mark, it begins with phyi, Òoutside.Ó  

Although no index to the collection was found within the Sixteen Arhats Temple (DC, 11), 
the code written on the title page is a precious source of information allowing us to imagine 
the original scale of the material housed in the library. No explanation is provided for it in the 
catalog, but it is likely that this code was inscribed on the volumes in the 17th century, when 
the content of the libraries seized was divided according to topic in an order reminiscent of 
the bKaÕ Õgyur divisions and then stored in the library (DC, 14-15). Each title from the gNas 
bcu lha khang has the mark phyi, followed by a letter indicating its subject matter,100 and a 
number. There are generally several titles with the same code, and the numbering is not 
continuous. This likely means that the numbers refer to bundles of texts which may have been 
tied together at the time of importation (but may or may not have been at the time of 
cataloguing). In the case of rNgog texts, there are many different bundles with many different 
sizes of paper and styles of writing. This means that the bundles came from various libraries, 
or at least that they did not constitute a single, homogeneous collection, hence that the rNgog 
chos skor phyogs bsgrigs is an artificial collection which did not exist in the 17th century. As 
for numbers present in the NKCK but missing in the DC, they may figure among the ones 
moved to the Potala (rNgog Rin chen dpal bzang poÕs writings, for instance),101 the Palace of 
Nationalities or other institutions. 

The DC states that these texts were Òbooks of the Great Fifth within the gNas bcu lha khangÓ 
(gnas bcu lha khang nang bzhugs rgyal ba lnga pa chen poÕi gzigs dpe, DC, 14) and the 
editors sometimes refer to his Òprivate libraryÓ (rgyal ba sku phreng lnga paÕi sku sger dpe 
mdzod, DC, 11). Although the exact circumstances of the formation of the ÒlibraryÓ are not 
described in the catalog, which insists on the fact that the texts are now available thanks to the 
efforts of the 5th Dalai Lama (DC, 9), this Òprivate libraryÓ was actually a storeroom for the 
contents of monastic libraries seized when the dGaÕ ldan pho brang government took power in 
1642 and in following years with the assistance of the Mongol armies of Gushri Khan.102 It is 
possible that the volumes were housed on shelves and available for selected readers, but 
according to the DC (p. 7-8, 11), the texts were sealed during several centuries and very few 

                                                

100 Many titles classified in bKaÕ brgyud cycles are related to Hevajra or N&masa* g$ti, which should normally 
be classified in the ÒHevajraÓ or ÒYogatantraÓ sections. It is therefore likely that the sorting was done quickly 
and not in a very systematic manner. 
101 Potala Catalog, 118-119. 
102 Drepung Catalog, 7: rgyal dbang sku phreng lnga pas bod du dgaÕ ldan pho brang gi srid dbang btsugs rjes 
bod kyi sa khongs khag gi dgon sde khag dang dpe mdzod khag du bzhugs paÕi phyag dpe rtsa chen rnams bsdu 
rub mdzad. See Shakabpa 2010, 344-353. bSam grub rtse was seized in 1642. The other monasteries may have 
been seized in the following years, after a rebellion of forces faithful to the gTsang regime. rTse la sgang pa in 
particular is mentioned (op. cit., 349 and n. 33, p. 376). 
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people were aware of their existence. The DC (p. 7) names some of the libraries contained in 
the gNas bcu lha khang storeroom: 

-! The library of the Phag mo gru pa hierarchs in the sNe gdong Palace, lHo ka;103 
-! The library of the gTsang pa hierarchs in the bSam grub rtse Palace, in gZhi ka rtse; 
-! The Karma bkaÕ brgyud Library of rTse lha sgang (rTse la sgang), in Kong po.  

Although T!ran!thaÕs library in rTag brtan phun tshogs gling is not mentioned by the DC, the 
monastery was seized by the government in 1650 and turned into a dGe lugs monastery in 
1658.104 It is therefore likely that its contents were also included in the storeroom, as 
evidenced by the numerous texts related to the Jo nang school recently published by dPal 
brtsegs, such as the Jo nang t& ra n& thaÕi gsung Õbum phyogs bsgrigs par blangs par ma, the 
Dus Õkhor Õgrel mchan phyogs bsgrigs, and others. According to the information provided by 
the present Che tshang Rin po che, there were also around forty boxes of ÕBri gung bkaÕ 
brgyud texts, presumably from ÕBri gung thil. They were retrieved before the start of the 
cataloging process of the DC and therefore do not figure in the catalog; a large part of what is 
now called the ÕBri gung bkaÕ brgyud chos mdzod chen mo comes from there (see below for 
detail on this collection).105 Although the libraries mentioned surely had a very eclectic 
content, it is also possible that other unnamed libraries were seized, as one finds many texts 
associated with the Zhi byed, gCod yul, Shangs pa, gYaÕ bzang, mTshal pa, sMar tsang, and 
sNye mdo traditions, as well as works of dGe lugs pa lamas whose writings are now 
unavailable (DC, 8).106 

The three libraries listed by the DC, T!ran!thaÕs library and the ÕBri gung library were all 
certainly rich in bKaÕ brgyud materials as evidenced by the large amount of bKaÕ brgyud 
cycles listed in the catalog, and could all have contained rNgog collections. As far as the first 
is concerned, The Phag mo gru pa hierarch Grags pa Õbyung gnas received several 
transmissions from rNgog Byang chub dpal and was an important patron of Lo chen bSod 
nams rgya mtsho (1424-1482). Lo chen was instrumental in the transmission of the seven 
ma$%alas of the rNgog to the 4th Zhwa dmar, who himself served as the gDan sa mthil spyan 
snga for twelve years.107 It is therefore likely that the sNeÕu gdong Palace contained texts of 
the rNgog tradition. T!ran!tha, like the 4th Zhwa dmar, was an important proponent and 
compiler of the rNgog tradition, and his library too could have housed rNgog materials. As far 
as the bSam grub rtse Palace is concerned, no specific link with the rNgog is known, but as 
the regime was close to the Karma bkaÕ brgyud order, it could also have contained rNgog 
texts. The ÕBri gung materials for their part probably date back to the period of the 4th Zhwa 
dmar, who had close ties with the 15th and 16th throne-holders, Kun dgaÕ rin chen and bKra 
shis phun tshogs (see below for details). Finally, rTse lha sgang was a Karma bkaÕ brgyud 
                                                

103 Akester 2016, 409-411. 
104 Stearns 1999, 70-71; Sheehy 2009, 227. Akester 2016, 623-628. 
105 Personal discussion with Che tshang Rin po che, 25 June 2017. 
106 Shakabpa 2010, 349; Shamar 2012, 46. 
107 See below Chapter II.4. and Ehrhard 2002b; Shamar 2012, 6. The title spyan snga litteraly means Òin the 
presenceÓ (Òin front of the eyesÓ). It was used in the Phag mo gru pa religious lineage and regime as an honorifc 
title for the head of the gDan sa mthil monastery. 
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Monastery in the Kong po region. It housed a renowned library established by the 1st Karma 
pa and running until the time of the 10th Karma pa. In it was a treasure room called the ÒBlack 
TreasuryÓ (mdzod nag ma), containing inter alia a large biography of Mi la ras pa.108 It is 
possible that several collections published by dPal brtsegs in the Mes po'i shul bzhag series 
come from rTse lha sgang, for instance the lHo brag mar pa lo ts&Õi gsung Õbum (vols. 210Ð
216, published 2011), the rJe btsun mi la ras paÕi gsung Õbum (vols. 217Ð221, published 
2011), the Ras chung snyan brgyud skor (vols. 256Ð274, published 2011), the sGam poÕi gdan 
rabs rim byon gyi gsung Õbum (vols. 275Ð293, published 2013), and others. The name of 
ÕBras spungsÕs ÒChapel of the Sixteen ArhatsÕ derives from the statues of the Sixteen Arhats 
housed in the chapel, which came from rTse lha sgang.109  

Thus, somehow ironically, the seizing and sealing of these libraries in the 17th century rescued 
many books from the destructions of the following centuries and, often, oblivion. Although 
ÕBras spungs, like most other monasteries in Tibet, suffered greatly after the communist 
takeover of 1959, its buildings were not razed during the Cultural Revolution, and the content 
of the gNas bcu lha khang remained intact.110 When Chinese policy towards Tibet was 
liberalized after the 1978 Eleventh Party Plenary Session, ÕBras spungs slowly started to 
operate again, and the library of the gNas bcu lha khang was opened during the 1980s. Since 
then, many publications containing a high proportion of texts coming from gNas bcu lha 
khang, such as the rNgog chos skor phyogs bsgrigs and the bKaÕ gdams gsung Õbum,111 have 
been published, shedding new light on the cultural, religious and political life of premodern 
Tibet. 

1.2.1. Texts of the Mar rNgog tradition in the gNas bcu lha khang library 

No catalog of the gNas bcu lha khang library was found in situ, and as just described we can 
only guess the origin of the texts it contains, the bundles having suffered a considerable 
amount of reorganization when they were stored in the library. A chart of the Mar rNgog titles 
contained in the NKSB, the NKCK, the DC and other collections is included in Appendix 3. 
An analysis of this chart reveals the following information: 

-! Out of the 159 texts reproduced in the NKSB, only 135 belong to the Mar rNgog 
tradition (vols. 1 to 28). Six texts in the NKCK are not reproduced in the NKSB, 
which is a total of 141 texts of the Mar rNgog tradition contained in either NKCK, 

                                                

108 Quintman 2014, 105-107 and notes p. 253. Quintman 2014, 106, indicates that the Black Treasury may have 
been intact until the Cultural Revolution, but it is likely that it was actually emptied in the 17th century. For a 
description of the modern location, see Chan 1994, 749. 
109 Phur bu lcog ngag dbang byams pa (1682-1762): grwa sa chen po bzhi dang rgyud pa stod smad chags tshul 
pad dkar Õphreng ba, 96-97: rim gyis rgyal ba karma paÕi thugs dam rten du kong po rtse lha sgang du bzhugs 
pa/ rgyal dbang lnga pa chen poÕi thugs dam rten du spyan drangs te Õdir bzhugs pa yin.  
110 DC, 12; Goldstein 1998, 25.  
111 See Kazuo 2007. According to the TBRC blog, ÒIn the first set [vols. 1-30 of the bKaÕ gdams gsung Õbum 
published in June 2006], for instance, 110 works of a total of 131 are from Nechu Lhakang and 21 other texts 
come from various monasteries such as Sera, Palkor Chode, and Gomang Monastic College at Drepung 
Monastery. It also contains manuscripts from private collections, including from the late E. Gene Smith of 
TBRC.Ó Entry now available on https: //www.douban.com/group/topic/38726779/ (accessed 2017.04.21) 
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NKSB, or both. The 24 texts (vols. 29 to 34,) that do not belong to the Mar rNgog 
tradition (works by Mi bskyod rdo rje, gSer sdings pa gZhon nu Õod, Mar pa do pa and 
rDog *ryadeva) probably also come from the gNas bcu lha khang but they are 
difficult to identify in the absence of the manuscripts reproductions. 

-! Out of the 135 Mar rNgog texts in the NKSB, 59 are reproduced from the NKCK 
(43,7%) 

In these 59 texts in the NKSB that are reproduced from the NKCK, and if we add the 6 that 
are in the NKCK but not in the NKSB (total 65): 

-! 42 are clearly identified in the DC;  
-! 10 have a mark indicating that they come from the gNas bcu lha khang but are not 

listed in the DC; 
-! 12 have no mark. The absence of a mark hinders their identification, but they may 

figure in the DC; 
-! 1 does not come from the gNas bcu lha khang. This is the Rin chen rgyan Õdra of 

rNgog Zhe sdang rdo rje which figures several times in the DC. The version in the 
NKSB is not that of the NKCK and is not one of those listed in the DC.  

Out of the 135 texts of the rNgog tradition in the NKSB, 76 are not in the NKCK. Of these 76, 
52 come from other or unknown sources: 

-! 5 (mostly related to the six doctrines) are copied from the DK-DZO; 
-! 25 (all related to Dud sol ma) are copied from the KGND; 
-! 4 are from the bsTanÕgyur and have a T-hoku number; 
-! 18 are of unknown origin. 

The rest (24 texts) almost certainly come from the gNas bcu lha khang: 

-! 3 collective biographies (ST1, ST2, ST3) were initially reproduced in the LGNT 
(except for ST3); 

-! 1 biography figures in the Mar paÕi gsung Õbum published by dPal brtsegs; 
-! 11 texts by rNgog Rin chen dpal bzang po are in the Potala Catalog. They were 

probably retrieved by the editors between the edition of the NKCK and the NKSB; 
-! 9 have a title very reminiscent of one in the DC but are difficult to ascertain because 

the NKSB does not reproduce the original marks present on the title pages. 

Thus, from this analysis of the content of the NKSB and NKCK, we can deduce that 89 Mar 
rNgog texts and 24 others (113 in total out of 165), that is to say 68 % of the total, and 63 % 
of the Mar rNgog texts (89 out of 141) come from the gNas bcu lha khang. These are tantric 
materials (commentaries, s&dhanas, initiation ritualsÉ) and biographies. 15 % come from the 
KGND; these are related to the practice of Dud sol ma. 2 % come from the DK-DZO. The rest 
(around 15 %) come from unidentified sources. All  works of the NKCK come from the gNas 
bcu lha khang, except the dPal kye rdo rjeÕi Õgrel pa rin chen rgyan by rNgog Chos kyi rgyal 
mtshan, which figures in the TBRC database (W1KG11759). The origin of the TBRC version 
is unknown. 
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Although 63 % of the Mar rNgog texts included in the NKSB come from the gNas bcu lha 
khang, this does not represent all the rNgog material that was present in the gNas bcu lha 
khang at the time the DC was catalogued. There are many texts whose titles are listed in the 
DC but that are not reproduced in either the NKSB or NKCK.112 Some titles are listed several 
times in the DC, but only one version was reproduced in the NKCK and/or NKSB. This is the 
case especially of rNgog Zhe sdang rdo rjeÕs major commentary on the Hevajratantra called 
Rin chen rgyan Õdra. There are at least five copies listed in the DC,113 but none of these is 
reproduced in the NKCK. These duplicates show that the rNgog material almost certainly 
comes from various libraries. Very often, texts by rNgog authors are included in larger 
bundles with other texts related to the same subject. There is for instance in the DC a bundle 
of texts related to the Hevajratantra, with several works on the rNgog tradition composed by 
Lo chen bSod nams rgya mtsho, together with works on the Lam Õbras tradition as well as 
rituals composed by Kun dgaÕ grol mchog and T!ran!tha.114 Another example is a bundle on 
the Catu#p$%hatantra,115 with scriptural works, several texts by Zhe sdang rdo rje, as well as 
works by Sa skya authors and Lo chen. Yet another is a bundle on the Mah&m&y&tantra with 
scriptural texts,116 rNgog works, and other commentaries and rites by Padma dkar po, the 8th 
Karma pa and the Sa skya pa Chos rgyal Õphags pa. Although the size of the folios and their 
style of writing are sometimes homogenous in a single bundle, sometimes (in the Mah&m&y& 
volume for instance), they are quite diverse. Hence, it is difficult to pinpoint a single origin or 
a single period during which these texts were copied. It is likely that the rNgog works 
contained in the gNas bcu lha khang come from the various lineages in which the tradition 
spread, and they should not, therefore, be considered a coherent and complete collection. Not 
everything that exists (or existed) is there, and the extent to which the materials present are 
strictly related to the rNgog tradition is also not clear. Despite this limitation, the gNas bcu lha 
khang library contained many texts whose publication greatly advances our knowledge of the 
rNgog tradition.  

Finally, a short note should be added concerning the last volumes (vols. 29-34) of the NKSB. 
They contain some of the writings of Mi bskyod rdo rje, gSer sdings pa gZhon nu Õod, Mar pa 
do pa and rDog *ryadeva. They were not part of the NKCK and are not related to the rNgog 
tradition. It is likely that the editors of the NKSB included them in the collection for the 
relationship, or pseudo-relationship, these authors had with the rNgog lineage (see I.1.4.1). As 
the link is tenuous, however, no special effort is made in the present dissertation to account 
for these texts, although in probably all cases they also come from the gNas bcu lha khang.  

                                                

112 A cursory analysis of the DC reveals that 39 texts may be related to the rNgog tradition given their title and/or 
author but do not appear in either the NKCK/NKSB. This excludes works on a topic related to the rNgog 
tradition but without an author or a clear link to the rNgog tradition and works on the tradition by other authors 
(Lo chen bSod nams rgya mtsho, T! ran! tha, Kun dgaÕ grol mchog, the 4th Zhwa dmar, etc.).  
113 n¡ 003378, n¡ 003615, n¡ 003616, n¡ 003778 and n¡ 004021. 
114 DC, 392-393, bundle phyi ga 196. The previous bundle, phyi ga 195, similarly aggregates several kinds of 
works related to the Hevajra practice, including the Rin chen rgyan Õdra.  
115 DC, 664-665, phyi ma 153.  
116 DC, 898-899, phyi ma 564. 
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Now that the origin of the most significant sources for the present study has been ascertained, 
we can present and examine the two main types of texts related to the rNgog tradition that 
were housed in the gNas bcu lha khang, historiographical writings and tantric rituals and 
exegesis, and relate them to the other histories and rituals that do not come from ÕBras spungs 
but are also important sources of information on the rNgog lineage. 

1.3. Historiographical narratives 

One of the most acclaimed recent publication containing texts largely coming from the gNas 
bcu lha khang is the 120-volume collection of the ÒCompilation of Tibetan Histories and 
BiographiesÕ (Bod kyi lo rgyus rnam thar phyogs bsgrigs, henceforth LGNT), published by 
dPal brtsegs at the mTsho sngon mi rigs dpe skrun khang in four sets of 30 volumes between 
2010 and 2017. In the first folios of volume 22 (za) figure two historical works ( the Rosaries) 
composed within the rNgog family that were the source of most later writings on their 
tradition. The two were reproduced in the NKSB, together with a third collective summarized 
biography. The three texts come from the gNas bcu lha khang and were kept in different 
bundles. Each bundle is a mixed collection of biographies of various lineages; it is not clear 
whether the bundles were formed upon arrival in the gNas bcu lha khang on the basis of 
biographies dispersed in other volumes or if they were already grouped thus in the original 
library/ies. As it is a bit unusual that several biographies, often related to different lineages, 
are together rather than with the works written by the biographed or by his lineage, I am 
inclined to think that original collections were fragmented upon arrival in the ÕBras spungs 
library and regrouped according to topic.  

1.3.1. The Rosaries 

Only two out of three texts were published in the LGNT. The third was not published as a 
facsimile before its reproduction in the NKSB. It is therefore difficult to draw any conclusion 
on the object itself. 

Chart 1: Chart of the data provided in DC (together with the abbreviations) 

phyi ra 
13 
ST1 

n¡ 016990 

DC, 1508 

Bla ma rngog pa yab sras rim byon 
paÕi rnam thar rin po cheÕi rgyan gyi 
phreng ba bzhugs pa yin no 

rNgog bsod 
nams dpal 

Õbru 
tsha 

12 
fol 

43,5 x 
7,7 cm 

phyi ra 
31 
ST2 

n¡ 017030 

DC, 1511 

rJe mar pa nas brgyud rngog gzhung 
pa yab sras kyi bla maÕi rnam thar 
nor buÕi phreng ba bzhugs so 

rNgog ston 
bho te shri 

dpe 
tshugs  

13 
fol 

49 x 8 
cm 

phyi ra 
181 
ST3 

n¡ 017623 

DC, 1561 

rJe btsun mar rngog bkaÕ brgyud kyi 
rnam thar 

Byang chub 
dpal ba 

dpe 
tshugs 

5 
fol 

¯  

One first notes that ST1 and ST2 are related in terms of size, although ST2Õs folios are wider. 
As far as can be seen from the reproduction in the LGNT, the ductus of both is quite similar, 
with 8 lines of text in similar-sized letters. Both texts are in cursive letters, with a slightly 
different handwriting, characterized as Õbru tsha (Ògrain shapedÕ?) and dpe tshugs (Òbook 
formÓ) in the DC, although to my eye the two are not very far apart. Although the two may 
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not be by the same hand, the overall similarity does not exclude that they were copied at the 
same place or by people from a similar background. 

Style and content 

Among the three collective biographies of the rNgog pa lineage preserved in the gNas bcu lha 
khang, two, ST1 and ST2 (e.g. the Rosaries), are very similar, with variants in the 
formulations and notes. They can therefore, to some extent, be considered alternative 
recensions, and I have edited and translated them as a single text in appendix 1 and 2 of the 
present work, indicating the variations when they occur. As will be seen, the major difference 
is that ST1, which was compiled some sixty to eighty years before ST2, includes alternative 
bloodlines and stops earlier than ST2. ST3 is a summary of ST1, rearranging its content in a 
deeper fashion than ST2.  

ST1 can be translated as Rosary of Precious OrnamentsÐLives of the Successive rNgog pa 
Masters, Fathers and Sons (Bla ma rngog pa yab sras rim par byon paÕi rnam thar rin po 
cheÕi rgyan gyi phreng ba), in short Rosary of Precious Ornaments.  

ST2 can be translated as Rosary of JewelsÑLives of the rNgog masters from gZhung, Fathers 
and Sons, from Lord Mar paÕs lineage (rJe mar pa nas brgyud rngog gzhung pa yab sras kyi 
bla maÕi rnam thar nor buÕi phreng ba), in short Rosary of Jewels. 

There is a clear parallel between the two texts, which are metaphorically referred to as 
Òrosaries of biographies,Ó that is to say as successive biographies of members of a single line 
of transmission. Despite this appellation, the Rosaries are unlike the typical compilations of 
lifestories generally known under this name. As argued above, they are at the crossroads of 
hagiographies, religious histories, genealogies and records of teachings received, and were 
probably intended as internal documents aimed at providing the credentials for the 
transmission to students of the rNgog tradition and at legitimizing the lineage to outer 
traditions. 

Examining the colophons, it appears that ST2 is a continuation of ST1, drawing largely on its 
predecessor by quoting it at length. The author of ST1 identifies himself as Dam tshig can gyi 
rdo rje, and ST2 calls him dPal gyi rdo rje. There is no dPal gyi rdo rje in the rNgog family, 
but a dPal gyi rdo rje figures in the lineage of Dud sol ma received by Gong dkar ba Kun dgaÕ 
rnam rgyal.117 He was a disciple of Rin chen dpal, himself a disciple of Rin chen bzang po 
(1243-1319), and as master of sLob dpon bZang po dpal, himself a master of rNgog Byang 
chub dpal (1360-1446). dPal gyi rdo rjeÕs master Rin chen dpal belongs to the rGyal tsha 
branch. His date of death is not given, unlike those of his brothers Grags pa rgyal and Kun 
dgaÕ blo gros, which indicates that he may have been still alive when dPal gyi rdo rdo 
composed ST1. dPal gyi rdo rje was also a disciple of Sangs rgyas seng ge of the gTsang tsha 

                                                

117 Gong dkar gsan yig, 421; later, this lineage of the common external s&dhana of Dud sol ma went to Tshar 
chen (KGND, 6: 60-61) and to the 5th Dalai Lama (DL5 thob yig, 1: 369a) 
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branch (who may have died in 1345). He is also the co-author, together with a Kun dgaÕ rgyal 
mtshan of a text on Dud sol ma.118  

dPal gyi rdo rje declares in the colophon of ST1 that the text was compiled in a male iron rat 
year (lcags pho byi), which may be 1300, 1360 or 1420. Given that the latest date of death 
provided is that of Chos kyi rgyal mtshan (who died in 1359), it cannot be 1300 and it is 
unlikely to be 1420 because then the year of Don grub dpalÕs death would be mentioned too. 
The most likely date of compilation is thus 1360, which fits with dPal gyi rdo rjeÕs dates of 
activity.  

The colophon of ST1 adds that the manuscript was written down by a Punya&r# (bSod nams 
dpal) in a tiger year, during a transmission of the rNgog tradition by rNgog Rin po che Byang 
chub dpal. Although Byang chub dpal is mentioned in the colophon, this part of the text might 
have been added by the scribe, bSod nam dpal, at the time of copy, and not at the time of 
compilation.  

No date is given for ST2, but the colophon declares that Byang chub dpal put it to writing, 
slightly editing the version by dPal gyi rdo rje. It is possible this was done at the same time as 
the copy of ST1 by bSod nams dpal. It is difficult to decide whether ST1 and ST2 were copied 
by the same scribe. The layout is similar (8 lines of text in dbu med of the same length, no 
margin except in some recto pages of ST2, letters of approximately the same size), but the 
handwriting slightly differs (in ST1, it is vertical while in ST2 it bends towards the left). The 
system of notes in ST1 (notes written in smaller character albeit on the same line than the text 
itself) reveals that the text and the notes were copied simultaneously, hence that it was not an 
original on which notes were added, but a copy of an original on which the notes were already 
present. The same can be said of ST2. It is therefore possible that neither text is an original, 
and both may have been compiled earlier and copied again later, during a tiger year.  

ST2 was compiled quite late during the life of Byang chub dpal, as his grandson, Byang chub 
dpal grub, is mentioned (he was the abbot in 1476, when the Deb ther sngon po was 
compiled). The abbot at the time of composition was Byang chub dpalÕs son, bKra shis dpal 
grub, who is called Rin po che in the genealogy. The Deb ther sngon po states that he was 
made abbot during the life of Byang chub dpal, and the shift may have occurred in 1426.119 
The last dates of death are those of Byang chub dpalÕs father, Don grub dpal (which occurred 
in 1398), and his uncle Sang yon; both are also the last whose biography is detailed, in clear 
addition from ST1. All lineages go until Don grub dpal.  

The third rosary, ST3, is the most difficult to locate, as no specific information is provided in 
the colophon and because of the unavailability of the original. Like ST2, the last biography 
described is that of Don grub dpal. The genealogy is one generation shorter than that in ST2, 

                                                

118 ÕDod khams dbang phyug khrag Õthung dud sol maÕi phrin las rgyas pa " & ki maÕi thugs kyi zeÕu Õbru dbye 
bar bye dpa rgya tsho gsal baÕi sgron me, NKSB, 14: 293. This Kun dgaÕ rgyal mtshan is called sNgags Õchang a 
nan dhwa dza (Anandadvaja) in the colophon. He may be a practitioner living in gZhung but not belonging to the 
rNgog clan. 
119 Deb sngon, 499; lHo rong chos Õbyung, 65 (see Chapter II.4 for details). 
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stopping with bKra shis dpal grub for the gTsang tsha branch, and Kun dgaÕ bzang po for the 
rGyal tsha branch. It is therefore likely to have been composed before ST2, and to figure 
among its source. This is especially clear with regards to the biography of Chos kyi rgyal 
mtshan, which is longer in ST2 than in ST1 (although Chos rgyal had recently died when ST1 
was compiled). ST2Õs addition is present in ST3, hence both ST1 and ST3 may be the source 
of ST2. 

Comparatively, we may therefore estimate that ST3, a summary and continuation of ST1, was 
composed in the 1420s, when Byang chub dpal was in his late fifties and had passed on the 
abbacy of sPreÕu zhing to his son bKra shis dpal grub (called Rin po che in ST3) while he 
focused on teaching. ST2, an extension of ST1 which also includes additions found in ST3, 
may have been compiled later in the life of Byang chub dpal, while bKra shis dpal grub was 
still abbot but when his nephew Byang chub dpal grub was born. At that time, bSod nams don 
grub of the rGyal tsha branch, absent in ST3, also played an active role in teaching the rNgog 
tradition and was thus called Dharma Lord (chos rje). If indeed ST2 was compiled at the time 
of copy of ST1, during a tiger year, this may be in 1434. It seems anyway safe to consider it 
was compiled during the 1430s or early 1440s. 

These works further influenced religious histories expounding on the masters of the rNgog pa 
lineage, namely the lHo rong chos Õbyung, the Deb ther sngon po and the mKhas paÕi dgaÕ 
ston, which give the most details on the rNgog pa lineage. 

1.3.2. The Deb ther dmar po by ÕTshal pa Kun dgaÕ rdo rje (1309-1364); 1346 

The Deb ther dmar po (ÒRed BookÓ) is a chronicle narrating the story of various dynasties, 
both secularÐfor example the Indian, Chinese, Mongolian, and Tibetan kings and rulers Ð and 
religious. The author, Tshal pa Kun dgaÕ rdo rje (1309-1364), was the 10th abbot of Tshal 
Gung thang Monastery founded by Bla ma Zhang (1123-1193). He had a personal connection 
with the Yuan court and met regularly with the dignitaries of his time. He was a prolific 
author, compiled the Tshal pa bkaÕ Õgyur and gathered the complete works of his famous 
predecessor, Bla ma Zhang.120 

The Deb ther dmar po was composed in 1346, hence is the earliest document available about 
the rNgog family, predating ST1. Despite its brevity, it contains information absent in the 
Rosaries, with regards especially to the successive founding of the buildings and temples of 
sPreÕu zhing.121 Tshal pa Kun dgaÕ rdo rje states that rNgog Rin chen bzang po (called Bla ma 
Ri bo pa Rin chen bzang po, 1243-1319) became the master of the practice center and of the 
hereditary line of Tshal Yang dgon (the monastery related to Tshal Gung thang).122 It is 
possible that a special relationship between sPreÕu zhing and the Tshal pa seat was established 

                                                

120 See Martin 1997, 53-54, no. 77, for a presentation of the various editions, and S¿rensen and Hazod 2007, 1: 
200-202, for S¿rensenÕs translation of Kun dgaÕ rdor rjeÕs life from the Gung thang dkar chag. Ducher also 
Ducher 2017, 118-119. 
121 Deb dmar, 63-66, for the rNgog lineage. 
122 Deb dmar, 33a: Õtshal paÕi yang dgon sgom sde dang dbon brgyud kyi bla mar gyur. 
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at that time, and that Tshal pa Kun dgaÕ rdo rje was in possession of a rNgog history today 
unavailable, later replaced by the Rosaries.  

1.3.3. The lHo rong chos Õbyung by Tshe dbang rgyal (15th c.); 1446-1447. 

The lHo rong chos Õbyung was composed by rTag tshag Tshe dbang rgyal (1400?-1470?) in 
1446-1447 and edited in 1451.123 Tshe dbang rgyal was raised at the sTag lung bkaÕ brgyud 
monastery of Ri bo che in Khams, where rNgog Kun dgaÕ rdo rje (1145-1222) and rNgog 
Chos kyi rgyal mtshan (1283-1359) had attracted many disciples.124 He went twice to central 
Tibet, where he studied in particular with the abbot of gDan sa mthil sPyan snga bSod nams 
rgyal mtshan (1385-1434)125 and at whose request he composed the lHo rong chos Õbyung.126  

His religious history contains a long passage presenting the rNgog lineage. It was completed 
in 1446, the year of Byang chub dpalÕs death.127 At the outset, the author refers to the 
genealogy of the rNgog (rngog gi gdung rabs) for details on the great virtue of rNgog Chos 
rdorÕs ancestors, which may be ST1 or ST2.128 Despite these words, his main source of 
inspiration is neither ST1 nor ST2, but ST3, which is a summary and reorganization of ST1. 
Both ST1 and ST2 have a topical rather than chronological progression: they present big 
blocks with Mar paÕs life, then Chos rdorÕs ancestors, his descendants, the religious lineage, 
etc. In the end are long part on all masterÕs works, disciples, etc. ST3, on the other hand, 
dispatches most of the information in a chronological presentation of each master one after 
the other, with his works, disciples, etc. This process of rationalization of the information is 
completed in the lHo rong chos Õbyung, where the information that was still scattered in ST3 
is systematically attached to the person it refers to. The lHo rong chos Õbyung does not 
contain any information that is not fundamentally present in ST3, but some data is 
occasionally interpreted in a different way,129 or some data unique to ST3 is repeated verbatim 
in the lHo rong chos Õbyung.130  

                                                

123 Van der Kuijp 2001, 58 
124 See II.3.4.1. and II.3.4.6. for details. 
125 See S¿rensen and Hazod 2007, vol. 2: 740 ff. for a presentation of the author; Van der Kuijp 2001 and Martin 
1997, n¡118 for bibliographic notes on the publishing of the lHo rong chos Õbyung. 
126 lHo rong chos Õbyung, 844-845 
127 lHo rong chos Õbyung, 65: rngog mdo sde Õkhrungs nas da lta me pho stag lo É The part on the rNgog 
lineage is from p. 50 to 65 (dbu med version, 0061-0078.) 
128 The influence of ST1 or ST2 is obvious as the lHo rong chos Õbyung refers to the rNgog genealogy, absent in 
ST3: although the phrase in the printed version (lHo rong chos Õbyung, 50) is slightly opaque: rngog gi gdung 
rabs che dge yig tshang na bod kyi rgyal po lha tho tho ri snyan shal dang/ rngog zing po rje bya ba gcig dus 
mnyam du snang ba ni/ rngog gi gdung rabs shes par byaÕo, it is clarified in the dbu med version, 00061: 2: 
rngog paÕi gdung rab che rge/ yig tsang pa kyi rgyal po [É] The author of the Mig byed Õod stong also 
acknowledges his debt to the Òsayings of the lineage coming from rNgog Chos rdorÓ (S¿rensen 2007, 103: rngog 
chos rdor nas brgyud paÕi gsung bsgros), but there is only a very short part on the rNgog lineage (S¿rensen 
2007, 64). 
129 For instance, ST3, 88, states that in Yar lung, Chos kyi rgyal mtshan received the Vajr&vali from Lo ts!  ba 
Grags pa rgyal mtshan. The lHo rong chos Õbyung, 62, has it that Chos rgyal studied it with the sPyan snga of 
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There are two notable differences between ST3 and the lHo rong chos Õbyung. The first is that 
the lHo rong chos Õbyung adds one biography to the narrative, that of Byang chub dpal, as it 
was likely completed a few decades after ST3, in 1446. Byang chub dpalÕs biography, 
however, is much less detailed than the previous ones, and Tshe dbang rgyal may have relied 
only on his own knowledge of oral sources. The second difference is the greater precision 
with regards to dates. In each case, the element is added to the animal for each of the mastersÕ 
date of birth and death. These dates seem reliable in most instances, and they are the ones I 
follow in the present study, unless duly noted. 

1.3.4. The Deb ther sngon po by ÕGos lo ts# ba gZhon nu dpal (1392-1481); 1476 

The Deb ther sngon po is one of the most widely used reference books in the domain of 
Tibetology. It was compiled by ÕGos lo gZhon nu dpal (1392-1481) and his team from 1476 
on and was xylographed in the following decade.131 The text had a large audience from the 
outset in Tibet and was equally successful in the West thanks to the 1949 translation, under 
the title The Blue Annals, by G.N. Roerich (1902-1960) and dGe Õdun chos Õphel (1903-
1952).  

Until the surfacing of the lHo rong chos Õbyung in 1994, and even until now through the 
English version, the Deb ther sngon po has been the main source of information on the rNgog 
lineage in much of Tibetan and Western secondary literature. The section on the rNgog was 
compiled in 1476.132 It is located in the first out of twenty-four chapters of the eighth part of 
the work, dealing with the Òfamous Dwags po bkaÕ brgyud [traditions] transmitted from the 
great translator Mar pa.Ó The biography of Mar pa and the rNgog are grouped together in the 
same chapter, titled the ÒSection on the rNgog pa Lineage.Ó133  

ÕGos Lo ts! ba was a disciple of rNgog Byang chub dpal. He met him in sPreÕu zhing several 
times between 1424 and 1431, and received many transmissions from him.134 Byang chub 

                                                                                                                                                   

[gDan sa] thel, Grags pa rgyal mtshan. The reason for the change is not clear, but it is likely that this rather refers 
to Yar lungs Lo ts!  ba Grags pa rgyal mtshan (1242-1346) and that the lHo rong chos Õbyung is mistaken. 
130 The most striking is the year of death of Kun dgaÕ rdo rje, chu pho rta (1222) (ST3, 84). It is the single 
precise date in ST1, ST2 and ST3, and is repeated in the lHo rong chos Õbyung, 60. Another example is the name 
of the wives of the lamas, that figure in ST1 and ST3, but not ST1. It is more likely than ST3 is the source rather 
than ST1, as it would be strange that ST3 and the lHo rong chos Õbyung both summarize ST1 in the same way 
while not depending on each other. It is also more likely than ST3 is the source of the lHo rong chos Õbyung 
rather than the contrary as the process of simplification is brought further in the lHo rong chos Õbyung and ST3 
stops earlier in the genealogy. 
131 Van der Kuijp 2006. See also Fermer 2017, 89. 
132 Deb sngon, 498: ÕGos lo calculates that thirty years have elapsed at the time of composition since rNgog 
Byang chub dpalÕs demise in 1446: me pho stag de nas ding sang me pho spreÕu yan la lo sum cu rtsa gcig song 
ba yin. 
133 Deb sngon, 399-848: Part 8: mngaÕ bdag lo ts& ba chen po mar pa nas brgyud de dwags po bkaÕ brgyud ces 
grags paÕi skabs; BA, 399-725. Chapter 8.1: rNgog paÕi brgyud paÕi skabs, Deb sngon, 488-499; BA, 403-414. 
134 Mathes 2007, 139-140, ÒA Short Account of the Most Important Events in Zhšnu PalÕs Life.Ó The Tibetan 
version is in the 4th Zhwa dmarÕs life of ÕGos lo is in Zh4 gSungÕbum, vol. 1: 489-495. See Chapter II.4.  
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dpal is said to have asked ÕGos Lo to compose his biography, but this did not happen.135 The 
Deb ther sngon po is therefore, together with the lHo rong chos Õbyung, the most extensive 
available account of the life of the last major sPreÕu zhing abbot, which is to say that we have 
to rely on the biographies of his disciples to know the life of this important figure (Chapter 
II.4).  

The main source of ÕGos LoÕs account, apart from his personal experience, is the Deb ther 
dmar po. He also had access to one or several of the three rNgog texts, although it is difficult 
to ascertain which. In most cases, ÕGos lo chose dates of birth and death one cycle of twelve 
years later than those indicated in the lHo rong chos Õbyung. I generally prefer the lHo rong 
chos Õbyung sets of dates, except in rare cases. 

1.3.5. The mKhas paÕi dgaÕ ston by gTsug lag phreng ba (1504-1566); 1545-1565 

Like the Deb ther sngon poü the Chos Õbyung mkhas paÕi dgaÕ ston, composed between 1545 
and 1565 by the second dPaÕ bo gTsug lag phreng ba, is a milestone of Tibetan 
historiography. gTsug lag phreng ba was among the great bKaÕ brgyud hierarchs of his time 
and a disciple of the Fourth Zhwa dmar Chos kyi grags pa (1453-1524), himself an important 
holder of the rNgog tradition. His mKhas paÕi dgaÕ ston contains a substantial passage on the 
rNgog family, written when the family had ceased to play any important religious role in 
Central Tibet.136 It is difficult to pinpoint dPaÕ boÕs source as it is likely that he knew most of 
the previously mentioned religious histories, and at least one of the Rosaries, which underlies 
his description of Chos rdorÕs ancestors. He certainly had other sources, as he provides details 
on the founding of the various temples in the gZhung valley that do not figure in previous 
works.137 It is possible that they derived from oral narratives by his guru, the 4th Zhwa dmar.  

1.3.6. The Pad dkar chos Õbyung by Padma dkar po (1527-1592); 1575 

This religious history of the ÕBrug pa school was compiled in 1575 and covers the history of 
Buddhism from the Buddha to the predecessors of Padma dkar po, the fourth rGyal dbang 
ÕBrug chen.138 Padma dkar po (1527-1592) was an important holder of the rNgog lineage and 
his complete works contain rituals and commentaries on six of the seven ma$%alas (rngog 
dkyil bdun), Dud sol ma and the six doctrines as they are transmitted in the rNgog lineage, 
under the name merging and transference (bsre Õpho).139 His predecessor, the second rGyal 
dbang Õbrug pa Kun dgaÕ dpal Õbyor (1428-1476), was chosen by Byang chub dpal as the 
lineage-holder of the rNgog tradition, presided over Byang chub dpalÕs funeral, and received 

                                                

135 Zh4 gSung Õbum, 1: 495: rin po che pa des thugs rjes shin du Õdzin paÕi stobs kyis khyed kyis bdag gi rnam 
thar cig cis kyang gyis gsung yang bdag gis ma nus paÕi yin gsung.  
136 mKhas paÕi dgaÕ ston, 776-779. See Chapter II.5.  
137 Ibid., 777.  
138 See Smith 2001, 81-86 for details on Padma dkar po and his religious history.  
139 See the index of Padma dkar poÕs complete works (W10736) on www.tbrc.org. There is no commentary on 
one of the seven ma$%alas, the N&masa* g$ti. 



 55 

N!ropaÕs bone ornaments from him, which since then have occupied a central position in the 
ÕBrug pa bkaÕ brgyud lineage.140  

Although the section on the rNgog is not very detailed,141 it presents the main points as a 
synthesis of the Deb ther sngon po and the mKhas paÕi dgaÕ ston.142 Like the authors of these 
works, Padma dkar po is quite autonomous in his reflection and draws his own conclusions on 
the basis of the same fundamental material. The influence of the three rosaries found in the 
gNas bcu lha khang is not visible. Like gTsug lag phreng ba before him, Padma dkar po does 
not provide the years of birth and death of each of the rNgog masters, although he makes 
comparative calculations between the rNgog and Mar pa, in the same way than he did in Mar 
paÕs biography.143  

1.3.7. Other historiographical sources  

An important source of information, though rather repetitive, is a part within the 
commentaries on the Hevajratantra, the Two Segments, composed within the rNgog tradition: 
the introduction is divided into six parts, and the fourth is an explanation on Òwho brought this 
tantra into the human realmÓ (rgyud de mi yul du sus spyan drangs).144 This is a description of 
the lineage from Tilopa, N!ropa, Mar pa, rNgog Chos rdor, and to the author, as well as a 
practical way to know when the commentary was composed. The information on the masters 
after Chos rdor are generally very short. 

Several other religious histories briefly mention the rNgog in the course of their description of 
Mar paÕs four main disciples, but often without much detail or innovation. The most 
noteworthy is a biography of Mar pa that has recently resurfaced in the gNas bcu lha khang. It 
is composed by a Mi bskyod rdo rje, who was a disciple of rNgog Byang chub dpal and wrote 
after his masterÕs passing, in the second half of the 15th century.145 The part on the rNgog that 
concludes the biography is a summary and its sources are therefore not completely clear.146 
Mi bskyod rdo rje insists on the spiritual visions of the rNgog, thereby alluding to their 
realization. The biography of Byang chub dpal is clearly derived from the personal experience 
of the author, who was Byang chub dpalÕs disciple and considers him as an emanation of Mar 
pa. 
                                                

140 Pad dkar chos Õbyung, 610-611. See section II.4.6.  
141 Pad dkar chos Õbyung, 459-466. 
142 A lot of the phrasing comes from the Deb sngon. Clear influence of the mKhas paÕi dgaÕ ston is seen with the 
explanation about locations.  
143 Ducher 2017, 158-159.  
144 Commentary by Zhe sdang rdo rje, NKSB, 3: 10-19. Commentary by a disciple of gZi brjid grags pa, NKSB, 
10: 124-142. Commentary by rNgog Chos kyi rgyal mtshan, NKSB, 12: 23-40. Commentary by rTsags Dar ma 
rgyal po, NKSB, 15: 9-11; Commentary by TsheÕu dar re, NKSB, 19: 15-30. The other commentaries on the 
Hevajratantra contained in the NKSB (vol. 22 to 26) do not belong to the rNgog tradition hence do not contain 
this part. 
145 See Ducher forthcoming, 131-133, for a presentation of Mar paÕs biograhy and its author. The text is in 
MPSB, vol. 1, pp. 94-163. Mi bskyod rdo rje (MPSB, 1: 163) states that Byang chub dpal died in his 89th year 
(other sources state he died in his 87th year).  
146 MPSB, 1, 159-163. 
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Another informative narrative is the Religious History of Indo-Tibetan Buddhism (rGya bod 
kyi chos Õbyung rin po che) compiled by dGe ye Tshul khrims seng ge (1432-1478) in 1474, 
which is to say two years before the Deb ther sngon po.147 The text focuses on dating the birth 
of important characters, and it is notable that dGe ye Tshul khrims seng ge foresees the dates 
chosen by ÕGos Lo ts! ba. He also uses the phrase rngog paÕi dkyil Õkhor bdun, the Òseven 
ma$%alas of the rNgog,Ó which will, after its use in the specific form rngog dkyil bdun in Lo 
chenÕs biography included within the Deb ther sngon po, become the most common way to 
refer to the rNgog tradition from the late 15th century onwards (see Chapter I.2).  

There are several later religious histories that relate the lives of the rNgog, but they mostly 
repeat previous information, especially that deriving from the Deb ther sngon po.148 It seems 
that the Rosaries were never widespread, as only the mKhas paÕi dgaÕ ston testifies to 
knowledge of at least one of them in the second half of the 16th century. Another conclusion is 
that, excepting the hagiography of Rin chen bzang po mentioned in ST1 and ST2, which is 
still unavailable today, there does not seem to be any other extant material relating the lives of 
the rNgog. It is possible that there was a genealogy prior to the compiling of ST1 in the mid-
14th century, but it was completely absorbed by ST1, and no text shows the trace of any 
substantial alternative narrative that would still be missing.  

This is not to say that we know everything about the rNgog. As is manifest in the present 
work, a great deal of uncertainty remains, and in general few concrete facts are known about 
them. As the review of sources has shown, however, there is probably not much more to be 
expected than the historiographical narratives mentioned above. There are, however, other 
kinds of sources that can be used to further our knowledge, especially records of teachings 
received by masters who held the rNgog traditions and biographies of masters related to the 
rNgog.149 

1.3.8. Records of teachings received 

In an article derived from his 2000 presentation at the International Association of Tibetan 
Studies, Jan-Ulrich Sobisch remarked that Òone of the most neglected genres is a historical 
record that is, for its wealth of data, perhaps second to none, namely, records of teachings 
received (Tib. gsan yig or thob yig). These constitute veritable goldmines for anyone engaged 
in the study of Tibetan literature from literary, bibliographical, or historical perspectives.Ó150 
                                                

147 The passage on the rNgog: dGe ye History, 48 (f. 30v). See blog entry by Dan Martin: http: //tibeto-
logic.blogspot.fr/2007/04/latest-thing-in-old-histories.html (accessed 28.04.2017) 
148 Examples are the Karma bkaÕ brgyud religious history by Si tu Pa.  chen, the Zla ba chu shel gyi phreng ba, 
1: 71-72, and mKhas btsun bzang poÕs Biographical Dictionary of Tibet and Tibetan Buddhism, 7: 7-10. Most 
histories which contain a biography of Mar pa also refers to rNgog Chos rdor, and sometimes to his lineage and 
Mar paÕs other disciples. For reference to these works, see the bibliography in Ducher 2017. For the presentation 
of Mar pa and his other disciples, see Chapter II.1.3.  
149 These are not mentioned in detail here but in the course of the description of each rNgogÕs masters and 
disciples. 
150 Sobisch 2002, 161, specifies on p. 164 that gsan yig, litt. Òrecord of teachings heard,Ó is the honorific form of 
thob yig Òlist of teachings obtained.Ó Hence, Tibetans talk about their thob yig, but othersÕ gsan yig, especially in 
the case of a student recording the gsan yig of his master in his own thob yig. In that case, which is quite 



 57 

The present dissertation has this goal, namely understanding the rNgog tradition from a 
philological and historical perspective.151 This is why I have made use of several records of 
teachings received by masters related at one point or another to the rNgog, as they are a great 
help in assessing the teacher and disciple relationships and tracing the evolution of the 
tradition throughout time. I often used them to supplement incomplete data, especially with 
regards to masters and disciples of the rNgog whose identity and background is not clarified 
by the main histories. One of the reasons why gsan yig are useful is that from the rNgog paÕs 
own perspective (in the Rosaries for instance), the lineage and the family are considered as 
one, and outsiders are only rarely mentioned. In non-rNgog pa lineages on the other hand, 
there are more alternative lineages, and consequently more information on disciples outside of 
the family.  

The records of teachings received by the following masters are used in this work: 

-! Bu ston Rin chen grub (1290-1364): he received several transmissions from rNgog 
Don grub dpal and from a lineage coming out of the rNgog family after Zhe sdang rdo 
rje, via Ngo tsha Chos sku.152 His account is therefore particularly useful to assess 
lineages outside of the family. 

-! Ngor chen Kun dgaÕ bzang po (1382-1452): he held a few lineages initially coming 
from the rNgog but had no direct relationship with them, and his account is therefore 
also used for outer lineages. 

-! Gong dkar ba Kun dgaÕ rnam rgyal (1432-1496): he received the seven ma$%alas from 
rNgog Byang chub dpal and from his cousin rNgog bSod nams don grub.153 His 
account directly relies on notes he obtained from sPreÕu zhing. 

-! Zhwa dmar 04 Chos grags ye shes (1453-1524): he received the seven ma$%alas and 
other transmissions from ÕGos Lo ts! ba and Lo chen bSod nams rgya mtsho, 
themselves disciples of rNgog Byang chub dpal, and he played a great role in the later 
spread of the rNgog pa lineage.154  

-! The 5th Dalai Lama Ngag dbang blo bzang rgya mtsho (1617-1682): he held several 
rNgog transmissions, foremost among them that of Dud sol ma.155 

Among these, the most detailed is the record of teachings received by the 5th Dalai Lama. This 
huge four-volume record includes, among others, the records of Gong dkar ba Kun dgaÕ rnam 

                                                                                                                                                   

widespread, the student includes the gsan yig of his various master and adds his own name in the end of each 
lineage.  
151 Other articles dealing with the subject of gsan yig are Van der Kuijp 1995 and Kramer 2008. Sangseraima 
Ujeed (University of Oxford) prepares a dissertation on the Thob yig gsal baÕi me long, which records his 
teachings received in more than 1000 folios (defended in September 2017). 
152 Bu ston gSan yig (Zhol par khang version), pp. 23, 54-56, 74-75, 80, 107-114. See also searchable text on 
Dan MartinÕs Tiblical: https: //sites.google.com/site/tiblical/bu-ston-gsan-yig and Van der Kuijp, 2016, 292-297.  
153 See Fermer 2009. Gong dkar gsan yig, 413-423. 
154 ZH4 gSung Õbum, 6: 705-874. See the gsan yigs of ÕGos lo, pp. 766-792 and Khrims khang lo chen, pp. 792-
814. Thanks to Kamilla Mojzes (UniversitŠt Bonn), who prepares a dissertation on the 4th Zhwa dmar for this 
reference.  
155 DL5 thob yig. See Ehrhard 2012.  
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rgyal (1432-1496) who was rNgog Byang chub dpalÕs disciple, that of Tshar chen bLo gsal 
rgya mtsho (1502-1566/7), who received rNgog transmissions from rNgog bSod nams bstan 
Õdzin, and that of mGon po bSod nams mchog ldan (1603-1659), who received teachings from 
the last known rNgog, ÕJam dbyang Õod zer. The 5th Dalai Lama also made extensive use of 
the writings of ÕGos Lo ts! ba, Lo chen bSod nams rgya mtsho and the Fourth Zhwa dmar pa, 
who were important holders of the rNgog lineage.156 The record is therefore generally 
considered to be quite accurate although the 5th Dalai Lama did not have any direct link with 
the rNgog, and is particularly useful as it goes beyond simple descriptions of lineages to 
address the history and controversies surrounding each transmission. 

In this regard, it must be noted that there are of course many more records of teachings 
received containing lineages of rNgog traditions and not all have been used in the present 
research. One reason for this is that this kind of record is often repetitive; if several masters 
are successive holders of the same lineage, the lineage is repeated in both versions with more 
or less masters depending on the position of the master in the lineage. In the case of masters 
post-dating rNgog Byang chub dpal, the 4th Zhwa dmar and Padma dkar po for instance, the 
rNgog lineages only diverge after Byang chub dpal, and the two have therefore not been 
systematically checked. Another reason for inclusion of specific records is that a digital copy 
was available, rendering access much more convenient (this is especially the case of Gong 
dkar ba Kun dgaÕ rnam rgyalÕs and the 5th Dalai LamaÕs records).157 Lastly, in order to 
compile the bKaÕ brgyud sngags mdzod, Kong sprul received many lineages and accounted 
for them in the introductory catalogue of the collection, enumerating the alternative lineages, 
often with an identification of their source. Although it would have been necessary to check 
original accounts, this was not systematically possible. I therefore generally proceeded with 
the information provided by Kong sprul, which proved accurate each time it was compared 
with older material.  

In addition to records of teachings received, I have also relied on the histories of various 
transmissions which, at one point or another, were received by the rNgog, especially with 
regards to traditions not generally associated with them. Among these, Bu stonÕs yogatantra 
history is the most detailed presentation of the gSang ldan tradition of the N&masa*g$ti. 
Although this is one of the rNgogÕs main ma$%alas, the history of its transmission is somehow 
neglected in the rNgog accounts as Chos rdor did not receive it from Mar pa. Bu stonÕs 
history of the Guhyasam&jatantra158 and rGod tshang ras pa sNa tshogs rang grolÕs (1482-
1559) account of the Cakrasa*varatantra also proved useful to clarify some of the 
relationships of the rNgog with other masters.  

                                                

156 Ehrhard 2012, 81. 
157 Thanks to Mathias Fermer who shared his files with me. His dissertation on the Yar rgyab family and its 
activity in South Central Tibet (lHo ka) in the 15th and 16th century largely uses the biographies and records of 
teachings received by some of the masters active in the rNgog lineage, and it will therefore be a welcome 
addition to the present research. 
158 See bibliography for Bu stonÕs Yogatantra and gSang Õdus chos Õbyung. 
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1.4. Tantric materials  

With the question of records of teachings received and tantric histories, we move on the 
borderline between the historiography of the rNgog tradition and the tantric transmissions 
themselves. The expression Òtantric transmissionsÓ refers to teachings associated with the 
Buddhist tantras, also called esoteric Buddhism, or more traditionally Vajray!na (rdo rje theg 
pa) and Secret Mantray!na (gsang sngags theg pa), etc. The rNgog lineage is especially, and 
exclusively, known for its tantric transmissions, even though individual members, like most 
educated Tibetan religious masters, were also learned in exoteric teachings. The transmissions 
associated with the rNgog wil l be presented in Chapter I.2. These teachings are known 
through various collections that are introduced in this section.  

The oldest group of texts, called the Òancient rNgog ma$%alasÓ (rngog dkyil rnying ma) by 
Kong sprul,159 is represented by the NKCK and NKSB, that is to say mostly from volumes 
found in the gNas bcu lha khang (part I.1.4.1). The NKCK is composed of commentaries, 
key-instructions, initiation and practice rituals related to the traditions imported into Tibet by 
Mar pa and transmitted to rNgog Chos rdor, Mes ston, mTshur ston and their respective 
lineages, generally called the Òexegesis lineageÓ (bshad brgyud), as opposed to Mi la ras paÕs 
Òpractice lineageÓ (sgrub brgyud). It is because the rNgog pa bkaÕ brgyud, or more aptly Mar 
rngog bkaÕ brgyud, lineage was the most long-lasting and distinctive that the collection was 
given their name (rngog chos skor), but the NKCK and NKSB do not only contain rNgog 
transmissions.  

As far as the name of the rNgog transmission is concerned, although it is especially associated 
with seven ma$%alas and the protector Dud sol ma, it is generically called the ÒrNgog 
teachingÓ (rngog chos) in the Rosaries and it is likely that the rNgog themselves did not have 
a set idea of a specific group of seven transmissions. This is evidenced by the fact that there 
are more than seven transmissions mentioned in the Rosaries, and that the lineages are not all 
identical. Some, for instance the Catu#p$%hatantra line, were on the verge of extinction in 
Byang chub dpalÕs time.160 Others, for instance the gSang ldan tradition of the N&masa*g$ti 
and the Pa–jara, see their line exiting and re-entering the rNgog family at some point.161 This 
means that each transmission was seen individually, and all transmissions were not granted as 
a whole, as could be the case later when empowerments contained in whole collections such 
as the KGND were transmitted together.  

A second group of texts is made up of individual works on the rNgog tradition found in 
collection works of authors who were holders of these traditions. There was indeed a change 
in the family line in the 15th century. In less than a century, although rNgog family members 
and monks of sPreÕu zhing continued to practice and transmit the rNgog ma$%alas in the 
gZhung valley, the rNgog traditions were increasingly practiced outside of the family. Many 
of the transmissions now available derive from lineages that were preserved outside of the 

                                                

159 See below in the part on the KGND. 
160 BA, 412. 
161 See lineages in ST1 and ST2, translation in Appendix 2. 
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rNgog family after rNgog Byang chub dpal. This last important seat-holder of sPreÕu zhing 
chose the second rGyal dbang Õbrug chen, Kun dgaÕ dpal Õbyor, as the next holder of his 
religious lineage, which then continued in the ÕBrug pa lineage and was especially expounded 
by the 4th ÕBrug chen, Padma dkar po. He also imparted his teachings to ÕGos Lo ts! ba and 
Lo chen bSod nams rgya mtsho, who became the root masters of the 4th Zhwa dmar. This high 
Karma bkaÕ brgyud hierarch was a prolific and successful master, who had a special link with 
Mar pa and the rNgog, hence was instrumental in the transmission of the Mar rNgog tradition 
to later generations, especially in the Ka/ tshang and ÕBri gung bKaÕ brgyud orders. The 
complete works of masters such as the 4th Zhwa dmar, Padma dkar po and T!ran!tha thus 
contain important rituals and commentaries associated with the rNgog ma$%alas (see Chapters 
II.4 and II.5 for the lineages of these masters).  

Aside from these collections, there are also texts authored within the rNgog lineage that were 
preserved in collections derived from the transmission of the 4th Zhwa dmar, for example in 
the Phyag chen rgya gzhung and the ÕBri gung bkaÕ brgyud chos mdzod chen mo (part 
I.1.4.2).  

The last phase in the evolution of the lineage was the compilation of the KGND in the mid-
19th century. Kong sprul Blo gros mthaÕ yas made special efforts to receive the transmissions 
coming from Mar pa, he composed new and convenient rituals, and compiled existing 
writings. His collection revived the transmission, which had by then become very rare, and 
ensured its continuation until today (see section I.1.4.3.). 

1.4.1. The rNgog chos skor phyogs bsgrigs (NKCK) and the rNgog slob brgyud dang bcas 
paÕi gsung Õbum (NKSB)162 

The origin and recent history of the texts constituting the NKCK and NKSB have been 
described above. As argued, 98 % of the texts included in the NKCK and 63 % of those in the 
NKSB come from the gNas bcu lha khang. Although the size of the folios, the number of line 
per page, the handwriting, etc. of the individual manuscripts varies in the originals, the print 
in the NKCK is a standardized, black and white, 8 x 42 cm reproduction, which might give 
the impression of a homogeneous collection. The diversity in handwriting, number of lines, 
size, etc., show the composite character of the collection, which was probably conserved in 
various libraries before its incorporation in the gNas bcu lha khang. Despite the diversity of 
the manuscripts, which to some extent hinders the ascertainment of their possible origin, the 
editors of the dPal brtsegs zhib Õjug khang created a coherent collection covering the various 
iterations of Mar paÕs exegetical tradition.  

They ordered the works chronologically and thematically. The first seven out of ten volumes 
of the NKCK (fourteen out of thirty-four of the NKSB) are writings by members of the rNgog 
family or by disciples following their tradition. rNgog mDo sde (known by the name Zhe 
sdang rdo rje in his writings) was the most prolific author in the lineage with two and a half 

                                                

162 See Appendix 4 for a chart of all titles as in NKSB, with the author, correspondances in NKCK, DC, KGND 
and DK-DZO. 
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volumes spanning the rNgog traditions, from commentaries on the Hevajratantra and 
Vajrapa–jaratantra to rituals on the N&masa*g$ti. It is notable that he authored summaries 
(bsdus don) on all the main tantras he held (Hevajra, Catu#p$%ha, Mah&m&y&, and 
N&masa*g$ti), as well as most s&dhanas for the empowerment and practice of these tantras. 
His commentaries and s&dhanas set the style of the lineage. This style comes from Mar pa 
and rNgog Chos rdorÕs instructions that open the collection but are much less structured than 
later works. In many cases, the works attributed to mDo sde seem to be the earliest written 
traces of any given tradition, and it is likely that it was at this time that Mar paÕs instructions 
were put to writing more systematically. Despite authorship being attributed to him, the texts 
themselves often have invocations to masters much later than mDo sde, generally until Byang 
chub dpal. This indicates that mDo sde was the initiator of the lineage style, which was then 
taken up and preserved by his heirs. One thus finds many iterations by Thogs med grags, 
Chos kyi rgyal mtshan, Rin chen dpal bzang po, etc., which either continue, enlarge or 
comment on the work of their predecessorÑa practice quite common in Tibetan scholarship.  

It is important to note that only commentaries and s&dhanas associated with the creation 
phase of the highest yoga tantras are included in the NKCK and in the DC.163 There are in the 
NKSB several texts associated with Mar pa and Chos rdorÕs key instructions on the perfection 
phase, but they come from other sources, especially the DK-DZO. Although there are 
evidences of written traces of Mar paÕs oral instructions in the early phase of the tradition, it is 
likely that, like in other traditions, these key-instructions were kept secret and did not spread 
widely until a later time.164 The same can be said of instructions and rites associated with the 
protector Dud sol ma, as very few seem to have been preserved in the gNas bcu lha khang and 
texts in the NKSB come from the KGND.  

One can note as well that mDo sde authored two commentaries on the Sa*putatantra, which 
was not part of the Mar rNgog tradition and had just been received from Rwa Lo ts! ba.165 It 
is possible that it was part of an attempt to add legitimacy to his Hevajra transmission. In the 
Sa skya tradition, it is considered that there are two explanatory tantras on the Hevajratantra, 
namely the Vajrapa–jaratantra and the Sa*putatantra.166 The former is specific to the 
Hevajratantra while the latter is common to the Hevajra- and Cakrasa*varatantra. Several 

                                                

163 One notable exception is MaitripaÕs Nine Instructions (mngaÕ bdag me tri baÕi dgu dgu phrugs), NKCK, 1: 
273-315, which deals with the topic of the six doctrines (see Chapter I.2 for details). It is possible that more key 
instructions on the perfection phase are in the DC (or in the gNas bcu lha khang) but have not been spotted 
because of their size and general lack of identifying title and/or author. 
164 Examples are the notes on the six doctrines concealed in a felt bag that Chos rdor is said to bequeath his son 
(see section II.3.1), and Mar paÕs ÒconcealedÓ instructions on the six doctrines in Sras mkhar (see Ducher 
2016b). These fifteen scrolls were discovered by the treasure revealer Gu ru Chos dbang (1212-1270) in the 
walls of Sras mkhar and spread under the short name Sras mkhar ma. Given the style and content of the scrolls, 
they cannot have been created by Gu ru Chos dbang and are likely to be from the pen of Mar pa (or attendants). 
This shows that there were written notes on these secret oral instructions on the perfection phase but that they did 
not spread widely. The seven volumes of MPSB should be analyzed in a similar fashion in order to trace the 
origin of its texts, which have a higher proportion of instructions on the perfection phase than the NKCK. 
165 NKSB, 2: 171-287. See section II.3.2. 
166 Sobisch 2007. 
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of mDo sdeÕs descendantsÕ writings are similarly commentaries or ritual associated with 
transmissions having newly entered the lineage. 

Among mDo sdeÕs descendants, the ones known to have composed commentaries and rituals 
are Thogs med grags, followed by rGyal tsha Ra mo, rGyal tsha rDor seng and their heir Rin 
chen rgyal po and Rin chen dpal, as well as gTsang tsha Kun dgaÕ rdo rje and his heirs Seng 
ge sgra, Rin chen bzang po and Chos kyi rgyal mtshan.167 Byang chub dpal did not author any 
other text than ST2, which might be pseudepigraph. Not all of the texts alluded to in the 
Rosaries are extant in either the NKCK and NKSB, although some that were lacking in 
NKCK appear in NKSB, which shows that some manuscripts were located by the publishers 
in the interval. Among these authors, the most prolific was mDo sdeÕs son Thogs med grags. 
He enlarged several of his fatherÕs commentaries by adding notes (mchan) to them and 
prepared several rites associated with the rNgog ma$%alas. Not all of his work is preserved in 
the NKCK/NKSB.  

Finally, the case of Rin chen bzang po needs some clarification. This master, the third abbot 
of sPreÕu zhing, is said in the Rosaries to be the author of several texts on Pa–jara, 
Mah&m&y& and gSang ldan as well as of a biography of Mar pa. The responsibility of one Rin 
chen dpal bzang po is mentioned in the colophons of a few texts in the NKSB and it is 
tempting to consider that these works were composed by Rin chen bzang po. These texts, in 
the end of vol. 10 and in vol. 11 of the NKSB do not figure in NKCK, and are also absent 
from the DC. There is a collection of texts attributed to rNgog gzhung pa Rin chen dpal bzang 
in the Potala Catalog,168 and it is likely that dPal brtsegs obtained a copy of these Potala 
manuscripts only after the NKCK edition was released. It is difficult to check the transcription 
of the colophons without the photographic reproduction of the originals, but given the overall 
reliability of the rest of the NKSB collection, we can assume that the transcription of these 
texts is correct. This collection deals with Pa–jara (one text),169 Catu#p$%ha (four texts),170 
Mah&m&y& (one text),171 Vajraval$ (two texts)172 and Hevajra (one text),173 topics which only 
partially cover the ones composed by Rin chen bzang po, while adding works on Catu#p$%ha, 
Vajraval$ and Hevajra. The colophons state that these texts were compiled by rNgog gZhung 
pa Rin chen dpal bzang po in the solitary place (dben gnas) of Brag dmar chos Õkhor gling. 
That hermitage is not known from any other source, and it is strange, if Rin chen bzang po is 
the author, that he should write them elsewhere than sPreÕu zhing, which was at the time a 
bustling institution for which he greatly laboured. Further, one finds within the Pa–jara 

                                                

167 ST1, 20-21; ST2, 45-47. 
168 Potala Catalog, 118-119. 
169 NKSB, 10: 235-292: ÕJam dpal rigs bsdus paÕi sgo nas ngan song thams cad sbyong baÕi dkyil Õkhor gyi cho 
ga nyi maÕi Õod zer. 
170 Ibid. 11: 1-71: dPal ldan bzhi paÕi dkyil Õkhor gyi cho ga; 11: 72-11: dPal ldan bzhi paÕi rnal Õbyor nam 
mkhaÕi mngon rtogs; 11: 112-118: dPal ldan bzhi paÕi dkyil Õkhor gyi gegs sel baÕi stang stabs kyi rim pa; 
NKSB, 11: 119-187: dPal ldan bzhi paÕi zhi ba dang rgyas paÕi sbyin bsreg gi cho ga. 
171 NKSB, 11: 188: dPal sgyu Õphrul chen moÕi sgrub thabs. 
172 NKSB, 11: 310: Phreng baÕi dkaÕ Õgrel; NKSB, 11: 320: dPal rdo rje phreng baÕi thig gi dkaÕ Õgrel.  
173 NKSB, 11: 208: dPal dgyes pa rdo rjeÕi mngon par rtogs pa. 
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empowerment ritual verses of homage that run until rNgog Byang chub dpal.174 For all these 
reasons, it appears that the author is not the abbot Rin chen bzang po, but Sang RinÕs son, 
known as Rin chen dpal bzang po, who lived during the abbacy of Byang chub dpal (1360-
1446)(see section II.3.4.8). As he belonged to a branch of the main gTsang tsha line, it is 
likely that he lived in a house distinct from sPreÕu zhing. A further indication to a late date of 
composition is the fact that the colophon to the Pa–jaratantra empowerment ritual states that 
the author relied on instructions by Rin chen dpal zhe sdang rdo rje (?) and rNgog gZhung pa 
rDo rje rin chen. The latter may be Byang chub dpalÕs first son. Hence, it is reasonable to 
consider that the texts attributed to Rin chen bzang po in the NKSB were actually authored 
several generations later by Rin chen dpal bzang po. The abbot Rin chen bzang poÕs works, 
especially his hagiography of Mar pa, remain unavailable. 

Volumes 6 and 7 of the NKCK (vols. 15-18 of NKSB) contain the works of rTsags Dar ma 
rgyal po and ÕGar ston bKra shis dbang phyug, who are considered mDo sdeÕs two main 
disciples. rTsags Dar ma rgyal po figures in the rNgog lineage of gSang ldan and in the 
lineage of Catu#p$%ha of several records of teachings received,175 in both cases as a disciple of 
mDo sde. He authored three commentaries on the Hevajratantra and one on the gSang ldan 
tradition of the N&masa*g$ti, which are quite voluminous and played an important role in the 
tradition (section II.3.2.6.1). ÕGar (mGar) ston bKra shis dbang phyug hailed from the 
powerful mGar clan. His name does not appear in any of the lineages of the rNgog tradition, 
but he authored commentaries on Hevajra176 and Mah&m&y&,177 and requested mDo sde to 
write an important commentary on gSang ldan (section II.3.2.6.2).178 The Mah&m&y&tantra 
commentary was written in the rGyal thang Temple of Yar klung, where rTsagsÕ gSang ldan 
commentary was emended by a Shes rab nam mkhaÕ. Although these two texts demonstrate 
different handwriting and may not be by the same scribe, there are many manuscripts whose 
handwriting, size, etc., are very close to the gSang ldan manuscript. It is therefore possible 
that a sizeable quantity of the collection comes from this place in the Yar klung valley. 

A long commentary on Hevajra preserved in the NKCK (vol. 7) and NKSB (vol. 20)179 
represents the lineage held by yet another disciple of mDo sdeÕs, sNgo tsha Chos sku, who 
came from southern gTsang (see section II.3.2.6.3). sNgo tsha Chos sku held a familial 
lineage that continued for several generations and figures in some lineages of Mah&m&y& and 
Catu#p$%ha.180 According to its colophon, the text was composed on the basis of rNgog mDo 
sdeÕs instructions by sNgo tsha Chos sku, and was completed in rNgog Byang chub dpalÕs 
time (15th century), in sPreÕu zhing, by a monk called Zhang rDo rje dbang phyug. It is 
noteworthy that this text is the only one in the NKCK to contain a xylographic image of 
rNgog mDo sde (NKCK, 7:92, see the opening of the present dissertation).  

                                                

174 NKSB, 10: 238-240.  
175 Gong dkar gsan yig, 416-417; Ngor chen thob yig, 326; DL5 thob yig, 4: 632. 
176 dPal dgyes pa rdo rjeÕi bshad Õbum nor bu sgron me, NKSB, 17. 
177 Ma h& ma yaÕi rgyud kyi Õgrel pa, NKSB, 18: 1-82. 
178 ÕJam dpal gyi mtshan yang dag par brjod paÕi Õgrel pa, NKSB, 7.  
179 sNying po kyeÕi rdo rje rin po cheÕi rgyan dang Õdra baÕi bshad pa, NKCK, 7: 91-289; colophon p. 287.  
180 Bu ston gSan yig, 56; KGNDdkar chag, 32; Gong dkar gsan yig, 414.  
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In the second half of volume 7 and the beginning of volume 8 of the NKCK (NKSB, vol. 21 
and 22) there are several texts authored by Tre bo rDo rje mgon po. He was known as a great 
scholar, conversant in Guhyasam&ja, Cakrasa*vara, Pa–j&ra and Hevajra. He was a disciple 
of rGya Nam mkhaÕ dbang phyug, himself a holder of the ÒRam TraditionÓ of Hevajra 
coming from Ram rDo rje grags and of Mar pa do paÕs tradition of Cakrasa*vara.181 The 
Ram Tradition was related to the rNgog tradition of Hevajra, but with its own distinctive 
style. The Ram tradition of Hevajra is also represented in the NKCK by the commentaries of 
lCeÕi ban de dben tsa and Shes rab thar dan (NKCK, vol. 8; NKSB, vols. 23 and 24). 
According to the latter, who explicitely traces his tradition to Ram, the monk dBen tsa of the 
lCe family was one of RamÕs four main disciples (see section II.3.1.5).182 

Another tradition coming from Mar pa that is represented in the collection is that of Hevajra 
passing by Mes ston tshon po (see section II.1.3.3.), one of Mar paÕs four main disciples 
(NKCK, vol. 8 and 9; NKSB vol. 25 and 26). This tradition is represented by the commentary 
on the Hevajratantra by Cher ston bSod nams bzang po, who states in his commentary that he 
follows the teaching of Glan ston gSal Õod, who held the lineages of both Mes and rNgog 
gZhung pa.183 It is also followed by sKyas bande rGya mtsho grags, who identifies himself as 
Zhang Ye shes snying poÕs disciple, who was separated from Mes ston by only one person.184 
rGya mtsho grags also authored a commentary on Cakrasa*vara according to Mar pa Do pa 
Chos kyi dbang phyugÕs tradition.185 This tradition, although completely unrelated to Mar pa 
or the rNgog, is also represented in vols. 32 and 33 of the NKSB, along with Mar pa do paÕs 
tradition of Hevajra.  

Another important transmission represented in the NKCK is Mar paÕs tradition of 
Guhyasam&ja passing through mTshur ston (section II.1.3.2). Although Guhyasam&ja was 
quite important for Mar pa, and the source of most of his worries for domination of the 11th-
century Tibetan religious field,186 rNgog Chos rdor did not receive it. Mar paÕs tradition of 
Guhyasam&ja was mostly spread by mTshur ston dbang nge. One of his three main disciples, 
Khams pa Ro mnyam rdo rje, authored a large commentary expounding it (NKCK, vol. 10; 
NKSB, vol. 28). There are also three short texts representing mTshur stonÕs iteration of Mar 
paÕs teaching in vol. 2 of the NKSB. 

                                                

181 BA, 407-408 for a presentation of the Ram tradition and the relationship of the Rams with the rNgog. See also 
BA, 388 which states that Tre bo mgon poÕs line of interpretation of Hevajra is according to the Ram Tradition. 
182 NKSB, 24: 23. The historical part of the commentaries is on pp. 11-23. He mentions shortly the rNgog 
tradition, though it follows the Ram tradition. LceÕs commentary has an historical part (NKSB, 23: 9-12) which 
is quite different from that of the rNgog. 
183 NKSB, 25: 303. The lineage on pp. 6-9 stops after Mar pa. 
184 NKSB, 26: 3: Lineage: N!ropa !  Mar pa lHo brag pa !  Mes ston tshon po !  Zhang bSod nams mkhar !  
Zhang Ye shes snying po !  sKyas Ban de rGya mtshoÕi grags. See also Deb sngon, 490.  
185 NKSB, vol. 26, 225-333. The lineage is given 230: N! ropa !  Pham thing pa !  Mar pa [Do pa] Chos kyi 
dbang phyug !  dPal bDe mchog rdo rje !  sKyas Ban de rGya mtshoÕi grags. (Mar pa Do pa also received the 
transmission from Sumatik#rti who was the disciple of Manaka&ri, one of N! ropaÕs four main disciples).  
186 Ducher 2017, 35. For instance, Mar paÕs biographies often mention his fear that N!ropaÕs disciple 
* karasiddhi may spread Guhyasam! ja in Tibet before himself does and thus prevent his tradition from 
spreading. 
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Volume 9 of the NKCK includes a commentary on the Pa–jaratantra authored by the monk 
dBang phyug rin chen. Although he relates his tradition to N!ropa, Maitripa and "!ntibhadra, 
hence most probably to Mar pa, Mar pa and his disciples are not directly mentioned. 

Thus, in short, the NKCK includes several transmissions associated with Mar paÕs exegetical 
lineage according to three of his disciples, rNgog Chos rdor, Mes ston tshon po and mTshur 
ston dbang nge, as well as the Ram tradition of Hevajra, which was related to both Mar pa 
and the rNgog, although quite distinct in its commentarial style. The reason for their inclusion 
in the slightly misleadingly titled ÒCompilation of rNgog CyclesÓ (rngog chos skor phyogs 
bsgrigs) is that they were stored in the gNas bcu lha khang. More detail about the life and 
teachings of these masters are found in the section on Mar pa and his disciples (II.1.3), and on 
the rNgog and their disciples (II.3). 

The last volumes of the NKSB (29-34) contain transmissions not directly related to Mar pa. 
The reason for their inclusion is likely the same, namely that these texts were stored in the 
gNas bcu lha khang. Although an attempt has been made in this dissertation to contextualize 
all traditions coming from Mar pa, no further account than the following is provided with 
regards to these unrelated traditions.187 

First, volumes 30 and 31 of the NKSB contain some of the writings of gSer sdings pa gZhon 
nu Õod,188 who held Mar paÕs tradition of Guhyasam&ja, along with several others. Then, 
volumes 32 and 33 feature Mar pa do paÕs writings on Cakrasa*vara and Hevajra. The 
reason why he is included is probably his famous encounter with Mar pa while the latter was 
returning from his last journey to India and informed Do pa of N!ropaÕs unavailability to 
disciples at large.189 It is possible also that his family name did play a role in the publisherÕs 
inclusion of his writings in the ÒComplete Works of the rNgog and their DisciplesÕ LineagesÓ 
(rngog slob brgyud dang bcas paÕi gsung Õbum). This too might be the reason for the 
inclusion of an important commentary on the Guhyasam&jatantra according to the 
rNgog/rDog Tradition. As argued in section II.2.2.1, there was in the early centuries of the 
second spread of Buddhism in Tibet an important family lineage called rNgog or rDog. The 
name is not quite settled, although rDog seems preferable. They held ÕGos Khug pa lhas 
bstasÕs transmission of Guhyasam&ja. Although the name ÒrNgog Tradition of the 
Guhyasam&jaÓ does warrant some amount of confusion, it is neither related to Mar pa nor to 
the rNgog from gZhung. The publication of this commentary, however, is a welcome addition 
to the growing scholarship on Guhyasam&ja.190  

                                                

187 Exception can be made of a history of the lCe family based in SriÕu gcung in gTsang. This text is probably 
included in the NKSB, 23: 251-313, on the ground that an important member of that family, gTsang sMra seng, 
met rNgog mDo sde and his grandson rNgog rGyal tsha rDor seng and received most of their transmission. See 
section II.3.2.6 for mDo sdeÕs disciples and II.2.2. for the rDog tradition of Guhyasam&ja. 
188 See his biography in BA, 420-422. 
189 BA, 383 and Ducher 2017, 225. 
190 See the writing e.g. of Yael Bentor, Christian Wedemeyer and the Ò[Robert] Thurman Tradition of the 
Guhyasam&jaÓ (the thur man a ri Õphags lugs?). Although the study of the Guhyasam&jatantra has until now 
been limited to a large extent to Tsong kha paÕs interpretation of the tantra, the NKSB contains two valuable 
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1.4.2. ÕBri gung bkaÕ brgyud collections containing texts from the rNgog tradition  

The manuscripts related to Mar paÕs tantric traditions stored in the gNas bcu lha khang, if we 
are to rely on the reflection provided by the NKCK and the DC, are mostly tantric manuals 
related to the creation phase (bskyed rim), that is to say to the creation in the meditationerÕs 
mind of the ma$%ala of the deities expounded in a tantra. The highest yoga tantras, however, 
do not only contain a creation phase, but also a perfection phase (rdzogs rim), and Mar paÕs 
tantric traditions are especially renowned for the profundity and centrality of his Indian gurusÕ 
oral instructions (gdams ngag or man ngag) on these practices. The NKCK does not comprise 
any instructions on those. The NKSB, however, includes several texts on this topic mostly 
excerpted from two volumes of a Mar paÕ bkaÕ Õbum initially published in volumes 5 and 6 of 
the ÕBri gung bkaÕ brgyud chos mdzod chen mo (DK-DZO), which is itself derived, as far as 
those texts are concerned, from the 16th century collection called Phyag chen rgya gzhung, 
and from texts who had been stored in the gNas bcu lha khang. 

The Phyag chen rgya gzhung 

There are several collections known under the title ÒIndian Mah!mudr! TextsÓ (Phyag chen 
rgya gzhung). One is a three-volume collection published by the 14th Zhwa dmar pa (1954-
2014) in Delhi in 1996 as a reprint of a dPal spungs xylograph.191 Another has six books in its 
modern print and was compiled by the 7th Karma pa Chos grags rgya mtsho.192 The third, the 
one that is referred to in the present study, is a 819-page volume said to have been reproduced 
directly from a cursive manuscript from ÕBri gung thil.193 The volume does not have a general 
colophon; the texts are numbered independently in the traditional way (on the recto of each 
folio, in the left margin) but the handwriting and style of the title pages indicate that the copy 
is by the same scribe, although it may have been disparate or in another order in previous 
versions. The manuscript itself is difficult to date and may be quite late, but its content 
indicates that it was compiled in the first half of the 16th century: it contains the instructions of 
Tilopa, N!ropa and Maitripa, generally on mah!mudr! and often translated by Mar pa, as well 
as many short texts on mah!mudr! and the six doctrines, either unidentified or by the Third 
Karmapa Rang byung rdo rje (1284-1339), the Second Zhwa dmar bKaÕ spyod dbang po 
(1350-1405) and the 4th Zhwa dmar Chos grags ye shes (1453-1524). There are also several 
texts by the rNgog or commented upon by them, and it seems obvious that the texts were 

                                                                                                                                                   

commentaries that should contribute to a larger understanding of the transmission of the Guhyasam&jatantra in 
Tibet: vol. 28 for Mar paÕs tradition and vol. 34 for the rDog Tradition. 
191 Nges don phyag rgya chen poÕi khrid mdzod. [New Delhi]: [rNam par rgyal ba dpal zhwa dmar baÕi chos sde], 
[1997] (W23447). The first three volumes are a reproduction of the Phyag rgya chen poÕi rgya gzhung printed in 
dPal spungs dgon (W3CN636). See Mathes 2011. 
192 Chos grags rgya mtsho: Nges don phyag chen rgya gzhung dang bod gzhung. 11 vols. Chengdu: Si khron mi 
rigs dpe skrun khang, 2009 (W1KG12589). This may or may not be the same as the previous one. 
193 See W21554 on www.tbrc.org, where an outline is available. Most colophons and titles are also included in 
Dan MartinÕs Tibskrit. This manuscript from ÕBri gung thil was republished in Kangra (India) by D. Tsondu 
Senge in 1985 and was therefore not among the ones stored in ÕBras spungs. 
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initially redacted within the family lineage, or by direct disciples.194 Some of these texts in 
dbu med were reproduced in dbu can in the ÕBri gung bkaÕ brgyud chos mdzod chen mo (DK-
DZO). Some of the ones related to the rNgog in turn found their way to the NKSB. 

The ÕBri gung bkaÕ brgyud chos mdzod chen mo 

This collection contains 150 volumes of the ÕBri gung bKaÕ brgyud lineage and associated 
transmissions, together with a one-volume catalogue (vol. 151).195 The modern edition was 
published by A mgon Rin po che in Lha sa in 2004. It does not seem to be modeled on an 
older edition, but it is clear that it contains much older material that was unavailable until that 
point. An example is the sGam po bkaÕ Õbum in four volumes (vol. 11-14): it is a copy of the 
manuscript edition of the Dwags po bkaÕ Õbum that precedes the 1520 xylographic edition, 
and is therefore a precious testimony to what the collection looked like before the very 
extensive editing work accomplished under the direction of the 16th Dwags lha sgam po 
abbot.196 Several from these ÒRare Texts from TibetÓ have been the object of studies and 
reprints by Per K S¿rensen,197 and I made use in my MasterÕs research on Mar paÕs 
biographies of the two volumes of Mar pa bkaÕ Õbum (vol. 5-6). They contain, among other 
things, a biography of the translator (tentatively) attributed to rNgog mDo sde, as well as a 
Mar pa mgur Õbum containing editions of the songs that predate the famous early 16th-century 
version by gTsang smyon He ru ka.198 As mentioned in the last paragraph, several, but not all 
of the texts related to the rNgog come from the Phyag chen rgya gzhung, itself said to have 
been initially preserved in ÕBri gung Monastery. According to Che tshang Rinpoche, many 
volumes are reproductions of texts that were contained in the gNas bcu lha khang and may 
initially come from ÕBri gung mthil. During the 1990s, he asked someone working inside the 
monastery to copy for him of a Hevajratantra commentary composed by Kun dgaÕ rin chen, 
and he commissioned the acquisition of a photocopy machine inside the compounds.199 It was 

                                                

194 For instance, the Ma h& mu draÕi tshig bsdus pa dpal n& ro pas mdzad pa, pp. 243-246, has interlinear notes 
written by a rNgog ston Ayurbodhi (TsheÕi byang chub?), possibly Byang chub dpal. The lineage of the Mai tre 
baÕi man ngag zab mo lam dgu phrugs, p. 319, reads ÕdiÕi brgyud pa ni/ gu ru dharma dhwo tsha [Chos kyi rgyal 
mtshan] yan chos drug dang Õthun/ des bla ma sang yon pa/ de bla ma ya???? bazra/ des bdag laÕo. rNgog 
Sangs rgyas yon tan was Byang chub dpalÕs master and great-uncle, so again Byang chub dpal may be the one 
referred to here though the name is different. Two texts (sByangs te Õpho ba, pp. 403-412 and bDag med maÕi 
byin rlabs, pp. 491-494) are composed by rNgog Zhe sdang rdo rje, and several other text mention rNgog Chos 
rdor as the one having initially received the transmission from Mar pa. 
195 See S¿rensen 2007, 319-404, for an index of each volume. It is important to note that in this book the 
volumes are not presented in the correct order. The first thirty volumes (ka to a) should be followed by ki to i, ku 
to u, etc., but instead after a come ki, ku, ke and ko, then khi, etc., thus shuffling all the volumes. We may also 
refer to the index volume of the collection (ÕBri gung bkaÕ brgyud chos mdzod chen mo, vol. 151) which 
introduces the contents of each volume, and to the outline provided on ww.tbrc.org (reference W00JW501203) 
196 See Kragh 2013, especially p. 372, for an assessment of this copy 
197 S¿rensen 2007 is an edition with introduction to seven historical texts from this collection, collated after 
S¿rensen was hosted by A mgon Rin po che in lHa sa during the 2000s (see Acknowledgment). 
198 ÒrJe mar paÕi rnam thar,Ó In DK-DZO, 5: 167Ð188; ÒMar paÕi mgur chen nyer lnga.Ó In DK-DZO, 5: 430-482. 
See Ducher 2017. 
199 Personal conversation, 26.06.2017. Later on, the machine was not allowed in the precincts of ÕBras spungs. 
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probably several years later that A mgon Rinpoche managed to get these texts outside and 
have them copied in the DK-DZO. The location of the originals is not known. 

Despite its crucial importance for the history of the bKaÕ brgyud orders, the sources of the 
DK-DZO and the circumstances of its publication in 2004 remain unclear. Considering the 
collectionÕs contribution (especially the Mar paÕi bkaÕ Õbum) to the recent revelation of rNgog 
materials, it is necessary to examine why such old and elsewhere extinct rNgog traditions 
have been preserved within the ÕBri gung lineage.200 

According to the present Che tshang Rin po che (b. 1946), quoted by Klaus-Dieter Mathes,201 
the collection was initially compiled under the direction of the 16th ÕBri gung abbot Kun dgaÕ 
rin chen (1474-1527),202 considered the last throne-holder following a purely bKaÕ brgyud 
tradition and an incarnation of the ÕBri gung founder, ÕJig rten sum mgon. It is probably an 
exaggeration to state that Kun dgaÕ rin chen compiled the DK-DZO that we know today, as it 
contains works of much later authors, but it seems reasonable to hold him responsible for the 
initial compilation of a large amount of texts later preserved in the ÕBri gung lineage. This 
claim is corroborated by the ÕBri gung gdan rabs, which describes the important assets 
allotted to the compilation of large canonical collections in the 1510s in ÕBri gung.203  

If he indeed played a role in the inclusion in the Phyag chen rgya gzhung and in the DK-DZO 
of texts initially preserved and/or copied in sPreÕu zhing, how did he get them? The probable 
source of these materials is the 4th Zhwa dmar, Chos grags ye shes (1453-1524), who himself 
had a close bond with the rNgog tradition, which he received from his two masters, ÕGos Lo 
ts! ba and Lo chen bSod nams rgya mtsho, both direct disciples of rNgog Byang chub dpal 
(see Chapter II.4). Kun dgaÕ rin chen and his younger brother and successor on the seat of ÕBri 
gung mthil Monastery, Rin chen phun tshogs (1509-1557), were both disciples of the 4th 

                                                

200 Aside from Mar paÕs biography attributed to mDo sde (but with no explicit mention of his responsibility), 
there are several indications of the fact that these texts were transmitted in the rNgog lineage: e.g. vol. 5: 418: 
bla ma mar paÕi gsung la rngog gis zin bris; vol. 6: 60, bla maÕi yab (Òthe masterÕs fatherÓ) is identified as being 
rNgog Chos rdor; vol. 6: 91: slob dpon zhe sdang rdo rjes mdzad pa rdzogs so; vol. 6: 116: lineage until rNgog 
Byang chub dpal; vol. 6: 183: sangs rgyas gnyis pa lta buÕi bla ma rin poche cheÕi rngog gis; vol. 6: 199: rngog 
chung ston pa bdag; vol. 6: 244: bla ma chen po zhe sdang rdo rjes mdzad paÕo, etc. In general, although many 
texts in volume 6 do not have any indication of authorship, it would seem that pp. 1-283 consists in a manual on 
the practice of the six doctrines within the rNgog tradition, that is to say merging and transference (see section 
I.2.2.1.). Several other texts of the DK-DZO can be related to the 4th Zhwa dmar, especially his commentary on 
the Single Intention (dgongs gcig) in vol. 83. 
201 Mathes 2009, 91. 
202 See the list of abbots on the official website: http: //www.drikung.org/drikung-kagyu-lineage/list-of-lineage-
holders (accessed May 22, 2017), which corresponds to the ÕBri gung gdan rabs, or in Gene SmithÕs Green Book 
on Materials on the ÕBri-gung-pa Tradition (W1KG9253, p. 128 of the pdf). S¿rensen and Hazod 2007, 726-727 
give him as the 15th throne-holder.  
203 See ÕBri gung gdan rabs, 173-174 and S¿rensen and Hazod 2007, 726-727. Between 1511 and 1516, four-
hundred scribes we gathered and made a copy of the bKaÕ Õgyur, bstanÕgyur as well as writings of Tibetan 
masters. See also the official website of the ÕBri gung lineage, which states that during Kun dgaÕ rin chenÕs 
tenancy, ÒThe Kangyur and Tengyur were copied on indigo paper in gold and silver script, while two hundred 
scribes were involved in the production of the complete texts of the Drikung lineageÓ (http: 
//www.drikung.org/drikung-kagyu-lineage, accessed on May 22, 2017). 
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Zhwa dmar. It is stated in Kun dgaÕ rin chenÕs biography that he and the 4th Zhwa dmar were 
invited together to Don yod rdo rjeÕs court and that Kun dgaÕ rin chen later invited the Karma 
bkaÕ brgyud hierarch to ÕBri gung mthil.204 Kun dgaÕ rin chenÕs brother took the monastic 
ordination with the 4th Zhwa dmar in the Phag gru seat of gDan sa mthil in 1516, and later 
spent several years (1521-1524/5) in the Zhwa dmar monastery of Yangs pa can, where he 
received numerous transmissions.205  

There are several lineages of Hevajra preserved in the KGND. One is considered to be the 
Òpure rNgog LineageÓ (rngog brgyud kha rkyang), as opposed to the Ka/ tshang tradition 
that reached the Karma pas earlier on.206 The former passed through all the rNgog and then 
goes out of the family to Lo chen bSod nams rgya mtsho, the 4th Zhwa dmar, Shes rab dpal 
ldan and ÕBri gung Rin chen phun thogs.207 This lineage then descends all the way to the 
present Che tshang Rin po che. 

Given the personal and prolonged relationship of Kun dgaÕ rin chen and Rin chen phun tshogs 
with the 4th Zhwa dmar and the later bond formed between the ÕBri gung and Zhwa dmar 

                                                

204 ÕBri gung gdan rabs, 168-170 and 174: the text describes two long encounters between Kun dgaÕ rin chen and 
the 4th Zhwa dmar, first at Don yod rdo rjeÕs court and in TsheÕu kha (Kun dgaÕ rin chenÕs monastery in ÕBri 
gung). On both occasions, many exchanges of offerings and transmissions were made, and Kun dgaÕ rin chen 
showed a great reverence to his master. On p. 166, it is stated that he received the seven ma$%alas from the 
ÒVictorious SunÕ (rgyal ba rta bdun dbang po bya ba), which may be a poetic way to refer to the Karma bkaÕ 
brgyud hierarch.  
205 ÕBri gung gdan rabs, 187-188: the text states: lo bdun gyi bar yangs can nyid du bzhugs nas/ rje zhwa dmar 
bzhi pa dang/ yongs Õdzin du ma bsten cing/ gsang sngags kyi dbang rjes gnang du ma dang/ karma zhwa dmar 
nag rim gyi bkaÕ Õbum/ gzhan yang gdams paÕi chos mang du gsan, ÒFor seven years he stayed in Yangs [pa] 
can. The 4th Zhwa dmar and many other teachers gave him many empowerment and authorizations of the Secret 
Mantray! na. He also studied the writings of the successive holders of the Black and Red Hat as well as many 
instructions.Ó IÕm wondering whether lo bdun gyi bar should not be emended as the 4th Zhwa dmar passed away 
in 1524, the year when Rin chen phun tshogs is said to go back to ÕBri gung (in his sixteenth year). However that 
may be, it means that Rin chen phun tshogs spent several years in Yangs pa can. As the future throne-holder of 
ÕBri gung and given the good relationship between the two orders, it is very likely that he was granted the most 
important transmissions, included the seven ma$%alas, even though they are not mentioned. Rin chen phun 
tshogs later imported many rNying ma teachings in the ÕBri gung lineage and became a treasure-revealer, 
establishing his own seat of Yangs ri sgar in 1534, when he was demoted from the throne of ÕBri gung (see ÕBri 
gung gdan rabs, 185-203, and S¿rensen and Hazod 2007, 728-730).  
206 KGNDZ, 1: 21.  
207 In the Hevajra lineage outlined in the KGND, the second Yangs pa can abbot, Shes rab dpal ldan, figures 
between the 4th Zhwa dmar and Rin chen phun tshogs. He is refered to as Yangs can paÕi mkhan rab dang po 
gnas brtan yan lag Õbyung gyi rnam Õphrul snar thang pa shes rab dpal ldan in the KGND, 1: 21, and his short 
lifestory figures in the Zla ba chu shel gyi phreng ba, vol 2: 117. He first studied bKaÕ gdams precepts in sNar 
thang and received initiations from Shakya mchog ldan and Glang thang pa. He then met the 4th Zhwa dmar pa, 
as well as many other masters, and later became a teacher and finally abbot of Yangs pa can. He was equally 
respected than Zhwa dmar pa and was considered an incarnation of A. gaja, one of the sixteen arhats. He took 
the regency after Zhwa dmar paÕs passing. As Rin chen phun tshogs spent several years in the monastery in the 
end of the life of the 4th Zhwa dmar, Shes rab dpal ldan played a great role in Rin chen phun tshogsÕs integration 
of the Hevajra practice, reflected by his place in the transmission line. 
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incarnation lines,208 it seems very likely that Kun dgaÕ rin chen received texts on the rNgog 
tradition, perhaps coming from sPreÕu zhing, from the 4th Zhwa dmar, and included them in 
the large collections he was building. One of the texts copied at the time may have been the 
Phyag chen rgya gzhung. It was reproduced, augmented by the writings of later ÕBri gung 
hierarchs and a mass of other texts likely stored in the gNas bcu lha khang, in the DK-DZO. 
Thus, the ÕBri gung lineage played a decisive role in the preservation of the rNgog tradition, 
even in one of its last avatars, the bKaÕ brgyud sngags mdzod. As shown below, Kong sprul 
received the transmission of the works the 4th Zhwa dmar lineage from Khra lebs Rin po che, 
himself a holder of the ÕBri gung lineage.  

1.4.3. The bKaÕ brgyud sngags mdzod (KGND) 

Another collection containing many texts related to the rNgog traditions and that is used in the 
present dissertation is the bKaÕ brgyud sngags mdzod, the ÒTreasury of bKaÕ brgyud MantrasÓ 
compiled by ÕJam mgon Kong sprul Blo gros mthaÕ yas in 1854. Kong sprul defines his work 
in the introductory title of the collection as the Ògolden teachings of the glorious Mar rngog 
bkaÕ brgyud,Ó209 which, at his time, were Òweak like a stream in winter.Ó210 True to his aim of 
reviving the tradition, Kong sprul compiled a three-volume collection which can be 
considered as the apotheosis of the rNgog tradition, gathering in an unprecedented way the 
seven ma$%alas together with other representative transmissions of Mar pa and of the highest 
yoga tantras in general. The aim of the present section is to present Kong sprulÕs sources, and 
especially the ones not introduced until now, the circumstances of composition of the 
collection, its various editions, its content and its legacy. The rNgog transmissions will be 
outlined in more detail in Chapter I.2.  

ÕJam mgon kong sprul blo gros mthaÕ yas (1813-1899) is one of the great polymaths of 
TibetÕs 19th century, and the reader is referred to the many sources now available on his 
life.211 According to Alexander Gardner, Òhe created one of the largest collections of writings, 
both edited writings and compositions, of any Tibetan scholar,Ó and thus played an immense 
role in the revival of many traditions on the verge of extinction in the 19th century, and for the 
general vitality of Buddhism in Eastern Tibet in that period and until now. Even though he 
officially belonged to the Karma bkaÕ brgyud order and was based in dPal spungs Monastery, 
he was a Ris med (ÒNonsectarianÓ) master, with writings related to most Tibetan traditions. 
He had two close friends, who were also colleagues, masters and disciples, in the persons of 

                                                

208 The 6th Zhwa dmar, Chos kyi dbang phyug (1584-1629), was the brother of the first Che tshang and Chung 
tshang incarnations, respectively 24 and 25th throne-holders. The two marked the transition from a family 
succession on the seat to an incarnation line. 
209 KGND, 1: 1: dpal ldan mar rngog bkaÕ brgyud kyi gser chos.  
210 KGND, 1: 8.1.  
211 See e.g. Smith 2001, 235-272: ÒÕJam mgon Kong sprul and the Nonsectarian Movement.Ó According to 
Kurtis Schaeffer (Smith 2001, 7), this is perhaps Gene SmithÕs most famous written work. One can also read 
Kong sprulÕs autobiography translated in Barron 2003, and the one composed online by Alexander Gardner: 
http: //treasuryoflives.org/biographies/view/Jamgon-Kongtrul-Lodro-Taye/4358 (accessed on May 24, 2007). 
Gardner is the author of a dissertation on ÒThe Twenty-Five Great Sites of Khams: Religious Geography, 
Revelation, and Nonsectarianism in Nineteenth-Century Eastern Tibet.Ó  
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the Sa skya (and Ris med) master ÕJam dbyang mkhyen brtse dbang po (1820-1892), who he 
met in 1840, and the rNying ma treasure-revealer mChog gyur gling pa (1829-1970), who he 
met in 1853. The three collaborated on many projects and treasure-revelations, and were 
known as a trio, mKhyen Kong mChog sde gsum.  

Kong sprulÕs legacy is called the Five Treasuries (mdzod lnga). They were compiled between 
the mid-1850s and the end of his life and span more than hundred volumes. The first 
compilation was the KGND, which is presented below. It was followed by the Treasury of 
Precious Hidden Teachings (Rin chen gter mdzod) containing more than hundred cycles of 
treasures and compiled between 1855 and the 1880s.212 Then, between 1862 and 1864, he 
redacted the Treasury of Knowledge (shes bya mdzod) summing up all fields of knowledge of 
the Tibetan world.213 Finally, in the last fifteen years of his life, he compiled the Treasury of 
Precious Instructions (gDams ngag mdzod) related to the eight lineages of practice.214 A fifth 
collection, the Expansive Treasury (rGya chen bkaÕ mdzod) can be considered Kong sprulÕs 
collected writings on various topics.215  

The Treasury of bKaÕ brgyud Mantras has not yet been the subject of any study, despite its 
importance for the bKaÕ brgyud lineage. This dissertation aims at remedying the situation, as 
well as shedding light on its heart, the rNgog tradition, which is largely forgotten despite its 
centrality in the tantric apparatus of the bKaÕ brgyud school. The collection contains manuals 
of initiation, rituals and explanations of the Mar rngog bkaÕ brgyud lineage, and represents the 
tantric legacy of Mar pa in Tibet.  

Sources 

Despite his virtuosity, Kong sprul did not, and could not, have worked in a literary vacuum. 
His collection largely relies on previous works that he either included untouched in the 
collection or reworked in order to make a more convenient tool for transmission and practice 
of the traditions in question. Kong sprul presents his sources in the introduction to the 
collection: first are Indian texts, the tantras themselves, as well as commentaries, s&dhanas, 
ma!"alaviddhis, etc. composed by Indian masters and very often the sources of the ensuing 
traditions. Mar pa received them from either N!ropa or Maitripa. The traditions transmitted in 

                                                

212 See Schwieger 1990, 1995, 1999 and 2009 for a description of the content of the collection and Schwieger 
2010 for a summary of these many years of cataloguing the Rin chen gter mdzod. 
213 The Shes bya mdzod is integrally translated into English by the Kalu RinpochŽ Translation Group and 
published by Snow Lion between 1995 and 2013. I used particularly KongtrŸl, Guarisco & McLeod 2005, 
KongtrŸl & Harding 2007 and KongtrŸl, Guarisco & McLeod 2008 for the present research, that is to say 
translation of parts of Book Six and Eight (out of ten) on the Buddhist tantras. 
214 See Kapstein 1995 and 2007 on ÒgDams-ngag: Tibetan Technologies of the Self.Ó The 18 volumes are 
currently being translated by scholars affiliated to the Tsadra Foundation (see the project page: http: 
//dnz.tsadra.org/index.php/Main_Page, accessed on May 24, 2017, which contains all Tibetan texts in Unicode 
format). The introductory volume (KongtrŸl & Barron 2013) is a general presentation of the Òeight chariots of 
practiceÓ (also available on the portal). 
215 Many texts from this collection have been independently translated but given the motley character of the 
collection (unlike the other four), no general study is available.  
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the Mar rNgog lineage are introduced in Part 1.2; the story of these Indian masters and of Mar 
pa is studied in Chapter II.1.  

Secondly Kong sprul mentions the Tibetan works that precede him. In this category, he 
differentiates five stages of writings available to him and that he consulted in order to 
elaborate the KGND: 

1)! The earliest Tibetan texts such as the mDo sbyar and Gur gyi srog 
shing by Mar pa [commentaries on Hevajra and Pa–jara]; the 
manuals composed by rNgog Zhe sdang rdo rje as well as his 
commentary on the Two Segments [i.e. the Hevajratantra, called] 
Likeness of a Precious Ornament; the Collected [Works] of mGar 
[bKra shis dbang phyug] and rTsags [Dar ma rgyal po, who were 
mDo sdeÕs main disciples]; the ÒOld rNgog ma$%alas,Ó which are 
compilation of manuals by later rNgog such as Kun dgaÕ rdo rje, 
Thogs med grags pa, Rin chen bzang po, and so on.216  

2)! The manuals composed by the Venerable Omniscient Rang byung 
rdo rje [3d Karmapa, 1284-1339] on the threeÑHevajra, 
Cakrasa* vara and Guhyasam&jaÑ as well as on Mah&m&y&, and 
so on; and by his successors: the Venerable [mThong ba] Don ldan 
[the 6th Karmapa, 1416-1453]; the 7th [Karma pa, Chos grags rgya 
mtsho, 1454-1506]; [the 8th Karma pa] Mi bskyod rdo rje (1507-
1554); the Great ÕJam dbyangs [Don grub Õod zer] from mTshur 
phu (14th-15th c),217 and so on, that is to say the main Ka/  tshang 
tradition, in which many manuals on most tantras of the Mar 
rNgog [tradition] were composed.218 

3)! The ÒManuals on rNgog Ma$%alasÓ composed by Khrims khang 
Lo chen bSod nams rgya mtsho. They provide outlines and clarify 
practices on the basis of the Old rNgog Ma$%alas. Based on these, 
the manuals of the Lord sPyan snga [the 4th Zhwa dmar Chos 

                                                

216 KGND, 1: 6.2-4: bod gzhung snga shos rje mar paÕi mdo sbyar/ gur gyi srog shing/ rngog zhe sdang rdo rjeÕi 
yig cha rnams dang/ brtag[s] gnyis Õgrel pa rin chen rgyan Õdra/ mgar Õbum/ rtsags Õbum sogs kyi bshad rgyun 
dgongs pa gung bsdebs te/ rngog phyi ma kun dgaÕ rdo rje/ thogs med grags pa/ rin chen bzang po sogs kyi yig 
cha phyogs bsdams rngog dkyil rnying ma dang/ 
217 He was a disciple of the 5th Karma pa bDe bzhin gshegs pa (1384-1415) and a master of Lo chen bSod nams 
rgya mtsho (Ehrhard 2002b, 45-46). He was the abbot of mTshur phu Monastery for 45 years and developed the 
mTshur phu tradition of astrology (http: //www.tibet-encyclopaedia.de/tshurphu-schule.html, accessed on May 
24, 2017).  
218 KGND, 1: 6.4-5: thams cad mkhyen pa rang byung zhabs kyis bde dgyes gsang gsum m& y& sogs kyi yig cha 
mdzad paÕi rjes Õbrang/ don ldan zhabs/ rje bdun pa/ mi bskyod rdo rje/ mtshur phu Õjam dbyangs chen po sogs 
kyis mar rngog rgyud sde phal mo cheÕi yig cha ji snyed cig mdzad paÕi ka+  tshang lugs gtso che ba dang/  
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grags ye shes] have the wise vision endowed with the two forms of 
knowledge which thoroughly strains the stains of errors.219 

4)! The great Venerable Jo nang [T!ran! tha, 1575-1634] cleaned the 
general hybridations and crossovers [which had crept in] the 
rNgog practices and composed manuals which purely and 
unmistakably expound the Indian root texts and Mar paÕs 
interpretation.220  

5)! Lord Karma Chags med summarized thoroughly the extensive 
initiation texts which are set in for example the Old rNgog 
Ma$%alas by unifying the self and front [generation stages], thus 
speeding up the empowerment.221 

Although the empowerments and reading transmissions of the latter three are 
uninterrupted, I mainly took as a base the writings of the Lord sPyan snga [the 
4th Zhwa dmar] and the Venerable Jo nang [T!ran! tha], which are unmistaken 
as to the meaning and have a majestic blessing.222  

The first phase is the rNgog tradition as it is conserved in the NKCK, excepting Rin chen 
bzang poÕs writings, which remain unavailable. It is not clear how much of these Kong sprul 
had at his disposal when he compiled the KGND, but he gives the impression that he had 
them, which means that the writings that have recently resurfaced from the gNas bcu lha 
khang were not the only ones surviving in the 19th century. The second phase is dispersed in 
the collected works of the Karma pas, and the rituals are largely available, though not as a 
specific collection. As for the third phase, although some miscellaneous works of Lo chen are 
available (W1CZ1099), his complete works, which seem to be present in the gNas bcu lha 
khang and are catalogued by bits in the DC, have not been published yet. The gSung Õbum of 
the 4th Zhwa dmar is available and contains several rituals and commentaries related to the 
rNgog traditions, as are those of T!ran!tha and Karma Chags med. Among these, the manuals 
(yig cha), that is to say the cycles of texts containing everything necessary for the practice of a 
specific tantraÑempowerment ritual, main s&dhana and related rites, as well as commentaries 
and explanationsÑthat were composed by the 4th Zhwa dmar and T!ran!tha are considered 
the most appropriate by Kong sprul because they are charged with spiritual influence, have 
the appropriate length, are easy to use and without mistake. He therefore used those as a base, 
sometimes including the original documents, sometimes editing them, and thus compiled in 

                                                

219 Ibid., 1: 6.5-6: rngog dkyil rnying ma la gzhi byas nas sa bcad dang phyag len gsal bar phyes paÕi khrims 
khang lo chen bsod nams rgya mtshos mdzad paÕi rngog dkyil yig cha dang/ de la gzhi byas mkhyen gnyis ye 
shes kyi gzigs pas nor Õkhrul gyi rnyogs pa shin tu bgrungs pa rje spyan sngaÕi yig cha rnams dang/  
220 Ibid., 1: 6.6-7: rngog paÕi phyag bzhes spyiÕi rgyas Õgeb dang Õdra Õdres bsal nas rtsa baÕi rgya gzhung dang 
mar paÕi dgongs pa Õkhrul med gtsang dag tu mdzad pa jo nang rje btsun chen poÕi yig cha dang/  
221 Ibid., 1: 6.7: dbang gzhung rgyas pa rngog dkyil rnying ma ltar bkod cing sgrub tshul bdag mdun dbyer med 
shin tu mdor bsdus mgyogs dbang gi ched du bkod pa rje karma chags med kyi yig cha bcas sde tshan lnga tsam 
mthong ba de dag go bsdur/  
222 Ibid., 1: 6.7-7.1: phyi ma gsum kaÕi dbang lung rgyun ma chis kyang gtso boer je spyan snga dang/ jo nang 
rje btsun zung gi gsung ni don ma Õkhrul zhing byin rlabs kyi gzi byin chags ba gzhir bcas/ 
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one collection the ÒMar rNgog TeachingsÓ which had until then been scattered and in high 
risk of being lost.  

Circumstances of compilation 

Kong sprul describes his project and the conditions of its elaboration in his autobiography and 
in the introduction to the KGND, at the head of the first volume.223  

In the early 1850s, ÕJam dbyangs mkhyen brtse dbang po had travelled to the main seat of the 
rNgog, sPreÕu zhing, where he had a vision of Mar pa and had received a prophecy that Kong 
sprul should codify the rNgog ma$%alas.224 From 1852, and more insistently in 1853, he 
requested Kong sprul to make new manuals for the rNgog ma$%alas. Karma bsTan pa rab 
rgyas (19th c.), one of the 9th Si tuÕs disciple, remarked that although Karma Chags medÕs 
manuals were without mistake and full of blessing, they had the defect of being too 
condensed, although that made them quite convenient to carry. As the continuity of most 
earlier manuals were on the verge of interruption, it was in effect quite difficult to do group or 
personal practices on these tantras. It would thus have been good to have new manuals before 
it was too late and the transmissions was lost. mKhyen rtse, when granting Kong sprul 
teachings on the rNgog ma$%alas, argued for his part that these transmissions were 
incomparable, but the continuity of the old manuals was often interrupted and, in later 
manuals, the specific import of each tantra was not always clear, so that one often had to rely 
on post-hoc additions to give a complete transmission.225  

Faced with these requests, Kong sprul wondered whether he was suited for such a work and 
asked confirmation and omens from his masters and colleagues. Then, in June 1853, the 9th Si 
tu, who was considered an emanation of Mar pa, died. As the omens for the composition were 
good and as Kong sprul wished to honor the memory of his deceased master by creating a 
collection including all of Mar paÕs tantras so that it would be available in dPal spungs, he 
finally accepted the request and started his task by compiling the manuals for the Hevajra 
transmission.226 

Over the next year, he consulted all available materials, compiled what was suitable and 
composed new manuals, all the while doing personal practices on these tantras. During the 
process, he was blessed first by the visit of the 6th Khra lebs, Ye shes nyi ma (19th c.), who 
held the complete transmission of the works of the 4th Zhwa dmar. Khra lebs was the recipient 
of a very pure lineage coming from ÕBe lo tshe dbang kun khyab (18th c.), a disciple of the 8th 
Si tu, who himself had received several lines of transmission from the 4th Zhwa dmar, 
including the ÕBri gung one mentioned above. Additionally, in the spring of 1854, Kong sprul 

                                                

223 Barron 2003, mostly pp. 87-97, and KGNDdkar chag, 7.7-9 for the general need of collecting these 
transmissions, pp. 9-11 on how Kong sprulÕs masters requested him in particular to undertake such an anthology. 
224 Akester 2016, 254, 266.  
225 KGNDdkar chag, 9. 
226 Barron 2003, 87-92. 



 75 

was granted the transmission of the complete works of T!ran!tha by Karma ÕOd gsal Õgyur 
med (d.u.), and he completed a first version of his work in the summer of that year.  

Editions 

The dPal spungs xylograph 

Kong sprul was based in dPal spungs Monastery, in Khams, located to the south of the capital 
city of sDe dge. From the 1850s, he lived in the nearby retreat centre of rTsa Õdra rin chen 
brag, about one hour walk up the mountain behind dPal spungs. Kong sprulÕs Five Treasuries 
where all initially printed at the dPal spungs printing house, which is located a few hundred 
meters from the main temple. In a research trip during the summer 2015, I had the chance to 
visit the old printing house. Nowadays, it is completed by a new one higher up on the hill, 
near the bShad grwa, where the bKaÕ Õgyur is printed. The old printing house remains in use, 
and when I visited it, two men in their fifties were printing a copy of the 9th Si tuÕs Complete 
Works. I was accompanied by a monk from dPal spungs Monastery in charge of the printing 
house, who was answering my queries.  

According to the monk, in addition to the blocks for the Complete Works of the 8th and 9th Si 
tus, there remain onsite the woodblocks of four of Kong sprulÕs treasuries, the longest, the Rin 
chen gter mdzod (originally 62 volumes), being missing. The original editions of the gDams 
ngag mdzdod contain ten volumes, the bKaÕ brgyud sngags mdzod and the Shes bya mdzod 
three volumes each, and the rGya chen bkaÕ mdzod ten volumes. 

The blocks of the KGND are kept on the left wall of the second room, where the two men 
were working; they printed a page of the Dud sol ma s&dhana at my request. Given the 
number of blocks, I estimate that only a third of the original blocks are available; according to 
the monk in charge, there are blocks from all three volumes, but with pages missing, which is 
why the collection is not printed onsite anymore. He told me a copy of the original collection 
is kept in the library of the main temple, but I did not access it.  

Although the KGND is said to originally contain three volumes numbered o+, &h and h'ng, it 
is possible that it was sometimes packed as six volumes. This is what I witnessed with the 9th 
Si tuÕs works, which were being printed. Altough the monk told me it was five volumes, they 
were packed as ten. He told me the set was sold around 2.300 RMB (approx. 3000).  

Original copies and later editions of the KGND 

The KGND as we know it today, the one on which I rely for the present work, was published 
in eight volumes in 1982.227 This edition differs in several aspects from the original print, the 
two most obvious differences being the amount of volumes and the order of the texts 
included. In order to understand how the collection was conceived by Kong sprul, its various 

                                                

227 It was published in Paro (Bhutan) by Lama Ngodrub and Sherab Drimey and is available for download on 
TBRC (W20876).  
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iterations, and how the present edition may differ from the description provided in Kong 
sprulÕs catalogue, it is important to clarify the history of the collectionÕs publication.  

We know of the inner organization of the original collection through the following sources: 

-! The catalogue of the original print, authored by Kong sprul (KGNDdkar chag) 
-! The records of teaching received by Dil mgo mkhyen brtse Rinpoche (1910-1991) and 

bDud Õjoms Rinpoche (1904-1987).228 

Then, as far as the original print is concerned, there are two copies whose content was 
accessible to me during research:229 

-! One copy in three volumes is conserved at the Namgyal Institute, in Gangtok, Sikkim 
(India). I consulted this copy in December 2015 and made a reproduction of the 
catalogue created onsite. Unfortunately, one page of the catalogue is missing, so that a 
complete knowledge of the way the texts are organized is not possible. I did not realize 
this while in the library and did not inspect each of the three volumes to see if it fitted 
the catalogue. 

-! One copy in four volumes is kept at the Uppsala University Library in Sweden. It was 
brought to Uppsala University by Toni Schmid from an expedition to Sikkim and 
Nepal in 1962 and catalogued by Helmut Eimer in 1975. Although the catalogue 
reflects the presence of four volumes, these are in fact the original three which have 
been shuffled and with some texts missing.230 

Furthermore, three collections have been published in exile: 

-! The first modern edition was reproduced in 1974 in Tashijong, Palampur (India) in six 
volumes.231 This edition was commissioned via the PL 480 program of the Library of 
Congress and is therefore kept at several US libraries, but is not available on TBRC.232 
I consulted a copy available in the British Museum.233 This is a photomechanical 
reproduction of the original xylographs belonging to gNas gnang dPaÕ bo gTsug lag 
snang ba dbang phyug (1912-1991). It was reproduced through the efforts of mDil 
mgo mKhyen brtse Rin po che by Khams sprul Don grub nyi ma (1931-1979), who 

                                                

228 See bibliography for details. Dil mgo mkhyen rtseÕs gsan yig is also reproduced in the gSung Õbum of the 8th 
Khams sprul Don grub nyi ma, 5: 465 - 482.  
229 There might be more copies of the original dPal spungs print in traditional, academic and private libraries 
worldwide. As the aim of the present part is not to gain a precise understanding of the spread of the KGND but 
rather of the way the collection was and is organized, no effort of comprehensiveness has been made. 
230 Ibid. 1975, 7. The part on the KGND is on pp. 54-63. There is no trace of the collection in the actual online 
catalogue of the library. 
231 See bibliography for all editions. Numbered o+  stod and smad, &h stod and smad, and h' ng stod and smad. 
232 For a description of Gene SmithÕs contribution to the field of Tibetan studies, and especially his purchasing of 
books for U.S. research institutions through the PL480, see Smith 2001, ix-x. 
233 I consulted it in May 2017 with the help of Charles Manson, librarian at the British Library. 
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was the head of the Tibetan Craft Community of the Sungrab Nyamso Gyunpel 
Parkhang. The original volumes are each divided in two. 

-! A set in eight volumes was published in Paro (Bhutan) in 1982. It was Òsupplemented 
and enlarged at the order of the Ven. mDil-mgo mKhyen-brtse Rin-po-che.Ó  

-! The publishing house of Dil mgo mkhyen brtseÕs monastery, Shechen Publications, 
reproduced the eight volumes in a computerized version in 1994.234  

The most noticeable difference between the editions is the number of volumes. While the 
difference between three and six can easily be explained by the fact that the original volumes 
were bulky and hence cut down into two volumes of a more manageable size (though the 
volume breaks are not always the same in various editions),235 the additional two volumes in 
the 1982 and 1994 editions are more difficult to account for. The TBRC states that the 
collection was Òexpanded by Dilgo Khyentse Rinpoche to include special teachings concerned 
with Vajrapani according to the Ngok tradition.Ó In fact, the Vajrap!$i transmission included 
by Kong sprul was received by Ras chung pa, Mi la ras paÕs famous disciple, from 
Varacandra in India236 and was not transmitted by either Mar pa or the rNgog, so they can 
hardly be considered the ÒMar rNgog tradition.Ó Kong sprul included this tradition of 
Vajrap!$i (ras chung lugs kyi phyag rdor gtum chung, phyag rdor gtum chung for short) in 
the first part of the KGND, the Initial Virtue, in order to Òdispel obstacles,Ó237 and it is 
possible that such was mKhyen brtseÕs reason too. The Vajrap!$i tradition included by 
mKhyen brtse in the 1982 edition is another one, called gTum chen. Kong sprul mentions 
rituals by Karma Chags med and according to the ÕBrug pa tradition, while mKhyen brtse 
inludes rituals of the Karma bkaÕ brgyud tradition (by the 5th Zhwa dmar and the 9th Karma 
pa). mKhyen brtse states in a foreword to the 1982 edition that these teachings represent a 
support (rgyab brten) to the KGND,238 just like the Zab mo nang don, the brTags gnyis and 
the rGyud bla ma are the theoretical background of the bKaÕ brgyud tradition. It is as well 
possible that they were quite rare and that appending them to the original KGND was seen as 
a good way to safeguard these transmissions. However that may be, the most compelling 
reason might be that there needed to be a substantial difference between the 1974 and the 
1982 editions in order to be able to proceed with a new publication despite the copyright laws.  

Leaving aside the obvious aim of the new publicationÑto disseminate the collection as much 
as possible (an aim which was achieved, if we are to believe the number of sets present in the 
various institutions worldwide)Ñanother substantial difference that justifies the 1982 edition 
is the order in which the texts are reproduced. There is no difference in the content or 

                                                

234 Matthew Kapstein informed me of the existence of a mTshur phu edition in the end of the 1980s. This is a 
copy in smaller format of the original three volumes. No more detail is available to me at the time of revision 
(March 2018). 
235 According to Matthieu Ricard (http://rtz.tsadra.org/index.php/Rinchen_Terdzo_Preface, accessed on 
30.06.2017), the Library of Congress did not commission volumes with more than 600 pages through its Public 
Law 480 Program. 
236 As shown by the history of the transmission included in the beginning of the 7th volume: ÒGlan lugs kyi lo 
rgyus.Ó In KGND, 7: 1-11. 
237 KGND dkar chag, 12.3: gtum chung bar chad sel ba. 
238 KGND, 1: 1 (there are several p. 1; this is the first one).  
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orthography of the texts themselves, as all versions (except the computerized one), are 
reproductions of the original dPal spungs blockprints. The original xylographs, however, like 
most traditional xylographs of this type, are not numbered continuously: each text has the 
recto of each folio numbered in the left margin, each time starting at one (gcig), without 
indication of the way the texts should be ordered. The collection, as alluded to by the 
quotation of bsTan pa rab rgyas above, was in fact largely designed as a teaching material for 
vajra-masters, who could extract the empowerment ritual they needed when granting an 
empowerment, or the s&dhana to be recited during a personal or group practice. When 
travelling, they did not have to bring the whole set, but only the parts needed. The result of 
this is that in all of the collections I examined (the Namgyal Institute, Uppsala and British 
Library sets), the texts were often put in a different order, with texts occasionally missing. 
This is actually a well-known risk of traditional format books in libraries, where part of a 
volume is missing because it was borrowed by a lama and never returned. Although the 
Palampur edition tried to remedy that problem by numbering the volumes continuously, the 
set was not sorted according to Kong sprulÕs catalogue before its reproduction, which means 
that the order is not proper. The 1982 edition by mKhyen brtse, on the other hand, 
corresponds exactly to the catalogue set by Kong sprul, with no text missing, and with a 
continuous numbering in each volume. It is probably for this reason that it became the 
reference edition, and is the reference for the present study. It must be kept in mind, however, 
that it is only the first six volumes that I call KGND and that no special effort was made to 
understand the content of the Vajrap!$i volumes.  

Content 

There are several generally available tables of contents for the KGND. A short presentation 
and table of contents is translated in the end of Kong sprulÕs Autobiography;239 a list of titles 
of the 1982 edition is displayed on TBRC240 and on the Rangjung YeshŽ Wiki.241 There are 
also two catalogues of teachings received, by Dil mgo mkhyen brtse and bDud Õjoms Rin po 
che.242 Above all, there is Kong sprulÕs introduction,243 which presents the origin of the 
transmissions, the contents, the circumstances of composition, as well as a short presentation 
of the transmissions themselves and of their respective lineages.  

The two gsan yig list the titles included in the edition they describe, clearly the dPal spungs 
edition in three volumes in mDil mgo mKhyen brtseÕs case, with some variations compared 
with the titles announced for the 1982 edition. bDud Õjoms additionally names authors other 
than Kong sprul, and there are several differences with the online tables. These differences 
can often be accounted by the fact that online tables only provide the titles of texts with a title 
page. Some, however, start mid-page without being explicitly announced with a title-page;244 
                                                

239 Barron 2003, 515-516.  
240 http: //www.tbrc.org/#!rid=W20876 (Accessed May 27, 2017). 
241 http: //rywiki.tsadra.org/index.php/Kagyu_Ngagdzo (Accessed May 27, 2017). 
242 Dil mgo gSung Õbum, 25: 48-66; bDud Õjoms gSung Õbum, 19: 253-278. 
243 KGNDdkar chag.  
244 For instance, the ÕDod khams dbang phyug dud sol maÕi phyi sgrub kyi rjes gnang gi yi ge by Zhe dang rdo 
rje is announced in vol. 6: 69-91, and is numbered kha. Ka was the previous text, with a title page, starting on p. 
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these are indicated by mKhyen brtse at the same level than the former. Because of this lack of 
detail in the online tables, the author indicated (generally the last of the several texts included 
in that heading) may be mistaken. A complete table of content of volumes 1-6 with these sub-
titles and sorted by transmission is provided in Appendix 4. 

Transmissions contained in the KGND 

Kong sprul divides his work into three categories: the initial virtue, the middling virtue and 
the final virtue.245  

The initial virtue 

The first of the six volumes is made up of what Kong sprul considers auspicious for a 
beginning: White T!ra, Amit!yus and Mar paÕs three special deitiesÑU+$#+avijay! (gTsug tor 
rnam rgyal ma), Green T!ra (sGrol ma ljang mo) and Vajrasattva from King Dza) (rGyal po 
dza, nas brgyud paÕi rdo rje sems dpaÕ). He also includes the practice of Vajrap!$i to dispel 
obstacles, and practices on the master (bla ma mchod pa) to open the doors of blessing.246 

As far as the Vajrap!$i transmission is concerned, Kong sprul places it in the initial virtue in 
order to dispel obstacles, although it is considered one of the thirteen highest yoga tantras of 
the middling virtue. He indicates at the end of the presentation of the initial virtue that the 
empowerments of this part only consist in authorizations of practice (rjes gnang). Complete 
empowerments to a tantra (dbang) are only in the second part. As one cannot technically 
receive an authorization of practice before having had oneÕs mind matured by an 
empowerment, the transmission of the KGND set can be granted in the order of the manual 
only if the student already received a complete empowerment. If that is not the case, the 
master should start with the transmission of the highest yoga tantras of the second part, and 
then proceed with the first part and end with the third, protectors. This remark points to Kong 
sprulÕs aim when compiling these tantras: he wants to have something handy, with clear 
directions for use, so that the transmissions can continue easily in the future.247 This 

                                                                                                                                                   

53, but ga, which starts on p. 73 on the second line does not have a title page. Not all texts inserted under the 
banner of kha were composed by Zhe sdang rdo rje.  
245 KGNDdkar chag, 11: lnga pa dbu nas zhabs su bsdus paÕi rnam grangs du zhig gi bstan ce na/ thog mar dge 
ba/ bar du dge ba/ tha mar dge ba.  
246 KGNDdkar chag, 12. It must be noted that the specific lama ritual included by Kong sprul was composed by 
Gling Ras pa Padma rdo rje (1128-1188), the teacher of the ÕBrug pa school founder gTsang pa rgya ras (1161-
1211). This seems a surprising choice when considering that Kong sprul also authored a guru-yoga of Mar pa 
that could be imagined to be fitting in a Mar pa bkaÕ brgyud collection. According to mKhan po Chos grags 
bstan Õphel (email communication, feb. 2018), the ritual composed by Gling ras pa is considered especially 
blessed as it was written in one go under the direct inspiration of Vajradhara, hence can be considered a guru-
yoga of Vajradhara, who is the embodiment of the master. Moreover, according to Matthew Kapstein (oral 
communication, March 2018), the style of this guru ritual is closer to the Indian and early bKaÕ brgyud traditions 
than later guru-yoga rituals are. More research is needed to clarify this question.  
247 KGNDdkar chag, 12.  
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pragmatism is noted by Peter Schwieger in the context of the Rin chen gter mdzod and is a 
general feature of Kong sprulÕs work at large.248  

The middling virtue 

This is the heart of the collection, from volume two to five. It consists in sixteen transmissions 
associated with thirteen highest yoga tantras.249 In what follows, I explain in a very short and 
simplified manner the system of Buddhist tantras in order to describe the content of the 
KGND. The subject is complex and can differ very much depending on the class of tantra one 
is referring to and the specific perspective of the author. I rely here on the emic presentation 
made by Kong sprul in the Shes bya mdzod and on general definitions of the main terms rather 
than on secondary scholarship in order to keep with the worldview of the KGND.250 

A ÒtantraÓ is a text of (generally) Indian origin. It can be a Òroot tantraÓ (the Two Segments for 
instance, which is the name of the root Hevajratantra), or an Òexplanatory tantraÓ (like the 
Vajrapa–jaratantra, which is the uncommon explanatory tantra of the Hevajratantra). There 
can be several ma$%alas251 expounded in a tantra, so that several transmissions can develop on 
the basis of a single tantra. There are for instance in the KGND two ma$%alas associated with 
the Hevajratantra, that of the main male deity, Hevajra, and that of his consort, Nair!tmy!. 
Similarly, the Cakrasa*vara- and Catu#p$%hatantra are, in the KGND, associated with two 
ma$%alas, centered on either the male or female figure of the tantra. When these tantras 
spread in India, they were practiced by people who gained ÒaccomplishmentsÓ (siddhis), 
called siddhas. These siddhas created specific rites associated with these tantras, which gave 
rise to ÒtraditionsÓ (lugs, also called bkaÕ srol). The practice of Hevajra, for instance, 

                                                

248 See Schwieger 2010, p. 331: ÒHow did Kong sprul strengthen the continuity of the gter ma tradition with his 
Rin chen gter mdzod? He did it in two ways. The first one consists of the concrete volumes of the Rin chen gter 
mdzod, a collection of manuals for the immediate and comfortable use. He provided everything which was 
needed to perform the respective rituals without the need to search somewhere else. This was his ambition. One 
of his most used phrases for characterizing the ritual prescriptions he had added himself was Òarranged as 
something you just have to readÓ (bklags chog tu bkod pa). The second one goes beyond the mere texts. It 
consists of the boost and repair of the empowerment lineages and the reading transmissions of the gter ma 
tradition. To ensure the living practice of the gter ma teachings for the future and to make their transmission 
easier Kong sprul had not only collected a cross-section of the gter ma tradition. He also composed an extensive 
prescription on how to bestow the empowerment for the whole Rin chen gter mdzod in one go.Ó Pretty much the 
same aim is manifest in the bKaÕ brgyud sngags mdzod, even though directions for use are not as explicit as in 
the Rin chen gter mdzod.  
249 For a discussions of the various classifications of tantras, see Isaacson and Sferra 2015; Dalton 2005. One of 
the thirteen tantras, that of Vajrap! $i, does not have an empowerment but only an authorization and is thus 
included in the initial virtue. 
250 Especially KongtrŸl, Guarisco & McLeod 2005 and 2008.  
251 The term ma$%ala covers a large array of meaning which largely exceeds the aim of the present study. See 
e.g. KongtrŸl, Guarisco & McLeod 2005, 209-213. In general, which is the way I use it here, the ma$%ala of a 
deity is his world, made up of a palace, a central deity and several others surrounding it. Ibid, 203: ÒIn order for 
an initiation to be conferred, a mandala must first be entered.Ó This means that when a disciple is empowered, he 
enters the world of a deity and becomes that deity. From that point onward, he inhabits the world of the deity, 
and the spiritual path consists in making this outlook the way one sees the world, so that the ordinary world is 
transformed into an enlightened world. 
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developed in eight main traditions in India; in Tibet, it flourished in the tradition that Mar pa 
Lo ts! ba received from N!ropa and in the one that ÕBrog mi Lo ts! ba received from 
Gay!dhara, which initially came from Virupa.252 The main traditions included in the KGND 
are those coming from Mar pa and are thus associated with Mar paÕs masters N!ropa, 
Maitripa, "!ntibhadra and their own masters (see Chapter I.2). Mar paÕs traditions are 
particularly famous for their key-instructions (practical instructions given from master to 
disciple), which are considered to be particularly efficient for reaching siddhis.  

Each transmission included in the KGND comprises several texts that Kong sprul chose 
among a large pool of rites and commentaries authored by the authors previously 
mentioned.253 In general, there is for each transmission an empowerment rite, called a 
ma!"alavidhi (dkyil Õkhor gyi cho ga). This is the rite used by the vajra-master when 
empowering a disciple to the practice of a specific tantra. The empowerment consists in 
several phases through which the disciple is introduced to the ma$%ala of the deities and is 
thus empowered by their spiritual strength. This is called the Òpath of maturationÓ (smin lam). 

Once a disciple is empowered, he can practice the deities in question, thus following the Òpath 
of liberationÓ (grol lam). This is divided into two phases, the Òcreation phaseÓ (bskyed rim) 
and the Òperfection phaseÓ (rdzogs rim).254 The creation phase is practiced by means of 
various ritual texts. The most common is called a Òpractice ritualÓ (literally Òmethods of 
practice,Ó sgrub thabs, s&dhana); it is the text a practitioner uses to practice on the deity he 
has been empowered to embody.255 S&dhanas can be of several types depending on the aim of 
the practice, and can be more or less extensive. There can be further rites aimed at specific 
activities, such as fire offerings (sbyin sreg), and so on. Kong sprul includes s&dhanas and 
activity rites for the main transmissions (Hevajra, Nair&tmy&, Mah&m&y&, Catu#p$%ha, 
N&masa*g$ti, and Guhyasam&ja). He also includes instructions (khrid) on their perfection 
phase, excepting for Cakrasa*vara, which, he says, are well preserved elsewhere. 

                                                

252 Guarisco and McLeod 2008, 161-166. 
253 In the collection, there are two types of texts, those composed by Kong sprul and those composed by other 
authors. In all, there are 126 texts. Out of these 126, 70 were authored by Kong sprul (55,6 %), 37 by other 
authors (29,3 %), two texts are tantras (1,6 %) and sixteen (13,5 %) are anonymous. Among texts by other 
authors, five come from T! ran! tha, but none from the fourth Zhwa dmar or Karma Chags med. Most of the 
others come from Karma bkaÕ brgyud hierarchs, three from Bu ston Rin chen grub, and eight from rNgog 
masters (all on Dud sol ma). 
254 Guarisco & McLeod 2005, 203: ÒA person who possesses the [first] two types of confidence initially must 
learn the meaning of tantra. He or she therefore studies the tantras and their commentaries. Once a sound 
understanding has been achieved, that student should next begin cultivation of the two phases [of practice] of the 
meaning of tantra, the precondition for which is to receive, in an appropriate manner, an authentic initiation and 
to assume properly the pledges and vows. All the stages of the mantric path are thereby included in [two steps]: 
first, receiving an initiation to ripen oneself and assuming pledges; then, the main element [of the practice], the 
cultivation of the two phases of the path that effects liberation.Ó 
255 Rituals of visualization of the deity are also sometimes called mngon rtogs (abhisamaya) (See KongtrŸl, 
Guarisco and McLeod 2008, 236, n. 1). Simplified s&dhanas are called Òsingle recollectionÓ (dran pa gcig pa) 
and consists in simplified form of deity practice based only on the visualization of the deity and consort without 
mandala and retinue (Ibid., 311, n. 20). 
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According to Kong sprul, the tantras of the middling virtue are all of the highest yoga tantra 
class.256 Many systems of teaching (bkaÕ srol) were introduced in Tibet by the various 
translators and pa$%itas, but here are gathered the tradition that trace back to Mar pa and his 
four Òheart-sonsÓ (see section II.1.3). They were later propagated by all bKaÕ brgyud schools, 
foremost among them the Ka1 tshang and the ÕBri gung. Among these cycles, most were held 
and transmitted by rNgog Chos rdor and his hereditary lineage (Hevajra, two out of four 
Cakrasa*vara cycles, Mah&m&y&, Catu#p$%ha, and N&masa*g$ti). Two (Guhyasam&ja and 
Buddhakap&la) were transmitted to mTshur ston dbang nge, and one (Cakrasa*vara) to Mi la 
ras pa.  

A traditional distinction in highest yoga tantras is between tantras that focus particularly on 
methods (thabs)Ñcalled Òfather-Ó (pha rgyud), or mah&yogatantrasÑand those that focus 
particularly on wisdom (shes rab)Ñ Òmother-Ó (ma rgyud) or yogin$tantras.257 Most of Mar 
paÕs transmissions (Hevajra, Cakrasa*vara, Buddhakap&la, Catu#p$%ha, and Mah&m&y&) are 
yogin$tantras. These are further divided in ÒfamiliesÓ (rigs). The first four belong to the 
Ak+obhya family. The fifth, Catu#p$%ha, to VairocanaÕs. 

The first three transmissions in the collection (Hevajra nine deities, Nair&tmy& fifteen deities 
and Pa–j&ra combined families) belong to the Hevajra cycle. The perfection phase associated 
with it is called merging and transference (bsre Õpho). It was the main practice of Mar pa and 
the rNgog, and is the one expounded in most detail in the KGND.258 

Four ma$%alas (Peaceful Cakrasa*vara Vajrasattva from the Sa*putatantra, Cakrasa*vara 
five deities, Vajrav&r&h$ five deities and Six Cakravartin Cakrasa*vara from the 
Abhidh&nottaratantra) are associated with the Cakrasa*varatantra and two of its explanatory 
tantras. Their perfection phase is called the six doctrines of N!ropa (n& ro chos drug). 
Following in the footsteps of Mi la ras pa and many of the Karma pas, most practitioners of 
the Karma bkaÕ brgyud school rely on Cakrasa*vara as their main practice, hence the 
continuity of the six doctrines as they are practiced in relation with Cakrasa*vara is assured, 
and Kong sprul does not include instructions on them.  

Mah&m&y& is expounded through both the main ma$%ala in five deities and instructions on 
the perfection phase,259 as is Buddhakap&la, with a ma$%ala of twenty-five deities and its 
perfection phase.260 As far as Catu#p$%ha is concerned, there are the two ma$%alas of 
Yog!mbara (the male deity) and J–!na%!kin# (the female deity), together with the perfection 
phase of that tantra.261 

                                                

256 This is a gloss of KGND dkar chag, 7. 
257 For a less traditional presentation, see Isaacson and Sferra 2015. 
258 For this part on the texts included in the KGND, see KGND dkar chag, 12-13. For a list of content of the 
KGND, with the name of each transmission, its class, etc., see appendix 6. 
259 Described in Guarisco and McLeod 2008, 183-186. 
260 Ibid., 186-187. 
261 Ibid., 179-182. 
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Additionally, Kong sprul includes two transmissions of Mar pa that belong to the 
mah&yogatantra class, Guhyasam&ja and N&masa*g$ti. Tantras in that class are distinguished 
according to the three poisons, desire, anger, and ignorance. Guhyasam&ja belongs to the 
desire class. The cycle expounded in the KGND is that of Guhyasam&ja with 33 deities of the 
*rya tradition, together with its perfection phase, called the Five Stages (rim lnga). This was 
Mar paÕs second most important transmission; it was not transmitted by the rNgog but by 
mTshur ston. 

N&masa*g$ti is associated with ignorance. Although Mar paÕs tradition is considered to be a 
mah!yoga tantra, it was actually a tantra that rNgog Chos rdor received from other masters 
than Mar pa. Chos rdorÕs tradition is called gSang ldan, and is more generally associated with 
the yoga tantra level. Kong sprul elevates it to highest yoga tantra level by virtue of Mar paÕs 
blessing. It is not associated with any perfection phase practice.  

Kong sprul includes three more cycles of the father tantras in order to cover mah!yoga tantras 
of the anger type, although these transmissions do not come from Mar pa. These are the 
cycles of Yam&ntaka five deities according to BirvapaÕs tradition, Vajrabhairava nine deities 
according to Mal Lo ts! baÕs tradition, and Vajrap&!i five deities according to Ras chung paÕs 
tradition. No specific perfection phase is included.  

In the end of the fifth volume, Kong sprul gathers several Mar pa bKaÕ brgyud rituals that do 
not rely on one tantra in particular but explain more general aspects of Mar paÕs transmissions 
such as ga!acakras (tshogs mchod), consecrations (rab gnas), empowerments, and so on. 
Kong sprul does not explicitly mention these texts in the catalogue, hence they tend to be 
displaced or lost in the various editions.262 

Final virtue 

In the sixth volume are collected texts that make up the final virtue, with four cycles of 
protective deities. The first is a transmission of the wisdom-protector Four-Arm Mah!k!la 
with thirteen deities. It comes from rGwa Lo ts! ba gZhon nu dpal (1105/1110-1198/1202) 
and is here according to the Ka1 tshang bkaÕ brgyud order, with texts by Sangs rgyas mnyan 
pa (1457-1525) and his disciple, the 8th Karma pa.263 

The second, Vajramah!k!la, is derived from the Pa–jaratantra and was passed through the 
rNgog.264 It is also called the ÒAural transmission of Mar paÓ (mar paÕi / lho brag paÕi snyan 
rgyud) because it was Òvery secret.Ó Very little is known about this transmission in secondary 
sources, and there is only one text by Kong sprul supplemented by the 11th Si tu Padma dbang 
chog rgyal po (1886-1952) in the KGND. In the daily protector ritual of the Kam tshang 

                                                

262 One of the texts, the rJe btsun lho brag paÕi khyad par gyi gdams pa snyan gyi shog dril bzhiÕi lo rgyus 
gzhung lhan thabs dang bcas pa (KGND, 5: 191-224) also figures in the gDams ngags mdzod, 8: 203-233. See 
Mei 2009, 29-36. 
263 It is presented after the next one in the KGNDdkar chag (KGNDdkar chag, 13 and 40-41) but in this order in 
the 6th volume.  
264 KGNDdkar chag, 13 and 39-40.  
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order, the offerings and prayers to Vajramah!k!la and Dud sol ma are grouped together, and 
the two are considered the specific protectors related to the KGND and Mar paÕs traditions. 

Third is the cycle of Dh'm&(g&r$ (Dud sol ma), which is derived mainly from the 
Catu#p$%hatantra and became the central protective deity of the rNgog pa bkaÕ brgyud 
teaching (see I.2). Many texts in this cycle were authored by rNgog masters, unlike in other 
sections of the KGND generally authored by later masters or by Kong sprul.  

Closing the collection is the transmission of the five bKra shis tshe ring ma, a group of female 
protectors particularly associated with Mi la ras pa and the Òlineage of practiceÓ (brgub 
brgyud). 

Legacy 

Kong sprul completed a first version of the KGND in the summer of 1854.265 He then revised 
the collection several times (in 1856, 1881 and 1886),266 enriching it with the new 
transmissions he was receiving from various masters. He transmitted it completely for the first 
time in the spring of 1860, to the 14th Karma pa Theg mchog rdo rje (1798-1868).267 He 
transmitted it again to the 15th Karma pa mKhaÕ khyab rdo rje (1871-1922) in Tsa Õdra in 
1887, together with the entire range of Karma bkaÕ brgyud transmissions. On that occasion, 
many more lamas came to receive the transmission, so that the hermitage was completely 
full.268 

In all, Kong sprul transmitted the complete collection on seven occasions, thus ensuring its 
diffusion.269 One such moment was in 1882, when Thar rtse sLob dpon ÕJam dbyangs Blo gter 
dbang po (1847-1914) sojourned in Tsa Õdra for several months with his entourage, also 
receiving the gDams ngag mdzod and several other transmissions.270 Blo gter dbang po was a 
disciple of ÕJam dbyangs mkhyen rtse dbang po. Together they compiled a massive collection 
of s&dhanas, the sGrub thabs kun btus, and later Blo gter dbang po gathered an even more 
massive set of tantric transmissions, the rGyud sde kun btus. Both collections rely on the 
KGND (as on many other such compilations of all periods) for the inclusion of ma$%alas 
relating to the rNgog and Mar pa bKaÕ brgyud ma$%alas in general, reproducing the 
commentaries and rituals authored by Kong sprul.  

Blo gter dbang po, from Ngor monastery, commissioned a set of paintings of the 139 
ma$%alas included in the rGyud sde kun btus. This collection was brought to exile in the early 
1960s by the Ngor mkhan chen bSod nams rgya mtsho (1930-1988, called Hiroshi Sonami 
during his exile in Japan). He, together with Musashi Tachikawa, published schemas of these 

                                                

265 Barron 2003, 93-97 
266 Ibid., 223 
267 Ibid., 126. 
268 Ibid, 224. 
269 Ibid, 275. 
270 Ibid, 206-207. 
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ma$%alas in 1989 and 1991, and Tachikawa, together with Ragu Vira and Lokesh Chandra, 
also took part in the publication of line drawings of the 139 ma$%ala in 2006. As the rGyud 
sde kun btus includes Kong sprulÕs s&dhanas on the rNgog ma$%ala, these reproductions are 
helpful tools to visualize the specificities of the rNgog transmissions as they are codified in 
the KGND. The schemas of the Seven rNgog ma$%alas have been reproduced in the present 
study, with the authorization of Musashi Tachikawa, to whom I am extremely grateful (see 
Chapter I.2).  

In general, Kong sprul played an instrumental role in the revival of Tibetan Buddhism in 
Eastern Tibet. He describes in his Autobiography how during his life he actively collected and 
practiced all transmissions available, many of which were on the verge of disappearance. He 
systematized them in his Five Treasuries and taught them widely and repeatedly to those that 
requested them. Thanks to these colossal efforts, many traditions, including Mar paÕs, were 
effectively saved. In the late 1950s and early 1960s, many bKaÕ brgyud, rNying ma and Sa 
skya masters from Khams fled Tibet. Some, like the 16th Karma pa Rig paÕi rdo rje (1924-
1981), bDud Õjoms Rin po che, mDil mgo mkhyen rtse Rin po che, Ka lu Rin po che (1905-
1989), Be ru mKhyen rtse Rin po che (b. 1947), Che tshang Rin po che, and many others, held 
these traditions and transmitted them in exile, to fellow Tibetans and to Westerners, also 
republishing the precious sets of text they had brought with them. Thus, the Mar rngog 
tradition was preserved. 

Despite the centrality of the KGND in the bKaÕ brgyud schools, it is far from being well-
known today. As pointed out above, no study goes beyond a general outline of contents, and 
the rNgog pa lineage is largely forgotten. There are a few individuals who practice the central 
transmissions of the collection, Hevajra and Nair&tmy&, but in general most bKaÕ brgyud sub-
schools focus on other systems (Cakrasa*vara and Vajrav&r&h$, as well as K&lacakra and 
Jin&sagara; the latter two are not included in the KGND). It is hoped that the present research 
can help in a modest way to spread a degree of awareness of the importance of the rNgog 
lineage for the preservation of Mar paÕs teaching and shed some light on the difference of this 
transmission with that propounded by Mi la ras pa (the sNyan brgyud), sGam po pa (the 
Dwags po bKaÕ brgyud), and all the specific developments of the bKaÕ brgyud sub-schools. 
The rNgog tradition, as it is presented in the KGND and in other collections such as the DK-
DZO, is in some way equated to Mar paÕs tradition. The rNgog preserved Mar paÕs tantric 
exegesis and strived to keep it as pure as possible, without mixing it with other traditions. 
Their main practices, Hevajra and Nair&tmy&, were also Mar paÕs. Their main protector, Dud 
sol ma, was also Mar paÕs. Their practice of the perfection phase, merging and transferenceÑ
the perfection phase associated to the HevajratantraÑwas also Mar paÕs. Hence, the KGND 
aims at preserving the Mar rNgog Teaching. In some way, this dissertation, although named 
after the rNgog, is also a study of the Mar rNgog tradition.  
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CHAPTER TWO: rNgog Traditions 

 

2.1. The seven ma$%alas 

In the rNgog accounts of their religious and family lineage (the Rosaries), their transmission 
is called the ÒrNgog paÕs TeachingÓ (rngog paÕi chos/chos skor) or ÒPaternal TeachingÓ (pha 
chos). In lists of teachings received or in other catalogues, it is generally referred to as the 
ÒrNgog TraditionÓ (rngog lugs). This family heritage is composed of eight main transmissions 
together with a few others that figure in the KGND but were not considered representative of 
the rNgog tradition although some lineages passed through them.271 The eight are seven 
ma$%alas associated with the creation phase of the highest yoga tantras and one practice 
relating to a protective deity, Dud sol ma. From the late 15th century onwards, the name used 
to refer to them was the ÒSeven Ma$%alas of the rNgogÓ (rngog dkyil bdun).  

This phrase seems to have developed largely outside of the family, although the concept was 
probably present earlier within the lineage. In several texts composed from the 1470s owards, 
one finds related expressions, such as rngog paÕi dkyil Õkhor bdun in the rGya bod kyi chos 
Õbyung rin po che by dGe ye Tshul khrims seng ge (compiled in 1474).272 One of the disciples 
of rNgog Byang chub dpal, Gong dkar ba Kun dgaÕ rnam rgyal (1432-1496), speaks of the 
rngog paÕi dbang bdun in his record of teachings received,273 and another refers to the rngog 
lugs kyi dkyil Õkhor bdun in the biography of Byams pa gling pa bSod nams dpal ldan (1400-
1475) written in 1486.274 The long biography of Lo chen bSod nams rgya mtsho (1424-1482) 
authored by the 4th Zhwa dmar Chos grags ye shes (1453-1524) contains the words rngog 
paÕi dkyil Õkhor bdun po.275  

The first occurrence of the exact formulation rngog dkyil bdun is in the short biography of Lo 
chen included within ÕGos Lo ts! baÕs Deb ther sngon po.276 The biography was not 
composed by ÕGos Lo ts! ba, who died one year before Lo chen in 1481, so it was not ÕGos 
Lo who coined the term, which does not figure in his narrative on the rNgog (compiled in 

                                                

271 These transmissions are White T! r!  (KGNGdkar chag, 1: 16) Cakrasa/ vara Vajrasattva in 37 deities 
(KGNGdkar chag, 1: 23), Six Cakravartin Cakrasa/ vara (KGNGdkar chag, 1: 27) and Vajramah!k! la 
(KGNGdkar chag, 1: 39). It must be noted that there exist several lineages of each transmission, all received by 
Kong sprul, but only some passing through the rNgog.  
272 rGya bod kyi chos Õbyung rin po che, f. 30: 2 
273 rDzong pa kun dgaÕ rnam rgyal gyi gsan yig, 415. Date of composition unknown.  
274 Byang chub rnam rgyal dge legsÕs Byams pa gling paÕi rnam thar, 19a. 
275 e.g. p. 283 
276 Deb sngon, 948, 952 (x 2), 964, 966, 972: rngog dkyil bdun.  
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1476).277 Lo chenÕs biography was composed by Karma ÕPhrin las (1456-1539) and was 
added by the editors when printing the Deb ther sngon po.278 Its structure is similar to the 
longer biography composed by the 4th Zhwa dmar, and may either be based on it, or on notes 
composed by another disciple that served as a source to both. The printing and wide 
distribution of the Deb ther sngon po in the following years ensured the rapid adoption of the 
expression in later writings, and from that point onwards, the rNgog tradition is generally 
referred to as the rngog dkyil bdun, the ÒSeven Ma$%alas of the rNgog.Ó279 Thus, as the exact 
expression rngog dkyil bdun is not found in texts predating the Deb ther sngon po, we can 
conclude that it was Karma ÕPhrin las pa who coined the expression, although the concept of 
seven ma$%alas existed beforehand.  

The seven ma$%alas in question are the following:  

1)! the nine-deity ma$%ala of Hevajra (dgyes rdor lha dgu); 
2)! the fifteen-deity ma$%ala of his consort Nair!tmy! (bdag med ma lha mo bco 

lnga); 
3)! the forty-nine-deity ma$%ala of Vajrapa–jara (rdo rje gur rigs bsdus lha zhe dgu); 
4)! the seventy-seven-deity ma$%ala of Yog!mbara, the male form of Catu#p$%ha 

(gdan bzhiÕam rnal Õbyor nam mkhaÕ lha mang);280 
5)! the thirteen-deity ma$%ala of J–!ne&var#, the female form of Catu#p$%ha (ye shes 

dbang phyug ma lha bcu gsum); 
6)! the five-deity ma$%ala of Mah&m&y& (sgyu ma chen mo lha lnga); 
7)! the fifty-three-deity ma$%ala of N&masa*g$ti of the gSang ldan Tradition (Õjam 

dpal mtshan brjod gsang ldan lugs). 

As will be seen in detail below, rNgog Chos rdor received the first six ma$%alas as well as the 
protective deity Dud sol ma from Mar pa and the last, N&masa*g$ti, from two disciples of 
Sm(tij–!nak#rti. Ma$%alas 1 and 2 in the list are associated with the Hevajratantra, number 3 
with the explanatory Vajrapa–jaratantra, numbers 4 and 5 with the Catu#p$%hatantra, number 
6 with the Mah&m&y&tantra, and number 7 with the N&masa*g$ti. Practices of the perfection 
phase specifically associated with Hevajra, Catu#p$%ha and Mah&m&y& were also transmitted 
in the rNgog lineage. Among these, the most representative was Òmerging and transferenceÓ 
(bsre Õpho), which is the name of the practice of the six doctrines (chos drug) according to the 
Hevajratantra.281 In addition to these cycles, Chos rdor also received from Mar pa the 
transmission of the protective deity Dud sol ma, who became the guardian of his spiritual 
wealth and the symbol of the rNgog tradition.  

In this chapter, the seven tantric transmissions specific to the Mar rNgog lineage are presented 
so that a general understanding of what the lineage actually consisted in is achieved. The aim 
                                                

277 See van der Kuijp 2006 for the history of the compilation and first printing of the Deb ther sngon po. 
278 Ehrhard 2002, 27-31 and van der Kuijp 2006. 
279 See e.g. mKhas paÕi dgaÕ ston, 1: 777, the biography of Kun dgaÕ grol mchog gSung Õbum, 2: 203, DL5 thob 
yig, 1: 369b, KGND, 6: 66. 
280 Sometimes the number 97 is given, although lha mang, Òmany deitiesÓ is common. As evidenced in the 
ma$%ala drawn in Tachikawa 1991, 152-154 (see below), there are only 77 deities. 
281 See details below.  
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is to provide an outline of the elements that constituted the rNgog tradition of these tantras, 
and to decipher the lineage from which Chos rdor received the transmissions. There is no 
attempt to actually describe the techniques themselves, except for a very general description 
of the conceptual background into which these techniques are inscribed. As far as this 
background is concerned, there is a considerable amount of Western secondary literature 
devoted to tantric studies, although an academic presentation of the tantric path as is it 
conceived in the Mar pa bKaÕ brgyud school remains a desideratum.282 For this reason, no 
specific effort has been made to account for the secondary literature on tantric practice in 
general, and I rely mainly on the presentation provided by Kong sprul on this subject, using 
secondary literature, when available, only to describe the history of individual tantras. I am 
aware that Kong sprulÕs presentation may be a late synthesis not necessarily presenting 
accurately these tantric practices the way they were practiced by Mar pa and the rNgog. An 
understanding of the tantric exegesis and techniques as they were presented in the first half of 
the second millennium is however beyond the reach of the present study, which aims at a 
knowledge of the history of the transmission rather than of its theoretical outlook.  

2.2. Transmissions rNgog Chos rdor received from Mar pa 

[rNgog Chos rdor] said: ÒI made three great surrenders, but did not receive 
more than three cycles of teachingsÐnot because the master did not have 
teachings but because my wealth was not enough.Ó283 

Chos rdor is known to have received Mar paÕs commentarial lineage (bshad brgyud) and to 
have preserved all the precise tantric material Mar pa obtained in India. In most biographies, 
this legacy is described as being made up of three cycles of teachings received as a 
consequence of three great Òdonations.Ó The first donation was made shortly after the first 
meeting, in-between Mar paÕs two journeys to India. Mar pa was then invited to gZhung and 
granted Chos rdor the transmissions of Hevajra, which became his main yi dam and that of 
the rNgog pa lineage in general. The second donation occurred at the end of Mar paÕs life. It 
was composed of books and everything that Chos rdor could bring to lHo brag, and served as 
a support for the transmission of the Catu#p$%hatantra. The final cycle, that of the 
Mah&m&y&tantra, was also received in lHo brag, as a result of Chos rdor having offered to 
Mar pa his entire herd, even an old, crippled goat.  

These great donations are more specifically called ÒsurrendersÓ (spong thag) in the Rosaries, 
with the meaning of clearing away all oneÕs possessions. They are repeatedly mentioned in 
the part of the Hevajra commentary that relates the history of the spread of the tantra in the 
human realm, together with the hardships Tilopa, N!ropa, and Mar pa experienced to receive 
the transmission, and they are a common trope in Tibetan Buddhist literature. In traditional 
accounts, it is explained that these extensive transfers of goods, like the more extreme ordeals 

                                                

282 For presentation of Indian tantras in general, see for instance Tribe 2000, Sanderson 2013, Wedemeyer 2013, 
Isaacson & Sferra 2015. 
283 ST1, 9: 5. The Rosaries are quoted at the beginning of most sections of the present dissertation, according to 
the page and line numbers in the facsimile version of the LGNT. Refer to the Tibetan in Appendix 1. 
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imposed on N!ropa by Tilopa, symbolize the surrender of the disciple to his master and the 
necessity for him to acquire merit and purify his negativities. Biographies generally devote a 
lot of space to the description of the extensive offerings the disciple makes to his master, 
generally only referring to the religious aspect of the question.284 It is clear, however, that in 
Tibet offerings are much more than a spiritual exercice of the disciple, and they played a 
crucial role in the economical, cultural, social, and symbolic life of the land. It is therefore 
important to reflect analytically on the meaning of these descriptions. Although this question 
largely exceeds the ambition of the present study, the distinctions provided by Nicolas SihlŽ 
in his article ÒTowards a Comparative Anthropology of the Buddhist Gift (and Other 
Transfers)Ó can be useful.285 

SihlŽ (following a distinction made by the anthropologist Alain Testart and the sociologist 
Florence Weber and in order to analyse Marcel MaussÕ definitition of the gift) distinguishes 
between a ÒgiftÓ and an Òexchange.Ó In the case of a gift (for example giving alms to a 
begging monk), there is no obligation to reciprocate.286 In an exchange, however, there is an 
obligation. This is the case for instance with ritual services and their remuneration. Chos 
rdorÕs ÒsurrendersÓ to Mar pa belong to this second kind of transfer: it is an exchange of the 
discipleÕs material goods (here livestock, Buddhist texts, etc.) against the masterÕs religious 
goods (tantric transmissions). Thus, according to SihlŽ, despite the terminology of ÒdonationÓ 
or Òofferings,Ó these transfers of goods are not analytically in the realm of the gift; they are 
provisions of specialist services, with an expectation of ritual efficacity, in return for which 
remuneration is expected. This distinction is actually acknowledged by Mar pa:287 

[Chos rdor] offered that horse to the Venerable (who said: Òif that is an offering, 
it is small indeed. If that is a support for a request, that is big indeed!Ó) 

                                                

284 See for example the description of rNgog Chos rdorÕs offerings to Mar pa in Mi la ras paÕs biography written 
by gTsang smyon, Tsangnyšn 2010 (tr. Quintman), 74-77: gTsang smyon insists on the fact that Chos rdor 
brings all his possessions to Mar pa, except for an old cripple goat because it Òis the grandmother of the entire 
herd and [É] has an injured leg and could not get here.Ó Mar pa then replies that he cannot grant his most secret 
instructions without the goat, and so rNgog returns home and brings it. This episode seems to be a playful one as 
everyone is laughing when Mar pa requests the goat, but the episode nothetheless concludes with ÒYou can truly 
be called a disciple of Secret Mantra who maintains his commitments. I have little use for a goat but needed to 
emphasize the great value of the dharma.Ó 
285 SihlŽ 2015. 
286 The vision of the universality of the obligation to reciprocate a gift is one of Marcel MaussÕ core theses in his 
Essai sur le don, written in 1925 (see SihlŽ 2015, 353). Alain Testart (Testart 2007, chap. 1, translated in Testart 
2013) distinguishes, however, between a gift, where the donor cannot demand any counterpart in return for his 
gift, and an exchange, where there is an obligation to reciprocate (see definition in Testart 2013, 260). SihlŽ 2015 
further argues that the centrality of the Buddhist gift, especially in a Tibetan framework, should be reevaluated as 
in many cases what is presented as a gift is in fact an exchange. See for instance SihlŽ 2015, 375: Òin a nutshell, 
economic relations between the laity and Buddhist religious specialists qua religious specialists are marked here 
[in Lower Mustang, a Tibetan-speaking society in the Nepalese Himalayas] by the predominance of ritual 
services and their remuneration, and the relative minor importance of forms of Buddhist gift-giving.Ó 
287 ST1, 9. 
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rta de rje btsun la (bas Õdi Õbul ba yin na chung yang chung/ zhu rten yin na che 
yang che gsung ngo/) phul nas.288 

In this case, the word ÒofferingÓ (Õbul ba) does not refer to a ÒgiftÓ (with no obligation to 
reciprocate) but to the ÒremunerationÓ expected for the transmission of an empowerment. The 
Òsupport for a requestÓ (zhu rten), on the other hand, is an initial transfer of goods aimed at 
requesting the actual transmission, which can be understood as an Òoffering,Ó that is to say 
that it is a gift marked by the donorÕs self-interest.289 Thus, in this case, Mar pa informs Chos 
rdor that a horse is a very large offering (it is a lot for an initial token of interest), but it is too 
little to actually receive the transmission; for that, the whole herd is needed.  

SihlŽ further notes that Òthe appropriate amount of goods to be given in return for a certain 
type of religious service is not always fixed according to a simple pattern of equivalence of 
value: the social identities of the participants in the transaction may influence the 
exchange.Ó290 Although he means this especially for poor recipients of ritual services who are 
expected to provide more modest remunerations than richer ones, in the case of Chos rdor and 
Mar pa, the contrary is true. The greatness of the ÒremunerationÓ (three times all of Chos 
rdorÕs wealth) cannot equate the greatness of Mar paÕs religious service, both in terms of the 
goods transferred and his own legitimacy at transferring them. While this sentence apparently 
serves to explain why Chos rdor only receives three cycles of teachings from his masterÕs 
infinite religious wealth, it also in effect demonstrates the greatness of both disciple and 
master. With regard to Chos rdor, the amount of material goods he is pictured to give to Mar 
pa marks his social status. Let aside the probable exaggeration of the account, if Chos rdor 
can provide his master with such a large amount of goods, it means that he can afford it, 
hence that he has a lot of economic power and thus belongs to the dominant part of the 
society. Second, the story shows the superiority of religious goods over economic goods in 
the Tibetan society of the time, or at least in an independent religious field which frames the 
narratives. In this religious field, Chos rdor and Mar pa are skilled players endowed with 
suitable types of capitals. By this exchange of economic capital against religious capital, both 
gain symbolic capital and power (see Chapter I.3). As pointed out by SihlŽ using BourdieuÕs 
concepts,291 there is in this case an Òeuphemization of the economic relationshipÓ that serves 
both donor and recipient, as well as the hagiographic framework in general.  

                                                

288 One can note that the words dbang yon or mchod yon generally used to refer to the offering a patron (yon 
bdag) makes to a religious master (mchod gnas) are not used here (see an explanation of those terms in Ruegg 
1991 and 2004). According to Ruegg 2004, 9, this distinction appeared in the 13th century with the Mongol-Sa 
skya alliance, possibly earlier during the Tibetan Empire. In the present case, the exchange is not between a 
temporal ruler and a Òpriest,Ó but between agents of the religious field: there is a zhu rten, an offering that 
supports a discipleÕs request to receive an empowerment, to which the master may reply with the actual 
transmission. 
289 Testart 2007, 161-162, distinguishes three forms of gift depending on the expectations of the donor regarding 
a possible counterpart. In the first category, the expectation of a counterpart is central to the gift; this is the case 
of offerings made to a deity (or here to a master) in a spirit of do ut des (ÒI give this so that you give thisÓ).  
290 SihlŽ 2015, 356. 
291 SihlŽ 2015, 356, quoting BourdieuÕs Practical Reason: On the Theory of Action (Stanford : Stanford 
University Press), p. 114.  
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2.2.1. Hevajra 

  

Plate 3: 9-deity ma$%ala of Hevajra with 8 !"kin#s (dgyes rdo lha dgu), Tachikawa 1991, 
182 (ma$%ala 107) 

Through his vast material offerings, rNgog Chos rdor is pictured to obtain three tantric cycles. 
The first and foremost is Hevajra, which three ma$%alas (Hevajra, Nair!tmy!, and Pa–jara). 

The specificities of the rNgog transmission of Hevajra 

 ([Chos rdor] made a first surrender and gave [Mar pa] a tent with a herd of 
hundred black female yaks).292 It is said that he received a first cycle 
containing: 
-! the root tantra [of Hevajra]Ðthe Two Segments;  
-! the explanatory tantraÐthe Pa–jara;  
-! five s&dhanas: the Saroruhavajra-s&dhana; the Six Branches; the Five 

- &kin$s; the Am.taprabha, and Nair&tmya;293  
-! the empowerment in the 9 male deities, the 15 female deities and the 

combined families of the Pa–jara;  
-! instructions on the six doctrines of N! ropa.294 

                                                

292 ST2, 34: 1 adds Òas well as one third of his possessions.Ó 
293 The name of the fifth s&dhana is mistakenly given as bde ma in lHo rong chos Õbyung, 51. 
294 See ST1, 9: 1-3; ST2, 34, 1-2 for the Tibetan version of the text, and appendix 1 and 2 for a comparative 
edition and a translation indicating differences between ST1 and ST2. 
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Plate 4: Fifteen-deity ma$%ala of Nair#tmy# with 14 !"kin#s (bdag med ma lha mob co 
lnga), Tachikawa 1991, 183 (ma$%ala 108) 

Granted as an outcome of the first donation, the first cycle of teachings contained the 
transmissions related to Mar paÕs tradition of Hevajra, which, according to Kong sprul,295 is 
mostly based on N!ropa and MaitripaÕs oral instructions as well as on the Indian traditions of 
Saroruhavajra (mTsho skyes rdo rje) and 2omb#heruka.296 Its main item is the root 
Hevajratantra, also called the Two Segments (brtag gnyis).  

According to the Rosaries, the translation used in the rNgog pa tradition was that of ÕBrog 
mi.297 It is not clear whether this was the translation used when Chos rdor received the tantra 
in the 11th century, or whether this was the translation used later in the rNgog lineage. If it is 
the former, it indicates that translations circulated quickly, as Mar paÕs tradition rivaled ÕBrog 
miÕs but nonetheless may have used his translation. As the Rosaries date to the late 14th 
century, it is also possible that another translation was used at Mar paÕs time, but over time 
gave way to ÕBrog miÕs, which was universally recognized and used. A precise study of Mar 
paÕs and the rNgogÕs compositions on the topic should help ascertain the matter.  

                                                

295 KGNDdkar chag, 5-6.  
296 See Sobisch 2008, 29-49, for a presentation of the Hevajra literature (the root and explanatory tantras) and the 
eight traditions (in A mes zhabsÕs counting) that developed in India. The eight are the Òsix great chariot systemsÓ 
(shing rtaÕi srol chen po drug) and the Òtwo systems of pith instructionsÓ (man ngag lugs). Mar paÕs tradition is 
one of the two and is explained on pp. 46-48. According to Sobisch 2008, 26, n. 36, Saroruhavajra is generally 
identified in the Sa skya pa literature with Padmavajra (Padma rdo rje). See also Sz‡nt— 2015c for a general 
presentation of the Hevajratantra and its literature. 
297 ST1, 19: 5. 
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There are numerous commentaries on this tantra in the rNgog pa lineage. The most well-
known is the Rin po cheÕs rgyan Õdra, composed by rNgog mDo sde. The etymology of the 
title is not clarified in the Rosaries. Ngor chen Kun dgaÕ bzang po considers that it is a 
ÒlikenessÓ (Õdra), that is to say a replacement of Chos rdorÕs lost Rin po cheÕi rgyan.298 Padma 
dkar po, however, says it is Òlike a precious ornamentÓ adorning the commentary authored by 
Mar pa and continued by his disciple Chos rdor, called the bKaÕ yang dag paÕi tshad ma.299 
This latter text still exists and is reproduced in the NKCK (but not NKSB), and there is no text 
by Chos rdor called Rin po cheÕi rgyan. As absence of proof is not proof of inexistence, it is 
possible that such a text existed and was lost, as Ngor chen states; it is also possible that Ngor 
chenÕs story derives from that of the lost relics that were brought to Khams at mDo sdeÕs time 
and that mDo sde had to obtain again from Jo mo sGre mo (see section II.3.2.3 for details), 
and that this text was not lost, and mDo sdeÕs version hence not a replacement. 

 

 Plate 5: 49-deity Vajrapa–jara Ma$%ala (rDo rje gur rigs bsdus lha zhe dgu): five 9-deity 
ma$%alas with a central Hevajra and 8 surrounding !"kin#s of the five families, as well 
as four guardian deities. Tachikawa 1991, 186-187 (ma$%ala 110) 

                                                

298 Sobisch 2008, 47, n. 121. mDo sdeÕs commentary is reproduced in NKSB, vol. 3. 
299 Pad dkar chosÕbyung, 463. See section II.3.1 for more details. 
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The Hevajratantra is known to have two main vy&khy&tantras (bshad rgyud), or Òexplanatory 
tantras,Ó the Vajrapa–jara-300 and the Sa*pu%atantra.301 The former is an uncommon 
explanatory tantra, referring only to the Hevajratantra. The latter is a common explanatory 
tantra, expounding on both the Hevajratantra and the Cakrasa*varatantra. As Mar paÕs 
Hevajra tradition prides itself in relying mostly on N!ropaÕs instruction without being mixed 
with the Sa+pu%atantra teachings,302 it is only Pa–jara that is mentioned among the 
transmissions received by Chos rdor from Mar pa as a result of his first great donation.  

Chos rdor is said to have received five s&dhanas linked with the Hevajra cycle. The first was 
the Saroruhas&dhana, composed by Padmavajra. Mar pa received it from sPyi ther pa during 
his first journey to Nepal, together with the Hevajratantra, and it belongs to SaroruhaÕs 
tradition.303 The other four s&dhanas belong to 2omb#herukaÕs tradition. The first two are 
practices centered on the male-deity Hevajra composed by Durjayacandra (Mi thub zla ba): 
the Six Limbs (yan lag drug pa), which is centered on the nine-deity ma$%ala of Hevajra,304 
and the Five D&kin$s, which is centered on the combined families (rigs bsdus) derived from 
the Pa–jaratantra.305 The remaining two s&dhanas are practices on the fifteen deity-ma$%ala 
of Nair!tmya. The first, the Am.taprabha (bdud rtsi Õod), was composed by 2omb#heruka and 
received by Mar pa from a yogin$ during his last sojourn in India.306 The second was 
composed by Durjayacandra.307 The translations of these practices included in the bsTan 
Õgyur were made by ÕBrog mi Lo ts! ba. 

As a prerequisite for the practice of the Hevajra s&dhanas, Mar pa bestowed three 
empowerments on rNgog Chos rdor: the empowerments in the nine-deity ma$%ala of Hevajra 

                                                

300 - &kin$vajrapa–jara-mah&tantrar&jakalpa (ÕPhags pa mkhaÕ Õgro ma rdo rje gur zhes bya baÕi rgyud kyi 
rgyal po chen poÕi brtag pa). T- hoku 419. DergŽ Kanjur, vol. nga, folios 30r.4-65v.7. Tr. by Gayadhara and 
Sh! kya ye shes. This is often called in short the Pa–jara (skt) or Gur (tib). 
301 Sa*pu%a-n&ma-mah&tantra (Yang dag par sbyor ba zhes bya baÕi rgyud chen po). T- hoku 381. DergŽ 
Kanjur, vol. ga, folios 73v.1-158v.7. Tr. by Gayadhara and Sh!kya ye shes. Revised by Bu ston. This is often 
called in short Sa*pu%a (skt) or dPal kha sbyor (tib). 
302 See the discussion on that topic in Sobisch 2008, 46, n. 114.  
303 Despite the shorthand title Saroruhas&dhana provided in the Rosaries, the text is actually called 
Hevajras&dhana (Dpal dgyes pa rdo rjeÕi sgrub thabs). T- hoku 1218. DergŽ Tanjur, vol. nya, 1v.1-7r.2. Tr. by 
Sh! kya brtson Õgrus. See Sobisch 2008, 36 for references, and KSTC, 153, for an early mention of that 
transmission.  
304 / a" a( gas&dhana (Yan lag drug pa zhes bya baÕi sgrub thabs). T- hoku 1239. DergŽ Tanjur, vol. nya, folios 
126v.2-130r.3. Tr. by Ratna&r#j–! na and Sh!kya ye shes. See Sobisch 2008, 33, and NKSB, vol. 16, 21-67, for a 
commentary on that practice by rTsags Dar ma rgyal po. 
305 - &kin$vajrapa–jarapa–ca" &kas&dhana (MkhaÕ Õgro ma rdo rje gur gyi mkhaÕ Õgro rnam pa lngaÕi sgrub paÕi 
thabs). T- hoku 1321. DergŽ Tanjur, vol. ta, folios 249r.1-254v.1. Tr. by L#lavajra and Se rtsa Bsod nams rgyal 
mtshan. There is a commentary on that practice by mGar ston bkra shis dbang phyug in NKSB, vol. 18, 246-277. 
See Sobisch 2008, 33.  
306 Am. taprabh&s&dhanop&yika (bDud rtsi Õod kyi sgrub paÕi thabs). It is actually called bDag med rnal Õbyor 
maÕi sgrub thabs, T- hoku 1305, vol. ta, ff. 212b7-215a7 in the DergŽ Tanjur. Tr. Gayadhara and ÕBrog-mi. See 
rNam rdzong ston pa, 97 and Sobisch 2008, 34 for references.  
307 Nair&tmy&s&dhana (Bdag med ma zhes bya baÕi sgrub paÕi thabs). T- hoku 1306. DergŽ Tanjur, vol. ta, folios 
215r.7-217v.5.Tr. by Gayadhara and Sh!kya ye shes. See Sobisch 2008, 33. The commentary by mGar ston bkra 
shis dbang phyug in NKSB, vol. 18, 199-237 may refer to that practice.  
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and in the fifteen-deity ma$%ala of Nair&tmya deriving from the Hevajratantra, as well as the 
empowerment in the forty-nine combined families ma$%ala, which is found in the explanatory 
Vajrapa–jaratantra. These three ma$%alas became three of the Òseven ma$%alas of the 
rNgog.Ó 

Merging and Transference (bSre Õpho) 

In general, the tantric path is made up of the path of ripening (smin lam, empowerments) and 
the path of liberation (grol lam, the actual meditation practice). The latter comprises two 
phases, the creation phase where one mentally creates the ma$%ala of the deity (bskyed rim) 
and the perfection phase (rdzogs rim). The perfection phase is further divided into methods 
(thabs), also called meditation Òwith characteristicsÓ (mtshan bcas), and liberation (grol), 
meditation Òwithout characteristicsÓ (mtshan med).308 In the bKaÕ brgyud lineages, these two 
are respectively known as the Òsix doctrines of N!ropaÓ (n& ro chos drug) and mah&mudr&. 
The present section is a general introduction to the practices of merging and transference 
(bsre Õpho), which is the special name given to the six doctrines in the rNgog tradition. 

The term Òsix doctrinesÓ refers to practices associated with the perfection phase of various 
highest yoga tantras. It is used in different contexts, for instance the Òsix doctrines of N!ropaÓ 
or the Òsix doctrines of Niguma,Ó and the six are therefore not always the same. In later 
syntheses, the term six doctrines of N!ropa generally came to be associated with six specific 
practices: inner heat (ca!"&l$, gtum mo); dream (svapna, rmi lam); luminosity (prabh&svara, 
Õod gsal); illusory body (*m&y&k&ya/m&y&deha, sgyu lus); the intermediate state 
(antar&bhava, bar do); and transference (utkr&nti, Õpho ba); however, in many other accounts, 
there can be seven, eight or more practices.309 In the bKaÕ brgyud lineages coming from Mar 
pa, these practices are associated, in particular, with the yogin# tantras (ma rgyud). They come 
from Tilopa, who received them, together with the tantras they are associated with, from the 
masters of the Òfour currentsÓ (bkaÕ babs bzhi).310 In the Shangs pa bKaÕ brgyud lineage, the 
six doctrines of Niguma are associated with the mahayoga tantras (pha rgyud), especially the 
Guhyasam&jatantra, that Khyung po rnal Õbyor received from Niguma.311  

                                                

308 See SByD, 3: 325: spyir lam la smin grol gnyis/ grol lam la bskyes rdzogs gnyis/ rdzogs rim laÕang mtshan 
bcas mtshan med gnyis sam thabs grol gnyis [É]. See KongtrŸl & Harding 2007, 149.  
309 According to Kong sprul, the presentation in four root doctrines and two branches that led to the counting of 
six comes from sGam po pa (KongtrŸl & Harding 2007, 152). Two further practices are entering anotherÕs body 
(parapuraprave)a; grong Õjug) and action m' dra (karmam' dra, las rgya). See SByD, vol. 3: 325-327 (KongtrŸl 
& Harding 2007, 149-152) for the various syntheses of the genre Òsix doctrinesÓ that were developed in the early 
bKaÕ brgyud schools. See also Kragh 2011, with regard especially to the sources of these practices. There are 
many more articles on the subject, though a more encompassing study is yet to appear (see for instance Mullin 
1996, 1997 and 2006, Torricelli 1996 and 1997).  
310 See section II.1.2 for an account of this presentation of the Òfour currents of transmission.Ó 
311 Harding 2010, 135. 
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As for the development of these practices after Mar pa, rGod tshang ras chen (1482-1559) 
explains the following:312 

Up to Lord Mar pa and rNgog, the maturing empowerment and the creation 
phase of the path of liberation were conferred depending on [the practitionerÕs] 
personal aspiration according to Guhyasam&ja, Hevajra, Catu#p$%ha, Mah&m&y&, 
Buddhak&pala, Vajrav&r&h$ and so forth, and in the perfection phase, 
mah&mudr& and the six doctrines were also practiced according to one of these. 
From Mi la ras pa onwards, however, the maturing path and the creation phase 
relied mostly on only the Glorious Cakrasa/ vara and his consort; in the 
perfection phase, methods [=the six doctrines] and liberation [mah&mudr&] were 
taught as one pair, like the sun and moon.  

According to this quotation, at the time of Mar pa and rNgog Chos rdor, it was customary to 
use a diversity of tantras to mature through empowerment, depending on the studentÕs 
aspirations. Depending on the tantra one was empowered into, one would then practice on the 
path of liberation through the creation and the perfection phases associated with that deity. As 
Mi la ras pa focused particularly on the Cakrasa*varatantra and the practices related to this 
tantra, the later bKaÕ brgyud schools coming from him (the Òfour primary and eight 
secondaryÓ bKaÕ brgyud orders) relied more specifically on this tantra, and the practice 
known as the six doctrines of N!ropa in these orders are therefore particularly related to the 
Cakrasa*varatantra. In the rNgog tradition, however, there was no particular emphasis on 
Cakrasa*vara, but rather on three other tantras, Hevajra, Catu#p$%ha and Mah&m&y&, and one 
finds in this lineage perfection phases related to the three.313 Among these, the tantra that was 
particularly favored by Mar pa and by the rNgog was Hevajra. In the introduction to his 
Manual of Instruction on the Hevajratantra in Mar paÕs Tradition, T!ran!tha states:314 

In general, although all of Mar paÕs instructions on the perfection phase can 
indeed be referred to by the expressions ÒmergingÓ and Òtransference,Ó the 
following instructions are especially a guidance on Hevajra and are known by the 
name Òmerging and transference.Ó 

Mar pa imported from India various sets of key instructions on the perfection phase that can 
all be referred to as practices of ÒmergingÕ (bsre ba) and ÒtransferenceÓ (Õpho ba), and many 

                                                

312 bDe mchog spyi bshad, 19: de la rje mar rngog yan chad du smin byed dbang dang grol lam bskyed rims ni 
gsang Õdus/ dges rdor/ gdan bzhi/ ma h& ma ya/ sangs rgyas thod pa/ rdo rje phag mo sogs rang gang mos la/ 
rdzogs rims phyag chen/ chos drug kho na la gtso bor mdzad la/ rje mi la man dpal bde mchog Õkhor lo dang/ rje 
btsun ma gnyis kho na la smin lam dang bskyed rims gtso bor mdzad cing/ rdzogs rim thabs grol nyi zla zung 
gcig la gtso bor rus su ston pa yin no.  
313 See for instance the three instructions related to the rNgog included in the Jo nang khri brgya, a collection of 
perfection phase instructions compiled by Kun dgaÕ grol mchog (1507-1566) and included in the gDams ngag 
mdzod (DND, 18: 127-354): the 71st is the gdan bzhi khrid yig (pp. 269-271), the 72d is the ma h& m& yaÕi khrid 
yig (pp. 271-274) and the 88th is the rngog paÕi bsreÕphoÕi khrid yig (pp. 303-304). Further explanations on the 
Catu#p$%ha and Mah&m&y& perfection phases are found in SByD, vol. 3: 250-254; KongtrŸl, Guarisco & 
McLeod 2008: 179-186. 
314 KGND, 2: 110: spyir mar paÕi gdams ngag rdzogs rim thams cad la/ bsre ba dang Õpho baÕi brda chad re 
mdzad mod kyang/ gdams ngag Õdi la ni khyad par du yang dgyes pa rdo rjeÕi Õkhrid bsre Õpho zhes grags so.  



 97 

of Mar paÕs distant disciples in the bKaÕ brgyud sub-lineages used these terms in various 
syntheses.315 Mar paÕs personal deity, like rNgog Chos rdorÕs, was Hevajra. It was therefore 
the practice of Òmerging and transference,Ó especially related to the Hevajratantra that 
became representative of Mar paÕs tradition and was continued by the rNgog.316 Although 
several of Mar paÕs disciples received it, this system was particularly well preserved in the 
rNgog tradition, which made clear distinctions between the instructions coming from N!ropa 
and those coming from Maitripa,317 and was thus sometimes called the Òsix doctrines of the 
rNgogÓ (rngog paÕi chos drug),318 although other lineages also used the term Òmerging and 
transferenceÓ. The 4th ÕBrug chen Padma dkar po, for instance, compiled two volumes on the 
topic. Although he held several lineages passing through the rNgog, it is clear that the name 
Òmerging and transferenceÓ is not, in this context, restricted to the rNgog tradition.319 

The way to practice merging and transference according to Mar paÕs tradition, which was 
continued by the rNgog, is described in T!ran!thaÕs Manual of Instruction on the 
Hevajratantra in Mar paÕs Tradition.320 It can be summarized by this extract of N!ropaÕs 
Eight Verses (tshigs bcad brgyad ma):321 

[N! ropaÕs instructions] may be classed according to the three intermediates states 
Of life,322 dream and becoming. 
Their cultivation is subsumed in the two [categories of] merging and 
transference. 
Merging includes methods to reach Buddhahood through cultivation 
Transference is [made up of] method to reach Buddhahood without cultivation. 

                                                

315 See Kemp 2015 and KongtrŸl & Harding 2007, 149-152. 
316 It must be noted that Mar paÕs tradition of Hevajra was not the only one to enter Tibet: there was eight main 
traditions (SByD, vol. 3: 238-241; KongtrŸl, Guarisco & McLeod 2008, 161-166, Sobisch 2008). Out of these 
eight, the ÒPath with its ResultÕ (Lam Õbras) is the name given to practices of the perfection phase of the 
Hevajratantra in the Sa skya tradition (see Stearns 2001 and 2006).  
317 T! ran! tha (KGND, 2: 170) refers to the Mes tradition and the Ram tradition, in which the instructions by 
three Indian mahasiddhas were combined, while the rNgog tradition distinguished between N!ropaÕs and 
MaitripaÕs instructions. At T! ran! thaÕs time, only the rNgog tradition was uninterrupted. See also BA, 407. 
318 See bDe mchog spyi bshad, 17 and KGND, 2: 170:  
319 ÒJo bo n!  ro paÕi khyad chos bsre ÕphoÕi khrid rdo rjeÕi theg par brgod paÕi shing rta chen po,Ó in Sras Õpho 
yig rnying, 22: 13-14. Padma dkar poÕs main lineage was the one passing through Mar pa, Mi la ras pa, sGam po 
pa, Phag mo gru pa, Gling ras pa and gTsang pa rgya ras (the 1st ÕBrug chen, 1161-1211). He held other lineages 
passing through the rNgog, for instance the one that gTsang pa rgya ras received from rNgog mDo sdeÕs 
grandson rDo rje seng ge (1140-1207), or another that Kun dgaÕ dpal Õbyor (the 2d ÕBrug chen, 1428-1476) 
received from rNgog Byang chub dpal.  
320 KGND, 2: 109-171. See a summarized translation of the various aspects of this practice in KongtrŸl, Guarisco 
& McLeod 2008, 343-350. 
321 This verse is used by Kong sprul to describe how the six doctrines are synthesized in the rNgog tradition 
(SByD, 3: 239). Mar paÕs commentary to the eight verses are found in many collection (e.g. DK-DZO, 5: 408; 6: 
143; sGam po paÕs bKaÕ Õbum, 4: 36; Phyag chen rgya gzhung, 549É): skye shi rmi lam bar do dang/ srid pa 
bar do gsum du gnas/ nyams len bsre Õpho gnyis su Õdus/ bsre ba bsgoms pas sangs rgyas thabs/ Õpho ba ma 
bsgoms sangs rgyas thabs. 
322 The Òintermediate state of lifeÓ (skye shi bar ma do) refers to the state between birth and death. ÒBecomingÓ 
is the time between death and another rebirth. See NKSB, 2: 131.  
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This verse is commented upon by one of rNgog mDo sdeÕs disciples:323 

It is said that for the three intermediate states, there are key-instructions about 
both merging and transference. Practices of merging are methods for reaching 
Buddhahood through cultivation. Transference is a method for reaching 
Buddhahood without cultivation. As to the former, these are the so-called 
instructions on merging. With regard to these, in the intermediate state of life, 
one merges with key-instructions of both creation and perfection. In the 
intermediate state of dream, one merges dream and meditation. In the 
intermediate state of luminosity, one merges with luminosity.  

The rNgog lineage of Hevajra 

The lineage of Hevajra and Pa–jara:  
These lineages having been received by N! g! rjuna, he gave them to Tilo, and 
likewise to N! ropa, Mar pa, S' trant! [mDo sde]; [É] 
 (Vajradh! ra; Vajrap! ni, Kalpabhadr#, Tilo, N! ro, Mar pa.  
Also: Dombhi Heruka, Thar pa lam ston, Mar pa.  
Also: LavaÕi nam zas, Maitripa, Mar pa.)324 

At first sight, the lineage of Hevajra and Pa–jara outlined in the Rosaries is straightforward. 
Tilopa receives the transmission from N!g!rjuna, and passes it on to N!ropa and then to Mar 
pa. In a note, ST1 adds three other lines of transmission, in what resembles a mix of the Four 
Currents of Transmission and Mar paÕs masters of the four directions.325 It is difficult to make 
sense of these lists of masters, which do not correspond to the general system outlined in 
section II.1.2. What transpires, however, is that HevajraÕs transmission is central in Mar paÕs 
tradition and is blessed by IndiaÕs prevailing masters. 

In the KGND, Kong sprul distinguishes between various traditions of the three main ma$%alas 
(the nine- and fifteen-deity ma$%alas of Hevajra and Nair&tmy& and the 49-deity ma$%ala of 
Pa–jara). As far as the nine-deity ma$%ala of Hevajra is concerned, he mentions the long 
Ka1 tshang bkaÕ brgyud line that comes from the Four Currents, passed through the early 

                                                

323 The name of the author of the text is unknown, but he refers to Òthe masterÕs fatherÓ with a note indicating 
that Chos rdor is meant (NKSB, 2: 131). NKSB, 2: 132: skye shi bar ma do dang/ rmi lam bar ma do dang/ srid 
pa bar ma do dang gsum yin/ bar do rnam pa gsum du bsre Õpho gnyis kyi man ngag bya gsungs/ bsre ba rnams 
ni bsgoms nas sangs rgya baÕi thabs yin/ Õpho ba ni ma bsgoms par sangs rgya baÕi thabs yin/ de la dang po 
bsre baÕi man ngag bya ba de yin/ de la skye shi bar do la bskyed rdzogs gnyis kyi man ngag dang bsre/ rmi lam 
bar do la rmi lam dang bsam gtan bsre/ srid pa bar do la Õod gsal dang bsre baÕo.  
324 ST1, 7: 4-5; ST3, 32: 5-6.  
325 The name Thar paÕi lam ston is a special reference to Mar paÕs lifestory. Although in general this refers to 
"! ntibhadra, whose name Mar pa wants to hide from gNyos Lo ts!  ba, in another textÑ in the autobiographical 
introduction of a gter ma hidden by Mar pa in his house in Sras mkharÑ this term refers to N! ropa (Ducher 
2016a, 101). This is probably what is meant here.  
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rNgog and the Third Karma pa, and its associated short lineage, going straight from 
Vajradhara to Tilopa, N!ropa, and Mar pa. The long lineage reads as follows:326 

Vajradhara !  J–! na%! kin# !  Vajragarbha !  Saraha !  N! g! rjuna !  * ryadeva 
!  Candrak#rti !  M! ta. g# ! Tilopa !  N! ropa !  Mar pa !  rNgog Chos sku 
rdo rje [É]  

Kong sprul then adds additional lineages: that of PadmavajraÕs tradition coming from 
N!ropa,327 that of Maitrip!da,328 that of "!ntipa (Ratn!kara&!nti), and several others, not all of 
them passing through Mar pa.329 He does not only present the Indian masters, but all Tibetan 
masters until himself. The reason for this diversity is that he received Hevajra from several 
sources, which were themselves combinations of several lineages.  

In conclusion, and as is clear in Mar paÕs biographies, Mar pa received Hevajra from two 
main sources, N!ropa and Maitripa, as well as in visions from "!ntipa. He transmitted this 
teaching rich in oral instructions and with a robust exegetical literature to several of his 
disciples. The lineage that gained the largest following was the one initiated by Chos rdor, in 
which the three ma$%alas of Hevajra, Nair&tmy& and Pa–jara played a key role, becoming 
three of the seven ma$%alas of the rNgog. 

                                                

326 KGNDdkar chag, 19: 3-4. 
327 KGNDdkar chag, 19: 5: Vajradhara, Nair! tmy! , Ana. gavajra (yan lag med paÕi rdo rje), Padmavajra and 
Indrabuthi, Mar pa.  
328 KGNDdkar chag, 19: 5-6: Vajradhara, Nair! tmy! , Vir ' pa, K! lavir' pa, 2 a ma ru pa, Advayavajra (= 
Maitripa), Mar pa. This lineage does not figure in MaitripaÕs main lineages as outlined above. An alternative 
lineage not going through Mar pa but descending from Sahara and " avari is also mentioned.  
329 The lineages of Hevajra, Nair&tmy& and Panjara are in KGNDdkar chag, 18-23. 
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2.2.1.! Catu$p#%ha330 

 

Plate 6: Catu$p#%ha Ma$%ala: 13-deity ma&!ala of J–#ne&var' with 12 !"kin#s (ye shes 
dbang phyug ma lha bcu gsum). Tachikawa 1991, 155 (ma$%ala 88). 

The rNgog tradition of Catu$p#%ha 

 (For the middling surrender, he offered ten volumes, foremost among which 
the Ratnak' %a, as well as everything he could bring to lHo brag). He received a 
second cycle containing:  
- the 0r$catu#p$%ha root tantra;  
- the Great Explanatory Tantra and the *Mantr&* )a;  
- the Ma!"alop&yik&;  
- Yog! mbara and J–! ne&var#; 
- the commentary on the [mantra beginning with] *ekav.k#a;  
- the Kak#apu%a; the Catu#p$%hacatustattva; the Appearance of Perfect 
Knowledge; and the Death Cheating.331 

 

                                                

330 Szant— 2012, 25-26, says that Catu#p$%ha is the most widespread form, but Catu, p$%ha is also attested. 
331 ST1, 9: 3-4; ST2, 34: 2-3.  
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Plate 7: Catu$p#%ha Ma$%ala: 77-deity ma$%ala of Yog#mbara, the male form of 
Catu(p')ha, with 76 !"kin#s and !"kas (gdan bzhiÕam rnal Õbyor nam mkhaÕ lha don 
bdun). Tachiwaka 1991, 152-154 (ma$%ala 87) 

After his second donation, Chos rdor received from Mar pa a cycle containing teachings 
related to the Catu#p$%hatantra, a yogin# tantra less well diffused than the Hevajratantra, and 
for which Mar paÕs tradition became one of the most widespread in Tibet. For a general 
presentation of this tantra, its title, sources, pantheon, language and contents, one may refer to 
the entry by PŽter-D‡niel Sz‡nt— in BrillÕs Encyclopedia of Buddhism, an excellent 
introduction to a very complex tantra.332 In what follows, I will present the Catu#p$%ha 
transmission that reached the rNgog and that became two of their most important traditions, 
also mainly availing myself of Sz‡nt—Õs work, primarily his 2012 dissertation.333  

According to most sources, Chos rdor received from Mar pa the root tantra334 together with 
two explanatory tantras, called the Great Explanatory Tantra (bshad rgyud chen mo)335 and 

                                                

332 Sz‡nt— 2015b.  
333 Sz‡nt— 2008, Sz‡nt— 2012 and 2015b.  
334 T- hoku 428. In the bKaÕ Õgyur, this was translated by Gay!dhara and ÕGos Khug pa Lhas btsas. The two also 
translated Bhavabha33aÕs commentary on Catu#p$%ha. According to Sz‡nt—, this translation mirrors a post-
exegetic transmission of the text and he did not use it for his edition of the root tantra. He also found that their 
translation of Bhavabha33aÕs commentary is enlarged and sometimes rather free.  
335 This may refer to the Vy&khy&tantra, T- hoku 430. See Sz‡nt— 2012, 89-91.  
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the *Mantr&*)a.336 These two texts are extant and considered being tantras only in Tibetan. 
The *Mantr&*)a is in fact the fourth chapter of the Ma!"alop&yik&, the Òritual of the 
ma$%alaÓ (dkyil Õkhor cho ga), which is the next work listed as being part of the 
transmission.337 This initiation ritual was responsible for thoroughly reshaping the pantheon 
of the cult, by replacing the main female deity of the cult as defined in the root tantra, 
J–!na%!kin#, with a male consort, Yog!mbara. It proved so influential that it practically 
overtook the role of the Catu#p$%hatantra as the main scripture of the cult. This is 
demonstrated in the rNgog pa tradition of Catu#p$%ha by the fact that the Ma!"alop&yik& is 
the most commented upon text.  

The Rosaries then mention Yog!mbara and J–!ne&var#. Yog!mbara is the central figure of the 
ma$%ala in the initiation ritual and J–!ne&var# is the central figure in the root 
Catu#p$%hatantra. It is likely that in the present case, the names refer to the s&dhanas centered 
on either the male figure, Yog!mbara (rNal Õbyor nam mkhaÕ), or the female figure, 
J–!ne&var# (Ye shes dbang phyug ma), also called J–!na%!kin# (Ye shes mkhaÕ Õgro ma). There 
are several s&dhanas in the bsTan Õgyur that could be referred to by the generic denomination 
of the Rosaries. As in practices from the rNgog pa tradition, the most recurring author 
mentioned in the Yog!mbara s&dhanas is rNam par rgyal ba'i dbang po'i sde 
(*Vijayendrasena), it is probably his Yog&mbaras&dhanop&yik&338 that is referred to here.339 
As for the J–!ne&var# s&dhana, this may either refer to *ryadevaÕs J–&ne)var$s&dhana340 or to 
the *Catu#p$%has&dhanop&yik& of Bhavabha33a.341 

Finally, several satellite texts are said to have been received by Chos rdor. First, there is the 
*Ekav.k#&dipa–jik& attributed to *ryadeva. This is a commentary on the mantra beginning 

                                                

336 The name is given as man tra a+  sa in Tibetan, also translated as dPal gdan bzhi paÕi bshad paÕi rgyud kyi 
rgyal po sngags kyi cha. T- hoku 429. See Sz‡nt— 2012, 89, and Sz‡nt— 2008.  
337 See Sz‡nt— 2008 and Sz‡nt— 2012, 123-152. He explains that there were three versions of that text, the third 
(T- hoku 1613) being the most popular. Although its long title is rGyud kyi rgyal po dpal gdan bzhi pa zhes bya 
baÕi dkyil Õkhor gyi cho ga snying po mdor bsags pa, it was generally known in Tibet with the short title sNying 
po mdor bsags pa. 
338 rNal Õbyor nam mkhaÕi sgrub thabs, T- hoku 1619. According to Sz‡nt— 2012, 170-171 and Sz‡nt— 2008, 4, 
the Yog&mbaras&dhanop&yik& is attributed to Amitavajra in the Sanskrit manuscripts although it is attributed to 
rNam par rgyal baÕi dbang poÕi sde (*Vijayendrasena) in the Tibetan version. rNam par rgyal baÕi dbang poÕi sde 
was a Newar scholar (see Lo Bue 1997, 637) and according to Sz‡nt— 2008, 4, n. 15, Amitavajra may be his 
initiation name. There are many early witnesses for this text, which prove its popularity in Nepal.  
339 Another possible candidate for the Yog! mbara s&dhana may be the *Catu#p$%has&dhanop&yik& (rnal Õbyor 
gyi rgyud dpal gdan bzhi paÕi sgrub thabs), T- hoku 1610. It was composed by * ryadeva, whose name is often 
mentioned in the rNgog pa tradition and who was the author of T- hoku 1612, 1613 and 1614. Sz‡nt— 2012, 159-
160, states that the textÕs structure in many ways foreshadows the presumably later work of Amitavajra (T- hoku 
1619). It was translated by Kamalagupta and Rin chen bzang po.  
340 T- hoku 1612. Sz‡nt— 2012, 160, considers that the *J–&ne)var$s&dhana (Ye shes dbang phyug maÕi sgrub 
thabs) may be falsely attributed to * ryadeva in the colophon as the text does not say anything about Yog! mbara 
or the extended ma!"ala, which are the hallmark of the Catu#p$%ha * ryadeva. It is, however, very similar to 
* ryadevaÕs s&dhana of Yog!mbara (T- hoku 1610).  
341 dpal gdan bzhi paÕi sgrub paÕi thabs, T- hoku 1616. Sz‡nt— 2012, 162-163. There exist two further s&dhanas 
on the two deities in the bsTan Õgyur (T- hoku 1611 and 1618), but these were translated in Sa skya during the 
13th century, and are therefore not part of Mar paÕs tradition of Catu#p$%ha. 
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with *ekav.k#a to be recited during the offering of gtor mas.342 Then is the Kak#apu%a 
attributed to N!g!rjuna, an alchemical/medical work without direct link to Catu#p$%ha but that 
figures among the Catu#p$%ha texts in the bsTan Õgyur.343 The next text, the Fourth Suchness 
(Catu#p$%hacatustattva) is an Òessential teachingÓ on the Catu#p$%hatantra by Jit!ri (Ati&aÕs 
guru?).344  

The identity of the last two texts is less definite. The Appearance of Perfect Knowledge may 
be the *Catu#p$%hajalahoma, an oblation in water related to Catu#p$%ha, as the words 
Òappearance of perfect knowledgeÓ appear in the colophon to that text.345 Finally, the Death 
Cheating probably refers to V!g#&varak#rtiÕs M.tyuva–cana.346 There is a commentary by 
rNgog Zhe sdang rdo rje on the subject, explicitly referring to that text and indeed related to 
the Catu#p$%ha cycle. 

As regards the translations of the Catu#p$%ha cycle used within the rNgog pa tradition, the 
Rosary of Jewels (ST2) states:347 

The Catu#p$%hatantra was translated by Sm(ti&r#[j–! na]. The Great 
Commentary was translated by the Venerable [Mar pa] himself, and the Fourth 
Suchness was translated by ÕGos. [É] The initiation ritual of Catu#p$%ha was 
translated by Lo ts!  ba gZhon nu rgyal mtshan. 

These translations are quite different than what is indicated in the sDe dge bKaÕ Õgyur and 
bsTan Õgyur. As Sz‡nt— remarks, the Catu#p$%ha cult was a malleable corpus in the 10th and 
11th centuries.348 It is therefore probable that as the versions transmitted by the Indian and 
Newar masters were quite different, there were several Tibetan translations done over the 
years. As evidenced in PT 849 found in Dunhuang, the Catu#p$%hatantra was already known 
in Tibet in the late 10th century, which may correspond to the translation made by 

                                                

342 T- hoku 1614. See Sz‡nt— 2012, 154-159. The Tibetan title of the text is Òa commentary of the difficult points 
on the [mantra beginning with] ekav.k#a revealing the profound meaning[s] of the Catu#p$%haÓ (gDan bzhi paÕi 
zab don ston pa shing gcig gi dkaÕ Õgrel) 
343 mChan khung gi sbyor ba, T- hoku 1609. According to Sz‡nt— 2012, 161, the reason for the inclusion of this 
text in the Catu#p$%ha cycle of the bsTan Õgyur is that its first verse is quoted in Kaly! $avarmanÕs Pa–jik& (one 
of the two commentaries on the root tantra available in Tibetan). The inclusion in this list from the Rosaries may 
prove that it was elaborated on the basis of the bsTan ÕgyurÕs content rather than on an actual knowledge of what 
exactly Mar pa gave to Chos rdor.  
344 De nyid bzhi pa, T- hoku 1620. See Sz‡nt— 2012, 165-167.  
345 T- hoku 1617: Dpal gdan bzhi paÕi chuÕi sbyin sreg. The Black Hat Tanjur, 468, reads: yang dag ye shes 
snang ba zhes bya baÕi sgrub thabs leÕu bzhi pa / chuÕi sbyin sreg slob dpon bha ba bha tras mdzad pa/ tshul 
khrims gzhon nuÕi Õgyur. See Sz‡nt— 2012, 163-165.  
346 ÕChi ba bslu baÕi man ngag, T- hoku 1748. See a study of this text in Schneider 2010. There is also a 
translation in Walter 2000. The commentary by Zhe sdang rdo rje (rNgog mDo sde) is in NKSB, 6, 1-90. It 
figures among other texts of the Catu#p$%ha cycle. 
347 ST1, 19: 6-7. 
348 Szant— 2012, 35-47. 
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Sm(ti&r#j–!na and said to be used by the rNgog.349 In the bKaÕ Õgyur, the translation is said to 
be the work of ÕGos Khug pa lhas btsas, who may have revised it, or made an alternative 
translation. Sm(ti&r#j–!na is said in some bKaÕ Õgyur and bsTan Õgyur colophons to be the 
translator of both the explanatory tantra (T-hoku 430)350 and of a commentary, the Pa–jik& of 
Kaly!$avarman (T-hoku 1608). The translation of this explanatory tantra, called the Great 
Commentary in the Rosaries, is attributed to Mar pa. As Sm(ti&r#j–!naÕs translation was 
revised by Bu ston, it is possible that Mar pa and the rNgog, who were major proponents of 
that tantra, did not judge it satisfying, and had their own version, whose trace, to my 
knowledge, is lost. The Fourth Suchness (T-hoku 1620), along a few other texts, were indeed 
translated by ÕGos. 

Although in the Rosaries the list of translations goes on to Mah&m&y&, ST1 later mentions a 
ma$%ala ritual, which ST2 specifies to be the initiation manual of Catu#p$%ha, i.e. the 
Ma!"alop&yik&. As explained by Sz‡nt—,351 there were probably three Sanskrit versions of 
that text, and it was the last that became the heart of the Catu#p$%ha transmission. The bsTan 
Õgyur version (T-hoku 1613) was initially translated by ÕGos Khug pa lhas btsas, but Bu ston 
felt it needed revision. It was finally the 8th Si tu (1699/1700-1774) who undertook the project 
on the basis of a newer Nepalese manuscript.352 ÕGosÕs version, if the Rosaries are correct, 
was not used in Mar paÕs tradition, as the ritual is said to be translated by Lo ts! ba gZhon nu 
rgyal mtshan, whose identity is not clear. This may be a translation of the Ma!"alop&yik&, 
perhaps done in Nepal, used by Mar pa and the rNgog but that did not find its way into the 
bsTan Õgyur.  

The rNgog lineage of Catu$p#%ha 

When Mar pa reached Nepal, one of the first transmissions he was granted was Catu#p$%ha. 
Several lineages are mentioned in ST1:353 

- N! g! rjuna; * ryadeva; Tilopa; N! ropa; Mar pa.  
- Also: Kaly! $avarman (dGe baÕi go cha); Senavarman (sDeÕi go cha); 
Vijayendra[sena] (rNam rgyal dbang po); Thang chung pa; Mar pa; Chos kyi 
rdo rje.  
- Also: %! ki[n#] Kalpabhadr#; Telo; N! ro; Mar pa; [É] 

                                                

349 See Kapstein 2006, 19-20, n. 31 and 32. Kapstein estimates that PT 849 may have been written around 975 
(pp. 11-12). ST1 states that ÒCatu#p$%ha texts were translated by Sm(ti&r#j–! na,Ó but this is only the case of the 
root tantra according to ST2. 
350 Catu, p$%havikhy&tatantrar&ja (dPal gdan bzhi paÕi rnam par bshad paÕi rgyud kyi rgyal po). T- hoku 430. 
DergŽ Kanjur, vol. NGA, folios 260r.3-304r.7. Tr. by Sm(tij–! nak#rti. Revised by Bu ston. 
351 Sz‡nt— 2012, 127. 
352 Si tu included that translation in his gSung Õbum, 7: 165-227. As explained in Sz‡nt— 2008, the 
Ma!"alop&yik& was believed by Tibetans to be the work of * ryadeva (this is indeed what is stated in 
commentaries on that text in the rNgog traditions), but Si tu corrected that misunderstanding in his revision, 
rightly attributing the work to Cary! vratip!da, without however emending the attribution in the sDe dge bsTan 
Õgyur, which edition he supervised. 
353 ST1, 7: 6-7; ST2, 32: 6-7. It is not mentioned in ST2. 
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- Short lineage: " &kin$ Cluster of Banana Tree (Chu shing gi snye ma can); and 
Mar pa [...] 

The second lineage mentioned in ST1 is omitted in ST2 and may chronologically be the first 
Mar pa received. It is made up of Newar masters from the Katmandu valley. The Rosaries,354 
as many other biographies of Mar pa, state that Mar pa received Catu#p$%ha from sPyi ther ba 
when he first visited Nepal. sPyi ther ba was one of the Pharphing (pham thing pa) brothers, 
as was Thang chung pa.355 In the introduction to the KGND, Kong sprul considers that this 
lineage must be inaccurate.356 One reason for that judgment may be that he relied on Padma 
dkar poÕs work,357 which has Tilopa and N!ropa precede Kaly!$avarman,358 which is 
impossible as Thang chung pa is said to be a disciple of N!ropa. Kong sprul instead provides 
the following lineage:359  

N! ropa; the Newar Kaly! $avarman and sPyi ther pa rNam rgyal dbang po; the 
two to Mar pa. 

Kaly!$avarman was the author of a Catu#p$%ha commentary (T-hoku 1608) translated by 
Sm(tij–!nak#rti, who was active in the late 10th century-very early 11th century.360 His 
commentary must therefore date to the mid-10th century, and he cannot be considered a 
disciple of N!ropa and a master of Mar pa. The lineage given in ST1 is therefore more likely, 
although it is strangeÐand exceptionalÐthat ST2 did not copy it. 

Mar pa received again Catu#p$%ha from N!ropa. According to the Rosaries, Tilopa held two 
lineages coming from *ryadeva and Kalpabhadr#. Although *ryadevaÕs master is said to be 
N!g!rjuna, it seems unlikely that this author, who was active in the 10th century and 
composed several texts related to Catu#p$%ha was the *ryadeva of the Guhyasam&ja tradition 
(active in the 9th c.), although he was considered as such in the tradition. 

Kong sprul differs also from ST1 as far as Kalpabhadr# is concerned. According to him, Mar 
pa received Catu#p$%ha directly from the "&kin$ Adorned with Human Bone Ornaments (mi 
rus kyi rgyan cha can) as well as from the "&kin$ Cluster of Banana Tree (chu shing gi snye 
ma can), who was MaitripaÕs consort. Although this may imply that, for Kong sprul, Cluster 
of Banana Tree and Adorned with Human Bone Ornaments are distinct, this is generally not 
the case in the biographies (see section II.1.2 for details).  

                                                

354 ST1, 3: 2. 
355 See mDo sdeÕs biography of Mar pa, MKNT, 175. 
356 KGNDdkar chag, 32: 1. 
357 ÒgDan bzhi yum bkaÕi cho ga,Ó Pad dkar gsung Õbum, 17: 641-642. The lineage there is identified as that of 
the empowerment of Yog! mbara (gdan bzhiÕi yab bkaÕi dbang, p. 642). 
358 He was the author of a Catu#p$%ha commentary, called in Tibetan ÕPhags pa gdan bzhi paÕi rnam par bshad 
pa, T- hoku 1608. According to Sz‡nt— 2012, 116, Òseveral of the sub-chapter colophons as well as the final 
colophon suggest that the title of the work is Catu#p$%h&loka, but the verse describing the circumstances of 
writing refers to a Pa–jik&.Ó 
359 KGNDdkar chag, 31: 5-6. 
360 See section I.2.2.1 and Sz‡nt— 2012, 115-119 
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We thus see that Mar paÕs lineage of Catu#p$%ha is rather imprecise. Anyway, he gave it to 
Chos rdor, who passed it on to his son. The practice, in the shape of two ma$%alas of 13 and 
77 deities centered around J–!ne&var# and Yog!mbara evolved into two of the major rNgog 
transmissions, featuring prominently in the seven ma$%alas of the rNgog. In terms of the 
quantity of the literature devoted to it, it was the second most-commented upon cult in the 
lineage, after that of Hevajra.  

2.2.3.! Mah"m"y" 

 

Plate 8: Five-deity ma$%ala of Mah"m"y" (sgyu ma chen mo lha lnga): Sangs rgyas he ru 
ka with 4 !"kin#s. Tachikawa 1991, 151-152 (ma$%ala 86) 

(For the last great surrender, he offered everything he could bring to lHo brag, most 
notably a herd of hundred sheep and young goats). He received a third cycle 
containing the three-chapter Glorious Mah&m&y&tantra; the three extensive and 
condensed [s&dhanas] on the creation stage; the duo of root text and commentary of 
the Key-Instructions on Suchness; the ma$%ala ritual; and a gtor ma ritual.361  

The third cycle is that of Mah&m&y&, which, in Mar paÕs tradition, comes from Kukuripa. Mar 
pa received it from "!ntibhadra, otherwise known as Kukuripa Junior, as the Indian siddha 
gained realization based on that practice.362 According to T!ran!tha, Mar pa also received 

                                                

361 ST1, 9: 4-5; ST2, 34: 3-4. 
362 As explained in section II.1.2, although some sources (most Mah&m&y& commentaries by the rNgog lineage, 
see below for a listing) consider "! ntibhadra and Kukuripa to be identical, others state that Mar pa met Kukuripa 
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other traditions available at the time in India, those of Ratn!kara&!nti and K(+$a (Nag po), as 
well as N!ropaÕs key instructions, but the lineage he spread in Tibet is that of Kukuripa 
ornamented by N!ropaÕs instructions.363 The rNgog exegesis on the tantra makes no allusion 
to the other traditions.  

The three commentaries on Mah&m&y& composed in the rNgog pa lineage,364 all based on 
rNgog mDo sdeÕs outline of the tantra365 and his extensive teachings, state that KukuripaÕs 
transmission is made up of seven teachings. They are listed in rNgog bSod rnams don grubÕs 
(15th c.) commentary:366 

First, to ripen an unripe basis, one transmits the empowerment by progressively 
clarifying the ma!"ala ritual. Then, there are the generation and perfection, 
which are the path that liberates. As for the generation phase, [Kukuripa] 
composed three different rituals, extensive and condensed. For the perfection 
phase, he composed the Key-Instructions on Suchness. Seeing that this would be 
difficult to understand by future disciples, he composed a commentary on the 
Key-instructions on Suchness. Thus, with the three extensive and condensed 
s&dhanas on the generation phase, the duo of the root text and commentary on 
the perfection phase, the sixth Ð the ma$%ala ritual Ð and on top the tantra, there 
are seven which are known as the seven rituals of Kukuripa.  

The Rosaries mention the same transmissions, adding a gtor ma ritual. The main text of the 
cycle is the root tantra, a short three-chapter yogin$ tantra,367 for which there is no specific 
explanatory tantra. There are several commentaries on the tantra in the bsTan Õgyur,368 but 

                                                                                                                                                   

but received the transmission from "! ntibhadra, who was the main holder (bdag po) of KukuripaÕs heritage in 
India at the time. Such is clear in Mar paÕs biographies, and T! ran! tha professes that it is a mistake to consider 
the two as one. Kong sprul is also of that opinion (KongtrŸl & Ngawang Zangpo 2010, 304).  
363 T! ran! thaÕs ÒdPal rgyud kyi rgyal po sgyu Õphrul chen mo ma h!  m!  yaÕi rgya cher bshad pa de kho na nyid 
kyi sgron ma.Ó In gSung Õbum dpe dur ma, 22: 60-61.  
364 Thogs med grags: dpal sgyu Õphrul chen moÕi rgyud kyi rnam par bshad pa bla maÕi bkaÕ yang dag pa gsal 
ba, NKSB, 10: 1-65; mGar ston bKra shis dbang phyug: ma h& ma yaÕi rgyud kyi Õgrel pa, NKSB, 18: 1-82; 
rNgog bSod nams don grub: sgyu Õphrul chen moÕi Õgrel pa nyi maÕi Õod zer, NKSB, 14: 1-142. 
365 Zhe sdang rdo rje: dPal sgyu ma chen moÕi rgyud kyi bsdus don, NKSB, 6: 219-221. 
366 sGyu Õphrul chen moÕi Õgrel pa nyi maÕi Õod zer, NKSB, 14: 14-15: dang por gzhi ma smin pa smin par byed 
pa/ dbang bskur ba la/ dkyil Õkhor gyi cho ga rim pa gsal ba mdzad/ grol bar byed paÕi lam bskyed rdzogs gnyis 
kyi bskyed rim la/ sgrub thabs rgyas bsdus mi Õdra ba gsum mdzad/ rdzogs rim la de kho na nyid kyis man ngag 
mdzad/ de ma Õongs paÕi rten gyi gang zag rnams kyis go dkaÕ bar gzigs nas/ de kho na nyid kyi man ngag gi 
Õgrel pa mdzad pas/ de ltar na bskyed rim la sgrub thabs rgyas Õbring bsdus gsum rdzogs rim la rtsa Õgrel gnyis 
dang lnga/ dkyil Õkhor gyi cho ga dang drug/ deÕi steng du rgyud dang bdun po de la ku ku ri paÕi cho ga bdun 
du grags pa yin gsungs. See NKSB, 10: 8 for Thogs med gragsÕs commentary, and NKSB, 18: 10 for mGar 
stonÕs. Both were mDo sdeÕs disciples.  
367 Mah&m&y&tantrar&ja (Dpal sgyu Õphrul chen po zhes bya baÕi rgyud kyi rgyal po). T- hoku 425, DergŽ 
Kanjur, vol. nga, 333-341. This is translated in English from the Tibetan in the website of the 84.000: 
http://read.84000.co/#UT22084-080-009/title (assessed on 2017/09/24).  
368 These are T-hoku 1622 by *Durjayacandra (Mi thub zla ba), T- hoku 1623 by Ratn!kara&!nti (Rin chen 
Õbyung gnas zhi ba), T- hoku 1624 by *K(+$asamayavajra (Nag po dam tshig rdo rje) and T- hoku 1625 by 
*Vibh' +ita (Rgyan pa). 



 108 

none by Kukuripa, and indeed no commentary is mentioned in the transmission received by 
Chos rdor. 

The Òthree extensive and condensed phases of creationÓ are difficult to pinpoint. There are 
three s&dhanas composed by Kukuripa in the bsTan Õgyur: T-hoku 1627, 1628 and 1629.369 
Lengthwise, it would seem that the most extensive is T-hoku 1627 (four folios and two lines), 
the middling one T-hoku 1629 (less than 3 folios) and the condensed one T-hoku 1628 (one 
folio). Kong sprul, however, points to the middle length s&dhana as being the He ru ka phyag 
rgya gcig paÕi sgrub thabs (T-hoku 1646).370 He calls T-hoku 1628, the Vajrasattvas&dhana, 
the Òutterly unelaborated instructionsÓ (shin tu spros pa med paÕi man ngag), as does the 
Third Karma pa in his catalogue of the bsTan Õgyur, thus counting that s&dhana among the 
three.371 It would follow that T-hoku 1629 is not part of the group. It is difficult to decide as 
none of the rNgog commentaries elaborate on the identity of the three. In rNgog Rin chen 
dpal bzang poÕs s&dhana, the extensive one is pointed out as the main source.372  

The Key-Instructions on Suchness and its commentary are two texts on the perfection phase 
attributed to *Sumatigarbha (Blo bzang snying po)373 in the bsTan Õgyur.374 In the rNgog 
lineage, these two texts belong to KukuripaÕs tradition. In ST2,375 these perfection stage 
practices are spelled out in a gloss as being Òinner heat; the illusory body; lucid dreaming; 
luminosity; transference; and the intermediate state.Ó376 The ma$%ala ritual transmitted to 
Chos rdor by Mar pa is KukuripaÕs.377 The last item in the transmission is his gtor ma ritual. 
This is not available in the sDe dge bsTan Õgyur, but is mentioned in Rang byung rdo rjeÕs 
catalogue378 and features in the Nar thang bsTan Õgyur.379 

All texts of the Mah&m&y& cult used in the rNgog tradition, except the two on suchness 
(translated by Lo chen Rin chen bzang po), were translated by ÕGos Khug pa lHas brtsas, who 

                                                

369 Mah&m&y&tantr&nus&riherukas&dhana (sGyu Õphrul chen moÕi rgyud kyi rjes su Õbrang baÕi he ru kaÕi sgrub 
paÕi thabs). T- hoku 1627. DergŽ Tanjur, 22: 456: 1-460: 2; Vajrasattvas&dhana (Rdo rje sems dpaÕi sgrub 
thabs), T- hoku 1628. Id., 460: 2-461: 2. (1 folio); Ma h& m& y&Õi sgrub thabs rmongs pa sgrol baÕi brtag pa. 
T- hoku 1629, id., 461: 2-463: 7. All three were translated by An#lavajra and ÕGos Lhas btsas. 
370 KGND, 3: 376: 2: Õbring poÕi lugs he ru ka phyag rgya gcig paÕi sgrub thabs. In the bsTan Õgyur, no author is 
indicated for this text (DergŽ Tanjur, vol. 22, 617: 1-618: 5). 
371 K3 Tanjur, 470. In this text, Rang byung rdo rje only mentions two s&dhanas by Kukuripa.  
372 NKSB, 11: 196.  
373 He is called ÕGro bzang snying po in K3 Tanjur, 470. 
374 Tattvopade)a (De kho na nyid kyi man ngag). T- hoku 1632. DergŽ Tanjur, vol. 22, ff. 245r.7-246v.3; 
Tattvopade)av. tti (De kho na nyid kyi man ngag gi Õgrel pa). T- hoku 1633, id., ff. 246v.3-252v.6. Both were 
translated by Kamalagupta and Rin chen bzang po. 
375 NKSB, 1: 47. 
376 See KongtrŸl, Guarisco & McLeod 2008, 183-186 and 387-392 for instructions on the Mah&m&y& perfection 
phase.  
377 Mah&m&y&s&dhanama!"alavidhi  (Sgyu Õphrul chen moÕi sgrub paÕi thabs kyi dkyil Õkhor gyi cho ga), T- hoku 
1630.  
378 K3 Tanjur, 471. 
379 Nar thang, rGyud Õgrel, mu, 511-513. 
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also received Mah&m&y& from Mar paÕs master "!ntibhadra.380 Despite ÕGosÕs pioneering 
work, it is likely that some of his translation were not considered adequate: his tradition did 
not spread in Tibet, and the translation of the root text was rapidly revised by Klog skya Shes 
rab rtsegs, in collaboration with rNgog Chos rdor.381 The Mah&m&y& tradition gifted by Mar 
pa to rNgog Chos rdor eventually became the most successful in Tibet, and was one of the 
seven ma$%alas of the rNgog. 

2.2.4.! Dud sol ma (Dh'm"(g"r#) 

(For a representation see the painting closing the present dissertation, p. 522). 

The master had three protectors Ð Ka ka rtsal, Thod Õphreng can and Dud sol 
ma. [rNgog] requested all three, but [Mar pa] replied: ÒI will not give all three: 
choose one!Õ [rNgog] thought: ÒWherever the master goes, on the evening he 
makes a gtor ma of Dud sol ma, and throws it towards the next dayÕs 
destination; also, she is N! ropaÕs protector.Ó So, having chosen Dud sol ma, this 
is what he requested. The master told him: ÒDonÕt change your mind, this is a 
perfect interdependent connection; my master N! ropa indeed said: ÒYou will 
have four great disciples, and this goes in particular for the one who will uphold 
the explanation lineage.Ó382  

Some, such as Tshar chen and the Fifth Dalai Lama, argue that Dud sol ma should be included 
within the seven ma$%alas instead of N&masa*g$ti.383 Kong sprul considers that even though 
the rNgog transmission of N&masa*g$ti is not a proper highest yoga transmission (the gSang 
ldan tradition is based on a yoga tantra interpretation of N&masa*g$ti), Chos rdor received the 
highest yoga blessing of N&masa*g$ti from Mar pa, hence his tradition qualifies as highest 
yoga although it is externally yoga.384 The Dud sol ma transmission, on the other hand, is not 
a proper highest yoga tantra but a protective deity of the Catu#p$%hatantra, therefore she does 
not qualify as a ma$%ala and cannot be included in the seven ma$%alas although her 
transmission comes from Mar pa, unlike that of N&masa*g$ti.  

Dud sol ma is the hallmark of the rNgog tradition and was considered the specific protective 
deity predicted by N!ropa for their exegetical lineage. Her full name is Òthe Great Black 
Glorious Goddess ()r$ devi), Charnel Ground Owner, Terrifying Charcoal Smoke-[colored] 
LadyÓ (dPal ldan lha mo nag mo chen mo dur khrod kyi bdag mo Õjigs byed dud paÕi sol ba 

                                                

380 See ST1, 19: 6: ÒMah&m&y& was translated by ÕGos and revised by Klog skya Shes rab rtsegs.Ó 
381 See section II.3.1 for details.  
382 ST1, 9. 
383 DL5 thob yig, 1: 369a. 
384 KGNDdkar chag, 36-37.  
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can), known also simply as Dud sol ma (skt: Dh'm!.g!r#).385 Another widely-used name is 
ÒPowerful Lady of the Desire DomainÓ (ÕDod khams dbang phyug ma).  

She was initially seen as the protective deity of Catu#p$%ha and Hevajra, and later became the 
protective deity of the rNgog pa bkaÕ brgyud tantric lore in general. Her name can be found in 
several Catu#p$%ha texts, chiefly, among the ones used in the rNgog tradition, the 
Ma!"alop&yik& (T-hoku 1613) and rNam par rgyal baÕi dbang poÕi sdeÕs s&dhana of 
Yog!mbara (T-hoku 1619). We know of her practice mainly through the compilation by 
Kong sprul available in the KGND, which contains old texts by the rNgog. The cycle begins 
with a catalogue composed by the founder of the Tshar pa branch of the Sa skya school, Tshar 
chen Blo gsal rgya mtsho (1502-1566), who received the full transmission from rNgog bSod 
nams bstan Õdzin, the last known rNgog scion to hold the lineage in the gZhung valley.386 
According to this catalogue and to the texts included in the KGND (presumably on the basis 
of the catalogue), the Dud sol ma practice in the rNgog tradition takes as authoritative two 
scriptural texts: the Ògeneral tantra of Ma mosÓ (ma mo spyiÕi rgyud);387 and the Òspecific 
tantra of Dud sol maÓ (dud sol maÕi sgos kyi rgyud).388 The latter is made up of fifteen 
chapters of an exchange between Vajrap!$i and the Buddha. Although it looks like a tantra, it 
is not included in either the bKaÕ Õgyur nor the bsTan Õgyur.389  

The story of Chos rdor choosing Dud sol ma among three protectors narrated in the Rosaries 
can be found in extenso in Tshar chenÕs catalogue of Dud sol ma, when Tshar chen alludes to 
a similar story in which Mar pa requested Dud sol ma from N!ropa:390  

                                                

385 Her name is sometimes spelled Dud gsol ma ÒSmoke-clad LadyÓ (skt: Dh' mavas or Dh' mavat#) but I did not 
find this spelling in the KGND or in rNgog-related texts. The Sanskrit name Dh' m&( g&r$ corresponds to the 
Tibetan dud sol ma, and is found in several Sanskrit Catu#p$%ha manuscripts, for instance the 
Yog&mbaras&dhanop&yik& of Amitavajra (Sz‡nt— 2012, 170-172). Her name also appears in several fragments 
related to the Catu#p$tha cult (Sz‡nt— 2012, p. 180). It is noteworthy that the indic title of the Dud sol maÕi sgrub 
thabs (T- hoku 1769) composed by Vanaratna (1384-1468) is given as Dh' m&( g&r$s&dhana. The translator was 
Lo chen bSod nams rgya mtsho, an important disciple of rNgog Byang chub dpal. Because the Sanskrit name is 
not well attested and because the cult of Dud sol ma is much more present in Tibet than in India, I chose to use 
the Tibetan name rather than the Indian one in order to refer to her throughout the present study.  
386 KGND, 6: 53-67. See below Chapter II.5.  
387 - &kinyagnijihvajval&tantra (MkhaÕ Õgro ma me lce Õbar baÕi rgyud), T- hoku 842. DergŽ Kanjur, vol. 99, 
466-505 (rNying rgyud section); KGND, vol. 6, 283-351. 
388 KGND, 6: 253-281: dPal lha mo nag moÕi dngos grub thams cad Õbyung baÕi rgyud. 
389 The text is said to have been translated by N! ropa and Loka&r#. There are two texts in the bsTan Õgyur that 
were also translated by that team, both called the dPal lha mo chen moÕi sgrub thabs, T- hoku 1766 and 1781. 
They are identical and said in the sNar thang and sDe dge editions to be authored by N! ropa, translated by 
Loka&r# and to come from Mar paÕs textbook. They are identified in the colophon as Dud sol ma s&dhanas and 
do not correspond to the text included in the KGND. I wonder whether one of the two should not have been that 
dPal lha mo nag moÕi dngos grub thams cad Õbyung baÕi rgyud.  
390 See above and ST1, 9 for the rNgog version and KGND, 6: 55-56 for Tshar chenÕs: ngaÕi bla ma Õdi la bstan 
srung brgya rtsa brgyad yod paÕi nang nas/ gtor ma dngos su len paÕi chos kyong Õdod khams dbang phyug dud 
sol lha mo/ gnod sbyin tsa muntri/ "& ki ma seng geÕi gdong pa can dang gsum gdung pas/ Õdi gsum po zhu dgos 
snyam nas/ de ltar zhus pas/ n& ro pa chen poÕi gsung nas/ gsum ka mi Õong gang rung zhig Õdom gsung pas/ rje 
mar paÕi thugs dgongs la/ dud sol lha mo Õdi kyai rdo rjeÕi rgyud dang/ rdo rje gdan bzhiÕi bkaÕ srung du Õdug 
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ÒAmong the 108 protectors of my guru, there are three that actually come to 
retrieve the balin: the Dharma protector Powerful of the World Goddess Dud sol 
ma, the yak#a Camu$%i and the Lion-faced 2 ! kima Ð I should request all three!Õ 
He did thus, but the great N! ropa replied: ÒIt wonÕt be all three Ð chose any one!Õ 
Lord Mar pa thought that the goddess Dud sol ma was the protective deity of 
Hevajra and Catu#p$%ha, and that she assumed the main protection of the guruÕs 
teaching, so he requested her.  

Following this account, one finds an explanation of Mar paÕs three main protectors, called Ka 
ka rtsal,391 Thod Õphreng can392 and Dud sol ma. According to N!ropa, they are three 
protective deities of the Catu#p$%hatantra.393 rNgog Chos rdor faced the same dilemma as his 
master when he wanted to request a protectorÕs practice. He also solved it in the same way, by 
requesting his masterÕs main protective deity and the one who was the most present in his life. 
It is said in some of Mar paÕs biographies that he received this transmission not only from 
N!ropa, but also from sPyi ther pa, when he first requested Catu#p$%ha from him during his 
first journey to Nepal.  

Tshar chen concludes his short history by stating that Mar pa gave Dud sol ma simultaneously 
to Chos rdor and his son mDo sde. This is not specified in the Rosaries, but it might mean that 
the transmission took place after the second donation, when mDo sde was in his fourth or fifth 
year. At that time, Chos rdor went to lHo brag with him and his wife, accompanied by Mi la 
ras pa, and they received Catu#p$%ha.394  

A specificity of the Dud sol ma transmission, as explained by Tshar chen in his catalogue, is 
that one first receives an outer initiation in the form of an authorization (rjes gnang). The 
secret initiation is only given to select students at a later point, in a one-to-one transmission 
called Òknowledge entrustmentÕ (rig gtad), whereby the student is made the next lineage-
holder. The fantastic way Tshar chen was passed on that responsibility by the last of the 
rNgog is expounded in detail below (Chapter II.5).  

Dud sol ma became an important protective deity in the lineages that inherited the Mar rNgog 
transmission and it is considered necessary to invoke her when practicing the tantras of Mar 
paÕs tradition such as Hevajra, Guhyasam&ja, etc.395 Her praise and mantra are part of the 
daily protector rituals of the Ka1 tshang bkaÕ brgyud order and her representation is quite 
common: sheÕs alone, black and emaciated, with four arms holding a sword and skull-cup in 
                                                                                                                                                   

pa dang/ khyad par bla maÕi chos skyong gi gtso bo mdzad kyin Õdug pas/ Õdi zhu zhus pas/. The similar story 
with Chos rdor is on p. 57. 
391 Called Ka/  ka rtsal in ST2, 34 and ST3, 72. The identity of this protective deity is not clear, as is the possible 
identity with Camu$%i mentioned in Tshar chenÕs account. Camu$%i is an Hindu goddess. 
392 Called Thod Õphreng rtsal in ST2, 34 and ST3, 73. Tshar chen talks of the Lion-faced 2 ! kima, maybe 
Si/ hamukh!. 
393 See dPal ldan dud sol maÕi rjes gnang, KGND, 6: 113. This is an empowerment of Dud sol ma composed by 
Ngor mkhan chen 08 Sangs rgyas rin chen (1450-1524) of the Gle slung chos sde Monastery.  
394 See ST1, 11 and section II.3.1. 
395 The text that is generally included in the daily practices is the bsTan srung gtso mo dud sol maÕi gtor chog 
dbyar rngaÕi sgra dbyangs, KGND, 6: 245-251, composed by Kong sprul. 
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the right, and a lance and trident in the left, riding a donkey.396 Alain Bordier owns a painting 
explicitly associated with the rNgog tradition, with representations of Chos rdor and mDo sde 
at the top of the painting. That painting was realized in the sMar pa bkaÕ brgyud order 
founded by sMar pa Shes rab ye shes (1135-1203).397 

2.3. A Transmission not from Mar pa: Ma–ju)r#n"masa*g#ti 

 

Plate 9: 53-deity ma$%ala of N"masa*g#ti (Õjam dpal gsang ldan lha nga gsum): 
Ma–ju&r' with buddhas and bodhisattvas of the Vajra, Ratna, Padma and Karma 
families and offering deities. Tachikawa 1991, 82-93 (ma$%ala 41B)  

The rNgog tradition of N"masa*g#ti 

From Bye ma lung pa (Chos kyi seng ge), he received Ma–ju)r$n&masa* g$ti, 
the Explanation of the Meaning of the [Name-]mantras, the gSang ldan fire 
oblation in two phases, the reading practice, [the Ma–ju)r$s&dhana composed 
by] Ya&okaly!$#; [the Ma–ju)r$ratnavidhi composed by] Ya&od!, the A sho ka 
ri  as well as commentaries on the mantras. 

                                                

396 KGND, 6: 247. 
397 See BŽguin 2013, 91-93, for a reproduction of the painting (also reproduced on the last page of the present 
dissertation) and section II.3.2.6.8 for more detail. 
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Later, he requested [this transmission] from Khams pa Shes rab rdo rje (after 
having offered to him a 20.000-stanza Praj–&p&ramit&). The two are thus called 
the earlier and later lords.398 

The next transmission received by rNgog Chos rdor is N&masa*g$ti, the ÒChanting of 
Names,Ó a tantra whose central figure is Ma–ju&r# J–!nasattva.399 This tantra, the first of the 
tantra section of the bKaÕ Õgyur, is quite important in Tibet, where it is recited daily to 
promote intelligence and memory. There are numerous commentaries on the tantra, composed 
in India and later in Tibet, which offer a variety of approaches. According to Anthony Tribe, 
who wrote his doctoral thesis on the subject, one reason for the enduring influence of this 
short tantra (162 verses followed by a prose section) Òmay lie in the fact that the N&masa*g$ti 
does not explicitly promote any one philosophical position, [É] [t]hus the series of 
descriptions of the qualities, attributes and embodiments of the enlightened state of which the 
verses are composed are amenable to a wide range of interpretation, as well as being 
eminently suitable for liturgical and devotional use.Ó400 As a consequence, and although the 
N&masa*g$ti is classified as a mah!yoga tantra in its colophon, it opens the K!lacakra section 
of the bKaÕ Õgyur, and the 129 works related to it in the bsTan Õgyur are classified within the 
various classes of tantras, from yoga to mah!yoga, yogin# and Ònon-dualÕ (K!lacakra) 
tantras.401 Among the most famous are the commentaries by Ma–ju&r#mitra (T-hoku 2532)402 
and Vil!savajra (T-hoku 2533)403 for the yoga level, Vimalamitra (T-hoku 2092)404 for the 
mah&yoga (ÒfatherÓ) division, and Advayavajra (a.k.a. Maitripa, Mar paÕs master) for the 
yogin$ (ÒmotherÓ) division.405  

                                                

398 ST1, 9: 7-8. 
399 Ma–ju)r$j–&nasattvasyaparam&rthan&masa* g$ti (ÕJam dpal ye shes sems dpaÕi don dam paÕi mtshan yang 
dag par brjod pa). T- hoku 360. DergŽ Kanjur, vol. 1, folios 1v.1-13v.7. Tr. by Kamalagupta and Rin chen bzang 
po. Revised by Shong Blo gros brtan pa. As noted in Davidson 1981, 11; Tribe 1994, 190-191 & 193-196; and 
Tribe 1994, 114, it is likely that there was a translation made during the earlier spread of the Dharma in Tibet. It 
was later replaced by Rin chen bzang poÕs.  
400 Tribe 1994, 113. A revised version of Antony TribeÕs dissertation is now available (Tribe 2016) but I could 
not consult it for the present research. 
401 See Tribe 1994, 128-129, n. 21: ÒIn the Derge edition six are assigned to the K! lacakra division (T- hoku 
1395-1400), thirty-two to that of the anuttaratantras (T- hoku 2090-2121), and ninety-one to the yogatantra 
section (T- hoku 2532-2622). As Davidson [1981, 15] notes some of these placings are somewhat arbitrary and 
do not accurately reflect the textÕs actual perspective.Ó Harrington 2002, 342, n. 777, lists some of the main 
commentaries with their dates and line of interpretation. On pp. 405-408, she translates the second Dalai-Lama 
dGe Õdun rgya mtshoÕs presentation of the various commentaries on N&masa* g$ti.  
402 N&masa* g$tiv. tti (Mtshan yang dag par brjod paÕi Õgrel pa). T- hoku 2532. DergŽ Tanjur, 62: 2-54, tr. by 
" raddh! karavarman and Rin chen bzang po. 
403 N&masa* g$ti%$k&-n&mamantr&rth&valokin$ (mTshan yang dag par brjod paÕi rgya cher Õgrel pa mtshan gsang 
sngags kyi don du rnam par lta ba. T- hoku 2533. DergŽ Tanjur, 62: 54-230, tr. by Sm(ti&r#j–! na, revised by 
Phyag na rdo rje (Vajrap! $i) and Klog skya Shes rab brtsegs. 
404 N&masa* g$tiv. ttin&m&rthaprak&)akara! ad$pa (mTshan yang dag par brjod paÕi Õgrel pa mtshan don gsal 
bar byed paÕi sgron ma). T- hoku 2092. DergŽ Tanjur, vol. 48: 1-76. Tr. by Gnyags Dzny! na (J–! nakum! ra). 
405 T- hoku 2094-2105.  
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The tradition rNgog Chos rdor specialized in was the yoga tantra tradition descending from 
Vil !savajra, which came to be known as gSang ldan.406 Vil !savajraÕs commentary on the 
N&masa*g$ti, the Explanation of the Meaning of the Name-mantra, is the only yoga tantra 
commentary known to survive in the original Sanskrit.407 Chos rdor is also said to have 
received Mar paÕs transmission coming from Maitripa, hence his tradition of the N&masa*g$ti 
is considered by Kong sprul externally yoga but actually highest yoga tantra.408 It is for this 
reason that Kong sprul includes the 53-deity N&masa*g$ti ma$%ala within the thirteen highest 
yoga tantras that make up the heart of the bKaÕ brgyud sngags mdzod, in particular within the 
Òignorance father tantraÓ category.409 

In Tibet, Vil!savajra (sgeg paÕi rdo rje)410 is considered the author of five treatises,411 among 
which four were composed under the name Agrabodhi (byang chub mchog). One of them, the 
N&masa*g$tis&dhana, has the words gsang ba dang ldan pa in the colophon, leading to the 
tradition being named gSang ldan, ÒEndowed with Secret.Ó412 Bu ston, T!ran!tha and others 
unanimously consider that Vil!savajra was the secret name of Agrabodhi.413 Ron Davidson, in 
an article published in 1981, argues that this identification is questionable,414 and Anthony 

                                                

406 The Sanskrit version of gSang ldan, if one is to believe the Sanskrit title (in Tibetan letters) provided in 
AgrabodhiÕs commentary (T- hoku 2584, vol. 63: 214), translated by Sm(ti&r#j–! na, may be *Guhy&panna: 
1ryama–ju)r$n&masa* g$tiguhy&pannop&yik&v. tti-j–&nad$pa-n&ma (ÕPhags pa Õjam dpal gyi mtshan yang dag 
par brjod paÕi gsang ba dang ldan paÕi sgrub paÕi thabs kyi Õgrel pa ye shes gsal ba). This is the name given in 
Davidson 1981, 8 and Tribe 1994, 22, n. 20. The Sanskrit version is not attested, however. According to 
Matthew Kapstein (oral communication, 11.12.2017), it may be better rendered as Guhyat&, Òone who has 
obtained the secret,Ó Òwho has been initiated to the secret,Ó a term used in Shiva tantras. 
407 This was edited and studied by Anthony Tribe in his 1994 Oxford thesis (Tribe 1994, revised Tribe 2016). 
Anthony Tribe also wrote an article on the N&masa* g$ti (Tribe 1997). There exist two articles in Japanese by 
Munenobu Sakurai on the gSang ldan tradition (Sakurai 1987a, 1987b).  
408 KGNDdkar chag, 36-37. rNgog Chos rdor is generally said in the biographies to receive the yoga tantra 
tradition descending from Vil!savajra from Bye ma lung pa and Khams pa Shes rab rdo rje (see section II.3.1). 
Kong sprul (KGNDdkar chag, 37), quoting his master ÕJam dbyang mkhyen brtse dbang po, argues that Chos 
rdor did receive the N&masa* g$ti at the highest yoga level from Mar pa. As a consequence, although masters in 
the lineage did as if they were transmitting it at the yoga tantra level only, the base of the practice was the 
highest yoga empowerment received from Mar pa.  
409 KGNDdkar chag, 36: bla med pa rgyud gti mug rigs. 
410 As pointed out in Davidson 1981, 18-19, n. 18, the name sGeg paÕi rdo rje was often wrongly back-translated 
as L#l! vajra in the West (e.g. in RoerichÕs BA) as well as Lalitavajra (for the Tibetan Rol paÕi rdo rje). For more 
details, see Tribe 1994, 9-11. This mistranslation led to the erroneous attributions of several of LalitavajraÕs texts 
to Vil! savajra (see e.g. the entry ÒLalitavajra (Sgeg pa rdo rje)Õ in Dan MartinÕs Tibskrit).  
411 T- hoku 2533, 2579, 2580, 2581, 2582.  
412 Ma–ju)r$n&masa( g$tis&dhana (ÕPhags pa Õjam dpal gyi mtshan yang dag par brjod paÕi sgrub paÕi thabs), 
T- hoku 2579, vol. ngu, folios 59r.4-70v.2. Although the title is different, the following words are found in the 
colophon: Õphags pa mtshan yang dag par brjod paÕi gsang ba dang ldan paÕi sgrub thabs/ /slob dpon chen po 
dpal ldan byang chub mchog gis mdzad pa rdzogs so. It must be noted that AgrabodhiÕs name (Byang chub 
mchog) was also erroneously back-translated as *Varabodhi or *Bodhivara (e.g. in the AIBS database, http: 
//www.aibs.columbia.edu/, or in Dan MartinÕs Tibskrit).  
413 See T! ran! tha 1970, 271-272, or Bu stonÕs Yogatantra 134: 4-5 & 178: 3-4, where Bu ston mentions 
Vil ! savajraÕs five teachings translated by Sm(ti[j– ! nak#rti]: jo bo smritis rang Õgyur du mdzad nas/ [É] sgeg 
paÕi rdo rje chos lnar grags pa rnams [É], or 133: 6-7, where he lists Vil! savajraÕs five names. 
414 Davidson 1981, 8, n. 22. 
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Tribe, in 1994, proved that the name is derived from a Tibetan mistranslation of the Sanskrit 
colophon of Vil!savajraÕs commentary.415 This colophon is not present in all manuscripts 
edited by Tribe, but it appears in the one conserved in Cambridge.416 This manuscript is in 
poor condition and must be emended in places on the basis of the enlarged Tibetan colophon. 
It nonetheless provides the following information:417 

[Here ends] the work of * c! rya Vil! savajra, inhabitant of Ratnadv#pa, son of the 
sister of " r# Agrabodhi [and] whose name is [also] known as "r# Vi&var' pa. 

The Tibetan colophon offers a mistranslation of the section regarding AgrabodhiÕs name, 
mistaking it for another of Vil!savajraÕs names: 

[The work] called an Explanation of the Meaning of the Name-Mantras, a 
commentary on the 1ryan&masa* g$ti Ð composed by the Indian pa!"ita 
Vil ! savajra, dweller on the jewel island, ÒEndowed with sunÕ, 
* " r#madagrabodhibh! gin, whose name is [also] celebrated as " r# Vi&var' pa Ð is 
complete.  

From this, we can conclude that Vil!savajra was the nephew of Agrabodhi, i.e. the son of 
AgrabodhiÕs sister. He followed broadly the same perspective as his uncle in his exegesis of 
the N&masa*g$ti, and their five treatises were translated by Sm(tij–!nak#rti in Eastern Tibet at 
the turn of the 11th century. This proximity, combined with the presence of the name 
Agrabodhi in Vil!savajraÕs colophon, led to a conflation of the two in Tibet.418  

This tradition was received twice by rNgog Chos rdor, from Bye ma lung pa Chos kyi seng ge 
and from Khams pa Shes rab rdo rje. In the Rosaries, the transmission is said to be made up of 
the root tantra, the N&masa*g$ti itself (refered to as ÒMa–ju)r$Ó or ÒN&masa*g$tiÓ), and its 
commentary by Vil!savajra, called the Explanation of the Meaning of the Mantras.419 This is 
the short and honorific form for the longer bsTan Õgyur title, Large Commentary on the Noble 
Chanting of Names, Explanation of the Meaning of the Name-Mantras.420 This commentary, 
together with the associated rituals by Agrabodhi, is refered to as the gSang ldan tradition. In 
the religious lineages of the Rosaries, the two are distinguished. Although both lineages are 
identical until rNgog mDo sde, the ÒMa–ju)r$ lineageÓ (the N&masa*g$ti empowerment) on 
the one hand is identical to the main Dharma lineage, that is to say that it passes through each 
of the rNgog lineage-holders. The gSang ldan lineage on the other hand passes to rTsags 

                                                

415 Tribe 1994, 18-23. 
416 Manuscript belonging to the University of Cambridge (Bendall Add. 1708). Palm-leaf, Newar# script, 115 
folios (26 missing), dated Samvat 57? (= c. 1450 CE).  
417 As translated in Tribe 1994, 19, and 410-411 for the Sanskrit, the Tibetan and the justification of the 
emendations.  
418 Tribe 1994, 20, n. 62. 
419 ST1, 9; ST2, 34; Bu stonÕs Yogatantra 178: 3: sNgags don rnam gzigs. 
420 ÕPhags pa mtshan yang dag par brjod paÕi rgya cher Õgrel pa mtshan gsang sngags kyi don du rnam par lta 
ba T- hoku 2533. Edited and partially translated in Tribe 1994 (revised Tribe 2016).  
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Darma rgyal po after mDo sde and re-enters the hereditary lineage with rNgog Rin chen 
bzang po.421 

The next treatise mentioned in the Rosaries as being part of the gSang ldan tradition is the 
gSang ldan fire oblation in two phases. This refers to the homa composed by Agrabodhi.422 
Although the two phases are not specified in the title, the colophon indicates that this fire 
oblation should be explained in two steps.423 These two are clarified in rTsags Darma rgyal 
poÕs commentary in the rNgog tradition:424 they are the fire oblation for oneÕs benefit 
(pacification of bad dreams and negativities) and the fire oblation for otherÕs benefit 
(cremation of the dead and healing of the sick).  

The third text is the so-called Òreading practiceÓ (glags sgrub). This may refer to another of 
AgrabodhiÕs treatises, the Meditational instructions [Arranged for] Reading of the 
N&masa*g$ti.425 

AgrabodhiÕs other two treatises are not mentioned in the Rosaries but must have been part of 
the transmission received by Chos rdor. They are the N&masa*g$tis&dhana mentioned 
above,426 which started the gSang ldan line of exegesis, and the initiation ritual of Ma–ju&r#.427 
T!ran!tha states that these two are his main sources for his own practice and initiation rituals 
of the gSang ldan tradition,428 and they are Kong sprulÕs sources as well.429  

                                                

421 ST1, 8.3 and 8.5; ST2, 33.1 and 33.2. 
422 Ma–ju)r$n&masa( g$ti-n&ma-homakrama (ÕPhags pa Õjam dpal gyi mtshan yang dag par brjod pa zhes bya 
baÕi sbyin sreg gi rim pa). T- hoku 2581. DergŽ Tanjur, vol. ngu, folios 76v.4-83r.1.  
423 DergŽ Tanjur, vol. ngu, f. 82b: Õphags pa Õjam dpal gyi mtshan yang dag par brjod pa zhes bya baÕi sbyin 
sreg gi rim pa/ Õjam dpal ye shes sems dpaÕ la phyag Õtshal lo/ /bden pa gnyis la gnas shing dri med gzi brjid 
ldan pa yi/ /tshul mchog dam pa rim pa bzhir ldan rnal Õbyor pa/ rim gnyis tshul gyis sbyin sreg cho ga bshad 
par bya. 
424 NKSB, vol. 16 (237), 243. 
425 *N&masa( g$tyadhyayan&ntarbh&van& (mTshan yang dag par brjod paÕi bklag paÕi sgom khog). T- hoku 
2580.  

426 1ryama–ju)r$n&masa* g$tis&dhanop&yik& (ÕPhags pa Õjam dpal gyi mtshan yang dag par brjod paÕi sgrub 
paÕi thabs). T- hoku 2579. 
427 Ma–ju)r$ma!"alavidhigu ! asambhava (ÕPhags pa Õjam dpal gyi dkyil Õkhor gyi cho ga yon tan Õbyung gnas). 
T- hoku 2582.  
428 T! ran! tha: ÒÕJam dpal gsang ldan gyi dkyil chog.Ó In gSung Õbum dpe sdur ma, 12: 181-239. See introduction 
181: ÒI will expound in short the s&dhana and ma!"alapuja  as they appear in the S&dhana Endowed with Secret 
and in the Ma!"alapuja  Source of Qualities, which are texts composed by Acarya Vil!savajra.Ó (slob dpon sgeg 
paÕi rdo rjes mdzad paÕi gzhung sgrub thabs gsang ldan dang dkyil chog yon tan Õbyung gnas las Õbyung ba ltar 
sgrub thabs dang dkyil Õkhor gyi cho ga mdo tsam brjod par byaÕo.) 
429 Kong sprul, who draws heavily on T! ran! thaÕs s&dhana and ma!"alapuja  for his own compilation, splits it in 
two on the basis of AgrabodhiÕs two treatises (rGyud thams cad kyi bdag po Õjam dpal mtshan brjod rigs bsdus 
paÕi sgrub thabs ye shes Õbar baÕi ral gri, In KGND, 4: 375-409 and ÕJam dpal rigs bsdus kyi dkyil Õkhor gyi cho 
ga gsang ba kun Õbyung gi glegs bam, In KGND, 4: 411-463) 
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The transmission is also made up of two s&dhanas composed by lay-women, Ya&okaly!$# 
(sNyan grags dge ma)430 and Ya&od! (Grags sbyin ma).431 These are the only two texts on 
Ma–ju&r# composed by female authors, but nothing is known about these two up&sik& 
practitioners. The two texts were translated by Sm(tij–!nak#rti. 

It is difficult to pinpoint the last two items in Chos rdorÕs transmission of the N&masa*g$ti. 
The first, ÒA sho ka riÓ may be one or several of the works on Ma–ju&r# composed by 
A&oka&r# (Mya ngan med paÕi dpal), a pa$%ita who lived during the time Ati&a was in 
Tibet.432 There does not seem to be any link between these and Vil!savajraÕs transmission and 
they are not mentioned by Bu ston, but they are also conserved in the yoga tantra section of 
the bsTan Õgyur. 

The last term in the list, Òcommentaries on mantrasÓ (sngags Õgrel rnams), is even more 
unclear. It may refer to other treatises related to Vil!savajraÕs tradition of the N&masa*g$ti 
composed by Sm(tij–!nak#rti and which were received by Chos rdor. These are mentioned by 
Bu ston in a twelve-item list of Sm(tij–!nak#rtiÕs yoga tantra tradition of N&masa*g$ti.433 In 
this list one finds a consecration ritual by "!ntigarbha434 and four texts by Sm(tij–!nak#rtiÐa 
commentary on AgrabodhiÕs *Guhy&pannas&dhana,435 a consecration ritual,436 a Òpuja of 
lines,Ó437 and a gSang ldan manual.438 They are not mentioned in the Rosaries but figure in 
some of the rNgog tradition commentaries on N&masa*g$ti.439  

The rNgog lineage of N"masa*g#ti 

In the Rosaries, the lineage leading up to rNgog Chos rdor is described as follows:440 

                                                

430 Ma–ju)r$s&dhana (ÕPhags pa Õjam dpal gyi sgrub thabs). T- hoku 2587.  
431 Ma–ju)r$ratnavidhi (ÕPhags pa Õjam dpal rin po cheÕi cho ga). T- hoku 2588.  
432 mKhas paÕi dgaÕ ston, 1501. He is the author of T- hoku 2603, 2606, 2607, 2608, 2609, probably 2610, 2611 
and 2612. 2606, 2611 and 2612 are pujas related to Ma–ju&r#.  
433 Bu stonÕs Yogatantra, 178: 3-6. The twelve are the five dharmas of Vil! savajra/Agrabodhi, "! ntigarbhaÕs 
consecration ritual, the two s&dhanas by sNyan grags dge ma and Grags sbyin ma and the four treatises by 
Sm(tij–! nak#rti (one lacking in the list). 
434 Ma–ju)r$n&masa( g$tima!"alavidhi  (ÕPhags pa Õjam dpal gyi mtshan yang dag par brjod paÕi dkyil Õkhor gyi 
cho ga). T- hoku 2595.  

435 1ryama–ju)r$n&masa* g$tiguhy&pannop&yik&v. tti-j–&nad$pa-n&ma (ÕPhags pa Õjam dpal gyi mtshan yang 
dag par brjod paÕi gsang ba dang ldan paÕi sgrub paÕi thabs kyi Õgrel pa ye shes gsal ba). T- hoku 2584. 
436 Called rab gnas gyi cho ga in Bu stonÕs Yogatantra 178: 5. This refers to the Prati#%h&vidhi (Spyan dbye baÕi 
cho ga), T- hoku 2586, called Rab tu gnas paÕi cho ga in the colophon (vol. ngu, 151b).  
437 Bu ston says thig rtsa. This may refer to the Sgrub thabs gsang ba dang ldan paÕi thig gi cho ga. T- hoku 
2585.  
438 Gsang ldan gyi tho yig, T- hoku 2594. This is not listed among Bu stonÕs list of so-called ÒtwelveÓ Indian 
texts translated and/or composed by Sm(tij–! nak#rti, which are only eleven. This may be the 12th and last, 
omitted, one.  
439 The Thig rtsa for instance is mentioned in a text composed by rNgog mDo sde (NKSB, vol. 8, 188). 
440 The names are given in tibetanized Sanskrit in ST1; I provide between brackets the Tibetan equivalent, 
mentioned for example in rTsags Darma rgyal poÕs commentaries 
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Lineage of Ma–ju&r#:441 Ma–ju&r#, Vil! savajra, S' ryasi/ ha (Nyi ma sengge), 
Dharmavajra (Chos kyi rdo rje), Mudr!siddhi (Phyag rgyaÕi dngos grub), 
Deve&vara (lHaÕi dbang phyug), to both "! ntigarbha and Sm(tij–! na, him to 
Tshong sde Ngag gi dbang phyug, [then] Khams pa Shes rab rdo rje, 
Dharmavajra ([rNgog] Chos rdor) [É] 
Also, it was [received] from the disciple of "!ntigarbha, S' ryasiddhi, by Bye 
ma lung pa, and from him by Chos rdor.442 

No further details are provided in the Rosaries, but one finds in both rNgog mDo sdeÕs 
disciple rTsags Dar ma rgyal poÕs commentary on the gSang ldan tradition443 and in Bu stonÕs 
yogatantra history444 an account of the N&masa*g$ti lineage and of the way rNgog Chos rdor 
received it from Bye ma lung pa Chos kyi seng ge and Khams pa Shes rab rdo rje. I rely 
mainly on these two texts for the explanation that follows, except when I add further details 
found elsewhere, in which case it is indicated.  

Not much is said about the masters intervening between Vil!savajra and Deve&vara, except 
their place of origin and the fact that they gained their accomplishment on the basis of their 
practice of Ma–ju&r#. Deve&vara is considered to have had two disciples, "!ntigarbha and 
Sm(tij–!nak#rti. 

Sm(tij–!nak#rti was an Indian pa$%ita who lived from the mid-10th through the beginning of 
the 11th century.445 Local chiefs invited him to sPu rangs, near the Kailash mountain and the 
Gu ge region, where Buddhism was about to be rekindled. His translator died on the way and 
he was stranded in Tibet, unable to make himself understood. He was seized by three men, 
who sold him as a goat-herd in Shangs rTa nag, in gTsang. After some time, people remarked 
he was learned, and he was released.446 He accompanied some merchants to Khams via ÕPhan 
yul, and eventually settled in Khams, in a place called Po ma ri, where at last he learned 
Tibetan together with his disciple, the merchant (tshong sde) Ngag gi dbang phyug, to whom 
he transmitted a great deal of teachings. Sm(tij–!nak#rti translated the Indian manuscripts of 
his late translator, among others the twelve above-mentioned texts related to Ma–ju&r#. Ngag 
gi dbang phyugÕs student was called Shes rab rdo rje, sometimes said to be from sPu rangs, 
and sometimes from Khams. According to Bu ston, he was born in sPu rangs but moved early 
to Khams where he spent a long time, hence was called Khams pa Shes rab rdo rje.  

                                                

441 ST2, 33, specifies this is the lineage of N&masa* g$ti. 
442 ST1, 4 & ST2, 33.  
443 ÒÕJam dpal gsang ldan gyi rgya cher bshad pa.Ó In NKSB, 16: 68-72. 
444 Bu stonÕs Yogatantra, 134-135 & 176-180.  
445 He is generally considered the last of the translator of the early spread of Dharma in Tibet, and was active 
before Rin chen bzang po (958-1055)(see e.g. Dudjom 1991, 11; Raudsepp 2011, 35-36). His biography is given 
here according to the two texts mentioned earlier.  
446 BA, 395, states that Sm(tij–! nak#rti was freed by dPyal ÕByung gnas rgyal mtshan, who gave a large amount 
of gold to his owner who employed him as a shepherd.  
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Sm(tij–!nak#rtiÕs translations spread in Tibet and the Central Tibetan Bye ma lung pa Chos 
kyi seng ge came to know about them.447 He felt great devotion for the N&masa*g$ti tradition 
and searched for someone who could give it to him. In sPu rangs, he met S'ryasiddhi, a 
disciple of "!ntigarbha, who had been invited to Tibet by a translator called Zhang cog gru 
mchog.448 Bye ma lung pa showed Sm(tij–!nak#rtiÕs translations to S'ryasiddhi, who regarded 
them highly and did not deem it necessary to make any corrections. His master, "!ntigarbha, 
had received N&masa*g$ti from Deve&vara together with Sm(tij–!nak#rti, so Bye ma lung pa 
studied this transmission with S'ryasiddhi and returned home, to Bye ma lung, in sTod lung. 
This is where rNgog Chos rdor met him and received perfectly the transmission from him.  

At that time, Khams pa Shes rab rdo rje returned to Central Tibet and studied the 
N&masa*g$ti cycle again with Bye ma lung pa. He continued on to his birthplace, sPu rangs, 
and received the transmission once more from S'ryasiddhi, with the assistance of Zhang cog 
gru mchog. 

What happened next is a bit unclear in the Rosaries, which state: 

[rNgog Chos rdor] travelled to Shangs to listen to the yoga tantras from Sum pa 
Ye shes Õbar, but as he was busy building a temple and other things, [rNgog] 
went to ÕO yug to listen to the yoga tantras from an uncle of Ram klu gong 
pa.449 

The version of events provided by rTsags Dar ma rgyal po and Bu ston is slightly different.450 
According to them, in Shangs (to the north of gZhis ka rtse) there was a master famous for his 
knowledge of the yoga tantras, known as Sum ston Ye shes Õbar. In the Deb ther sngon po, he 
is described as a disciple of Rin chen bzang po and Lo chung rNgog Legs paÕi shes rab.451 
Chos rdor went to study with him, but when he reached Shangs, he saw in the courtyard a 
monk with tattered robes, and the master arrived with his servant carrying their texts 
unsteadily on a wild horse. Chos rdor had a discussion with Ye shes Õbar about the 
N&masa*g$ti and the yoga tantras, and Ye shes Õbar proved superior, also with regards to key-
instructions,452 but more than anything else rNgog was impressed by Sm(tij–!nak#rtiÕs 
lineage. When he learned from Ye shes Õbar that it was Khams pa Shes rab rdo rje who was 
acclaimed for it, he decided to abort his stay in Shangs, and to return home in order to invite 
Khams pa Shes rab rdo rje.453 Shes rab rdo rje stayed in gZhung for a year, transmitting again 

                                                

447 Bye ma lung is located in sTod lung, near Yangs pa can, to the north of lHa sa.  
448 Called Zhang cog gru mchog in Bu stonÕs Yogatantra, 179: 1 but Zhang cog ro mchog in NKSB, 16: 71.  
449 ST1, 10.1; ST2, 34.7. 
450 The two do not mention ÕO yug, Ram from Klu gong or his uncle. See section II.3.1. for details on their 
identity.  
451 BA 353. 
452 I am not sure who won the debate. Despite my translation, it might as well be rNgog. (Bu stonÕs Yogatantra, 
179: 7, NKSB, 16: 72). 
453 In the BA, 355, it is stated that Khams pa Shes rab rdo rje was Ye shes ÕbarÕs disciple. In the Tibetan (Deb 
sngon, 1: 433), the sentence is not that clear; it is only said that Shes rab rdo rje ÒcameÓ (byung) to Ye shes Õbar. 
According to our version of events, I would rather believe that Ye shes Õbar was a co-student of Shes rab rdo rje 
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to Chos rdor N&masa*g$ti, the kriya tantras and other teachings, in return for scriptures like 
the Ratnak'%as'tra, the Praj–&p&ramit& in 20.000 Verses, clothes, gold, etc. 

Thus, Chos rdor held two lineages of Vil!savajraÕs tradition of N&masa*g$ti: one from 
Sm(tij–!nak#rti, known as the ÒEastern TraditionÓ (smad lugs) and another from S'ryasiddhi, 
known as the ÒWestern TraditionÓ (stod lugs). He received them from two masters, called the 
Òearlier and later lordsÕ (jo bo snga phyi gnyis). Although it is not stated in the Rosaries, it is 
also generally believed that he received Mar paÕs lineage of N&masa*g$ti from Maitripa, 
which belongs to the highest yoga class. All of these traditions were given to his son, rNgog 
mDo sde, and the rNgog pa tradition of N&masa*g$ti became famous, eventually reaching Bu 
ston and others. In the Deb ther sngon po, ÕGos lo singles out the rNgog tradition of gSang 
ldan as the main one still extent at his time (in 1476).454  

  

                                                                                                                                                   

in sPu rangs, and maybe taught to him, but also recognized him as the expert of the N&masa* g$ti, as he had 
studied it in Khams with Ngag gi dbang phyug, Sm(tij–! nak#rtiÕs disciple. That would explain why Chos rdor, 
probably dampened by his experience in Shangs and the inauspicious visions he had, finally decided not to study 
with Ye shes Õbar despite his fame, and preferred to invite Shes rab rdo rje to gZhung. As the latter was on the 
move, unlike Ye shes Õbar who had his own place to run, it was probably more convenient to invite him. 
454 BA, 428; Deb sngon, 434. 
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CHAPTER THREE: Lineages 

 

This dissertation has a double focus: the rNgog hereditary lineage and the Mar rngog bkaÕ 
brgyud religious lineage. Having examined the sources concerning these lineages and the 
traditions they convey, we will conclude this orientation by questioning the concept of lineage 
that constitutes the unifying thread of the present study. The concept of lineage is generally 
associated with familial descent in the West; in Asian religions, however, it is a widespread 
model of authority. As such, it is omnipresent in Asian religious studies, especially in relation 
to the esoteric branches of Hinduism and Buddhism. Understanding the specificities of this 
model and the type of lineage the rNgog embodied help to situate them in TibetÕs religious 
field, namely as representative of a model, the hereditary lineage, that was common in Central 
Tibet from the 10th to the 15th century. Although the main rNgog religious lineage was 
hereditary, an analysis of the Rosaries shows that the rNgog did not particularly build on the 
nobility of their family to establish their legitimacy but rather used their religious relation 
with Mar pa to that aim, integrating his knowledge, prestige, and body remains in order to 
appear as his legitimate heir. Finally, I try to answer the fundamental question that led my 
analysis of the rNgog lineage: why did their lineage continue for several centuries and why, at 
the same time, did they not meet the success of Mar paÕs other heirs, especially Mi la ras pa? 
My answer proceeds with a social analysis of the Rosaries in order to understand what types 
of capital the rNgog possessed and how this influenced their position in TibetÕs religious field. 

3.1. What is a lineage? 

Definition  

Buddhism developed successively in time and space, from the time of the historical Buddha 
"!kyam'ni in India and later in the various countries in which it spread. During this 
evolution, it conserved some of its previous characteristics while adapting to its environment 
by incorporating indigenous traditions. When Buddhism reached Tibet, it embodied a long 
monastic tradition, the Òpath of hearersÓ ()ravakay&na) as well as teachings of the Ògreat 
vehicleÓ (mah&yana) and a great variety of tantras which make up tantric Buddhism 
(vajray&na, or Òsecret mantray&naÓ). All the transmissions described in Chapter I.2. belong to 
that third vehicle, and are among the latest cycles of Buddhist tantras developed in India, the 
highest yoga tantras. It is in the framework of Buddhist tantras, and especially highest yoga 
tantras, that the relationship between master (the Indian guru or the Tibetan bla ma) and 
disciple took a preeminent place, and through it so did the Òlineage-model of authority.Ó As 
argued by David Gray:455 

Tantric Buddhism arose within a post-Gupta South Asian political context that 
was noticeably decentralized. Concomitant with this decentralization was the rise 

                                                

455 Gray 2013, 49. 
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of lineage as a primary term in both political and religious discourse. During the 
early medieval period, political authority was articulated through the rhetoric of 
lineage, and this model emerged most noticeably in the seventh century. This 
period also saw increased emphasis placed on the concept of lineage in religious 
discourse and practice. The importance placed on gurus, religious authority 
figures who embody and are empowered to transmit a spiritual lineage through 
which the teachings are disseminated, a parampar&, appears to have been part of 
a broad, pan-South Asian cultural trend that developed during the early medieval 
period. The lineage-model of authority seems to proliferate in decentralized 
political situations, for lineage by its very nature is a model for the organization 
of relatively small groups, at the level of the family or clan (kula), so its coming 
to the fore may suggest the breakdown of larger, centralized authority. 

The Indian political situation that gave rise to this lineage model has parallels in Tibet. As 
summarized by Sam van Schaik, there was Òa major shift during the century after the fall of 
the Tibetan Empire from a centralized and state-sponsored Buddhism to a dispersed model in 
which Buddhist practice and ideology was adopted in various ways by local political 
leaders.Ó456 It therefore makes sense, if indeed a decentralized political context promotes the 
lineage-model of authority, that this model continued vigorously in the 11th-century Tibet, 
when Mar pa imported one of these ÒlineagesÓ from India. 

The use of the English word ÒlineageÓ in this context is one that is widespread in Asian 
religious studies, but relatively new in reference to Western religions. This word was 
borrowed from the French ligne, which itself derives from the Latin linea that means Òmade 
of linenÓ (from linum, linen). It refers to a linen thread, by extension any textile thread, and by 
analogy a drawn or geometrical line. In French, the word ligne was used until the 16th century 
to refer to all the members from a same family, before it was replaced by the words lignage 
and lignŽe, which are more specifically related to genealogy, lignage referring to all kin from 
a common ancestor and lignŽe only to the descent of one person.457 In anthropology, the word 
lineage refers to Òa line of descent of a group of people who trace descent to a common 
ancestor through known links.Ó458 

                                                

456 van Schaik 2016, 65. 
457 See the etymoly of the words ligne, lignage and lignŽe in Alain ReyÕs Dictionnaire historique de la langue 
fran•aise (electronic edition, 2011): ÒLIGNE n. f. est issu (v. 1080, lign), du latin linea, fŽminin substantivŽ de 
lÕadjectif lineus, -a, -um Ç de lin È, de linum (4  lin), qui dŽsigne proprement un fil de lin, puis toute esp•ce de fil 
textile ou de corde et, par analogie, une ligne tracŽe ou gŽomŽtrique. Ë lÕŽpoque impŽriale, le mot se dit aussi de 
lÕhŽrŽditŽ. Ligne a ŽtŽ jusquÕau XVIe s. un nom pour lÕensemble des membres dÕune m•me famille, avant de 
cŽder cette signification ˆ ses dŽrivŽs lignage et lignŽe.Ó ÒCrŽŽs au XIe et au XIIe s., deux dŽrivŽs prolongent le 
sens le plus ancien de ligne en gŽnŽalogie : 1 LIGNAGE n. m., dÕabord linage (1050), recouvre, avec une valeur 
collective, lÕensemble des parents dÕune souche commune, concept capital dans la fŽodalitŽ, mais dŽjˆ confinŽ ˆ 
des emplois spŽciaux au XVIIe s., et aujourdÕhui repris par les historiens et les ethnologues, tout comme son 
dŽrivŽ LIGNAGER, éRE n. et adj. (1411). LIGNƒE n. f. (v. 1120) sÕoppose ˆ lignage en ce quÕil dŽsigne 
seulement la descendance dÕune personne; il demeure vivant avec la valeur figurŽe de Ç descendance 
spirituelle È (en locution dans la lignŽe de) et dans des spŽcialisations scientifiques en biologie (1907) et en 
ethnologie.Ó 
458 Parkin and Stone 2004, 458. 
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The English word ÒlineageÓ and its French equivalents were not traditionally used in Christian 
traditions to refer to spiritual descent. As argued in the quotation above, however, the notion 
was widespread in Asian traditions, especially Hinduism and Buddhism. It is through the 
transfer of these religions in the West (and in the English and French languages) that the word 
ÒlineageÓ was used more largely to refer to religious lineages, although the concept of a 
religious transmission line of individuals, especially related by heredity, is not unknown. 

The Tibetan word translated as ÒlineageÓ is brgyud pa, which refers to the Òuninterrupted 
connection of one to another.Ó459 In Tibet, it can be simultaneously a lineage of religious 
transmission and a kinship lineage; the word brgyud pa can be used in both contexts. In the 
Rosaries, two spellings of the word are used. The form brgyud is used to refer to the lineage 
as a whole (chos kyi brgyud pa, gdan bzhiÕi brgyud pa, etc.), and is thus an equivalent to the 
French lignage. The form rgyud is used to refer to a segment of lineage, hence a lignŽe.460 
While the use of rgyud in ST1 is limited,461 in ST2, rgyud is used to refer to the line of each 
specific tantra (hence gdan bzhiÕi rgyud pa, ma yaÕi rgyud pa). The form brgyud is used to 
refer the religious lineage as a whole, what is called here the ÒrNgog lineage.Ó In general, the 
use of both terms seems to be quite fluid. 

As regards types of lineages in Tibet, one can distinguish three main ones:462  

-! A Òteaching lineageÓ (slob brgyud) refers to a transmission lineage between master 
and disciple, with a continuity of realization through specific teachings. It was through 
these teaching lineages that the various orders developed in Tibet. Successful teaching 
lineages can give rise to a Òlama lineageÓ (bla ma brgyud pa), that is to say a 
succession of gifted individuals who came to embody the specific teachings of each 
order. In the Rosaries, we can consider that all the rNgog who received the rNgog 
tradition are part of the Òteaching lineage.Ó Those who are represented as the bearers 
of this tradition (generally the abbots of the main monastery, sPreÕu zhing) are part of 
the Òlama lineage,Ó called chos brgyud, the Òreligious lineage.Ó463 

-! A Òbone lineageÓ (gdung brgyud), called Òhuman lineageÓ (mi brgyud) in the 
Rosaries, is a patrilineal hereditary lineage. 

                                                

459 Tshig mdzod chen mo, 630: bar ma chad par gcig nas gcig tu sbrel ba.  
460 In ST1 the most telling example is on pp. 6-7: the expressions brgyud pa gong ma gtsang tsha rgyud and 
brgyud pa Õog ma ba rgyal tsha rgyud refer to the two lines of the kinship lineage.  
461 In ST1, all religious lineages are called brgyud pa, the form rgyud is used to refer to the Òshort lineÓ going 
directly from Vajradhara to Mar pa: ST1, 7.7: nyer rgyud ni/ rdo rje Õchang/ mkhaÕ Õgro ma chu shing gi rnye ma 
can/ mar pa la rgyud de gong ltar ro// 
462 Cantwell 1989, 2: 9-13. See also SihlŽ 2013, 146: ÒUne typologie tibŽtaine assez rŽpandue distingue trois 
formes de lignŽes religieuses : la lignŽe hŽrŽditaire (dung-gyŸ, ou Ç lignŽe de lÕOs È), la lignŽe de rŽincarnation 
(ku-gyŸ, ou Ç lignŽe de Corps È) et la lignŽe de transmission de ma”tre ˆ disciple (lop-gyŸ, ou Ç lignŽe 
dÕenseignement È) SÕy ajoute parfois encore la Ç lignŽe de ma”tres È (la-gyŸ). [É] La lignŽe religieuse de base 
est celle de la transmission de ma”tre ˆ disciple, appelŽe aussi simplement Ç lignŽe religieuse È, chš-gyŸ.Ó 
463 See also the definition in See also Yamamoto 2012, 81: ÒReligious lineages are modeled after biological 
lineagesÑ the term brgyud pa is the same in both casesÑand are held together by direct personal relationships 
between lamas and their disciples, along with the oral instructions (gdams ngag) that are transmitted from 
generation to generation.Ó 
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-! An Òincarnation lineageÓ (sku brgyud) is believed to be the continuity of the realized 
mind of a great master in successive incarnations.  

From personal transmission to lineage 

Before going any further, it is important to distinguish the actual transmission from master to 
disciple and the lineage that eventually results from such a transmission. The kind of teaching 
that gave rise to lineages in India and Tibet are tantric transmissions.464 They can be of 
different kinds, but tantric lineages most importantly refer to the transmission of an 
empowerment ritual through which the master empowers the disciple to meditate himself as 
the deity.465 It is considered that the Òlife-forceÓ of this transmission are the pledges taken up 
by the disciple at the issue of the empowerment.466 Among these pledges, there is a set of 
fourteen main prohibitions, called the Òfourteen downfalls.Ó The first is to disrespect oneÕs 
vajra master, which has strong implications on the way a religious lineage develops.467 The 
working of the empowerment thus conditions the creation of a social group where the master 
occupies the dominant position. A master generally has several disciples, and this gives rise to 
the group dynamics described by Sam van Schaik:468 

[ÉT]he ideal model for the tantric group is very simple. It is inclusive, without 
restrictions based on gender or ethnic identities, making it a flexible system for 
group formation, cutting across boundaries of class, clan and ethnicity. It does 
not require the establishment of monasteries or other property in order to 
function. The primary method of sustaining its group identity is the repeated 
practice of rituals among which the empowerment ceremony is the most 
important. The latter may be seen to imbue its recipient with the Ôemotional 
energyÕ that some sociologists see as crucial to sustaining group formations. 
Nevertheless, Tantric groups can have a strong economic resilience, due to the 
expectation that the disciples will contribute funds to the master as an offering in 

                                                

464 As the Vinaya has to be transmitted as an authoritative lineage, there are also Vinaya ordination lineages in all 
Buddhist countries, but this topic exceeds the ambition of the present analysis. For a general presentation of 
lineages of ordination in Tibet, see Dreyfus 2005 and Sobisch 2010.  
465 There are in fact three kinds of transmissions that result in the three kinds of lineages generally described in 
gsan yig: empowerment (dbang), explanation (khrid) and reading (lung). See e.g. the records of teachings 
received by the 4th Zhwa dmar or Kun dgaÕ rnam rgyal, or the KGNDdkar chag. Although all three are necessary 
to actually practice on a specific deity, the first one is paramount.  
466 See KongtrŸl and Guarisco 2005, 236, for a short description: ÒOnce an initiation has been received, one must 
train in the pledges which are the ÒlifeÓ of the initiation. Pledges belong, according to their essence, to one of 
two categories: prohibitions and injunctions. Pledges that are prohibitions concern the fourteen root downfalls 
and eight (or nine) secondary ones. The injunction concern the vows of the five [Buddha] families, the pledges 
of contemplation, conduct, and sustenance, and the pledges regarding ritual articles not to be apart from.Ó 
Although this is a late example, the system of the fourteen root downfalls derive from the tantras themselves, and 
particularly, among highest yoga tantras, the Pa–jara (NKSB, 18: 279). The rNgog received and transmitted a 
particular commentary on the fourteen downfalls called the rTsa ltung rgya che Õgrel (t- hoku 2488) by 
Ma–ju&r#k#rti. An example of an early commentary on that text is that by TsheÕu bande, NKSB, 18: 276-314. 
There (NKSB, 18: 280), the first root downfall is described as Òcontempt for the vajr&c&ryaÓ (rdo rje slob dpon 
la brnyas pa). 
467 KongtrŸl 1998, 257. See Davidson 2002. 
468 Van Schaik 2016, 69. 
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return for the empowerment. Crucially, this group dynamics is also self-
replicating, in that disciples may become masters in their own right, creating 
further, often overlapping, wheel-hub structures. 

The creation of this social group through empowerment cannot properly speaking be called a 
lineage. It is a group, that may or more often may not, stay together. It is comprised of a 
Òvajra masterÓ and his disciples, called Òvajra brothers and sisters.Ó The lineage comes from 
the second phase of the group dynamics, when it self-replicates through a disciple becoming a 
master and attracting his own disciples. This process continues in time, and results in an 
uninterrupted line of generally one master after the other.  

As the situation suggests, however, the master does not have only one disciple,469 and the 
disciple generally does not have only one master either. There are therefore many masters and 
disciples, who represent multiple segments of lineage. What happens in the course of history 
is that an a posteriori selection takes place depending on the way the lineage continues. If a 
disciple does not have students, or if the transmission the students received from him is not 
considered their main one, there is no lineage. There can also be a lineage over several 
generations that gets lost because of a lack of disciples or because of a fusion with another 
lineage. Thus, it is when the disciple becomes a master in his own right, and when his own 
disciples also reach some degree of mastery that a common representation of identity may be 
created. At that point, the concept of a lineage appears and a lineage chart may be created. As 
pointed out by this process of selection, Òa lineage chart [É] is not meant to be an accurate 
depiction of history. It is a representationÑa symbolic stand-in expressing, not real 
relationships, but a tradition.Ó470 This fits with the characterization of ÒtraditionÓ provided by 
Raymond Williams:471 

Most versions of ÒtraditionÓ can be quickly shown to be radically selective. From 
a whole possible area of past and present, in a particular culture, certain 
meanings and practices are neglected or excluded. 

Thus Tibetans, in order to elaborate traditions, constructed representations of lineage by 
selecting one or two masters and disciples at each generation. This process of selection 

                                                

469 In teachings meant to be very secret, there exist what is called a cig brgyud, that is to say a lineage meant to 
be transmitted by the master to only one disciple. In records of teachings received, however, one often see that 
there are often several lineages of transmission of supposedly ÒsingleÓ lineages, or that the single lineage only 
lasts for a few generations before being transmitted more largely. An example in the framework of Mar paÕs 
teaching is that of the Sras mkhar ma, that Chos dbang claimed to be a single lineage but that he gave to several 
individuals (Ducher 2016a). 
470 Yamamoto 2012, 93. See his Chapter Two on ÒLineage and Style: Placing Lama Zhang in the Tradition,Ó 79-
96. 
471 Williams Raymond, 1977. Marxism and Literature. Oxford & New York: Oxford University Press, 115, 
quoted in Yamamoto 2012, 94. 
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happens in religious lineages as it does in kinship lineages, as phrased by Claude LŽvi-
Strauss:472 

Of course, the biological family is ubiquitous in human society. But what confers 
upon kinship its socio-cultural character is not what it retains from nature, but, 
rather, the essential way in which it diverges from nature. A kinship system does 
not consist in the objective ties of descent or consanguinity between individuals. 
It exists only in human consciousness; it is an arbitrary system of representation, 
not the spontaneous development of a real system.Ó 

Thus, the rNgog lineage, like any lineage, hereditary or not, is not a natural product, but a 
representation created over time in order to fix an image that corresponds with the perception 
of contemporary societies. 

In the case of the rNgog lineage, the image we perceive is the one created by the various 
sources mentioned in Chapter I.1, which, to some extent, are all based on the Rosaries. ST1 
was authored in 1360, by a close disciple of several rNgog masters, himself not belonging to 
the family; the manuscript we have was copied during a teaching of rNgog Byang chub dpal, 
maybe in 1434. ST2 was allegedly authored by rNgog Byang chub dpal in the 1430s, less than 
a decade before his death in 1446, and ST3 was also written during his life, probably a decade 
earlier. The other main sources, the lHo rong chos Õbyung and the Deb ther sngon po, were 
written in the decades following his death. This means that most sources (except ST1) were 
composed in the end of Byang chub dpalÕs long life, or shortly after his death. They reflect a 
period when he was at the height of his career, teaching many of the powerful figures of the 
early 15th century, with the gZhung valley right in the middle of TibetÕs center of influence.473 
In these circumstances, and with Byang chub dpal having to vie with other masters to appear 
legitimate in his transmission, it makes sense to write a genealogy, and to make oneÕs lineage 
as undistinguishable as possible from Mar paÕs.  

ST1 and ST2, in a part that make them resemble a record of teachings received, include the 
lineages of the transmissions described in chapter I.2 and of some other minor transmissions 
not passing through Mar pa. A comparison between the lineages contained in ST1 and ST2, 
written down at some 70 years of interval, reveal lineages that are not as monolithic as the 
invariant ending with Don grub dpal in ST2 would have us believe. In ST1, two branches of 
the gTsang tsha rNgog, the one of Rin chen rgyal mtshan and the one of Chos kyi rgyal 
mtshan, seem equally important, and Rin chen rgyal mtshanÕs father, Seng ge sgra, is on equal 
footing with Rin chen bzang po. In other words, celibate lamas (the monks Rin chen bzang po 
and Chos kyi rgyal mtshan, who were sPreÕu zhingÕs abbots) were not considered superior to 
noncelibate lamas, the householders Seng ge sgra and Rin chen rgyal mtshan. Less than a 
                                                

472 LŽvi-Strauss 1963, 50 (LŽvi-Strauss 1958, 61: Sans doute, la famille biologique est prŽsente et se prolonge 
dans la sociŽtŽ humaine. Mais ce qui conf•re ˆ la parentŽ son caract•re de fait social nÕest pas ce quÕelle doit 
conserver de la nature : cÕest la dŽmarche essentielle par laquelle elle sÕen sŽpare. Un syst•me de parentŽ ne 
consiste pas dans les liens objectifs de filiation ou de consanguinitŽ donnŽs entre les individus; il nÕexiste que 
dans la conscience des hommes, il est un syst•me arbitraire de reprŽsentations, non le dŽveloppement spontanŽ 
dÕune situation de fait.) 
473 See II.4. for details. 
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century later, Seng ge sgraÕs biography is cut by half in ST2 and his descendants are wiped 
out from the genealogy. Although we can only speculate on the reasons for this change, it 
might have to do with the growth and influence of monasticism, maybe spearheaded by the 
development of the nascent dGaÕ ldan order. Another example is the relative importance of 
Don grub dpal and his cousin, Sangs rgyas yon tan. When reading ST2, Don grub dpal seems 
absolutely preeminent. External historical accounts and records of teachings received show, 
however, that although Don grub dpal was sPreÕu zhingÕs abbot, Sangs rgyas yon tan was 
considered in some circles to be the main teacher in the gZhung valley at that period.474 

Whatever the reasons for these changes are, they show that a lineage is an artificially built 
representation imbued with the ethos of the time at which it was created. As argued in Chapter 
I.1, it aims at conveying a sense of belonging, a Òfamily spirit,Ó to its members, and at 
presenting credentials and a sense of its importance to other lineages. A lineage, therefore, is 
not only a succession of masters, but a selection of representatives of a brand, here the ÒrNgog 
tradition.Ó 

Lineage or order? 

At some point in the evolution of the lineage, when it becomes an institution with more assets 
than just knowledge and some religious articles or relics passed from master to disciple, its 
status evolve towards an ÒorderÓ or a ÒsectÓ (chos lugs). The distinction between the two is 
defined as follows by Matthew Kapstein:475 

By sect, I mean a religious order that is distinguished from others by virtue of its 
institutional independence; that is, its unique character is embodied outwardly in 
the form of an independent hierarchy and administration, independent properties 
and a recognizable membership of some sort. A lineage on the other hand is a 
continuous succession of spiritual teachers who have transmitted a given body of 
knowledge over a period of generations but who need not be affiliated with a 
common sect. 

David Germano furthers the definition of ÒsectÓ by determining six criteria that can help 
distinguish whether a given affiliation is considered an independent sect, or simply a 
movement. It may be helpful to use each of these six criteria with regards to the rNgog family 
lineage to see whether it could be considered to be an order:476 

-! a clearly identified founder: if one is to believe the description of the Rosaries starting 
with Mar paÕs biography, the founder is Mar pa.  

-! a distinctive body of literature specific to it: the seven ma$%alas. Although they were 
defined quite late with this phrase, there was early on an awareness of a distinctive 

                                                

474 Compare the rNgog lineage of Hevajra in KGNDdkar chag, 21 (Chos kyi rgyal mtshan !  Sangs rgyas yon 
tan !  Byang chub dpal ba), and that of ST2, 32.6 (Chos kyi rgyal mtshan !  Don grub dpal). See also S¿rensen 
2007, 172. See the relevant passages in II.3.4. 
475 Kapstein 1980, p. 139.  
476 https://collab.its.virginia.edu/wiki/thlencyclopedias/Tibetan%20Buddhism.html (accessed 2017.09.25) 
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ÒrNgog TeachingÓ (called rngog chos; pha chos; rngog paÕi chos skor) that was the 
collective good of all religious members of the family lineage.  

-! statements of identity separate from other religious movements: one does not find in 
the Rosaries very clear statements of a distinct rNgog pa bkaÕ brgyud identity, 
although ST2 is more specific in that regard. When for instance the author of ST1 pays 
homage to ÒbKaÕ brgyud mastersÓ, in ST2 the homage is to Òthe Venerable Mar 
rNgog, who are the top crown jewels among bKaÕ brgyud jewels.Ó The family lineage 
is seen to have a distinct identity (for instance in the expressions brgyud pa gong ma 
or brgyud pa Õog ma), as is the rNgog tradition (rngog lugs) of specific tantras. The 
two do not seem, however, to lead to specific statements of identity. 

-! centers with permanent buildings: sPreÕu zhing was founded in the early 13th century 
and soon became a monastery. Although there were branches in the form of alternative 
houses and retreat places in the gZhung valley, no additional temple or monastery 
affiliated to the rNgog seems to have been founded elsewhere. In biographies of 
people related to the rNgog, they are initially associated with ÒgZhungÓ (the valleyÕs 
name) then with sPreÕu zhing (the templeÕs name).  

-! a shared administrative hierarchy: rNgog family members have specific titles, most 
significantly bla ma for the lineage-head and slob dpon for his brothers and heirs, but 
they do not seem to have developed a very specific hierarchy. The titles change with 
time, as will be seen below, and may be more representative of the larger 
socioreligious situation. 

-! common ritual activities such as pilgrimages and festival events: no pilgrimage or 
festival is mentioned in the Rosaries, but the relics of Mar pa and later rNgog masters 
were a center of attraction for students of the rNgog traditions, especially after the 
rNgog family ceased to play a significant role in the transmission of the rNgog 
tradition.477 No direct mention of it is made in the Rosaries, but it seems obvious that 
there were ritual activities associated with the rNgog traditions practiced in sPreÕu 
zhing, such as group practices of Hevajra or Nair&tmy&. 

From this, we cannot conclude that the rNgog lineage considered itself an independent order, 
although it did have some characteristics that made it stand out as an independent movement 
and a distinct tradition. A more political identity started to be created in the 15th century, 
which was a time of intensification of sectarian distinctions, especially in Central Tibet where 
sPreÕu zhing was located. It is significant that most historical sources, whether written inside 
or outside of the lineage, were composed at that time, and that the expression mar rngog 
appears in ST2 (composed in the 1430s), but not in ST1.478 It is possible that there were 
attempts to institutionalize more visibly the rNgog lineage in the 15th century, but they were 
not successful. A consequence of this failure to gather the characteristics of an independent 
order was that the rNgog lineage stopped to be essentially hereditary at that time. Despite the 
efforts made to further the lineage in the gZhung valley for several generations, from that time 
onwards the rNgog traditions continued more vigourously within other orders which had 
managed to reach a larger size. 

                                                

477 See chapter II.5. 
478 ST2, 25: ÒI respectfully pay homage to the feet of the Venerable Mar rNgogÓ (rje btsun mar rngog zhabs la 
gus pas phyag Õtshal lo 
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Hereditary lineage 

Although the rNgog do not appear to have perceived themselves as a distinct order, there are 
clear statements in the Rosaries that indicate that they saw their movement as distinct from 
others. A large part of that distinction comes from the fact that they were a family. As argued 
above, religious lineages are modelled on family lineages. In Tibet, the phenomenon of 
hereditary lineage was common, particularly between the 10th and 12th centuries. The most 
well-known and long-lasting example is that of the ÕKhon lineage that founded Sa skya 
monastery and gave rise to the Sa skya order.479 Its actual head, the 42nd Sa skya throne-
holder (sa skya khri Õdzin), was enthroned in April 2017 while his father, the 41st throne-
holder, was still alive. There are many more examples of Tibetan families that maintained a 
religious tradition over several generations. In the present dissertation are mentioned the cases 
of the Klog skya, ÕChims, Mes, rDog, Ram, rTsags, and sNgo tsha families.480 Other famous 
examples are the Zur481 and the gNyos.482 There are also examples of masters who were 
householders and designated their son as their main heir but whose lineage did not continue in 
the family because the son died: two famous cases are Mar pa, whose son mDo sde died 
prematurely, and ÕBrog mi Lo ts! ba, whose two sons also died early, one while travelling in 
India, the other killed by Rwa Lo ts! ba.483 Another, widespread, type of hereditary religious 
lineage is when a family rules over a monastery. In this case, successive members of the 
family, typically ordained uncles and nephews or brothers, become abbot of the monastery. 
Examples are the families behind ÕBri gung Monastery (the sKyu ra family of the founder ÕJig 
rten mgon po),484 sTag lung Monastery (the Ga zi),485 gDan sa mthil Monastery (the Rlangs 
lha gzigs),486 Zhwa lu Monastery (the lCe),487 Rwa lung Monastery (the rGya family of the 
founder gTsang pa rgya ras),488 and so on.  

It is important at the outset to consider whether these examples represent different types of 
hereditary lineages, and how we could classify them in a meaningful way. Different 
categorizations are possible in terms of social and religious status.  

With regards to social status, Geoffrey Samuels distinguishes in the chapter ÒLamas, monks, 
and yoginsÓ of Civilized Shamans, non-celibate lamas in hereditary lineages of high social 

                                                

479 See e.g. Dhongthog 2016; Cassinelli & Ekvall 1969.  
480 See in part II.2.2. and II.3. for details. 
481 Dudjom 1991, 617-647.  
482 Aris 1989; S¿rensen and Hazod 2007, 381-385 and 671-684. 
483 Stearns 2001, 213, n. 39. 
484 S¿rensen and Hazod 2007, 718-736. The succession ceased to be hereditary to become a lineage of 
incarnation with the Che tshang and Chung tshang incarnations in the 17th century.  
485 S¿rensen and Hazod, 740-755. Two main monasteries (Ya thang and Ma thang Ri bo che) were founded after 
a schism in the family. The Ga zi lineage ruled in both. The hereditary system also changed to an incarnation line 
in the 17th century. 
486 Czaja 2015. The monastery was transmitted to the Zhwa dmar incarnation line in the early 16th century. 
487 Tucci 1949, 656-662. 
488 See Vitali 2004 and Walther 2017.  
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status and non-celibate village lamas of more modest status.489 All cases mentioned in the 
previous paragraph represent aristocratic families with some economic and social capital that 
came to play a role in the religious life of, in most cases, Central Tibet. We could therefore 
consider that they all fit the first category. As far as the latter category is concerned, they are 
better known through modern ethnologies, such as the one by Charles Ramble on the Bon po 
lamas of Lubra,490 of Nicolas SihlŽ on the tantrists (sngags pa) of Chos Õkhor in Mustang,491 
or the ser khyim from Ding ri in Southern Tibet studied by Barbara Aziz.492  

There are several problems with this distinction, however. First, a problem of source: in 
historical research based on textual material such as the present one, it is generally only the 
lineages of higher status that leave a trace. It is because these social groups had a substantial 
economic and religious capital that they gathered enough symbolic power to actually write 
historical or hagiographical narratives through which they are remembered. The case of local 
archives such as the ones now used by Charles Ramble are very rare, not to say inexistent in 
pre-17th century Tibet. It may be possible to have an indirect understanding of low status 
hereditary lineage through some reference in biographies or other narratives, but the output 
may be rather meager. 

Second, if all the cases mentioned above are hereditary lineages, not all are non-celibate. In 
fact, many hereditary lineages were transmitted from uncle to nephew (khu dbon) instead of 
from father to son, and this situation became more widespread from the 13th century onwards 
with the development of monasticism in Central Tibet. If one takes the example of the rNgog 
lineage alone, although the first four generations were non-celibate, the next four were 
ordained monks and abbots of sPreÕu zhing monastery. In at least two cases (Kun dgaÕ rdo rje 
and Byang chub dpal), they are pictured as having children and being sPreÕu zhing abbot, and 
in one case (Don grub dpal), he was first ordained and later had a wife and child, while 
remaining sPreÕu zhing abbot.  

It is clear therefore that SamuelÕs classification, although it mirrors the general distinction 
between high religion and village religion, cannot properly account for the historical situation 
of hereditary lineages, as, first, there is a more diverse spectrum of possibles statuses, and 
second, the situation tends to evolve in time. Nicolas SihlŽ departs from SamuelÕs distinction 
between non-celibate lamas of higher or lower status by distinguishing between two main 
forms of religious specialists: the monk and the non-celibate tantrist. In brief, the former is 
generally associated with purity of renunciation and production of merits and the latter by 
powerful as well as violent rituals and the sins of worldly life.493 This distinction corresponds 
to the central question of SihlŽÕs work, the violent rituals performed by local tantrists, and one 
may wonder if it may correspond to the situation of the rNgog and their forefather Mar pa. 
Here again, it is difficult to bring a satisfying answer based on our sources. First, we face the 

                                                

489 Samuel 1993, 288-289. 
490 As in Ramble 1984 for instance.  
491 Ramble 2008, 2010, 2012a and 2012b. 
492 Aziz 1978. 
493 SihlŽ 2013, 16 & 21-22, and the conclusion pp. 263-277. Characteristics summarized p. 272. 
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duality of the rNgog hereditary lineage: some were married, some were monks. In the case of 
Mar pa, it is possible that the descriptions of his practice of entering anotherÕs body is an 
example of such powerful ritual: it is not particularly pure (the examples are often a source of 
laughter, and in all cases he enters the body of an animal) and it is a way to transcend death. 
His journey amongst siddhas also contrasts with that of Tibetan monks who travel to Indian 
monasteries and learn from pa$%itas. In the case of Chos rdor, mDo sde and other 
householders of the rNgog family, it is difficult to evidence. Only one individual, rGyal po 
dgaÕ (1246-1311), has the title sngags pa. He was a religious householder who received the 
rNgog transmissions and passed them on to the next generation, but it was his brother, the 
monk gZi brjid grags pa, who was sPreÕu zhing abbot and was called bla ma. Nothing specific 
is known about him, but it is described that he received non-rNgog transmissions such as the 
Òpoison empowermentÓ (dug dbang) of Mahe&vara. A similar practice, the Òweapon 
empowermentÓ (mtshon dbang) is received by some of his descendants, Seng ge sgra and Rin 
chen rgyal mtshan, also householders. It is thus possible that such a duality exists, but it is not 
obvious in sources such as the Rosaries, where the rituals actually practiced by specific 
individuals are not described. As acknowledged by SihlŽ (p. 273), the case of great religious 
masters in some measure elude this distinction as it includes both poles of a strong power and 
moral purity. 

Thus we see that neither of these classifications fit the case of the rNgog, who formed an 
hereditary lineage yet not necessarily a non-celibate one. In fact, when taking into account the 
various cases of hereditary lineages, there seems to be: 

-! Hereditary lineages where the main lama is non-celibate, such as as ÕKhon of the Sa 
skya order; 

-! Hereditary monastic lineage, such as the monastery abbots mentioned above; 
-! Hereditary mixed lineage, with both monastics and householder, such as the rNgog 

family. 

One can note an historical evolution towards more monasticism from the 13th century 
onwards, and it is likely that the three alternative models described derive from various ways 
to cope with the highest symbolic capital associated with monasticism. Although hereditary 
non-celibate lineages abound in the 11th and 12th century, they soon gave way to celibate 
lineages, hereditary or not. A conclusion we may draw from this is that although the 
hereditary lineage was the most natural for Tibetans (and it would be the task of another 
research to understand why), the constraints it facedÑthe need to produce heirs able to 
properly hold and transmit complex traditions for instanceÑled to a progressive 
disappearance of this model of transmission, and increasingly, in the case of high-status 
lineages, to its replacement with lineages of incarnation. The model continued in lower status 
lineages (such as the sngags pa village-lineages described by SihlŽ) because of the lesser 
emphasis placed on the integrity of the religious lineage.  

What distinguishes the rNgog from other lineages and from lower-status religious lineages is 
their religious legitimacy. At no point in the Rosaries is there a clear statement that the 
symbolic power of the rNgog lineage lies in their Òbone.Ó In fact, the bone that is mentioned 
the most often is not theirs but Mar paÕs. It is therefore important to examine how the 
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hereditary and the religious are fused in the Rosaries so as to optimize the legitimacy gained 
by both aspects.  

3.2 Articulation of the hereditary and the religious in the Rosaries 

Structural fusion 

The structure of the Rosaries is as follows: 

-! Mar paÕs Biography, starting with Mar paÕs ancestry and stopping midway in Mar paÕs 
life-story (when he arrives in India, with reference to another text). This includes the 
most extensive treatment of Mar paÕs ancestors in any biography (ST1, 2.1-3.5; ST2, 
26.2-27.7). 

-! The rNgog ancestorsÕ genealogy. The section starts with the words Ò[Mar paÕs] 
disciple (slob ma) was lama rNgog Chos rdorÓ and then continues with the first rNgog 
ancestors, until Chos rdor. (ST1, 3.5-6.4; ST2, 27.7-30.8) 

-! The family lineage from Chos rdor to his son mDo sde and on to the various lines 
created by the latterÕs descendants. The two main lineage segments are the brgyud pa 
gong ma gtsang tsha rgyud and brgyud pa Õog ma rgyal tsha rgyud. Only male 
children (sras) are mentioned, except a few daughters (sras mo) in the first two 
generations. The name of the wives (yum) are provided. It is called the Òhuman line 
successionÓ (mi rgyud rim pa) (ST1, 6.4-7.3; ST2, 30.8-32.4) 

-! The religious lineages: the first mentioned is the Òdharma lineageÓ (chos kyi brgyud 
pa), starting with Vajradhara, followed by TilopaÕs four masters, Tilopa, N!ropa, Mar 
pa, Chos rdor, etc., considered identical to the Hevajratantra lineage. Then are listed 
the lineages of other tantras. The first four (Hevajra, Pa–jara, Catu#p$%ha, Mah&m&y&) 
go through Mar pa, but not the others (Sa*puta, rTsa ltung rgya chen Õgrel, Ma–ju)r$, 
and Black Jambhala). As a whole, these lineages are called the Òreligious line 
successionsÓ (chos rgyud kyi rim pa). (ST1, 7.3-8.6; ST2, 32.4-33.6) 

-! Then follow the biographies of each of the significant family members (ST1, 8.6-19.5; 
ST2, 33.6-45.5). The family lineage is repeated in the end of the text with the year of 
birth and age at death of all family members (ST1, 21.8-23.3; ST2, 47.6-48.8). 

If we examine this narrative structure, it appears that there is first a description of Mar paÕs 
family lineage, followed by his own life-story, and then the story of rNgogÕs ancestors, 
followed by their life-story. The impression conveyed by this presentation is that Mar pa and 
the rNgog belong to the same family, as if the two lines were two segments of the same 
lineage. It is particularly telling that Mar pa's own blood heir is not mentioned and thereby 
devaluated in favour of rNgog, whose genealogy is inserted at this point.494 The Rosaries can 
therefore be seen as a textual tool designed to legitimate the rNgog lineage, by granting them 
greatness through two intermingled hereditary and religious genealogies. As Michel de 
Certeau remarked:495 

                                                

494 In that view, it is strange that ST1 uses the word slob ma rather than sras or thugs sras to introduce Chos rdor 
as Mar paÕs disciple. The word slob ma is not used in ST2, 27.7, which simply states: bla ma chos rdor ni [É].  
495 Certeau 2011 [1975], 326. 
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Ainsi pour indiquer chez le hŽros la source divine de son action et de lÕhŽro•citŽ 
de ses vertus, la vie de saint lui donne souvent une origine noble. Le sang est la 
mŽtaphore de la gr‰ce. DÕo• la nŽcessitŽ de gŽnŽalogies. 

In the case of the rNgog, there is a double genealogy: great ancestors and great religious 
predecessors both grant their nobility and prestige.  

Mar pa as the ancestor 

The mingling of the genealogy of the Mar pa and rNgog families is a literary tool that makes 
the rNgog appear as Mar paÕs legitimate heirs. Another way to achieve this is through mDo 
sde himself, and his direct relationship with Mar pa. First, the name mDo sde was certainly 
not chosen by chance. Although the Rosaries do not remark on this,496 it seems clear that 
Chos rdorÕs son was named after Mar paÕs own son, Dar ma mdo sde, called simply mDo sde 
in the Rosaries.497 The story of the latterÕs death is well-known thanks to the extensive 
narrative created by gTsang smyon He ru ka, prefigured in the RosariesÕ statement that he 
died falling off a horse when returning from his uncleÕs wedding. Although this version is 
disputed in various ways,498 there is no doubt that Mar paÕs legacy was not continued in his 
estate at Gro bo lung,499 a fact alluded to by a prophecy found in Mar paÕs biography written 
by rNgog mDo sde.500 When Chos rdor called his son mDo sde, it was surely a reference to 
Mar paÕs son Dar ma mdo sde, who may have died already. One cannot speculate on the 
psychological reasons behind this, but there is a strong possibility that by this move, Chos 
rdor introduced his own son as replacing Mar paÕs. 

This impression is reinforced by a declaration Mar pa makes to Chos rdor in the Rosaries:501  

When [mDo sde] reached his fourth or fifth year, [É] father, mother and son, 
with Mi la ras pa as a servant, went into the master Mar paÕs presence. They 
received from him the two empowerments of Nine Deities [Hevajra] and 
Fifteen Female Deities [Nair&tmy&]. One day at the Dharma place where they 
were receiving the tantras, the boy would sometimes climb on his fatherÕs 

                                                

496 dGe ye History, 30b5, says that it was Mar pa who named him mDo sde: rngog zhe sdang rdo rje la mar pas 
ming mdoÕi sde zhes btags te. This is possible, but it is doubtful that he was initially called Zhe sdang rdo rje. 
This is an initiatory name and became mDo sdeÕs penname. 
497 ST1, 2.4. 
498 Tsangnyšn 1982, 156-181. See a detailed account of the various versions surrounding Dar ma mdo sdeÕs 
disappearance below, chapter II.3.2.2.3. In short, according to Rwa Lo ts!  baÕs biography, it was because Rwa lo 
cursed Mar paÕs son that he died. According to the Zla ba chus shel gyi phreng ba, however, this is nonsense, 
and Dar ma mdo sde actually died after his father (see Cuevas 2015a, Decleer 1992, Ducher 2016a, 105-108). 
The Rosaries state in a note that all of Mar paÕs sons from his two wives died before he did (ST1, 2.4) but this is 
contradicted by the fact that his son Bya ri Õkhor lo desecrates his relics after he died (ST1, 14.2). 
499 Ducher 2016a. 
500 See translation in Ducher 2017, 289: Your family lineage will disappear like a sky-flower / But your religious 
lineage, with the continuity of a river, / Will be uninterrupted (MKNT, 183). 
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shoulder and pull his hair and beard, and sometimes would pull the masterÕs 
hair and beard. His father said Òthis is not comfortable! Tomorrow, I shall not 
bring him along!Ó but the Venerable [Mar pa] made a declaration: ÒDo not 
leave the kid behind, bring him along! He is called rNgog gZhung pa and will 
become a meritorious one. It is because he will say ÒI have met with the 
Venerable Mar paÓ that my lineage will come to have a following!Ó 

This passage is studied in more detail below (II.3.2.), but what is noteworthy is the way 
rNgog mDo sde is presented as the one through whom Mar paÕs lineage continues. This direct 
relationship between Mar pa and mDo sde is alluded to in the lineages of Pa–jara, Catu#p$%ha 
and Mah&m&y& that go directly from Mar pa to mDo sde, although the main dharma lineage 
also passes through Chos rdor. Thus, like in the case of the genealogies, mDo sde is provided 
with a double ancestry, descending both from his father Chos rdor and his spiritual father Mar 
pa. 

Mar paÕs Relics 

A third device used to present the rNgog as Mar paÕs heirs are Mar paÕs relics that are 
carefully retrieved by mDo sde. The topic of relics and these events are examined in detail 
below (section II.3.2.3.). In short, the Rosaries describe, for two fifths of the section on mDo 
sde,502 how he received Mar paÕs bone relics from his mentor, the "&kin$ Jo mo sGre mo, and 
from Mar paÕs granddaughter. The way sGre mo obtained the relics is not explicit. As for Mar 
paÕs granddaughter, the Rosaries explain that Mar paÕs son was squandering them in Gro bo 
lung, selling N!ropaÕs relics and hanging Mar paÕs bones on his house as a charm to protect it 
from harm. Mar paÕs granddaughter, who was also mDo sdeÕs disciple, retrieved them. mDo 
sde invited her in great pomp to the gZhung valley, making her the guest of honor of a 
religious council and she gave all the relics to him. As this event took place in the end of mDo 
sdeÕs life, he was not the one who enshrined them in a st'pa. At his death in 1154, his three 
grandsons (rGyal tsha Ra mo and rDor seng, and gTsang tsha Kun dgaÕ rdo rje), headed by Ra 
mo, enshrined his relics together with those of Mar pa in a silver reliquary. After the death of 
Ra mo and rDor seng, Ra moÕs two sons inherited the house, and Kun dgaÕ rdo rje inherited 
the reliquary. He built the sPreÕu zhing temple to house it, and according to dPaÕ bo gTsug lag 
phreng ba, it was the relicsÕ blessing that insured the success of the newly founded monastery, 
which became the main seat of the rNgog pa lineage.503 They remained sPreÕu zhingÕs main 
attraction up until the 20th century, as demonstrated in several travel guides.504 In 1848 for 
instance, ÕJam dbyangs mkhyen brtse dbang po went in pilgrimage to sPreÕu zhing although 
the temple had not been taken care of by the rNgog for at least two centuries. On his way, he 
had a vision of Mar pa and ÒrNgog,Ó received direct instructions from Mar pa, and was 
prompted to request Kong sprul to compile the KGND.  

                                                

502 ST1, 12.8 to 14.6. 
503 mKhas paÕi dgaÕ ston, 779.  
504 See e.g. Akester 2015, 266, and below section II.2.3. for details.  
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The section of relics is that where the words gdung, gdung rus, gdung khang and gdung rten 
appear the most. In fact, in ST1, all occurrences of the word gdung except one505 refer to 
relics and particularly to Mar paÕs. The only instance of the expression gdung brgyud 
referring to the rNgog lineage is when it is used instead of mi brgyud in the incipit of ST2. It 
is possible that the word gdung brgyud was not as widespread in the first half of the second 
millennium as it was later, and that hereditary lineages were not as regularly described by 
these term as the classification presented earlier suggests. If the ÒboneÓ can have power,506 
however, in the rNgog history it is not the inner bone that is powerful, but that which remains 
after the lama dies and that is kept in a st'pa. The possible word-play on bone in the Rosaries, 
and the fact that the bone meant is Mar paÕs, is another way to physically integrate Mar pa in 
the rNgog lineage, thus gaining his symbolic power. This way, mDo sdeÕs efforts to assemble 
Mar paÕs relics and his successorsÕ mingling them with those of their ancestors achieved in a 
concrete fashion what the Rosaries, mDo sdeÕs name, and the direct transmission between 
Mar pa and mDo sde also aimed to achieve: the localization of Mar paÕs true spirit in the 
gZhung valley and in the rNgog, and the legitimacy of their religious lineage by the 
appropriation of Mar paÕs status. 

3.3. Transmission of capital 

It has been argued in the preceding section that although the rNgog was an hereditary lineage, 
it could not be characterized by non-celibacy and its legitimacy was mostly not derived from 
their family descent but from their religious ancestors. It therefore remains unsettled why in 
this case the hereditary lineage was favored over the non-hereditary lineage, and why it did 
not succeed in reproducing itself in the long run. In order to suggest some answers to this 
quasi-metaphysical search of reasons, I take into consideration that the main role of lineages 
is the transmission of knowledge, legitimacy, and power, in other words of various types of 
capital that can have an effect in the social world where the rNgog lived. For this, we may 
first consider that the main justification for a hereditary lineage is to transmit capital through 
descent. Regarding descent, the Encyclopedia Britannica states: 

Descent [is] the system of acknowledged social parentage, which varies from 
society to society, whereby a person may claim kinship ties with another. If no 
limitation were placed on the recognition of kinship, everybody would be kin to 
everyone else; but in most societies some limitation is imposed on the perception 
of common ancestry, so that a person regards many of his associates as not his 
kin. 
The practical importance of descent comes from its use as a means for one person 
to assert rights, duties, privileges, or status in relation to another person, who 
may be related to the first either because one is ancestor to the other or because 

                                                

505 ST1, 15, where it is expressly mentioned that Kun dgaÕ rdo rje should continue the family lineage hence not 
become a monk: gdung rgyud spel dgos pa yin mod. 
506 As suggested for instance in SihlŽ 2013, 148-149. 
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the two acknowledge a common ancestor. Descent has special influence when 
rights to succession, inheritance, or residence follow kinship lines.507 

The important point in this description is that descent defines kinship, and kinship in turn 
conditions inheritance. The typical goods inherited through family descent are immaterial 
ones such as name and status, and material ones such as personal property and real-estate. In 
religious lineages, various types of goods can be inherited. They can be immaterial like the 
knowledge and power transferred through an empowerment, an exegesis or a reading 
transmission. There can also be material goods such as statues or religious articles. For 
instance, according to Mi la ras paÕs biography by gTsang smyon He ru ka, the transmission 
from Mar pa to rNgog Chos rdor was as follows:508 

To lama Ngokpa he gave the heart-instructions on the method of explaining the 
tantras from the perspective of the six parameters and the four modes, strung 
together like pearls, as well as N! ropaÕs six ornaments, his ruby rosary, a pair of 
ritual ladles for making burnt offerings, and an Indian commentarial text. Then 
he said, ÒBenefit beings by explaining the dharma.Ó 

When the lineage grows, there are more concrete goods to be transferred, such as a monastery 
and assets, social status and titles, disciple and patron networks, and so on. The reason why 
the lineage-model of authority develops when political power is decentralized is that in the 
absence of State regulations, individuals need rules to define their heir and what they should 
inherit. Descent as it is defined in family or clan lineages is one of the ways societies deal 
with this problem. Religious groups in similar circumstances, in India and in Tibet, developed 
a similar model to regulate the way disciples inherited their mastersÕ material and immaterial 
goods.  

As a heuristic device, I propose to replace the term ÒgoodsÓ with that of Òcapital.Ó This latter 
term is generally understood as economic capital,509 but in the social sciences, and especially 
sociology, a large array of types of capital were conceptualized in order to account for the 
differentiations of the social world, and the ways agents in social fields use various types of 
capital to reach a dominant position in their field. The French sociologist Pierre Bourdieu 
(1930-2002)510 typically distinguishes four species of capital, although he also sometimes 

                                                

507 https://www.britannica.com/topic/descent 
508 Tsangnyšn 2010, 100.  
509 See for instance the definition of ÒcapitalÓ in the Oxford Dictionary of Sociology (Scott and Marshall 2005, 
50) as Òone of four factors of productionÑ the others being land, labour, and enterpriseÓ). 
510 I am reading Bourdieu in French and will in most cases refer to his French works, especially in the case the 
Bourdieu 2015 and Bourdieu 2016a, which are untranslated editions of his lectures at the Coll•ge de France. 
These lessons offer an easier access to his thought than his other published works, which are often in a very 
technical terminology. I beg the reader to bear with this and to take into consideration the fact that this 
dissertation is written in the framework of the French academic field. 
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speaks of other types as well.511 The four are here described by his colleague Lo•c 
Wacquant:512 

The system of dispositions people acquire depends on the (successive) position(s) 
they occupy in society, that is, on their particular endowment in capital. For 
Bourdieu, a capital is any resource effective in a given social arena that enables 
one to appropriate the specific profits arising out of participation and contest in it. 
Capital comes in three principal species: economic (material and financial 
assets), cultural (scarce symbolic goods, skills, and titles), and social (resources 
accrued by virtue of membership in a group). A fourth species, symbolic capital, 
designates the effects of any form of capital when people do not perceive them as 
such [É].  

I argue that the polymorphic notion of capital is well suited to describe traditional societies 
where economic capital, although not absent, is not as central as in complex, modern 
societies. Bourdieu started his career in the sixties by studying the Algerian Kabyle society,513 
where honor regulates many interactions, and in some ways this approach determined the 
formation of his later theories. In the next part, the Rosaries are analyzed from the perspective 
of these species of capital in the hope that this may illuminate some aspects of premodern 
Tibetan society, and determine the position of the rNgog in a posited religious field.514 The 
reason why I examine types of capital rather than BourdieuÕs related notions of field is that 
Òthe structure of distribution of capital is the structuring principle of a fieldÓ515 and Òthis 
structure of the principles of hierarchical organization is meant to make [us] understand what 
is it that makes people be where they are and that, given where they are, they do what they 

                                                

511 Bourdieu is not the only one, nor the first, to speak of various species of capitals. The notion of Òhuman 
capitalÓ was developed in the 60s, but still relied quite a lot on the definition of economic capital (Bourdieu 
2016, 248-249). Later on, Bourdieu himself sometimes dropped social capital by including it in cultural capital 
(Ibid, 245; the vol. 31/1 (1980) of the Actes de la Recherche en Sciences Sociales was nonetheless a special issue 
on the topic with an introduction by Bourdieu), and also spoke of literary, artistic, scholastic, political capitals, 
and so on (see a general index of his works on Gilbert QuŽlennecÕs blog: 
http://pierrebourdieuunhommage.blogspot.fr/, accessed on 24.07.2017).  
512 Wacquant 2007, 268. 
513 Bourdieu 1972 (2000). 
514 I use the term Òposited religious fieldÓ here because according to Bourdieu a field is a social space that needs 
to be conceptually defined and constructed by a precise analysis of social data. The notion of field has been 
questioned (for example Lemieux 2011), and it is generally considered that fields only appear in differentiated 
social spaces. In Bourdieu 2016b for instance, Bourdieu argues that Manet was a Òsymbolic revolutionaryÓ who 
created the modern artistic field in the 19th century (hence that there did not exist before that an artistic field 
independent in its values from the society in which it is contained). In Bourdieu 1972 (2000), which describes 
the Kabyle society, the concept of field is not present. Thus, the religious field of premodern Central Tibet is 
only posited here in order to frame the analysis of the types of capital that may influence the working of this 
field. BourdieuÕs example for a field (which is a space of social competition structured around specific issues) is 
that of a game with its own rules, with players who can be very skilled in that game, but not necessarily in 
others. The religious life of premodern Central Tibet seems to correspond to this. In the absence of a more 
thorough analysis, however, it is difficult to plainly speak of a Òreligious field,Ó hence it is only posited.  
515 Bourdieu 2015, 516: ÒLa structure de la distribution du capital est le principe structurant dÕun champ.Ó 
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do.Ó516 In other words, understanding the principles of hierarchical organization (which are 
ruled by the distribution of capital) may explain the workings the field, and why some 
lineages succeed, and some not. To my view, that of an historian of TibetÕs religious history, 
Bourdieu developed a powerful and versatile theory, which can Òguide the vision of the 
researcher [É] and help him systematize his observations.Ó517 The hope is that this reflection 
may be a stepping stone for future research going into that direction.  

The underlying question of this dissertation is: why do some lineages dominate the religious 
field? Why are they successful? Why does a lineage end at some point? Often, the question is 
answered with Weberian analyses, typically the various types of dominationÑlegal, 
traditional, and charismaticÑand the question of legitimacy. To paraphrase in a few words a 
larger and more complex debate, Weber argues that society is shaped by individuals, and 
Bourdieu that individuals are shaped by society.518 Although the two approaches have their 
value, my own dispositions lead me to a bourdieusian approach that I find enlightening to 
describe a world like Tibet where religion played a crucial role. Premodern Tibet was 
obviously not a society like ours; by approaching the rNgog as being part of a ÒTibetan 
religious field,Ó we may be able to unravel some functions of this field and understand it 
better, or at least in a different light. In what follows therefore, I do not focus on ideal-typical 
presentation of individual lineage-holders, but on the distribution of capital owned by 
different members of the rNgog family, as we can know it through the Rosaries. Although 
there are of course political reasons for success or failure that strongly shape the course of 
events in the short term, I nonetheless feel that tackling the question from the perspective of 
types of capital can help explain why, and how, some players come to the fore, or on the 
contrary recede to the background. 

Economic capital  

When reading hagiographies filled with spiritual learning and mystical experiences, one may 
fantasize a moneyless traditional Tibet where individuals are merely interested in 
Enlightenment and the path towards it. As is obvious to anyone studying Tibet and as 
mentioned above (section I.2.2), although economic capital is not as central as it may be in a 
capitalist complex society and is largely euphemized in hagiographical writings, it remains 
crucial.  

                                                

516 Ibid., 513: ÒCette structure des principes de hiŽrarchisation est censŽe me faire comprendre ce qui fait que les 
gens sont lˆ o• ils sont et que, Žtant lˆ o• ils sont, ils font ce quÕils font. Ó 
517 Bourdieu 2007, 387, quoted in Travers 2009, 28: ÒLa thŽorie a pour fonction de guider le regard du chercheur 
(theorein signifie voir) et de lui permettre de systŽmatiser ses observations.Ó 
518 This is a simple way to state a basic difference between the two approaches. To better grasp the difference, 
see Bourdieu 1971, ÒInterprŽtation de la thŽorie de la religion selon Max Weber,Ó which is the point where 
Bourdieu started to develop his concept of field. See p. 16: Òpour en finir compl•tement avec la reprŽsentation du 
charisme comme propriŽtŽ attachŽ ˆ la nature dÕun individu singulier, il faudrait encore dŽterminer, en chaque 
cas particulier, les caractŽristiques sociologiquement pertinentes dÕune biographie singuli•re qui font que tel 
individu sÕest trouvŽ socialement prŽdisposŽ ˆ Žprouver et ˆ exprimer avec une force et une cohŽrence 
particuli•re des prŽdispositions Žthiques ou politiques dŽjˆ prŽsentes, ˆ lÕŽtat implicite, chez tous les membres de 
la classe ou du groupe de ses destinataires.Ó See also a summary of the two approaches in Verter 2003, 153. 
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A rural way of life 

Economic capital and its transmission by gift, bequest, purchase or exchange is crucial to 
form, prolong, and strengthen a lineage. Mar paÕs biography, for instance, emphasizes the 
importance of gold to receive any teaching. Many of Mar paÕs actionsÑtraveling with gNyos 
Lo ts! ba, leaving ÕBrog miÕs hermitage, touring Tibet, etc.Ñare motivated by his need for 
gold, indispensable if he is to obtain any transmission in India. The commentaries on the 
Hevajratantra written within the rNgog clan all have an ÒhistoricalÓ section where the 
discipleÑsingularly Mar pa and rNgog Chos rdorÕsÑeconomic efforts to acquire tantric 
transmissions are emphasized. Although in India it seems that gold was an important 
currency, in Tibet ÒofferingsÓ are much more diverse. In this part and the following, I do not 
take into account the narratives on the rNgog ancestors, where precious stones, metals, etc. 
are mentioned. These memories of a time long gone, although they may not be devoid of any 
truth, do not have anything in common with Tibet in the 12th or 14th century, and I therefore 
choose to exclude them from my analysis. Zhe sdang rdo rjeÕs Jewel Ornament-Like 
Commentary on the Two Segments describes Chos rdorÕs relationship with Mar pa as follows, 
probably in the decades following the facts:519 

Lama [Mar pa] came to gZhung and [Chos rdor] offered to him seventy Õbri, a 
felt [tent] and a dog, porcelain and a milk-bucket. Then again later, together with 
Mi la ras pa as a servant, he offered one hundred sheep and a parcel. Later again, 
he gave ten volumes of scriptures, the main one being the Ratnak' %a. Although 
he offered all this, he did not receive all of the masterÕs teachings. It is said that 
he did not receive [anything] else than Pa–jara, Hevajra, Catu#p$%ha, and 
Mah&m&y&. 

The list of offerings presented by Chos rdor to Mar pa does not include gold but many assets 
that would be owned by pastoralists (cattle, yak-hair tents, dogs, milk-bucket), as well as a 
horse. In another passage, Chos rdor is said to have a disagreement with pastoralists of the 
neighboring valley because of pasture encroachments.520 This draws the picture of Chos rdor 
as representing a rural elite possessing land and cattle. The economic capital in the possession 
of Chos rdor was not limited to this, as he also offered s'tra manuscripts to Mar pa and to 
another of his teachers, Khams pa Shes rab rdo rje.521 The question of religious texts will be 
                                                

519 NKSB, 3: 19: bla ma gzhung du byon pas Õbri gnag bdun cu tham pa/ sbra khyi gnyis dkar mo gcig bzho zo 
dang bcas pa phul/ de nas phyis yang mi la thos pa dgas g.yog byas nas lug brgya thum zhig phul/ yang phyis 
gsung rab phal pho ches sna drangs paÕi po ti bcu yang phul/ de rnams thams cad phul yang bla maÕi chos 
thams cad ma gnang/ gur dgyes rdor gdan bzhi ma h& m& ya de rnams las ma gnang gi gsung ngo. Of note is 
that sGam po paÕs biography of Mar pa gives exactly the same list (DK-DZO, 11: 17.4), but with dkar yol 
(porcelain) instead of dkar mo (mutton?). The list of things offered differs in the Rosaries (see e.g. ST1, 9) and 
in later commentaries on the Two Segments (e.g. NKSB, 12: 39), while remaining largely pastoralist goods. See 
an expanded version in Tsangnyšn 2010, 74. 
520 ST1, 10: ÒOnce, [rNgog] had a disagreement about pasture with the [people from] Yal pho mo in Dol. They 
had encroached on the lamaÕs [territory] (by letting the cows and sheep of the upper [valley] graze freely) and 
caused him much harm.Ó 
521 Bu stonÕs Yogatantra, 180: gzhung ri bor shes rab rdo rje lo gcig du bstan nas mtshan brjod skor dang/ kri ya 
la sogs pa mang du zhus/ gsung rab dkon brtsegs dang nyid khri cha re/ rta Õtshal lu bya g.yu/ khrab dang gos 
gser la sogs paÕi zhabs thog che par byas te gshegs khar/ 
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addressed in more detail in the part on religious capital, but the fact that Chos rdor is able to 
invite to gZhung teachers such as Mar pa and Shes rab rdo rje for prolonged periods of time, 
and to receive their teachings against not inconsiderable remuneration is a testimony to his 
affluence and the power he could gain from it.  

House  

The main economic capital owned by a rural family is property, including fields and house. 
We have scant data on the houses built in the gZhung valley between the 11th and 16th century 
and on the way they were handed down from generation to generation, but it is useful to 
review this data in order to assess anthropologically the type of kinship model that the rNgog 
genealogy may embody. The little we know can be summarized as follows.522  

In Chos rdorÕs time, the main residence of the family was a place called gZhung ri bo, or 
simply Ri bo, located at more than 4000 m of altitude in the higher slopes of the eastern part 
of the gZhung valley. The term Ri bo probably refers to the locality where a house was built 
at that time, Ri bo khyung lding. When Chos rdor invited Mar pa to the gZhung valley, they 
did not stay in a house but in tents set up in the lower part of the valley. mDo sde inherited the 
house but resided at the mouth of the gZhung valley, since at least the birth of his grandson 
Ra mo. This place, called Nya mo gyur (Nya mo skyur in ST2), is mentioned twice during 
mDo sdeÕs life but not later. From this, we may infer that the rNgog owned land in both the 
lower and upper valley, and may therefore have had activities in both pastoralism and 
agriculture (but no data is provided on the subject).  

mDo sde had six children, from two women. His main heir was Jo thog, the firstborn of his 
legitimate wife. Jo thog and his own children later lived in the house at Ri bo khyung lding. 
mDo sde had another son, Jo tshul, by a consort from gTsang. Neither Jo tshul nor his mother 
resided in gZhung. Jo tshul had two children, a daughter and a son, and at least the latter 
resided in gZhung since birth and was spiritually raised by mDo sde. When Jo thog died, his 
son Ra mo remained in Ri bo khyung lding. At that point, as pointed out above, a reliquary 
was erected containing the relics of Mar pa and mDo sde. Ra mo had a brother, rDor seng, 
also a religious master in his own right. When Ra mo died, his brother rDor seng remained the 
head of Ri bo khyung lding, as evidenced by the narratives in some of his outer disciplesÕ 
biographies. It was only after rDor sengÕs death that the estate was divided in two between Ra 
moÕs three sons and Jo tshulÕs one son, Kun dgaÕ rdo rje. The former received the house and 
its assets, the latter the relics. This mode of inheritance points to the possibility that the two 
brothers Ra mo and rDo rje seng ge were living together in Ri bo khyung lding and may have 
been considered co-fathers of the offspring of one wife, Shi sha dur ma, said to be Ra moÕs 
wife, according to the polyandric tradition still practiced in many Tibetan societies. In this 
case, one may wonder why Kun dgaÕ rdo rje inherited the relics, which, as argued, are not 
trivial, although he was from an illegitimate branch. It is possible that rDor seng was in fact 
considered to be Ra moÕs childrenÕs uncle. As he remained in the house until his death, it was 
only at that point that the transmission occurred, with the capital being divided between rDor 

                                                

522 For details see below sections II.3, II.4 and II.5. 
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sengÕs nephews (the sons of his brother) and great-nephews (the son of his cousin, Kun dgaÕ 
rdo rje).523 Whatever be the case (and it can only be conjectural given the scant data), the 
situation shows that there were strategies to keep the house undivided. It is equally possible 
that both rDor seng and Kun dgaÕ rdo rje were seen as talented religious masters and thus 
legitimate heirs of the religious lineage, and thus that it was the religious lineage that 
governed the inheritance. 

From that point onwards, there are two rNgog lines, the gTsang tsha in sPreÕu zhing and the 
rGyal tsha in Ri bo khyung lding, with the former taking the lead, as suggested by it being 
referred to as the Ôhigher lineÕ (rgyud pa gong ma). Kun dgaÕ rdo rje had four children. Two 
became monks, one continued the family line, and the fourth, a doctor, is dropped from later 
accounts; he may or may not have had descendants. One of the monks, gZi brjid grags pa, 
founded a monastery affiliated to sPreÕu zhing. From that point onwards, there seems to be 
two units with the same name: the house with the family lineage, and the monastery with the 
religious lineage (abbots). At the generation after gZi brjid grags pa, the monk Rin chen bzang 
po inherited sPreÕu zhing, and two laymen had children. Rin chen bzang po and his lay elder 
brother Seng ge sgra both continued the rNgog religious line, but Rin chen bzang po alone 
inherited sPreÕu zhingÕs abbacy. It was probably the third son, Chos rdor, who occupied the 
sPreÕu zhing house with his five sons. No information is provided on where Seng ge sgra, his 
wife, and their three children lived, but it seems unlikely that they remained in sPreÕu zhing. 
They probably created another house and another line of the family. This line is standing out 
in ST1 but completely absent in ST2 where Seng ge sgraÕs children are even not named. 
During the next generation, the first of Chos rdorÕs five sons, the monk Chos kyi rgyal 
mtshan, became sPreÕu zhingÕs abbot. At least two of his brothers, the fourth Seng ge Õbum 
and the fifth Khrom rgyal ba, had children; the status of the other two is unknown. Seng ge 
ÕbumÕs first son Don grub dpal became abbot after his uncleÕs death; the status of the other 
two is unknown. The elder of Khrom rgyal baÕs two sons, Sangs rgyas yon tan, became an 
important religious master. Although it was his cousin Don grub dpal who was referred to as 
the ÒrNgog from sPreÕu zhing,Ó Sangs rgyas yon tan also attracted disciples and was referred 
to as Rin po che. It is known that his brother had two sons. One of them, Rin chen dpal bzang 
po, wrote several texts in a place called Brag dmar chos Õkhor gling, which might be the name 
of the temple associated with the new house founded by his uncle Sangs rgyas yon tan as an 
alternative religious seat. Don grub dpalÕs son, Byang chub dpal, became sPreÕu zhingÕs abbot 
after the death of his father. He was not a monk either but is depicted as he head of both the 
religious and biological lines. With regard to the Òlower line,Ó called rGyal tsha, no other 
name than Ri bo khyung lding is known until the 15th century. At some point in the late 15th 
century, a new temple, Thar pa gling, was founded. 

From these observations, one can deduce that although the Rosaries can be seen as a 
genealogy describing the branches of the rNgog family, the religious lineage shapes the way 
the group is represented and the balance of power between brothers. ST1 and ST2 do not 
provide the name of any of the houses or religious seats. They occasionally give toponyms but 

                                                

523 Thanks to Nicolas SihlŽ for pointing out this possibility for me, and a similar (but more complex) case 
described in SihlŽ 2001, 77-78. 
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without detail on their location, which were probably obvious for the intended readers. On 
several occasions, the name of some children are provided without detail on their descent, and 
only two daughters are mentioned. In several cases some descendants are mentioned in ST1 
but dropped in ST2. It cannot be excluded, and in fact it is likely, that not all lines of the two 
main branches are mentioned, but only those relevant from the viewpoint of the religious 
lineage. One may wonder therefore whether it is possible on the basis of this partial material 
that shows a clear bias in favor of the male kins of sPreÕu zhingÕs abbots to draw any 
conclusion on the kinship system of the rNgog family between the 11th and 15th century.  

Keeping this in mind, we may try to do this by comparison with anthropological studies of 
modern and pre-modern communities made in Tibet itself or in its borderlands. In Civilized 
Shamans, Geoffrey Samuel outlines four kinds of Tibetan communities in pre-modern Tibet, 
that he calls Òcentralized agricultural,Ó Òremote agricultural,Ó ÒpastoralÓ and Òurban 
communities.Ó524 According to him, the first model refers to agricultural communities in areas 
of relatively strong political centralization; they typically function with a household- rather 
that lineage-based kinship system (1). Remote agricultural communities on the other hand are 
the ones in areas of relatively weak political centralization with no estate system, limited tax 
obligations, and lineage rather than household kinship-systems (2). Pastoral communities 
generally follow a lineage-based kinship system (3), and the household-based kinship pattern 
predominates in urban communities (4). 

Again, this comparison involves a few caveats. First, the political situations in the 11th or 15th 
centuries and that in the 20th century are different, as are data gathering in ethnography and in 
historical study like the present one. Furthermore, there are differences within these areas 
between higher and lower classes of society. Finally, despite SamuelÕs clear-cut division, 
according to Charles Ramble, the dialectic between kinship-based and residence-based 
organization of polities is far from settled and the field is actually in its infancy, with only so 
far descriptions of isolated cases and no far-reaching generalization.525  

That being said, although the location of the gZhung valley corresponds to case 1 described 
by Geoffrey Samuel, the organization outlined above does not resemble that of a household-
based system. The picture drawn in the Rosaries (maybe because of their religious nature) is 
that of a patrilinear lineage with the rNgogÕs ÒboneÓ being transmitted from generation to 
generation with little reference to household or residence, the name and history of the houses 
being only provided in outer sources. No information is provided on taxation. Although 
gZhung may have been taxed from the time of the Mongols (13th c.) or during the Phag mo 
gru pa regime, no clue is provided about the form it may have taken. These characteristics 
therefore seems to fit case 2 outlined by Samuel (remote agricultural communities in areas of 
relatively weak political centralization with no estate system, limited tax obligations, and 
lineage rather than household kinship-systems). It could also fit case 3, that of pastoral 
communities which generally follow a lineage-based kinship system 

                                                

524 Samuel 1993, 115-116. 
525 Ramble 2008, 99. The systems of descent in Te (with a description of the bone and flesh system used in 
Tibetan societies in general) is in Ibid, 112-113. See also SihlŽ 2013, 87-89. 
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We may complicate further the situation by differentiating between a lineage-model and a 
clan-model of descent. According to Jonathan Samuels,526 clan-based systems are relatively 
common among societies residing in the borderlands of traditional Tibet (he gives the 
example of Nyinba and Sherpa), but there seem to be no attested or well-documented cases of 
contemporary ethnic Tibetans within traditional Tibetan lands who organize themselves into 
clans. Although both clan and lineage are descent groups,527 the clan is defined as Òa group or 
category of people who claim to share descent from a common ancestor but whose more 
remote genealogical lines are obscure or no longer traceable,Ó528 while a lineage is Òa line of 
descent of a group of people who trace descent to a common ancestor through known 
links.Ó529 In the case of the rNgog, we are in presence of a lineage-model of organization, not 
a clan. There is no indication for instance of any specific relation between the rNgog from 
gZhung and the ones from gSang phu, although they have common ancestors, and the links 
between the rNgog and their ancestor are clearly traced.530 Samuels remarks that as the word 
ÒclanÓ is often used without much precision by historians of Tibet not specialized in 
anthropology, and as anthropologists tend to deduce past situations from their studies of 
modern communities, the situation is blurred. If we summarize his argument, however, he 
argues that there may have been in the past in Central Tibet a clan organization which evolved 
at some time towards the household-system described by Geoffrey SamuelÕs case 1. The clan-
system is still present in Nepal and borderlands, and corresponds to SamuelÕs case 2.  

The rNgogÕs situation therefore fits neither of these categories. A solution may be offered by 
Nicolas SihlŽÕs remark on AzizÕs ethnography of Dingri that the Òprinciple of descent is 
noticeable only among nobles and ngakpa tantrists of high socioreligious status.Ó531 With all 
these caveats in mind, we can tentatively conclude that the rNgog family followed a 
patrilinear lineage-based system of descent, but that there seems to be strategies aimed at 
maintaining the household undivided as long as this is possible, the most common one, from 
the 13th century onwards, being to have children becoming monks. Another solution seems to 
be the polyandric marriage, with only one of several brothers officially continuing the family 
line. This situation is particularly visible in the rGyal tsha line where there are several 
children at most generations but only one of them continuing the family line. One reason for 
this may be that alternative lines are dropped from the account, or that there indeed was some 
attempt to keep the house united, as alluded to with the situation of Ra mo and his brother 
rDor seng who may have had a wife and children in common, the children inheriting the 

                                                

526 Samuels 2016, 293-294. 
527 Parkin & Jones, 457: ÒDescent group: social group formed by the principle of descent (see clan, lineage); 
Descent: the notion of relationship downward from a common ancestor, often forming a clan or lineage.Ó 
528 Ibid., 456. 
529 Ibid., 458. 
530 See below part II.2.2. for more details.  
531 SihlŽ 2013, 88: Òle principe de filiation se manifestant de fa•on notable seulement parmi les nobles et les 
tantristes ngakpa de haut statut socioreligieux.Ó He remarks later in the same page: Ç Il convient sans doute 
dÕuser de prudence vis-ˆ -vis du schŽma Žvolutionniste suggŽrŽ par LŽvi-Strauss [É] de passage dÕun ordre 
social dŽfini par la parentŽ et lÕalliance ˆ une sociŽtŽ stratifiŽe, organisŽe par des institutions politiques et 
Žconomiques, et fondŽe sur les maisons et les liens du sol. Au Baragaon, la filiation rev•t lÕimportance la plus 
marquŽe dans les strates de nobles et de lamchš (Ç pr•tres È).Ó 
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household and its worldly and religious assets only after rDor sengÕs death. In the genealogy 
studied, divisions appear in two cases: when there are two wives, or when two of the children 
become religious masters in their own right (excepting the case of Ra mo and rDor seng). The 
polygynic marriage and its dividing (or perhaps multiplying) effect on household is visible in 
aristocratic families such as the Rlangs lha gzigs described by Olaf Czaja in his study on 
Medieval Rule in Tibet.532  

Religious capital 

After this excursion out of BourdieuÕs theory of capital aimed at better understanding the 
system of descent of the rNgog as it can be approached in religious histories such as the 
Rosaries and the specific form of economic capital that is the house, we will now turn to a 
second species of capital, cultural capital. Given the religious nature of the texts and of the 
subject analyzed, and as the field under scrutiny is a Òreligious field,Ó I will call this capital 
Òreligious capitalÓ533 while retaining the specific characteristics of cultural capital. Bourdieu 
defines the concept of cultural capital as Òa theoretical hypothesis which made it possible to 
explain the unequal scholastic achievement of children originating from the different social 
classes by relating academic success [É] to the distribution of cultural capital between the 
classes and the fractions moities.Ó534 He differentiates between three forms of cultural 
capital:535 

-! In the embodied state, i.e. in the form of long-lasting dispositions of the mind and 
body; 

-! In the objectified state, in the form of cultural goods (pictures, books, dictionaries, 
instruments machines, etc.), 

-! In the institutionalized state, titles and diploma.  

Embodied  

Embodied religious capital is the religious knowledge and know-how that is part of 
someoneÕs body and mind, having assimilated it either by being exposed to it for a long time 
or by learning it actively. This form of capital is much valued among Tibetan Buddhists, and 
traditional teachings insist on the importance of training in ethics, knowledge and meditation 
(tshul khrims, ting nge Õdzin and shes rab). Great adepts in the religious field are those who 
spent long years engaging in the practices of study, contemplation and meditation (thos bsam 
sgom gsum) so as to progress on the path towards enlightenment. Despite the emphasis in 
biographies on natural gifts, on being an incarnation of a deity or of a realized individual of 
the past, most biographies also insist on the individualÕs training, on the teachings he 
received, the years he spent in retreat, etc. In Mi la ras paÕs biography by gTsang smyon He ru 
ka for instance, gTsang smyon insists on the fact that Mi la ras pa is not a Òbody of 

                                                

532 Czaja 2013. 
533 This transformation of BourdieuÕs cultural capital is suggested in Verter 2003 (spiritual capital) 
534 Bourdieu 1986, 243 (translation of Ç Les trois Žtats du capital culturel È. Actes de la recherche en sciences 
sociales. Vol. 30, nov. 1979, p. 3). 
535 Ibid., 243. 
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emanationÓ (sprul sku) and that he managed, by his training alone, to reach Buddhahood in 
one life and one body.536 

The most important asset in the rNgog family, the one that distinguishes them from other 
Òknowledge providers,Ó is the traditions they received from Mar pa. In the Rosaries, which 
can be read like records of teachings received, one finds many marks of the embodied 
religious capital of each generation of rNgog religious master. There is for instance in almost 
each case a sentence to the effect that so-and-so knows something at an early age: 

-! Jo tshul: ÒHe taught the Two Segments in his fifteen year.Ó 
-! Jo thog: ÒHe taught the Dharma in his twelfth year.Ó 
-! Ra mo: ÒIn his ninth year, he taught Vajrap&!i.Ó 
-! Kun dgaÕ rdo rje: ÒIn his sixth year, he could recite N&masa*g$ti from memory.Ó 

Although these formulations may indicate that rNgog children were particularly gifted to be 
able to teach at a tender age, they actually allude to the very specific upbringing to which they 
were subjected. All biographies thus start by stating that each child received all the rNgog 
teachings from his father or uncle, thus completing a Òbasic educationÓ in the seven ma$%alas 
before being allowed to take teachings from other specialists. This, of course, is a great 
advantage of family lineages, where children can start very early with a specific religious 
education.  

The case of Chos rdor and mDo sde is slightly different. Not much is known about Chos 
rdorÕs childhood and upbringing, apart from that he learned rNying ma tantras with a local 
dge bshes. The Hevajratantra commentaries and the Rosaries both insist on his spontaneous 
devotion towards Mar pa and his limitless generosity and readiness to obtain his teachings. 
Hence, in his case, emphasis is put on the way he was able to transubstantiate economic 
capital into cultural capital by relying one-pointedly on Mar pa. At the end of his life, he is 
pictured as having come to embody the ultimate religious capital that is mah!mudr!:537 

I have the instructions of mah! mudr!  which are like a hundred dances led with 
one pair of reins [É]: these are the profound methods that enlighten the sinner 
in an instant. I will give them to you [Mi la ras pa] with a speech of generosity.Ó 
He snapped his fingers once, and instantaneously all the small birdsÕ corpses 
took off and left. [É] In his  sixty-eighth year, [É] he did three 
circumambulations around the retreat place, and as no one came, he stepped on 
a boulder [É] left a dazzling footprint, and ascended from the mist towards 
Kecara with the sound of the hand-drum. 

mDo sde is said for his part to represent a case that would become widespread in Tibetan 
Buddhism, the incarnate master. The Rosaries explain that a two-hundred year old "&kin$ 
called Jo mo sGre mo recognized him as the rebirth of her master, mKhan po sPug Ye shes 

                                                

536 Tsangnyšn 2010, 166-167. 
537 ST1, 10. 
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rgyal. This can be considered a sort of embodied religious capital, where the embodiment is 
not limited to this life.538 Not taking into consideration the doctrinal background of 
reincarnation but the fact that reincarnation is for Tibetans a social construction with concrete 
effect, this sort of capital yielded considerable symbolic capital, especially from the 15th 
century onward (see below for details). On top of this, mDo sde also studied with Mar pa, his 
father, his fatherÕs disciples, and other masters, and therefore owned a large quantity of 
embodied religious capital. 

This may seem obvious to the reader. What may not be is that, according to Bourdieu, any 
cultural capital starts to Òfunction as a capital in a certain structure of distribution with regard 
to a field; if everyone owns this competency, it loses its value and becomes likes writingÓ [in 
a literate society].539 In other words, if everyone owns the same quantity of cultural capital or 
cultural capital of the same quality, it does not function as a capital. It cannot produce effects 
in a field, that is to say that it cannot allow its owner to reach a dominant position in the game. 
This may be why, unlike Chos rdor and especially mDo sde who reached a dominant position 
in their field because they owned a lot of relevant capital, the other rNgog did not occupy 
such a powerful position. As members of a religious hereditary lineage, they received a lot of 
capital that allowed them to be part of the religious field, that is to say to have effects on it. 
But because most of them did not stand out by obtaining an exceptional quantity of capital, or 
may have had a lesser mastery on it, they did not reach a dominant position. 

Objectified religious capital 

Objectified religious capital is religious capital that takes a concrete form, such as writings, 
manuscripts, libraries, statues, religious objects, relics, temples, and so on. These Òcultural 
goods can be appropriated both materiallyÑwhich presupposes economic capitalÑand 
symbolicallyÑwhich presupposes cultural capital.Ó540 Religious goods, temples that house 
them, and economic capital that buys them played and still play a great role in Tibet for the 
acquisition of symbolic capital. In the Rosaries, however, they are only seldom referred to, far 
outweighed by the list of the numerous oral transmissions received by each member of the 
family. Ritual objects, statues and temples are strangely absent from the Rosaries although 
they are likely to have played a large role in the materiality of sPreÕu zhing. It is possible that 
there was a catalogue (dkar chag) of sPreÕu zhing monastery that has not been conserved and 
contained such material descriptions. What we know of this materiality is described in 
Chapter II.5. The objectified religious capital mentioned in the Rosaries is the following: 

                                                

538 See the number 38 of the Revue dÕEtudes TibŽtaines, a special issue on the ÒTulku (sprul sku) Institution in 
Tibetan Buddhism.Ó 
539 Bourdieu 2016, 293: ÒLe langage, le capital ou une compŽtence culturelle quelle quÕelle soit [É] 
commencent donc ˆ fonctionner comme capital dans une certaine structure de distribution par rapport ˆ un 
champ; ˆ supposer que tout le monde dŽtienne [cette compŽtence], elle perdrait toute valeur et deviendrait 
comme lÕŽcriture.Ó 
540 Bourdieu 1986, 247. 
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-! Relics and reliquary: As argued above, Mar paÕs relics were considered to bring its 
legitimacy and power to sPreÕu zhing;541 the relics given by sGre mo and Mar paÕs 
granddaughter to mDo sde and the reliquaries erected with these relics and mDo sdeÕs 
remains therefore occupy a large part of the narrative. 

-! Texts: the manuscripts entrusted by Chos rdor to his sister for his son are mentioned; 
the manuscripts on the rNgog cycles carefully copied by Kun dgaÕ rdo rje although he 
had inherited those of his father; the hundreds of volumes of the bKaÕ Õgyur and bsTan 
Õgyur written in gold and silver commissioned by Rin chen bzang po. Not mentioned 
but obviously important for an exegetical lineage such as the Mar rngog bkaÕ brgyud 
were the manuscripts on rNgog traditions that were found in gNas bcu lha khang, and 
of course the manuscripts of the Rosaries themselves. 

From this description, we can conclude that the rNgog family owned a substantial amount of 
objectified religious capital, but not such as to have set them apart from the other religious 
agents of the period. Goods that may have been especially effective for domination in their 
field may have been the canon in gold and silver commissioned by Rin chen bzang po (1243-
1319), although this practice was becoming widespread in that period.542 According to the 
Rosaries, it was thanks to Rin chen bzang poÕs mission to Khams that the seat could be 
enlarged. 

Institutionalized religious capital 

In a society like ours, institutionalized cultural capital are the titles and diplomas obtained 
through the official education system. In decentralized 11th-century Tibet, there was no such 
official institution guaranteeing the qualifications of agents. An embryo of such organization 
was created when the Mongols imposed their rule on Central Tibet in the 13th century, and 
later with Ming and Qing officials who granted many titles to Tibetans, but this influence is 
not seen on the rNgog accounts. Two kinds of titles are clearly present in them: titles referring 
to religious masters, such as Lo ts! ba, Bla ma, Rin po che and so on, and titles referring to 
the status of members of the family line.  

The following titles are present in the Rosaries:  

-! bla ma: 126 cases in all. The term can be used as a common noun (his lama was so-
and-so) or as a title (ÒLama so-and-soÓ). In the family lineage, it refers to the family 
head, generally the main religious master of a given line at a given time.  

-! slob dpon, ÒmasterÓ: 110 cases. The term can be a religious title (3 times for an Indian 
master, 21 times to refer to teachers of the rNgog). In most cases in the Rosaries, it 
refers to rNgog family members who are not the family head (see below). 

-! ston (pa), Òteacher:Ó 17 cases, mostly in the 11th century (at Mar pa and Chos rdorÕs 
period), though rare cases also appear later. 

                                                

541 This is true for other religious systems. Bourdieu 2016, 294-295, declares for instance: ÒLourdes, cÕest le 
capital religieux objectivŽ et mesurable en nombre de p•lerins, dÕautels, etc. [En dŽveloppant ce point], on 
dŽcouvrirait des choses tr•s importantes sur le probl•me de lÕaccumulation initiale du capital ou sur le p•lerinage 
comme forme primitive dÕaccumulation de capital.Ó 
542 See Schaeffer and van der Kuijp 2009, 9-40. Rin chen bzang poÕs collection is mentioned on pp. 36-38. 
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-! rin po che: 16 cases; only from the period of Seng ge sgra onwards (late 13th century). 
-! lo tstsha ba: 13 cases; 8 refer to mDo sdeÕs teachers. Used mainly in the 12th century. 
-! mkhan po, 11 cases and mkhan chen, 4 cases, all periods. The term mkhan po is used 

four times for sPug Ye shes rgyal, mDo sdeÕs previous incarnation and six times for 
the ordination masters of Zul phu (from the time of Rin chen bzang po). One also finds 
the complementary ordination titles las slob (twice) and gsang ston (once). 

-! mkhaÕ Õgro: 5 cases, 4 times for Indian gurus, 1 time for Jo mo sgre mo.  
-! chos rje: 4 cases, twice for various Karma pas, once for rGyal tsha bSod nams don 

grub (15th c.).  
-! pa!"ita: 2 cases, Indian individuals (N!ropa). 

We can observe an evolution of the titles used, in time and depending on the narrator. On the 
one hand, the terms ston pa and lo ts& ba are mainly used in the 11th and 12th century and 
indicate a function rather than a status.543 A ston pa was a teacher, generally identified by his 
family name (rNgog ston, Mes ston), and the same goes with lo ts& ba (ÕGos Lo ts! ba, Mar 
pa Lo ts! ba). These functions, non-institutionalized teachers working in an individual basis 
and translators, free-lance or not, were widespread during the revival of Buddhism in the 11th 
century, and Lo ts! bas continued to flourish in the following centuries (12th c., and in a more 
limited scale 13th c.). Logically, these function-titles decreased when teachers became more 
institutionalized and translators more rare. It must be noted that in later centuries, some 
scholars (ÕGos Lo ts! ba gZhon nu dpal, Khrims khang Lo ts! ba bSod nams rgya mtsho for 
instance) had the title lo ts& ba although they did not particularly make translations. In this 
case, it is rather a title than a function, but the case does not figure in the Rosaries. 

On the other hand, the term rin po che, Òprecious one,Ó is a title describing a status rather than 
a function. It is used to refer to contemporary masters, whether alive or recently deceased. In 
the Rosaries one sees two main uses: it can refer to important masters, generally lineage-
holders that the rNgog rely on, or to the rNgog master heading the order at a given time, 
generally the abbot of sPreÕu zhing.  

Function titles like mkhan po continue as long as the function exists. The function of mkhan 
po, however, depends on the context. In the Rosaries for instance, it can either refer to an 
ordination master, or to Jo mo sgre moÕs master, considered mDo sdeÕs previous incarnation. 
In that case, it may not refer to an ordination master, but the function or status of that 
individual is not clarified.  

Finally, there are titles that seem to be more personalized, such as chos rje (ÒDharma LordÓ) 
twice used for Karma pa, rje btsun (ÒVenerableÓ) that refers here to Mar pa and Mi la ras pa, 
mngaÕ bdag (ÒLordÓ or ÒsovereignÓ) for Maitripa, etc. A larger sample would be necessary to 
draw more definite conclusions on these terms. 

                                                

543 The term lo ts& ba is more honorific than its Tibetan equivalents skad Õgyur or sgra Õgyur and is more often 
used than the latter to refer to the Tibetans who were translating Indian (or other) texts that became the canonic 
bKaÕ Õgyur and bsTan Õgyur. Although this title generally indicates a function in the 11th to 13th centuries, it also 
therefore indicates a prestigious status. 
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Titles that are used more regularly in the Rosaries and that provide information on the social 
organization of the rNgog lineage are the ones used to refer to family members.544 In ST1, 
ST2 and ST3, titles are associated to most of the brothers in the genealogy and when referring 
to them specifically. The titles used are mostly bla ma and slob dpon, that I translate as 
ÒlamaÓ and Òmaster,Ó except in the last generations, where the titles mkhan chen and chos rje 
are used.545 There is no difference between the titles used in ST3 and ST2, respectively 
compiled in the 1420s and the 1430s. Just as for the persons included or not in ST1 and ST2 
however, there are noticeable differences between ST1 and ST2/ST3 with regards to titles. All 
titles remain identical until Rin chen bzang po (1243-1319), who is referred as bla ma in both 
versions but additionally called rin po che in ST1. Chos kyi rgyal mtshan (1283-1359) too is 
addressed as bla ma in both versions, but also referred to as rin po che in ST2. The greatest 
difference is for Don grub dpal (1331-1398), referred to as slob dpon in ST1 but as bla ma 
and rin po che in ST2. Similarly, Sangs rgyas yon tan, who is of the same generation, is called 
slob dpon in ST1 but bla ma in ST2. As for Rin chen rgyal mtshan, who belonged to Chos kyi 
rgyal mtshanÕs generation, he is referred to as bla ma in ST1, and his brothers are called slob 
dpon. They are absent in ST2.  

From this observation we can deduce that: 

-! The title slob dpon was granted when someone reached a certain age. It is not clear 
whether this was 20 or 30, but in any case, individuals who are not adults do not have 
any title. It is possible than someone with no title in ST1 is called bla ma in ST2, for 
example rGyal tsha Kun dgaÕ bzang po because he was a child in 1360 but the head of 
his family segment in the 1430s. 

-! The title bla ma is only granted once by generation in ST1, except for the last 
generation where both Rin chen rgyal mtshan and Chos kyi rgyal mtshan are called 
thus. In ST2, individuals of the rGyal tsha line are referred to as bla ma concurrently 
with the bla mas of the gTsang tsha line, which was not the case in ST1, as are Sangs 
rgyas yon tan and his son, who also branched from the main gTsang tsha line. In ST2, 
there can also be several bla mas in the same generation, for example Ras pa and dPal 
Õbyor pa, the brothers of chos rje bSod nams don grub. A reason for this may be a 
general inflation towards granting higher titles in ST2. This tendency may have to do 
with the increasing politicization of the area and Byang chub dpalÕs (1360-1446) 
involvement with several high profile characters of his day. It is possible as well that 
his time was marked by a higher sense of diplomacy, translated by a more egalitarian 
bestowal of the title bla ma to all lines of the rNgog family.  

                                                

544 See Appendix 2. 
545 ST2, 31.3-4 (gTsang tsha branch): slob dpon legs pa dpal lo/ bla ma don grub dpal gyi sras/ bla ma byang 
chub dpal lo/ de la sras 2/ dbon po rin chen rdo rje/ rin po che bkra shis dpal grub, and 32.2-3: (rGyal tsha 
branch): de la sras lnga byon pa/ bla ma ras pa/ bla ma dpal Õbyor ba/ mkhan chen dkon mchog bkra shis/ slob 
dpon dpal ldan bzang po/ chos rje bsod nams don grub pa. These are the contemporary generations of the 
author, Byang chub dpal. In this case, dbon po Òuncle,Ó is Byang chub dpalÕs son; this appelation may refer to 
the fact that he was non-celibate and in charge of continuing the family line. It is not clear what function is 
referred to by the terms mkhan chen and chos rje, perhaps the ones in charge of the monastic life and the 
religious transmissions.  
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A last remark concerning status and cultural capital is about the Sanskrit translation of 
personal names found in ST1. The Sanskrit versions are used in the context of the religious 
lineage, when referring to the rNgog as authors of texts, and for some of them when listing the 
year of birth and age at death. The use of Sanskrit in ST1 is probably intended as a marker of 
cultural capital and aimed at converting it into symbolic capital, in the same way that Latin or 
Greek can be used in French, and French in English. Whether the use of Sanskrit in ST1 was 
or not a successful mark of cultural capital when the text was composed in 1360 is not clear. 
In the 15th century, this was not seen as distinctive anymore, and all names are given only in 
Tibetan.  

Social capital  

Social capital is the aggregate of the actual or potential resources which are 
linked to possession of a durable network of more or less institutionalized 
relationships of mutual acquaintance and recognitionÑ or in other words, to 
membership in a groupÑ which provides each of its members with the backing of 
the collectivity-owned capital, a ÔcredentialÕ which entitles them to credit, in the 
various senses of the word. These relationships may exist only in the practical 
state, in material and/or symbolic exchanges which help to maintain them. They 
may also be socially instituted and guaranteed by the application of a common 
name (the name of a family, a class, or a tribe or of a school, a party, etc.) and by 
a whole set of instituting acts designed simultaneously to form and inform those 
who undergo them [É]. The volume of the social capital possessed by a given 
agent thus depends on the size of the network of connections he can effectively 
mobilize and on the volume of the capital (economic, cultural or symbolic) 
possessed in his own right by each of those to whom he is connected.546 

Bourdieu remarks that the notion of social capital is a way to relate to social effects that 
cannot be reduced to the individual properties of a given agent: these effects, generally 
recognized as being the action of Òrelations,Ó are particularly visible in the cases where 
different people yield unequal outputs from a similar economic or cultural capital.547 There is 
at least one good example of this in the rNgog history, that of Byang chub dpal (Section II.4). 
In the first part of his life, he was not very successful, for political reasons that are not 
explicit. In 1408, however, he met Tsong kha pa, who spoke very highly of his qualities. After 
that time, many of the most powerful hierarchs of Central Tibet, and eventually the lord of the 
then ruling Phag mo gru pa Regime, Grags pa Õbyung gnas (1414-1445), became his students, 
and the rNgog lineage was sought out as representing Mar paÕs blessing. This quick turn of 

                                                

546 Bourdieu 1986, 251. 
547 Bourdieu 1980, 2: ÒLa notion de capital social sÕest imposŽe comme le seul moyen de dŽsigner les principes 
dÕeffets sociaux qui, bien quÕon les saisisse clairement au niveau des agents singuliersÑ o• se situe 
inŽvitablement lÕenqu•te statistiqueÑ ne se laissent pas rŽduire ˆ lÕensemble des propriŽtŽs individuelles 
possŽdŽes par un agent dŽterminŽ : ces effets, o• la sociologie spontanŽe reconna”t volontiers lÕaction des 
Ç relations È, sont particuli•rement visibles dans tous les cas o• diffŽrents individus obtiennent un rendement tr•s 
inŽgal dÕun capital (Žconomique ou culturel) ˆ peu pr•s Žquivalent selon le degrŽ auquel ils peuvent mobiliser 
par procuration le capital dÕun groupe (famille, anciens Žl•ves dÕŽcoles dÕÇ Žlites È, club sŽlect, noblesse, etc.) 
plus ou moins constituŽ comme tel et plus ou moins pourvu de capital È.  
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events can certainly be related to the meeting with Tsong kha pa, who was himself well 
introduced in the Phag mo gru pa circles of power and may have been one of the agents 
responsible for the Òsymbolic revolution,Ó that occurred during the 15th century.548 

Genealogy 

With regard to the more regular social capital possessed by the rNgog, the first and most 
obvious is their genealogy, be it hereditary or religious. As argued above, the Rosaries 
carefully build the rNgogÕs legitimacy by showing how great and respectable their ancestors 
were, who came from heaven and served the Emperor, and how wonderful and realized their 
religious predecessor Mar pa was, who met N!ropa and brought from India the most powerful 
tantras of the time. The rNgog built on this capital from the beginning, and if mDo sde indeed 
gathered Mar paÕs relics like we are told, it is certainly in order to transform this social capital 
into symbolic capital, at a time when Mar pa was not present anymore but when the number 
of bKaÕ brgyud pas who claimed to descend from him through Mi la ras pa and sGam po pa 
was rapidly increasing. The self-consciousness with which mDo sde approaches this heritage 
is visible in the way he refuses to establish a relationship with Ras chung pa because the latter 
only speaks of Ti phu pa and not Mi la ras pa, who had been Chos rdorÕs disciple. 

Name 

Another important social capital owned collectively by the rNgog is their name, and the name 
of their lineage, Mar rngog:549 

Le nom est donc une de ces propriŽtŽs importantes autour desquelles se constitue 
le capital symbolique, parce que toutes les reprŽsentations sÕy accrochent; ce 
nÕest pas le nom en lui-m•me qui est en jeu, mais le nom en tant quÕil est le 
support de toute une sŽrie historique de reprŽsentations.  

The Rosaries start their narrative with the origin of the name rNgog: the first ancestor, rNgog 
rje Zings po rje, belonged to the rNgog rje subdivision of one of TibetÕs four original tribes, 
the sTong. As seen in part II.2.2., several families in Tibet were called, and still are, called 
rNgog, but this name nonetheless remains mainly associated with the translators rNgog Legs 
paÕi shes rab and Blo ldan shes rab and with the rNgog from gZhung. As their specialized 
                                                

548 See Bourdieu 2016b: in this lessons at the College de France, Bourdieu explains how, according to him, 
Edouard Manet initiated a symbolic revolution that gave rise to the artistic field and to the various fields of 
cultural production. Bourdieu 2016a, 13-14: Ò[É] la rŽvolution symbolique produit les structures ˆ travers 
lesquelles nous la percevons. Autrement dit, ˆ la fa•on des grandes rŽvolutions religieuses, une rŽvolution 
symbolique bouleverse des structures cognitives et parfois, dans une certaine mesure, des structures sociales.Ó 
Ibid, 15 (with reference to Weber): ÒUne rŽvolution symbolique est une rŽvolution charismatique typique. 
Comme les religions des grands fondateurs de religions, une rŽvolution charismatique sÕimpose sous forme de 
structures mentales et, de ce fait, tend ˆ se routiniser et ˆ banaliser ce qui est per•u ˆ travers ces catŽgories 
banalisŽes, ˆ savoir lÕobjet m•me de la banalisation.Ó This topic far exceeds the present work, but it may be a 
rewarding to study how Tsong kha pa participated in such a change of the mental structures of the period, thus 
was a Òsymbolic revolutionaryÓ with long-lasting effects on the Tibetan religious field, as well as on the 
economic, social, and political states of Tibet. 
549 Bourdieu 2015, 135. See also Bourdieu 1986, ÒlÕillusion biographique,Ó. 
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fields were quite distinct, the name ÒrNgogÓ appearing in biographies, religious histories, 
records of teachings received, commentaries, etc., is immediately recognizable, and it is likely 
that even for contemporaries the mere name was an instant reference to a lineage in particular. 
Thus, the name ÒrNgog,Ó and even more the appellation ÒMar rngogÓ are a precious social 
capital that was likely to translate into a variable degree of symbolic capital over the years.  

As far as the name of a religious lineage is concerned, monasteries are often held by family 
lineage, with uncles and nephews succeeding each other as abbots of the monastery, and 
fathers and children succeeding each other as lord of the estate where the monastery is 
located. In most cases, the name of the monastery and of the order that developed in that 
monastery (for example ÕBri gung, Shangs, Dwags po, Phag mo gru, Tshal, ÕBrug, sTag lung, 
Shug gseb, Sa skya, Jo nang, dGaÕ ldan and so on) are toponyms while the estate lineage is 
the family name (which can also be the house name). Lineages or orders that have the name 
of the family they are associated with are not so numerous. Examples that come to mind are 
Mar pa, rNgog, ÕBaÕ rom, Khro phu, sMar tshang, Ngor, etc. It may be significant that the 
terms Mar pa bkaÕ brgyud, Mar rngog bkaÕ brgyud and rNgog pa bkaÕ brgyud all derive from 
family names. It may be a mark of the importance the rNgog gave to the social capital they 
owned through their family and Mar paÕs, symbolized by this name.  

Networks 

The rNgog also established a Ònetwork of relationships of mutual acquaintance or 
recognition.Ó The format of the Rosaries, a crossover between biography and record of 
teachings received, and the general diffusion of these two genres of writing provide ample 
evidence of the importance granted to these social and religious relationship, in Tibet in 
general and in the rNgog pa lineage in particular. Several types of relationships emerge from 
these lists of teachers. 

Chos rdor had two types of teachers: Mar pa, who made him a holder of higher yoga tantras, 
and several other masters from whom he received yoga tantras. The capitalÑsocial, cultural 
and symbolicÑderived from highest yoga tantras (the latest cycles of tantric practices to have 
developed in India) was alluded to already; in the 11th century it was outstanding. Although 
the wide spread of this class of tantra made this kind of capital common in the following 
centuries, Chos rdor, like Mar pa, owned it early enough to be able to gain a higher position in 
the field from it. Yoga tantras for their part spearheaded the first spread of Buddhism in 
Tibet,550 and experienced a strong revival in the second spread as they represented a link to 
the Empire for the elite of that period.551 Both Chos rdor and mDo sde made great efforts to 

                                                

550 See Weinberger 2010 and Kapstein 2000. WeinbergerÕs argument about the reason for the development of 
yoga tantras during the Tibetan Empire is summarized as follows: Ò[Yoga tantras] represented the latest in Indian 
tantric technology, were adaptable as a royal Vairocana cult, and, in the case of the Purification of All Bad 
Transmigrations, offered a tantric system of funerary rites to compete with the indigenous Bšn systems that were 
a fundamental part of Tibetan religious life.Ó 
551 Weinberger, 156-158, summarized on p. 161: Ò[Yoga tantras] were seen as conservative in relationship to the 
violence and sex of later tantric developments and the deployment of such practices during the ÒdarkÓ period. As 
such, the tantras of the Yoga class were used to reestablished authentic tantric lineages and ÒcorrectÓ modes of 
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rely on masters who transmitted the yoga tantras, and were thus part of this conservative elite 
that sought to appropriate the EmpireÕs greatness, be it through their name, status, or religious 
practices. Among yoga tantras that became central in the rNgog lineage is of course the gSang 
ldan line of interpretation of the N&masa*g$ti. The profit gained by possession of the yoga 
tantras seems to have waned in the following centuries, and later rNgog are not particularly 
associated with this class of tantras anymore.  

mDo sde for his part established relationships with three types of individuals: his father and 
their disciples, who gave him Mar paÕs traditions; translators (eight of them are expressly 
mentioned), who represented the periodÕs religious elite;552 and yoga tantra masters, thus 
continuing his fatherÕs conservative trend. In the end of his life, mDo sde is said to organize in 
gZhung a great religious council gathering Òthree-hundred-and-sixty-two spiritual friends 
protected by a parasol.Ó553 This event, dominated by mDo sdeÕs welcoming of Mar paÕs relics 
into his fief, is a testimony to the considerable social capital he enjoyed in the end of his life.  

Later rNgog masters (Ra mo, Kun dgaÕ rdo rje and up to Don grub dpal and Sangs rgyas yon 
tan) all relied on and attracted numerous masters and disciples, but they did not command the 
same sort of capital, especially social and consequently symbolic, as Chos rdor and mDo sde. 
Their network extended into lHo kha and gTsang, along the gTsang po, and far east until Dar 
rtse mdo, the border between Khams and China. Several missions to Khams were undertaken 
in successive generations from the time of Kun dgaÕ rdo rje, which translated into 
considerable economic capital.554 These travels permitted the rNgog to gather the necessary 
funds for the building and development of their main monastery, sPreÕu zhing. Unlike many 
orders of the time, however, they did not implant branch monasteries elsewhere than in 
gZhung and were therefore limited to their familial fief.  

Furthermore, the rNgog adapted to their field which became increasingly monastic and 
scholastic. gZhi brjid grags pa (1190-1269) was the first to be ordained. He took vows with 
Ba char ba, a disciple of Bya Õdul Õdzin pa brTson Õgrus Õbar (ca. 1100-1174). This master was 
a holder of a Vinaya lineage coming from Klu mes and founded Zul phu Monastery, one of 
the six main seminaries of Central Tibet, located on the eastern bank of the sKyid chu.555 All 
monks after gZi brjid grags pa (Rin chen bzang po, Chos kyi rgyal mtshan and Don grub dpal) 
were ordained in Zul phu, where they also studied the vehicle of characteristics.  

Byang chub dpal was the one who fared best in terms of social capital after Chos rdor and 
mDo sde. The economic situation of sPreÕu zhing when he took its head might have been 

                                                                                                                                                   

tantric behavior, as again the royal benefactors of Buddhism sought traditions that would promote social 
stability. This, in conjunction with their continued utility as a royal Vairocana cult and in funerary rites, resulted 
in Yoga Tantra traditions reaching the zenith of their influence in Tibet during the late tenth and eleventh 
centuries.Ó 
552 Davidson 2005, 117-160: ÒTranslators as the new Aristocracy.Ó 
553 ST1, 14. 
554 See Hou 2017 and section II.3.2. on the way rNgog lineages penetrated the Tangut Kingdom. 
555 The six seminaries were bDe ba can, gSang phu, Tshal gung thang, dGaÕ ba gdong, sKyor mo lung and Zul 
phu. See S¿rensen & Hazod 2007, vol. 2: 695-703, and particularly pp. 695-696, n. 5 for reference. 
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average. The economic state of the rNgog estate itself is difficult to assess in the absence of 
relevant data, but there was only one monastery with a number of monks that is not likely to 
have exceeded several dozens. All three forms of cultural capital remained equivalent (this 
was the main asset transmitted within the hereditary religious lineage), although the 
progressive adaptation of the rNgog to their societyÑthe new transmissions, the monastic 
setting, scholastic adaptation, etc.Ñmight have reduced their relative effect on the field. For 
an unknown reason, Byang chub dpal was disparaged in important circles of power, hence the 
effect of his social capital was quite low. By establishing the right relationships (Tsong kha pa 
and his followers, ÕGos Lo ts! ba, several bKaÕ brgyud and Sa skya hierarchs, and eventually 
the Phag mo gru pa lord of Central Tibet, Grags pa Õbyung gnas), he managed to gain more 
social capital and move to a higher position in the religious field, thus firmly reestablishing 
the rNgog traditions as a visible brand in the tantric offer of the 15th century, the so-called 
Òseven ma$%alas of the rNgogÓ (rngog dkyil bdun). 

In the 15th century, Central Tibet was changing rapidly, politically as well as culturally. One 
of the important changes was the progressive domination of incarnation lineages, which differ 
quite radically from the standard master-to-disciple and family lineages. Already in 1968, 
Gene Smith recognized that Òperhaps the most important development in Tibet during the 
fifteenth and sixteenth centuries was the gradual acceptance of the priority of rebirth lineage 
over familial claims in the transmission of accumulated religious prestige and wealth.Ó556 This 
assessment has now been strongly substantiated by Gray Tuttle who has compiled data about 
more than 500 incarnation lines and traced the growth of the institution and its spread 
throughout Greater Tibet, from the 12th century onwards. He has notably attempted a 
periodization of major shifts in the rate of recognition and the location of incarnation lines, 
and identified seven periods. The interesting one for us is the second one, which spans from 
the 1460s to the 1630s and is Òdistinguished by a dramatic increase in recognition of new 
incarnations series, closely associated with the advent of the Geluk tradition.Ó557 This trend 
was further accentuated in A mdo from the 17th century onwards, where there was a great 
upsurge of new incarnation lines. Despite this evolution, we have no evidence of the rNgog 
religious masters adapting to this situation. Although Byang chub dpal managed to regain a 
better position in the field by boosting his social capital, thus yielding better effects from his 
cultural capital, his system (sPreÕu zhing and the rNgog lineage) did not adapt to this new 
trend, unlike other lineages at the same time. Byang chub dpal was a skilled agent, however, 
and he did a move that may have been fateful for sPreÕu zhing but that participated in saving 
the rNgog lineage on the long run and is representative of the period: for not explicitly stated 
reasons, maybe the random advent of a weak successor doubled by Byang chub dpalÕs skills 
in recognizing how to win a better position in the game (in BourdieuÕs terminology, an 
habitus that corresponded to the field), Byang chub dpal chose before his death to transmit 
some of his most cherished assets outside of his family. Most symbolically, he appointed the 
second ÕBrug chen, Kun dgaÕ dpal Õbyor, to lead his funeral and inherit N!ropaÕs ornaments 
instead of his son, bKra shis dpal grub. Kun dgaÕ dpal Õbyor was the heir of a powerful family 

                                                

556 Smith 2001, 81, initially published as the introduction to the Tibetan Chronicle of Padma dkar po edited by 
Lokesh Chandra in 1968, p. 1. 
557 Tuttle 2017, 40.  
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line (the rGya ruling over Rwa lung Monastery) and had just reignited a prestigious 
incarnation line (that of the ÕBrug pa bkaÕ brgyud hierarch gTsang pa rgya ras): he thus 
embodied the type of capital valued at the time. After that point, although the rNgog family 
continued in gZhung for at least a century, its role became marginal. In the 17th century, the 
abbots of Gong dkar chos sde took over the monastery of sPreÕu zhing, and we lose the trace 
of the rNgog family. Thanks to the efforts of Byang chub dpal, however, the rNgog tradition 
itself continued, within the ÕBrug pa order as well as in other orders where it was introduced 
by two of his disciples, ÕGos Lo ts! ba and Lo chen bSod nams rgya mtsho, and their disciple, 
the 4th Zhwa dmar Chos grags ye shes. The 4th Zhwa dmar in particular managed to obtain 
great proportions of economic, cultural and socials capitals, and thus occupied a dominant 
position in the religious field of the early 16th century, thus effectively integrating the rNgog 
traditions in the common market.  

Symbolic capital and violence  

Capital ou violence, la chose symbolique doit •tre envisagŽe comme de 
lÕŽconomique dŽniŽ ou comme la matŽrialitŽ censurŽe dÕun rapport de forces. 
Ainsi, quand Bourdieu parle de Ç capital symbolique È, de Ç pouvoir 
symbolique È, voire de Ç bien symbolique È, ce nÕest pas pour simplement 
signifier le contraire de Ç capital Žconomique È, Ç pouvoir physique È ou Ç bien 
matŽriel È. Le Ç capital symbolique È est du capital Žconomique converti, le 
Ç pouvoir symbolique È peut •tre physique, le bien Ç symbolique È est dÕabord 
matŽriel ; mais leur puissance, leur efficience, leur aura reposent sur une 
dŽnŽgation ou une forclusion collective.558 

Symbolic capital is not a distinct sort of capital, one that an agent could obtain separately 
from the other three. It is a degree of accumulated prestige, celebrity or honor founded on 
knowledge (connaissance) and recognition (reconnaissance),559 which itself depends on the 
possession of economic, cultural and social types of capital adapted to oneÕs field. The 
specificity of symbolic capital is to be invisible, to be Òeuphemized:Ó it works because those 
with symbolic capital do not look like they are exerting any kind of ÒviolenceÓ on the 
dominated, i.e. have the authority to impose their own ways to perceive the social world, to 
declare what it means and where it should go.560 Symbolic capital or domination, which could 
be likened to WeberÕs Òcharisma,Ó561 is an important motor in traditional societies; as 
mentioned above, Bourdieu started to develop this concept, with the more traditional word of 

                                                

558 Dubois, Durand and Winkin 2013, 10. 
559 See e.g. Bourdieu 1987, 33: Ç [É] les luttes pour la reconnaissance sont une dimension fondamentale de la 
vie sociale et [É] ont pour enjeu lÕaccumulation dÕune forme particuli•re de capital, lÕhonneur au sens de 
rŽputation, de prestige, et [...] il y a donc une logique spŽcifique de lÕaccumulation du capital symbolique, 
comme capital fondŽ sur la connaissance et la reconnaissance. È 
560 Bourdieu 2003 [1997], 267-268: Ç La lutte politique est une lutte cognitive [É] pour le pouvoir dÕimposer la 
vision lŽgitime du monde social, ou, plus prŽcisŽment, pour la reconnaissance, accumulŽe sous la forme dÕun 
capital symbolique de notoriŽtŽ et de respectabilitŽ, qui donne autoritŽ pour imposer la connaissance lŽgitime du 
sens du monde social, de sa signification actuelle et de la direction dans laquelle il va et doit aller. È  
561 Bourdieu 2016a, 818: ÒCe que je suis en train dÕexpliciter sous le nom de capital symbolique, cÕest ce que 
Weber appelait ÒcharismeÓ [É], cette sorte de gr‰ce, dans tous les sens du terme, qui accompagne le pouvoir.Ó 
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Òhonor,Ó in his Kabyle studies, especially ÒThe sense of honourÓ and ÒThe Kabyle house or 
the world reversed.Ó562 

In the religious field of a traditional society like Tibet, symbolic capital is accrued from all 
capitals presented earlier. The species of capital described are the ones relevant for the rNgog 
lineage, but other agents will favor different sorts of capital and thus occupy various positions 
in the field. As far as the rNgog are concerned, the analysis shows that their economic capital 
was average. They may have belonged to a rural elite that could afford some sort of autarchic 
living but never gained the economic power of the ÕKhon family in Sa skya, for instance. 
Although the lamas travelled in gTsang, dBus and Khams, establishing relationships with 
many monasteries and patrons and thus funding the building of sPreÕu zhing, the order did not 
extend beyond the gZhung valley. The symbolic capital of the rNgog was therefore based on a 
solid religious capital, especially developed by rNgog mDo sde. The specific capital that 
distinguished the rNgog from other agents is their embodied knowledge of tantric exegesis, 
objectified in Mar paÕs relics and the general appropriation of Mar paÕs own symbolic capital 
they represent. This religious capital fared differently in terms of symbolic power depending 
on the types of relations established by the various individuals, and the distinction of their 
religious capital. I argue that the rNgog were the most ÒpowerfulÓ or ÒsuccessfulÓ when they 
were who they really were: holders of Mar paÕs teachings and of the yoga tantras, especially 
N&masa*g$ti. Then only could they shape the field; the council organized by mDo sde is an 
example of that. When they adapted to their world, by studying the path of characteristics or 
building a monastery for instance, they did not shape the field but were shaped by it. In these 
circumstances, they managed to keep on the legacy but with only a limited growth. The last 
individual who to some extent managed to have visible and long-lasting effects was Byang 
chub dpal. He too, however, was shaped by othersÕ capital. One sees many lineages, 
especially family ones, dying off at that period. Byang chub dpalÕs lineage survived, but not 
its hereditary line. Because the Rosaries stop at this time (and this is not surprising), I did not 
in the present chapter reach further: from other sources, however, we know that the rNgogÕs 
religious capital continued to be transmitted in gZhung for four generations after Byang chub 
dpal. A few decades after his death, in the late 1460s, a master from the rGyal tsha line, bSod 
nams don grub, gave transmissions to the founder of Gong dkar chos sde, the new powerful 
monastery of the region founded by the Yar rgyab heir, Kun dgaÕ rnam rgyal (1432-1496). 
Two generations later, Kun dgaÕ grol mchog (1507-1565), an eclectic master and abbot of Jo 
nang Monastery, receives the seven ma$%alas from Blo gros dpal bzang of the gTsang tsha 
line, and Tshar chen bLo gsal rgya mtsho (1502-1566/7), founder of the Tshar branch of the 
Sa skya order, received Dud sol ma from bSod nams bstan Õdzin of the rGyal tsha line, in 
Thar pa gling, a new seat in the gZhung valley. Although both of these rNgog figure in later 
lineages (of the KGND and DL5), they were no more than local lamas with a prestigious 
religious capital but little actual power. The reason for this dying of the lineage may be the 
Òsymbolic revolutionÓ that happened in the 15th century and that changed the species of 
capital having effects in the religious field, and more generally the political world of Central 
Tibet.   

                                                

562 Bourdieu 1972 (2000), Ç Le sens de lÕhonneur È, Ç La maison ou le monde renversŽ È. 
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II. PART TWO: A Lineage in Time 
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CHAPTER ONE: Religious Ancestors 

 

In part I are presented the textual, religious, and conceptual material that underlie the Mar 
rNgog history as it is told in part II. The present part is the history of that complete lineage. It 
encompasses a very large period, from the nebulous origin of the bKaÕ brgyud lineage in India 
in the 10th century and the mythic past of the rNgog family in the 5th until the ruined st'pas 
and new walls of sPreÕu zhing as it now stands, passing through Mar pa, his disciples, and 
especially Chos rdor and his family. As presented above, the sources are mainly textual 
primary and secondary Tibetan historiographies of various kinds, especially biographies, 
religious histories and records of teachings received, as well as the secondary literature on 
related subjects. The common theme and underlying thread of this history are the Rosaries, 
two related rNgog historiographies written between 1360 and the 1430s. Because they are the 
primary and most detailed source of information on the rNgog lineage, each chapter and 
section of the present work starts with an extensive quote of the relevant part of the Rosaries. 
The page number in the first edition of ST1 and ST2 is indicated,563 and the reader is referred 
to the critical edition appended in the end of this work for the Tibetan version. This translation 
is followed by a critical appraisal and a comparison with other sources. The aim is to gather 
all available data in order to assess what we know as completely as possible and trace the 
network of each person, with all his masters and disciples.  

Chapter II.1 is a study of the rNgogÕs religious ancestors, chiefly Mar pa and his Indian 
masters. Although the life of these Indian masters is not explicitly addressed in the Rosaries, 
the life of Tilopa and N!ropa is repeatedly described in the Hevajra commentaries of the 
rNgog tradition, and it is manifest that for the rNgog the stories of their distant Indian gurus 
occupied an important place in their representations. Another reason for exceeding the call of 
the Rosaries is that the Indian past of the bKaÕ brgyud lineage, although it figures prominently 
in many traditional presentations, is actually quite blurry. Secondary sources on the subject 
may abound, they remain patchy. It could be argued that this work, relying exclusively on 
Tibetan sources, is ill-equiped to assess Indian history. It must be remarked, however, that 
what we know about these Indian masters comes from Tibetan sources, and can therefore be 
considered, to some extent, Tibetan history on Indian soil. The later section of chapter II.1 is a 
presentation of Mar paÕs five main disciples. This again is not detailed in the Rosaries, but it 
is in most religious histories. All in all, the aim of this first chapter is to root the rNgog 
lineage in its wider context, that of a nascent religious movement that burgeoned into many 
sub-branches, and to continue the research presented in my study of Mar paÕs biographical 
tradition (Ducher 2017, first concluded in 2011). As regards the latter, I remarked in the 
introduction that further study was needed to clarify the identity and the lineage of Mar paÕs 
direct disciples.564 The life and legacy of Mi la ras pa is well-known, but that of Mar paÕs 

                                                

563 Bod kyi lo rgyus rnam thar, vol. 22 (za), pp. 1-50. 
564 Ducher 2017, 14, n. 6. 



 160 

other disciples is not. Furthermore, the present dissertation is further based on the rNgog slob 
brgyud dang bcas paÕi gsung Õbum, that contains several commentaries associated with Mar 
paÕs other disciples mTshur ston and Mes ston. The material needed for a history of the early 
Mar pa bKaÕ brgyud school is therefore available, and this is what is presented in the present 
chapter.  

1.1. The life of Mar pa Chos kyi blo gros 

As is clear in the Rosaries, the rNgog pa bkaÕ brgyud lineage starts with Mar pa, and it is his 
transmission that the familyÕs first spiritual representative, rNgog Chos rdor, inherited, and 
that made up the core of their Òancestral teachingsÓ (pha chos). As argued in Chapter I.3, the 
rNgog used several means to appear as Mar paÕs legitimate heirs and benefit from his 
symbolic capital. This is particularly obvious in the Rosaries, which fuse the life-story of Mar 
pa and that of the rNgog in order to make the two almost indistinguishable. Thus, because 
Mar pa is an integral part of the historiography of the rNgog lineage, it is important to start 
Part II, which is the history of that lineage, with an account of Mar paÕs life. As argued in my 
study of Mar paÕs biographical tradition however, there are many diverging versions of Mar 
paÕs life that prevent us from solidly ascertaining some of the important events of his life. In 
order to proceed further, I therefore first summarize this biographical tradition and then 
present Mar paÕs life according to the biographies composed within the rNgog pa bkaÕ brgyud 
lineage. In this way, it is not the truth that I intend to present here, in the sense of historical, 
evidence-based data, but a truth, filtered through the lens of the rNgog family. When taking 
into account the versatility of the hagiographical genre and its de facto subjectivity, this may 
be as valuable as trying to choose between versions that have been differing since the outset.  

1.1.1. Mar paÕs biographical tradition 

Mar paÕs biographical tradition can be traced back to three major and three minor sources. All 
of these as well as later works are presented in detail in Building a Tradition: The Lives of 
Mar-pa the Translator, so I summarize here only the three main ones and focus on the rNgog 
tradition to give a short account of Mar paÕs life. It is likely that his first biography was 
composed by one of Mi la ras paÕs disciple, Ngam rdzong ston pa Byang chub rgyal po (11-
12th c.).565 According to him, Mar pa spent some years in India prior to his meeting of N!ropa, 
and the narrative is therefore less focused on the Indian pa$%ita than most of the other works. 
It contains several graphic descriptions of Mar paÕs esoteric encounters with his other teachers 
J–!nagarbha and "antibhadra, and is in large parts inspired by Mar paÕs songs. The second 
major work is rNgog mDo sdeÕs (1078-1154), summed up below. The third one, which is 
arguably the most influential text in the tradition, can be attributed to Mar ston Tshul khrims 
Õbyung gnas, one of the three main disciples of Khyung tshang pa, Ras chung paÕs foremost 
student. This biography was expounded orally within the Aural Transmission (sNyan brgyud) 
until Tshul khrims Õbyung gnas taught it to his disciples, who put it in writing together with 

                                                

565 The biography is conserved in the ÒSgra bsgyur mar pa lo tstshaÕi rnam par thar pa (nga).Ó In dKar brgyud 
gser phreng: A Golden Rosary of Lives of Eminent Gurus. Leh: Sonam W. Tashigang, 1970, pp. 83-103. 
(W30123). A diplomatic edition and translation is provided in Ducher 2017.  



 161 

his commentaries; the version we have therefore dates from the late 12th century, and was 
partially based on mDo sdeÕs account. This version hinges upon Mar paÕs relationship with 
N!ropa and presents in some detail his activity in Tibet. The place of Mar paÕs songs is 
significantly reduced. It influenced the later tradition to a large extent and was the 
foundational narrative inspiring gTsang smyon He ru kaÕs 1505 masterpiece on Mar paÕs 
life.566  

Although Ngam rdzong ston paÕs and Mar ston Tshul khrims Õbyung gnasÕs works figure 
prominently in Mar paÕs biographical tradition and are said by gTsang smyon to be his two 
main sources, several texts mention the rNgog familyÕs works on Mar pa as reliable sources. 
The lHo rong chos Õbyung for instance states that it mainly follows ÒrNgogÕs traditionÓ for 
Mar paÕs life story.567 gTsug lag phreng ba mentions two main works of that tradition when 
referring to Mar paÕs place and date of birth: the Lo rgyus the tshom gsal byed by Zhe sdang 
rdo rje, i.e. rNgog mDo sde, and the rNam thar rim bzhi by ÒrNgog pa.Ó568 I argue that the 
former is the version now preserved in the ÕBri gung bkaÕ brgyud chos mdzod chen mo.569 The 
latter is the rNam thar rim bzhi pa by rNgog Rin chen bzang po (1231-1307) referred to in the 
Rosaries and the lHo rong chos Õbyung but that remains unavailable. This biography may be 
quite detailed as the Rosaries refer the reader to a long hagiography of Mar pa when they stop 
midway in their narrative of his life. Ka) thog Si tu also mentions that text, as well as the Lo 
rgyus rin chen spungs pa by rNgog Byang chub dpal ba, probably ST2.570 There are yet two 
other biographies of Mar pa composed within the rNgog lineage in the first volume of the lHo 
brag mar pa lo tsaÕi gsung Õbum (MPSB). The first, unsigned, is called Summary of the 
qualities of Lama Mar pa from lHo brag and is a sketch of mDo sdeÕs work.571 The second is 
signed rNgog gZhung pa Chos kyi rdo rje and is supposedly Òthe extraordinary Dharma story 
of Master Mar pa.Ó572 It did not play a large role in the tradition and generally differs from 
what other biographies present as rNgog Chos rdorÕs biography of Mar pa.  

The most influential of these accounts is the one attributed to rNgog mDo sde, who met Mar 
pa in his infancy. This text is found in the first of two volumes of Mar paÕi bkaÕ Õbum 
published within the DK-DZO.573 Although Mar paÕs biography is devoid of a signature, its 
colophon compares it to Òa precious lamp which dispels doubts,Ó thus linking it with the Òthe 
history called Dispelling Doubts by Zhe sdang rdo rjeÓ mentioned by the second dPaÕ bo.574 

                                                

566 Tsangnyšn 1982 for a translation. 
567 lHo rong chos Õbyung, 50: phal cher lo rgyus Õdi ni rngog lugs kyi rjes su Õbrang ba yin. 
568 DpaÕ bo II, 4. 
569 Ducher 2017, 59-61. 
570 Ka)  thog Rig Õdzin Tshe dbang nor bu, 3: 640. 
571 MPSB, 1: 1-11: bla ma mar pa lho brag paÕi yon tan mdor bsdus pa.  
572 MPSB, 1: 11-27: bla ma mar pa chos kyi lo rgyus thun mong ma yin pa yin. 
573 It is translated in Ducher 2017, 275-294. 
574 DK-DZO, 5: 188: the tsom sel byed rin cen sgron me lta buÕo. DpaÕ-bo II, 4: lo rgyus the tshom sel byed bya 
ba zhe sdang rdo rje dang mi bskyod rdo rjeÕi sbyar byang yod pa gnyis dang ngam rdzong lugs gnyis sogs rnam 
thar drug bdun las de las lo gnyis kyis snga baÕi me bya la Õkhrungs nas gya bgryad cuÕam don brgyad bzhugs 
par Õchad. 
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Much of the content and structure of this text point to a very early date of composition, thus 
mDo sde could indeed be its author and have composed it in the first half of the 12th century. 

1.1.2. Mar paÕs life according to the rNgog familyÕs accounts 

Mar paÕs ancestors and offspring 

In chapters II.1 to II.3, I quote the narrative of the Rosaries related to the part under scrutiny, 
using ST1 as a base with the additions from ST2. In both texts, there is a substantial number 
of notes written in smaller character that generally specify or clarify the meaning of the phrase 
where they are appended. In the translation, these notes are indicated by parentheses that 
should be understood to run with the flow of the narrative, although they sometimes make it 
uneasy. My additions meant to clarify the meaning are indicated between brackets. A critical 
edition of the Tibetan version, with the same system of parentheses is provided in Appendix 
1. In that version, words in italics indicate text present only in ST1, and words in bold text 
that only figures in ST2. 

 

Plate 10: Mar paÕs ancestors as described in ST1 

The section of Mar paÕs ancestors opens the Rosaries:575 

As for the Venerable Mar pa: in the Mar Valley, one called Mar pa Sha ru rtse, 
of Mar pa ancestry, had a son called Mar pa Khri Õjam. He had three sons, dKon 
mchog, rGya legs and dGe tshogs ral bu. dKon mchog had three sons: Shes rab 
rin chen, Shes rab rgyal and Shes rab dkon mchog. Shes rab rin chen had three 

                                                

575 ST1, 2.1-2.5; ST2, 26.2-26.6. 
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sons: Grags pa (whose son was called Mar pa Mon nag), dBang phyug Õod zer 
([Mar pa]Õs father; his mother was called rGya mo blos lcam), and rDor blo. 
dBang phyug Õod zer had five sons: dBang phyug rgyal, dGaÕ ba, the Venerable 
Mar pa (the middle son), A mi rba ba rdor rgyal et ÕBrog la skyes. A mi rDor 
rgyalÕs lineage went down to Mar pa Me la skyabs.576 
The Venerable Mar pa had two sons with his wife lCam bu lHum bzaÕ ho re 
(Yum bDag med ma): mDo sde and Dar ma bsam gtan (also called bSam gtan 
dpal). mDo sde, having gone to a party (for his uncleÕs wedding), died falling 
off a horse. His wife Phyag thung ma had five sons: Dar ma dpal, rBa can zang 
nge, Ngan ne, sTon pa dGe Õdun, and Bya rid Õkhor lo. Apart from Ja rid Õkhor 
lo, the Venerable did not have any descendant (as his sons died before [him]) 
(from any of his two wives). 

The name of Mar paÕs grand ancestor, Mar pa Sha ru rtse, only appears in the Rosaries, and 
its source, as the rest of the genealogical tree, is likely to be Rin chen bzang poÕs work. A 
similarly complex tree, with many correspondences with that of the Rosaries, is provided in a 
rosary of the Rwa lung bKaÕ brgyud tradition in which Mar paÕs biography was composed by 
Sangs rgyas Õbum, gTsang pa rgya rasÕs (1161-1211) disciple, and thus slightly prior to Rin 
chen bzang po.577 Given the overall differences between this and the Rosaries, it seems likely 
that the latter are based on Rin chen bzang poÕs work, which itself used Sangs rgyas ÕbumÕs 
data.578 

In rNgog mDo sdeÕs biography, Mar paÕs grandfather is said to be called Phyug po dKon 
mchog, the Òrich dKon mchog,Ó which is here referred to as Mar paÕs great grand-father. Both 
texts agree on the name of Mar paÕs father being dBang phyug Õod zer. This is the name 
accepted by most later biographies, except a few, which give Mar pa dKon mchog as Mar 
paÕs father, as did the Aural Transmission biography of Tshul khrims Õbyung gnas.  

The name of Mar paÕs mother is a bit more contended. She is called ÒrGya mo blos [<blo 
gros?>]Ó in the Rosaries, but ÒrGya mo Õod deÓ in rNgog mDo sdeÕs work. ÒrGya mo Õod de,Ó 
sometimes transformed as ÒrGya mo Õod zer,Ó is the name most commonly accepted in later 
biographies, although one also finds the name ÒsKal ldan skyid.Ó The latter does not appear in 
any of the early texts but seems to originate with the bKaÕ brgyud rin po cheÕi chos Õbyung 

                                                

576 This sentence is quite unclear. In ST2, one finds the name ÒMar pa mes skyabs,Ó and in ST3 ÒMar pa me 
skyabs.Ó It may be the name of rDor rgyalÕs son and heir, but nothing more is known about him or his father.  
577 Ducher 2017, 94-97. 
578 ÒsKyes mchog mar pa lo tsaÕi rnam thar dri med mthong ba don ldan.Ó In Rwa lung dkar brgyud gser phreng 
[Brief lives of the successive masters in the transmission lineage of the Bar ÕBrug-pa Dkar-brgyud-pa of Rwa-
lu( ]. Palampur: Sungrab Nyamso Gyunphel Parkhang, Tibetan Craft Community, 1975. 4 vols. (Mar pa: vol. 1, 
138-165). The reference on Mar paÕs ancestors is in vol. 1, 139, and that on Mar paÕs offspring and wives is on 
pp. 163-164.  
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mig Õbyed Õod stong by sPyan snga bSod rnams rgyal mtshan dpal bzang po (1386-1434);579 it 
nonetheless acquired some following as it was adopted in the lHo rong chos Õbyung.  

The name of Mar paÕs wife in the Rosaries is quite noteworthy. His first wife, and the mother 
of Mar paÕs foremost son, Darma mDo sde, is called ÒlCam bu lHum bzaÕ Ho re.Ó580 Although 
she is elsewhere almost universally referred to as bDag med ma, it is likely that ÒHo reÓ is her 
common name and bDag med ma the name she received from Mar pa when she was 
empowered into the HevajraÕs ma$%ala. The biography attributed to rNgog Chos rdor also 
mentions ÒJo mo sNye mo bzang ngeÓ as an alternative name;581 he is followed in that by a 
13th-century biography by rGyal thang pa bDe chen rdo rje, who calls her ÒMa cig jo mo 
bzang nge.Ó582 Sangs rgyas Õbum calls her ÒHor dge ma.Ó583 She is completely ignored in 
rNgog mDo sdeÕs biography, and does not play a real role until quite late in the tradition, with 
first rGyal thang pa (late 13th c.), and later the second Zhwa dmar mKhaÕ spyod dbang po 
(1350-1405) the lHo rong chos Õbyung.  

Mar paÕs second wife is called ÒPhyag thungÓ by the Rosaries and Tsam phyag thung by 
Sangs rgyas Õbum.584 The only thing that is known about her is that she had five sons. 
Although some of them had children (named by Sangs rgyas Õbum), none maintained Mar 
paÕs transmission. Among them, only the last one, Bya ri Õkhor lo, rose to some (dis)repute as 
the one who sold away Mar paÕs remains.585  

The only son of Mar pa that was worth his spiritual attainments was his firstborn, Mar pa 
mDo sde. As stated in the Rosaries, he died falling off a horse returning from a party for his 
uncleÕs wedding and was thus prevented from realizing and transmitting Mar paÕs heritage. 
This responsibility was shouldered by the rNgog: the name of mDo sde was given to Chos 
rdorÕs son, and rNgog mDo sde later gathered Mar paÕs relics. Thus, according to the 
Rosaries, the family of Mar pa and that of the rNgog became one.  

Mar paÕs place of origin 

It is said that Mar pa was born in Western sGang, in a [place] called bDag moÕi 
ling, in sPe sar.586  

ST1 states that Mar pa was born at bDag moÕi ling, in sPe sar and ST2 that it was ÒdPeÕ sar 
mo ling.Ó mDo sde says it was dPe gsar, in Chung khyer, in the lHo brag valley. Both texts in 
                                                

579 S¿rensen 2007, 62; Ducher 2017, 122-123. 
580 lcam bu means Òwife and son,Ó and the words lhum bzaÕ mean ÒuterusÓ and Òwife.Ó These names are 
therefore titles and not the name of Mar paÕs wife. If her name, ÒHo reÓ or ÒHor dge ma,Ó is significant she may 
be of Mongol origin.  
581 MPSB, 1: 24.  
582 GLNT, 173. 
583 Rwa lung Rosary, 154. 
584 Ibid., 154.  
585 See section II.3.2. and Ducher 2016a. 
586 ST1, 2.4; ST2, 26. 
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the Mar paÕi gsung Õbum agree it was in lHo brag, with Chos rdor adding that it was more 
precisely Chus khyer in the south, in mKhyen lung mgon pa. The second dPaÕ bo, gTsug lag 
phreng ba, whose seat was in Gro bo lung, Mar paÕs homeland, quotes ÒrNgogÓ in his 
description of Mar paÕs ancestry, and describes it in much the same ways as the Rosaries. His 
description of Mar paÕs place of birth, however, is more precise. He states:587 

[Mar paÕs] was born in the navel of the Tibetan land of snow, in the higher lHo 
brag, within the g.Yo ruÐone of the four horns of dBus and gTsang. The place 
was called dKon mchog stod kyi bKra shis ling [and was located] in the snowy 
valley of sPe sar. Although it is well-known that he was born in Chu khyer, this 
comes from the fact that what was formerly known as Òthe nine horns of Chu 
khyerÓ then became ÒsPe sar.Ó 

Mar paÕs youth and first exposure to the Dharma 

It is said that Mar pa was born in Western sGang, in a [place] called bDag moÕi 
ling, in sPe sar. When his body was still young, his mind was fierce. (His 
parents thought that he would at one point meet with some dispute, and they 
wondered whether it was possible that he would develop intellectually if they 
sent him study.) When a plowman came and was mowing in the middle of a 
field (where the grass grows), he was guiding well and the ox stumbled in front 
of the master. He threw a stone at the ox but it hit the head of the plowman, who 
died. (ÒAh, I do not belong to mankind!) [thought Mar pa] with great sorrow. I 
must go to the Dharma!Ó (When he wondered where to go), he thought he 
would go to Khams. As the Khams pa were coming to dBus (to study), he 
thought he would go to dBus. As the dBus pa were going to gTsang, he brought 
the best provisions (a black horse, some silk of great value, a teak saddle and an 
ancient [piece of] turquoise) and went to (Myu gu lung) at Mang dkar dril chen 
in La stod, where he met lama ÕBrog mi Lo ts!  ba and mGos Lo ts!  ba. As the 
two were sparing with teachings, the Venerable listened to the commentary 
[called] Prad#poddyotana from mGos. He did various writings on the 
Prad#poddyotana, and came to know it with an explanation of the tantra. The 
venerable master then thought: [3] Ò(Instead of enduring such hardships in 
Tibet), he [ÕBrog mi] went to Nepal; I too should go to India!Ó (Having learned 
languages), he told ÕBrog mi: ÒAs I am going to Nepal, may I request from you 
the Hevajra translation you made? Could you also make a gtor ma [ritual]?Ó 
[ÕBrog mi] assented, (and offered a gtor ma in the evening). He told [Mar pa] 
ÒWhen you leave tomorrow, there is a Newar called Pham Õthing pa: go to 
him!Ó 

                                                

587 DpaÕ bo II, 3: de yang sku bltams paÕi gnas ni bod gangs can gyi lte ba dbus gtsang gi ru bzhi las g.yo ruÕi 
rgyud lho brag nang maÕi stod gangs lung spe sar dkon mchog stod kyi bkra shis ling nga zhes bya baÕo/ chu 
khyer du Õkhrungs par grags kyang sngon chu khyer ru dgu zhes pa la spe sar Õdren paÕi dbang du byas paÕo. 
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Then, [Mar pa] traveled to the Nepal Valley. He requested Catu#p$%ha from the 
Newar sPyi ther ba (who told him that there was no one but the knower of all 
four P#3ha, the Mahapandita N! ropa, who had that P#3ha that he was requesting 
from him).  
Then, he went to Pharphing, where he requested teachings (on Kriya cycles) 
from a disciple of master N! ropa, the master Pen dha ba. [Mar pa] gave four 
measures of gold as offerings. This rejoiced the master, who assented when 
[Mar pa] asked him to go to India. As the master knew one elder and two 
venerables from Vikrama&#la, he sent him [there]. At that time, there was 
simultaneously four great pa$%itas: Ratn! kara&!nti in the east (he was a 
cittamatrin), V! g#&varak#rti in the south (he was directly blessed by T! ra), 
Praj–!karagupta in the west (who was said to be learned in grammar and logic), 
and the pandit N! ropa in the north (who was said to have gained mastery in the 
cycles of the uncommon vehicle). According to the Sa skya pa, there are six 
gate-scholars: on top of these four, they add the brahman Ratnavajra, and the 
abbot J–ana&rimitra. (Having gone to Pulahari), he requested N! ropa's teaching, 
and so on: there are many stories. These are clarified in detail in the 
hagiography. 

The Rosaries, as all other biographies of Mar pa, say that as a youth Mar pa was quite fierce 
and that his parents sent him away to study Dharma, hoping that he would not be completely 
spoiled. Most texts also recognize that Mar paÕs first experience in the Dharma was with 
ÕBrog mi Lo ts! ba, who brought to Tibet what became the Sa skya tradition of Hevajra. Their 
encounter is said to have taken place at ÕBrog miÕs Myu gu lung hermitage, located in the 
Mang mkhar valley, in the western part of gTsang.588 Mar pa met ÕBrog mi when the latter 
was just back from his travels in India and Nepal. As the translator was demanding much fees, 
Mar pa did not receive many transmissions from him. Although most biographies insist on 
this alone, however, the Rosaries allude to ÕBrog miÕs help to Mar pa in several ways: he 
taught him Sanskrit, shared with him his translation of the Hevajratantra, and made pujas for 
him, assumedly to ensure his future success in Nepal and India. ÕBrog mi also advised Mar pa 
on which master he should visit in Nepal. All in all, one can consider that Mar paÕs stay at 
ÕBrog miÕs hermitage was a fruitful one given that he had gone there as a violent youth that 
his parents had hoped to send away.  

According to the Rosaries, at ÕBrog miÕs hermitage, Mar pa met ÒmGos,Ó i.e. ÕGos Khug pa 
lHas brtsas, and studied with him Candrak#rtiÕs commentary on the Guhyasam&jatantra, the 
Prad$poddyotanan&ma%$k&.589 It is quite unlikely, however, that Mar pa received any 
transmission from ÕGos, at that time or any other, as the two are not recorded anywhere to 
have had a relationship and as they went to India at approximately the same time. The 

                                                

588 See Stearns 2001, 83-93, and Davidson 2005, 161-178, for an account of ÕBrog miÕs life. See Akester 2016, 
599-601, for a description of My gu lung. 

589 T- h 1745; Tibetan translation by ÕGos. 
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confusion of the Rosaries probably comes from the fact that ÕGos, like Mar pa, was known as 
an unhappy student of ÕBrog mi.590  

All the rNgog biographies except the one by rNgog Chos rdor state that after leaving ÕBrog 
mi, Mar pa went to the Katmandu Valley in Nepal,591 where he met sPyi ther pa, the ÒBold 
One.Ó From him, Mar pa mainly received the transmission of Catu#p$%ha. Mar pa also met 
Pen dha pa (= Pai$%apa), N!ropaÕs disciple. The two seem to have become close friends, and 
Pai$%apa is a recurring figure in Mar paÕs life, helping him at several stages. Mar pa gave him 
some gold and went to Vikrama+#la, where N!ropa's had been one of the four gates' scholar. 
He then went to N!ropa's hermitage in Pullahari, and the training started.  

Mar paÕs training in India 

The Rosaries stop their account of Mar paÕs life at this point, refering the reader to the longer 
biography, probably the rNam thar rim bzhi pa by Rin chen bzang po. The following account 
is therefore based on mDo sdeÕs version and on the two rNgog narratives from the Mar paÕs 
gsung Õbum, with references to the Aural Transmission biography to fill in some gaps in mDo 
sdeÕs version. 

mDo sde states that Mar pa stayed six years with N!ropa and received many transmissions. 
He also visited other masters, such as Maitripa and J–!nagarbha. It was an intense period for 
Mar pa, who received many transmissions and met some of the most famous masters of the 
time. Mar pa then headed for Tibet, where he spent a few years gathering gold. Although his 
stay is not very detailed in mDo sdeÕs account, the Aural TransmissionÕs version depicts how 
he was not very successful when returning to lHo brag.592 After some time, he met rNgog 
Chos rdor and toured Northern Tibet, where he found gold in a mine and was offered some 
wealth. He then met Mar pa mGo yags who became his lifelong sponsor and disciple. After a 
few years, having dreamt of "&kin$s who unraveled for him the meaning of a cryptic verse 
previously sung by N!ropa, Mar pa felt compelled to go back to India to further his formation. 
On the way, he met Ati&a. According to Nag tsho Lo ts! baÕs account, the event may have 
occurred around 1045-1046.593 

According to mDo sde, it was at that point that Mar pa met gNyos Lo ts! ba. As no further 
detail is offered and as the subject is elided in the other two rNgog works, it is difficult to 
form a clear opinion, but it seems difficult to believe that the meeting took place so late in 
Mar paÕs life, as gNyos is said to be 39 years his senior in the gNyos clanÕs historiography.594 

                                                

590 See Stearns 2001, 93. 
591 The word used in the Rosaries is lho bal, which refers to the country Nepal in a general sense, while bal yul 
refers to the Nepal Valley, i.e. the actual Kathmandu valley. The term bal po points to the inhabitants of the 
Valley, the Newars (See Lo Bue 1997, pp. 630-631). 
592 KSTC, 164-170. 
593 See the translation of a letter of the Sa skya hierarch Grags pa rgyal mtshan relating Nag tshoÕs account in 
Davidson 2005, 145, and a critic of that letter and its exploitation by Davidson in Ducher 2017, 218-226. 
594 The account from the gNyos family states that gNyos went to India at 56, when Mar pa was 17, and that he 
was accompanied by about twenty young people.  
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Most other accounts state that Mar pa met gNyos when he first went to India, and that the loss 
of texts occurred in the end of the first journey, thus justifying the second one to India. There 
are two ways to account for the difference: one could be to edit mDo sdeÕs account on the 
basis of the Aural TransmissionÕs one, which bears close resemblance with the gNyos clanÕs 
account of the meeting, and consider that Mar pa met gNyos in Tibet upon embarking on his 
first journey to Nepal. They separated there as gNyos did not rely on sPyi ther pa and later 
met occasionally in India, until their paths definitely parted in the end of the first journey 
because their relationship had grown sour.595 Another would be to take into account another 
major divergence between the Aural Transmission biography and most other texts, i.e. the 
question of the number of journeys Mar pa made to India. In his songs and consequently in 
most biographies, Mar pa says he went to India three times. The Aural Transmission 
biography, however, describes only two journeys. In the end of the first one, Mar pa loses his 
texts. He then gathers a large amount of gold in Tibet in order to go again. In this case, Mar pa 
can only meet gNyos during the first travel and travel alone during the second one, when the 
quest for N!ropa takes place. mDo sde nonetheless describes three journeys, which may 
account for the difference in the time of the meeting with gNyos. During the first journey 
(during which Mar pa is said to remain six years with N!ropa), Mar pa met many masters, and 
N!ropa is teaching normally. At the beginning of the second journey, Mar pa meets Ati&a at 
the frontier, and joins gNyos on his way to India. When Mar pa reaches India, he is told that 
N!ropa is engaging into tantric practice, and must therefore rely on other masters as N!ropa 
does not give formal teachings. Mar pa meets him nonetheless and receives a few 
transmissions. If one is to believe Nag tshoÕs just mentioned narrative of the meeting with 
Ati&a, N!ropa was considered dead at the time, an event called ÒpracticeÓ in Mar paÕs 
biographies. This expression refers to a time when yogins refrain from normal relationship 
and can therefore be considered dead to the world at large.596 At the end of the second 
journey, Mar pa lost his texts because of gNyos. The two of them then parted for good: gNyos 
remained in Tibet to spread the transmissions he received in India and Mar pa returned shortly 
to Tibet before going on with the third journey, the most esoteric one, centered on Mar paÕs 
quest for N!ropa and the many visions he has of him. This version is backed by the 
introduction to the Six Doctrines of Sras mkhar ma.597 In it, there is an autobiographical 
account by Mar pa in which he describes a first return to Tibet during which he toured the 
North and gathered gold at Nam raÕs goldmine. After that, he journeyed again to India, made 
offerings to his masters and received instructions. He returned a second time to Tibet with 
gNyos Õbyung po, but the latter told him that there were great obstacles to his coming back to 
Tibet. 2!kin#s told him the same and flew him in a palanquin to Oddiy!na, where he found 
Òthe mind quintessence from Pu+pahariÕs N!ropa.Ó Although this version is quite different 

                                                

595 See Ducher 2017, 226-236, for more detail on the various versions of the relationship between Mar pa and 
gNyos. 
596 See Wedemeyer 2013 on the meaning of that technical word of tantric practice and Ducher 2017, 213-216, for 
a discussion of that term in the framework of Mar paÕs life.  
597 See Ducher 2016a for a detailed presentation of that text and its various versions. It contains fifteen scrolls of 
the innermost teaching Mar pa brought back from India, together with an introduction said to be 
autobiographical.  
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from anything found in the biographies, it has the merit of shedding a different light on Mar 
paÕs relationship with gNyos, one that fits the account by mDo sde598. 

Whatever be the case, during his last voyage through India, Mar pa questioned his gurus on 
his possible meeting with N!ropa and prayed with them. The description of their dream 
prophecies of Mar paÕs meeting with N!ropa is very detailed in mDo sdeÕs version and it is 
likely that this is the source of all later depictions of this acme in Mar paÕs spiritual life. After 
meeting and praying with his masters, Mar pa went on a solitary quest for N!ropa and had 
several visions of him. Finally, after many hardships, N!ropa appeared. Mar pa was ecstatic 
and offered a ma$%ala of gold to him, but N!ropa refused. Mar pa insisted and N!ropa finally 
relented but scattered the hard-won gold in the air. Mar pa was taken aback and N!ropa 
rematerialized it, transforming the whole place in a land of gold. N!ropa was still not 
teaching, however, and Mar pa carried on attending his other masters. He also continued to 
have wonderful visions of N!ropa. Finally, Mar pa and N!ropa went together to Pulahari. 
They were attacked on the way by wrathful "&kin$s. Unable to dispel the obstruction, N!ropa 
prayed to Tilop!, and innumerable wrathful emanations of Tilopa filled the sky and tamed the 
%!kin#s. Then, for seven months, Mar pa received instructions from N!ropa in secret in 
Pulahari. After predicting that Mar paÕs family lineage would disappear like a sky-flower but 
that his religious lineage would be uninterrupted like the flow of a river and that his disciples 
would go to Khecara for thirteen generations, N!ropa Òentered the practiceÓ for good, and 
Mar pa went back to Tibet. He made many prayers with his Newar masters and was welcome 
at the Tibetan border (in Mang yul) by Mar pa mGo yags.  

The final installation in Tibet 

Not much detail is provided in the rNgog accounts about Mar paÕs life after he settled in 
Tibet. mDo sde cites several verses attributed to Mar pa and describes how he entered several 
times into anotherÕs body, a practice which became one of the main tropes of Mar paÕs 
biographies. His settlement and activity is much more detailed in the Aural Transmission 
account that describes how Mar pa was greeted by his family and disciples and how his fame 
attracted many disciples. According to rNgog Chos rdorÕs version, it was at that time that Mar 
pa married and got his children. 

Dates 

To definitely settle the matter of Mar paÕs dates of birth and death may never be possible as 
none of the biographies agree on the subject and no outside information can help us ascertain 
which possibility is correct.599 Andrew Quintman studied the similar puzzle presented by Mi 
la ras paÕs dating and concluded that Tibetan biographers and historians, on the basis of 
widely diverging primary sources, eventually formulated three main traditions: 1028-1111, 
1040-1123 and 1052-1135.600 Most bKaÕ brgyud biographers chose the early tradition; the 

                                                

598 Phyag chen rgya gzhung, 105-108. 
599 See Ducher 2017, 301-306, for a detailed presentation of the matter. 
600 See Quintman 2015, in particular his conclusion on pp. 13-14.  
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lHo rong chos Õbyung and Deb ther sngon po preferred the middle one (followed by most 
Western scholars); and the late tradition was introduced by the Mig byed Õod stong and 
adopted by gTsang smyon He ru ka. The dates of birth and death of Mar pa can pretty much 
be classified in a similar fashion: 1000-1081; 1012-1097 and 1024-1107.  

Most later sources, starting with the lHo rong chos Õbyung, and then DpaÕ bo and ÕBe lo, 
justified their favoring of an early date by relying on what they call the ÒRngog tradition,Ó and 
especially the Rnam thar rim bzhi pa by rNgog Rin chen bzang po, presently unavailable but 
presumably the source of the Rosaries. ST2 states:601 

When [rNgog mDo sde] reached his eighth year, the Venerable Mar pa (as a 
bird-year native) passed away at 89, (on the 14th day of the hare month of an ox 
year)(on the day of the bird). 

The date of Mar paÕs death is quite precise: it was an ox year, when mDo sde was eight. As 
mDo sde is said to be born in 1078 (by the lHo rong chos Õbyung) or 1090 (by the Deb 
sngon), this can either be 1085 or 1097. The hare month is the second one in the calendar, so 
the 14th day of that month would be either 10 March 1085 or 02 March 1097.602 If he was in 
his 89th year at that time, then he may be born in 996 or 1008.603  

The Rosaries never provide the year elements of early characters, unlike the lHo rong chos 
Õbyung and the Deb ther sngon po. As argued above, in almost all cases, the lHo rong chos 
ÕbyungÕs dates seem preferable. Thus, in relative chronology, choosing early dates for Chos 
rdor and mDo sde implies to choose early dates for Mar pa, who is supposed to die when mDo 
sde is in his 8th year. This is why the lHo rong chos Õbyung considers that Mar pa was born in 
997 (choosing a life-span of 88 years rather 89) and died in 1085.604 That same text later 
allows some leeway, stating that the birth dates could be postponed by two to five years,605 
and justifies its choice by the accounts founds in biographies and songs.606 Thus, if we choose 
to follow the rNgog accounts and the lHo rong chos Õbyung, which is what most later bKaÕ 
brgyud historians did, we can consider that Mar pa was born at the turn of the millennium 
(between 997 and 1002), and died in 1085, or 1081 if we give credit to the bird year claimed 
in early biographies.  

 

                                                

601 ST2, 36 (and also ST1, 11).  
602 According to the Phugpa Calendar Calculator: http://www.digitaltibetan.org/cgi-bin/phugpa.pl.  
603 According to DpaÕ bo II, 4, Ò89Ó is a mistaken reading of the rNam thar rim bzhi pa, which has 86. 
Accordingly, he favors the years 1000-1085.  
604 lHo rong chos Õbyung, 31.  
605 lHo rong chos Õbyung, 49. 
606 lHo rong chos Õbyung, 50: ÒThat Mar pa was forty when he last returned to Tibet and that he died when mDo 
sde was eight is clear in both biographies and songs.Ó  
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Chart 2: Summarizing chart of the dates of birth and death of Mar pa 

  Year of birth Year of death Age 
rNgog mDo sde  [Horse] [994/1006/1018]  Bird [1081/1093/1105]  88 
rNgog Chos rdor  [Tiger] [= 1002/1014]  Bird  80 
ST1  [Bird] [997/1009]  Ox, when mDo sde was 8 [1085/1097]  89 
ST2  Bird  Ox  89 

2. Mar paÕs masters 

Mar pa is said to have met many gurus in Nepal and India, and here too sources diverge 
considerably. Available texts from the rNgog family are not the most loquacious on the 
subject but may prove helpful to sum things up. The lHo rong chos Õbyung states:607 

In general, he had in India one hundred and eight gurus, first among them 
Singhalingpa.608 There were fifty exegetical tradition holders, and thirteen who 
were definite changers of appearance. In particular, there were four noble gurusÐ
N! ro, Maitri, "! ntibhadra [É] and J–!nagarbha [É]. Among them all, two were 
unrivalled: N! ro and Maitri.  

The first two numbersÐthe highly symbolical numbers 108 and 50Ðare another way to state 
that Mar pa had many unknown masters: there were many wandering yogis (108) but also 
many learned masters (50). The number thirteen is ubiquitous in the tradition and comes from 
two of Mar paÕs songs. As Mar pa did not elaborate in his song, no consensus is reached on 
their exact identity and the ones in the group of thirteen often overlap with the four or five 
main gurus.609 Thus, although it is clear that Mar pa met numerous masters during his twenty 
or so years in India, some struck more than others, and the Òfour noble gurusÓ mentioned in 
mDo sdeÕs account and the %!kin# will be described below. Among them, the most important 
ones are N!ropa and Maitripa.  

1.2.1.! N#ropa and the origins of the bKaÕ brgyud lineage 

N#ropaÕs life as described in rNgog accounts 

Despite getting a status equal to that of Maitripa in the above quotation, N!ropa occupies a 
central place in Mar paÕs biographies and is the one generally included in the lineages before 
Mar pa. In the Rosaries, the rNgog lineages tracing to Mar pa are also tied to N!ropa, and 

                                                

607 lHo rong chos Õbyung, 32. 
608 His name is spelled seng ge gling pa in the lHo rong chos Õbyung. In mDo sdeÕs text (170), he is mentioned as 
one of several greater and lesser kusali (wandering renunciates) and his name is spelled sing gha gling pa, thus 
referring to a Sinhalese yogi, whose name did not reach us.  
609 This designation refers to the fact that these mastersÕ spiritual influence is such that the disciple generates a 
perception based on primordial wisdom in the place of perceptions coming from habitual tendencies (mKhen po 
Chos grags bstan Õphel, private interview, 26.07.2006). Texts were the thirteen are listed are the Deb dmar, 74, 
and the biographies by gTsang smyon He ru ka, Kun dgaÕ rin chen and gTsug lag phreng ba. 
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none of his other master, apart from "!ntibhadra for Mah&m&y&, is mentioned.610 The Indian 
siddhaÕs predominance may partially explain why his role in Mar paÕs life has sometimes 
been contended,611 even though his importance in Mar paÕs biographies is unquestionable. A 
detailed account of the way N!ropaÕs life was narrated goes beyond the present project, but a 
brief summary of his biography within the rNgog tradition and a presentation of his spiritual 
ancestry is an integral part of the present project, as the Mar rngog bkaÕ brgyud lineages 
cannot be envisioned independently from N!ropa and the transmissions he inherited from 
Tilopa.  

The life of N!ropa has been written and rewritten many times, in much the same way as Mar 
paÕs or Mi la ras paÕs life.612 His biography by gTsang smyonÕs disciple, lHa btsun Rin chen 
rnam rgyal (1473-1557), was translated by Herbert Guenther in The Life and Teaching of 
N&ropa.613 In it, Guenther states that N!ropa was born in 1016, but since then it has been 
recognized that this was a sexagenary cycle late, and that he may rather have been born in 956 
(fire dragon) and have died in 1040 (iron dragon).614 It is of course difficult to give much 
credit to N!ropaÕs date of birth given the mist in which his life is shrouded and the many 
hagiographical layers laid upon it, but his date of death is quite definite thanks to Nag tshoÕs 
account of Ati&aÕs arrival in Tibet with some of N!ropaÕs relics, which were enshrined in a 
st'pa in Ati&aÕs sNye thang sgrol ma lha khang.615 As far as his place of birth is concerned, 
Sarah Harding, who studied several lives of N!ropa for her Niguma: Lady of Illusion, argued 
convincingly that N!ropa was born in Kashmir, in the west of India, as NigumaÕs brother.616 

The following is summarized according to the version of N!ropaÕs life story published in the 
same volume as rNgog mDo sdeÕs life of Mar pa.617 It bears no signature but, as most of the 
rest of the volume, it may come from a rNgog background. As a youth, N!ropa studied with 
many pa$%itas. He was married by his parents to a woman called Vimala (dri ma med pa) but 
did not stay with her. He became a monk and his monastic career was so successful that he 
was installed as one of the gate-keepers of the N!land! university and universally recognized 
as a great scholar. Once he was teaching, an ugly woman came to challenge his knowledge, 
told him she could lead him to her brother, and disappeared (p. 133-134). N!ropa then left 
N!land! and went on a quest for his master, Tilopa. He faced a long ordeal, which became 
one of the most widespread tropes of the bKaÕ brgyud lineage. N!ropaÕs hardships started on 
an outer level, and went progressively towards an inner, secret and finally essential level. 
First, it took him twelve minor hardships (bkaÕ phran bcu gnyis, p. 137-141) to meet Tilopa. 
He then experienced inner difficulties to receive TilopaÕs guidance on the path of maturation 
                                                

610 ST1, 7. 
611 See Davidson 2005, 141-148, for the digging up of a debate that started in the 12th century and Ducher 2017, 
218-226, for an analysis of the matter.  
612 For the biographies of Mi la ras pa, see Roberts 2007, Tiso 2010, Quintman 2013 (revised versions of their 
PhD dissertations respectively published in 2000, 1989 and 2006).  
613 Guenther 1986. 
614 Wylie 1984, Harding 2010. 
615 See Ducher 2017, 224-225, for details and sources.  
616 Harding 2010, 1-6.  
617 ÒrJe!btsun!n"!ro!pa!chen!poÕi!rnam!thar.Ó In DK-DZO, 5: 130-159.  
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(smin lam, pp. 143-144) until the fourth empowerment, and twelve major hardships (dkaÕ ba 
chen po bcu gnyis) to progress on the path of liberation (grol lam, pp. 144-150). Then, at a 
secret level, he lit the blissful and then immaculate lamps, thus completing his hardships and 
actualizing the mah&mudr& (pp. 150-151). There was finally an essential (de kho na nyid) 
ordeal, during which, by tantric practice (cary&), he perfected his training (pp. 151-154). 
Then, he actualized the fruit, and obtained the prophecy of his enlightenment by his guru. 
Most of this biography is interspersed with songs and verses by Tilopa and N!ropa, and it is 
followed by several dohas. 

The trope of N!ropaÕs hardship is a very widespread and ancient one, as evidenced by the 
ÒHistory of the Twelve Hardships of the Glorious N!ropaÓ included in the DK-DZO, which 
may have been written very early within the rNgog lineage. The colophon reads:618 

At the end of the twelve hardships, [Tilopa] gave [N!ropa] the instructions. 
Lama Mar pa stayed twelve years in N! ropaÕs presence and underwent similar 
difficulties. After he offered gold ma!"alas again and again, [N! ropa] gave him 
these instructions. It is after rNgog Chos rdor surrendered [his wealth] three 
times to Lama Mar pa that he received these instructions.  

N#ropaÕs spiritual ancestry: the ÒFour CurrentÓ (bkaÕ babs bzhi) 

By undergoing hardships, N!ropa matured on the path and became able to receive TilopaÕs 
instructions. These teachings on the highest yoga tantrasÕ phases of creation and perfection 
descend from four lineages of instructions (bkaÕ babs bzhi) that are a central theme in the 
bKaÕ brgyud lineage historiography. When, for instance, the 16th Karma pa was asked for the 
essence of the bKaÕ brgyud lineage on the American TV in 1976,619 he answered that Òwhat 
was bKaÕ brgyud was the teaching given to Tilopa and then N!ropa by the four lineages of 
transmissionÓ (bkaÕ babs bzhi ldan gyi chos). The term bKaÕ brgyud is sometimes said to 
derive from the term bkaÕ [babs bzhiÕi] brgyud [pa]. Despite the ubiquitous insistence on the 
bKaÕ brgyud pasÕ Indian roots in the four lineages of transmission, there seems to exist as 
many versions of the four as there are texts describing them, and they function much better as 
a trope than as a historical device, which they probably were never intended to be.  

TilopaÕs biographies are not the subject of the present work. A proper study of each of them 
may reveal which were the first ones composed, but even this would not place us much closer 
to the ÒtruthÓ of TilopaÕs life, nor help us know with certainty who his four masters were, 
what exactly he received from them, and who were the gurus making up their lineage. As 
these facts are even further remote in time and space than those in Mar paÕs life, anything we 
can state about them is by necessity reduced to a vision from a specific angle. With that in 
mind, I summarize findings in secondary sources on the subject, then compare several 
primary sources by relying mainly on one coming from the rNgog milieu, and finally envision 
the bkaÕ babs bzhi as a meaningful trope in the elaboration of a nascent bKaÕ brgyud identity.  

                                                

618 ÒdPal!n" !ro!paÕi!dkaÕ!ba!bcu!gnyis!kyi !lo!rgyus.Ó In DK-DZO, 6: 151-158. 
619 See the interview on http://vimeo.com/78320699, accessed on 2014/03/23.  
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Most Tibetan and Western scholars of the religious history of the second spread of Buddhism 
in Tibet were faced with the discrepant versions of the four lineages transmissions. In the 
West, there has been several studies of TilopaÕs life, which often skirted the problem.620 
Fabrizio Torricelli, whose main interest was Tilopa and his teachings, tried more specifically 
to compare the various versions of the four lineages given in the /a"dharmopade)a (chos 
drug gi man ngag) and in some of TilopaÕs biographies.621 He summarized his findings about 
TilopaÕs four masters as follows:622 

Chart 3: TilopaÕs human masters  

 

chos drug gi 
man ngag 

BCZP, Mon 
rtse pa Don-mo-ri-pa 

gTsang smyon & 
disciples 

Kun dgaÕ rin 
chen 

gtum 
mo C!ryapa Sukkhasiddh# C!ryapa C!ryapa Sukkhasiddh# 
sgyu lus N!g!rjuna N!g!rjuna N!g!rjuna N!g!rjuna C!ryapa 
rmi lam Lavapa C!ryapa   C!ryapa   
'od gsal N!g!rjuna Lavapa N!g!rjuna Lavapa Lavapa 
bar do Sukkhasiddh#   Sukkhasiddh# Sukkhasiddh#   
'pho ba Sukkhasiddh#   Sukkhasiddh# Sukkhasiddh# N!g!rjuna 

This chart shows that Tilopa had four human masters: C!ryapa, N!g!rjuna, Lavapa and 
ÒSukkhasiddh#.Ó Except for the "&kin$ identified as Sukkhasiddh#, who is often referred to as 
Kalpabhadr# (skal pa bzang mo), these four are the ones generally recognized as TilopaÕs 
human masters. Tilopa is said to have stated in a verse:623 

I have human masters: 
They are N! g! rjuna, C! ryapa, Lavapa 
And Kalpabhadr#.  

The trouble arises when one tries to ascertain what transmission Tilopa received from whom, 
and who were the previous masters in each of the lineages. Torricelli tried to resolve the 
inconsistencies by comparing all available versions of the life of Tilopa, but this did not help 
as contradiction was present from the outset. Although he misattributed one of TilopaÕs lives 
(here called BCZP) to Mar pa when it was in fact compiled in the 15th century by Byang chub 
bzang po,624 the various versions remain irreconcilable. How, therefore, can we explain these 
differences? 

                                                

620 Torricelli & Naga 1995, N! land!  2007 
621 Torricelli 1993b and Torricelli 1998.  
622 Torricelli 1993b, 197. I adapted the chart to my own terminology and give the names of the transmissions in 
Tibetan rather than Sanskrit as this is the language I am working with and in which they are described. For the 
biographies compared by Torricelli, see Torricelli 1993b and Torricelli & Naga 1995, viii-xi.  
623 DK-DZO, 5: 13: nga la mi yi bla ma yod/ /klu grub tsar ya la ba pa/ /skal ba bzang mo nga yi ni. 
624 See bibliography for details and Ducher 2017, 70-72, for a description of the authorship of this biography.  
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First, it must be recognized that there are several levels of transmissions. The four lineages 
only refer to the outer level: it is during the first part of his life that Tilopa met these masters, 
before he put their instructions into practice during a long retreat and met with Vajradhara, 
who gave him the transmissions again. In actuality, although he was taught the Òsix doctrinesÓ 
and the corresponding tantras from human masters, he did not trully receive them at the time, 
as this happened only when he actualized the empowerment. This is why Tilopa can state 
without contradicting himself:625 

I do not have any human master,  
My guru is omniscience. 

This actual transmission is considered ultimate reality. In The Four Lineages of 
Transmissions and TilopaÕs Hagiography,626 it is called the Òlineage of realization and 
blessingÓ (rtogs pa byin brlabs kyi brgyud pa). In other texts, this is also called the 
Òproximate lineageÓ (nye brgyud), referring to the fact that Tilopa received his transmission 
straight from the enlightened mind. Hence, when the origins of the bKaÕ brgyud lineage are 
described, there is generally no detail about the four transmissions; it reads:  

Vajradhara ! Tilopa ! N!ropa ! Mar pa, etc.  

Therefore, a first way to explain the discrepancies between the various versions of the bkaÕ 
babs bzhi is to consider them as relative reality, that is to say as a first, necessary but 
incomplete, step towards the actualization of ultimate reality.  

A second way to understand them is hinted to in The Four Lineages of Transmissions and 
TilopaÕs Hagiography627 that presents the second mode of transmission as being the Òlineage 
of transmission and experienceÓ (bkaÕ babs nyams kyi brgyud pa). In these lineages of human 
masters, the texts distinguish between two traditions: 

1.! the tradition of the transmission of the individual tantras and key-instructions (rgyud 
dang man ngag so soÕi bkaÕ babs lugs); 

2.! the tradition that blends the key-instructions of the four transmissions into the 
compilation of Òmerging and transferenceÓ (bkaÕ babs bzhiÕi man ngag bsre Õpho 
Õtshams sbyor du dril baÕi lugs). 

In gTsang smyon He ru kaÕs disciple dBang phyug rgyal mtshanÕs Life of Tilopa,628 there is a 
similar distinction between a Ònon-combined line of transmissionÓ (thun mongs ma yin paÕi 
bkaÕ babs) and a Òcombined line of transmissionÓ (thun mongs kyi bkaÕ babs). The term thun 
mongs ma yin pa, sometimes erroneously translated as Òextraordinary,Ó is more aptly 
understood as Ònon-commonÓ or Ònon-combined,Ó that is to say referring to the fact that each 
teaching is transmitted individually.  

                                                

625 See e.g. DK-DZO, 5: 9-10: nga la mi yi bla ma med/ nga yi bla ma thams cad mkhyen.  
626 DK-DZO, 5: 9 (Guhyasam&ja).  
627 ÒbKaÕ babs bzhi dang tai lo paÕi rnam thar.Ó In DK-DZO, 5: 9-10. 
628 See references in Torricelli 1993b, 194-196. 
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Distinguishing between these two traditions means that there are not one but two sets of four 
transmissions. Within that framework, TilopaÕs four masters described in the chart above are 
the final recipients of the non-combined transmissions. TilopaÕs four masters of the combined 
transmissions are listed in the DK-DZO (for instance) together with their lineage and the 
corresponding teachings:629 

-! Transmission line of the Pa–cakrama and entering anotherÕs body: Vajradhara ! 
Ratnamati !N!g!rjuna ! M#ta*g'. 

-! Transmission line of the mah!mudr! and so on: Vajradhara !Vajrap!$i !Saraha 
!L'ipa ! +e*gipa. 

-! Transmission line of inner heat and so on: Sumati Samantabhadr# ! Thang lo pa ! 
Kar$aripa. 

-! Transmission line of luminosity, illusory body and so on: 2ombi Heruka ! Bin!pa ! 
Lavapa ! Indrabh"ti the Lesser. 

These four are also mentioned in rGyal thang paÕs biography of Tilopa although he does not 
distinguish between the combined and non-combined traditions:630 

For the joy of other beings, 
2 e. gipa, Kar$aripa, 
M! ta.g# and Lavapa: 
Praise to the one who relied on gurus from the four transmissions! 

dBang phyug rgyal mtshan gives a similar account of the four, while adding further gurus in 
the transmissions.631 Mon rtse pa, Gling ras pa, dPaÕ bo gtsug lag phreng ba and others also 
give this list.632  

The four masters from the four non-combined lines of transmissions are the four most 
universally recognized, although their lineages are often not detailed.633 The DK-DZOÕs text 
gives the following list:634 

                                                

629 DK-DZO, 5: 11. 
630 Torricelli 1993b, 189-190. 
631 Torricelli 1993b, 196. He adds D! rikapa as 2 e. gipaÕs master and Thang lo pa as Shing lo paÕs.  
632 Torricelli 1993b, 192-193, for Mon rtse pa. The same account is provided by Gling ras paÕs Grub thob bkaÕ 
bzhiÕi lo rgyus, see e.g. ÕBrug lugs chos mdzod chen mo, vol. 47, 2-6. dPaÕ bo gtsug lag phreng baÕs list (mKhas 
paÕi dgaÕ ston, 740) is approximately the same, but he adds directions to each of the lineages: M! ta. g# is from 
the East, Kar$aripa from the North, Indrabh' ti from the West and 2 e. gipa from the South. It must be noted that 
according to dPaÕ bo, TilopaÕs master in the southern line is Sukhadhari rather than 2 e. gipa. Exactly the same 
account is given by the third Karma pa (as quoted by Kong sprul in the Shes bya mdzod, vol. 1, 526-527), but 
with different directions (M! ta. g# from the South, Kar$aripa from the East, Indrabh' ti from the West and 
2 e. gipa from the North).  
633 Kun dgaÕ rin chen is the only one to detail the lines, see Torricelli 1993b, 196-197. As he likely was the editor 
of the DK-DZO (see section I.1.4.2), his source is likely to be the ÒbKaÕ babs bzhi dang tai lo paÕi rnam tharÓ 
(DK-DZO, 5: 1-45).  
634 DK-DZO, 5; 10-11. 
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-! Transmission of the mah&yogatantra (pha rgyud) of Guhyasam&ja with its cycles of 
the Pa–cakrama, and of the Catu#p$%hatantra with its instructions on transference 
(Õpho ba), entering anotherÕs body, and so on: Vajradhara ! Indrabh'ti the Great ! 
N!gayogin# (klu las gyur paÕi rnal Õbyor ma) ! King Vi&ukalpa (bhi su kalpa) ! 
Saraha the Great ! N!g!rjuna ! M#ta*g' ! Tilopa. 

-! Transmission of the Mah&m&y&tantra with its [instructions on] the three yogas of 
forms, on the three illusions and so on: Vajradhara ! J–!na%!kin# ! Kuk'ripa ! 
C#ryapa ! Tilopa. 

-! Transmission of the six doctrines that rely on the infinity of mah&yoga and 
yogin$tantras: Vajradhara ! Vajrap!$i ! 2omb#Heruka ! Bin!pavajra ! Lavapa 
! Tilopa. 

-! Transmission of the six doctrines that rely on the Hevajratantra: Vajradhara ! 
Vajrap!$i ! Ana.gavajra (yan lag med pa'i rdo rje) ! Padmavajra ! +#kin' 
Kalpabhadr' ! Tilopa. 

The name given to the combined tradition, the Òtradition that blends the key-instructions of 
the four transmissions into the compilation of merging and transference,Ó and especially the 
expression Òmerging and transferenceÓ (bsre Õpho) relate that presentation to the rNgog 
tradition as this is the name given to the six doctrines in that lineage. Significantly, the text 
distinguishes in the non-combined traditions between the six doctrines deriving from the 
mah&yoga and yogin$tantras in general, and the six deriving from the Hevajratantra in 
particular. A similar presentation is given in a text written by an unnamed disciple of rNgog 
mDo sde.635  

The above chart given by TorricelliÐwhich must be understood as a summary of TilopaÕs four 
masters in the non-combined transmissionsÐgives a different account of the teachings 
transmitted in each line. The transmissions are as follows, with dBang phyug rgyal mtshanÕs 
list as an example:636 

-! The first line of transmission, that of inner heat and dream, was given by C!ryapa. 
-! The second, that of illusory body and the mah&yogatantras, was given by N!g!rjuna. 
-! The third, that of luminosity and non-dual tantras, was given by Lavapa. 
-! The fourth, that of the yogin$tantras, transference and the intermediate state, was given 

by Sumati Samantabhadr#. 

To summarize, although it is certain that there are several irreconcilable versions, it is 
possible to make sense of this mass of data on the basis of the different traditions of the bkaÕ 
babs bzhi alluded to in The Four Lineages of Transmissions and TilopaÕs Hagiography. To 
begin with, it is necessary to distinguish between two levels:  

-! the lineage of realization and blessing; 
-! the lineage of transmission and experience. 

                                                

635 ÒZhal gdams bkaÕ bzhi lo rgyus dang bcas pa bsre Ôpho lag len du dril ba zab pa,Ó In DK-DZO, 6: 59-60. See 
also Lho brag mar pa lo ts&Õi gsung Õbum, 5: 150-151. 
636 Torricelli 1993b, 195. For variations in other texts, see the above chart.  
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In the first, the proximate lineage (nye brgyud), Tilopa receives teaching directly from 
enlightenment, Òomniscience,Ó under the guise of Vajradhara, without the intercession of 
human masters. In the second, the Òlong lineageÓ (ring brgyud), there are four lines of 
transmissions, the bkaÕ babs bzhi. Descriptions of the four can be related to two traditions, 
sometimes called ÒcombinedÓ and Ònon-combinedÓ (thun mong/thun mong ma yin pa). When 
Tilopa speaks of his four human gurus as N!g!rjuna, C!ryapa, Lavapa and Kalpabhadr#, this 
refers to the four recipients of the four non-combined transmissions. Their own lineage is 
sometimes detailed, but mostly not. It is likely that this tradition descends from TilopaÕs 
/a"dharmopade)a (chos drug gi man ngag).  

In the combined tradition, for which a single source has not been identified, TilopaÕs masters 
are M!ta.g#, Kar$aripa, Indrabh'ti and 2e.gipa.637 The line ending with M!ta.g# in this set 
can be equated to the one of N!g!rjuna in the previous set, and the line of Indrabh'ti the 
Lesser corresponds to that of Lavapa, as M!ta.g# and Indrabh'ti are disciples of respectively 
N!g!rjuna and Lavapa. The two other lines differ in the two sets. Hence, if one takes into 
account all the lines of transmission referred to in the two traditions, one ends up with six 
distinct lines of transmission. This is what ÕBe lo Tshe dbang kun khyab alludes to in his 
conclusion of the Rosary of Crystal Gems, when he refers to Òthe history of the four or six 
great lines of transmission.Ó638 Despite this ordering of traditions, there remains some 
variations; gurus are included in some texts and not in others. These are likely to be 
diachronic, individual changes made by the many authors who composed hagiographies on 
their Indian predecessors.  

From the above, we understand that the term Òfour lines of transmissionÓ covers a large and 
indefinite number of Indian gurus who practiced and transmitted tantric teachings that became 
the core of Mar paÕs legacy in Tibet. These ÒfourÓ lineages can be counted as six, sometimes 
seven, or more.639 There must therefore be reasons for the tradition to remember the number 
four. A hint to that is the fact that the four lines of the combined tradition are sometimes 
associated with the four directions of India.640 The number four and the association with the 
four cardinal directions suggest that this is a symbolic rather than descriptive, let alone 
historic, presentation of the origins of the teaching, one that was paradigmatic in India and 

                                                

637 The line ending with M! ta. g# in this set can be related to the one of N! g! rjuna in the previous set, and the 
line of Indrabh' ti the Lesser to that of Lavapa, as M! ta. g# and Indrabh' ti are their respective disciples (direct or 
indirect in the case of M! ta. g# and N! g! rjuna). The other two lines are too different in the two sets to be 
equated.  
638 Rosary of Crystal Gems, 1: 45: de ltar bkaÕ babs chen po bzhiÕam drug gi lo rgyus [É]. One must note that 
the presentation in this text is quite peculiar. ÕBe lo mentions six lines of transmission (mah&mudr&, Inner Heat, 
Luminosity, karmam' dra, and two lineages of tantrix exegesis) that indeed correspond to the four in the 
combined tradition plus two from the non-combined one, but shuffling many masters. His aim is to provide a 
short account of the life of all of the Indian masters at the origin of the bKaÕ brgyud lineage rather than describe 
the four lineages themselves. Hence, all masters are described without much concern for the lineages per se, and 
some which are not mentioned elsewhere within the four lines are included. 
639 See for instance T! ran! tha & Templeman 1983.  
640 Kong sprul (SByD, 1: 526-527) states that Rang byung rdo rje associates the four with cardinal directions. 
This can also be found in the mKhas paÕi dgaÕ ston (1: 240).  
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consequently in Tibet.641 The representation of a central character (here Tilopa) surrounded by 
four masters is reminiscent of the presentation of the ma!"ala, i.e. a deity depicted in his or 
her palace with four doors at the four directions. Stating that Tilopa received four lines of 
transmissions amounts to presenting him in a ma!"ala, hence deifying him. The ma!"ala is 
the world of the deity. Hence, if Tilopa is at the centre of a ma!"ala, it means that his 
transmission is complete, an impression reinforced by the fact that he actually acknowledges 
that his guru is omniscience. Relatively, his teaching is complete as it comes from all major 
Indian gurus, and ultimately it is valid as he realized it, or, in other words, received it from 
enlightenment itself.  

The number four is recurrent in the early Mar pa bKaÕ brgyud tradition. There is for example 
one song, very influential on Mar paÕs biographies, in which Mar pa describes himself as the 
recipient of the four lineages of India, with J–!nagarbhaÕs lineage in the West, "!ntibhadraÕs 
in the South, Maitr#p!Õs in the East and N!ropaÕs in the North.642 In the History of the 
MahasiddhasÕ Four Transmissions, Gling ras pa describes the lives of all masters from the 
four lines, and then goes on with the lives on Tilopa, N!ropa and their disciples:643 N!ropa is 
said to have Òfour heart sons: the Indians Manama&r# and Kanaka&r#, the Newar Pham mthing 
pa and the Tibetan Mar pa lHo brag pa.Ó This highly subjective list should of course remind 
us that N!ropaÕs disciples are described from a Tibetan perspective. Mar paÕs Òfour sons that 
rejoiced himÓ (mnyes paÕi bu bzhi), also known as the Òfour pillars,Ó are also well-known (see 
below).  

This multiplication of quadruple transmissions, evocative of the ma!"ala structure of tantric 
Buddhism, points to the symbolic role of these presentations. Although it was crucial in 
Indian Buddhism to have oneÕs lineage going back to the Buddha (or his equivalent, 
Vajradhara or the central deity of a tantra), Indians did not focus on listing the individuals 
making up this lineage as much as Tibetans did. Although one finds a few Indian documents 
detailing members of specific lineages,644 Indians seem to have given more attention to the 
fact that there is a lineage, with oneÕs guru, and oneÕs guruÕs guru, etc.,645 without mentioning 
specific names. For Tibetans, precise identification was paramount, as shown by the bKaÕ 
babs bzhi example. This may be explained by the need for Tibetans to prove back home the 
legitimacy of their transmission, and as much as possible, its completeness and prestige. 
Faced with that need of precision and the absence of such in their sources, discrepancy was 
inavoidable.  

                                                

641 An example for India is given in Padoux 2010, 98: Ò[É C]es traditions shiva•tes en sont venues ˆ former un 
ensemble, celui dit du Kula, o• elles se rŽpartissent en quatre transmissions (‰mn‰ya), rattachŽes 
traditionnellement chacune ˆ lÕun des quatre points cardinaux.Ó  
642 See translation in Tsangnyšn 1982, 53-56, and Ducher 2017, 19-21. See Ducher forthcoming for an analysis 
of the influence of this song on the biographical tradition.  
643 ÒGrub thob bkaÕ bzhiÕi lo rgyus,Ó in ÕBrug lugs chos mdzod chen mo, 47: 1-11, and especially 8 for the 
reference to N! ropa and Mar paÕs four disciples. N! ropaÕs first disciple is generally called Manaka&r#. 
644 LŽvi 1931. 
645 Peter-Daniel Szanto (personal communication, nov. 2014) tells me for instance that he found in a gloss to the 
" aiva manual of 5&!na&iva technical terms for five generations of gurus: guru, paramaguru, parame#%higuru, 
p' jyaguru, mah&p' jyaguru. 
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1.2.2.! Maitripa 

The second of Mar paÕs two unrivalled gurus is Maitripa, from whom Mar pa mainly received 
the mah!mudr! and N&masamg$ti. There exist several hagiographies of Maitripa in Tibetan, 
the longest one being compiled by Padma dkar po.646 There also exists a Nepalese palm-leaf 
manuscript containing Sanskrit biographies of the Amanasik&ra and Vajrayogin$ lineages with 
an important biography of Maitripa, which may be the source of all others.647 The author of 
this biography is a figure called S!gara, who met Maitripa's master "abare&vara at the same 
time as Maitripa, hence ends MaitripaÕs lifestory when Maitripa leaves "abare&vara. As 
MaitripaÕs biography in the DK-DZO is not very detailed,648 I here mainly rely on the 
Sanskrit version studied by Tatz, summarized as follows:649  

According to the Sham Shere manuscript, Maitr#-pa is born a Brahman named 
D! modara in the Middle Country (madhyade)a). As a brahmanical renunciate 
named Martabodha, he is converted and taught general Mah!y! na by Naropa; 
then R! gavajra teaches him tantra. He then studies the nir&k&ra philosophic 
system under Ratn!kara&!nti. The sites of these studies are not named. Going to 
Vikrama&#la, he studies under J–! na&r#mitra (an adherent to s&k&ra). From 
Vikrama&#la he proceeds to Vikramapura and is ordained a bhik#u in the 
Sammat#ya (!) school, his name becoming Maitr#guptaÐhence the TibetansÕ 
designation Maitr#-pa, from the honorific Maitr#p! da. Dream visions of 
Avalokite&vara inspire him to remove himself to Khasarpa$a, then to travel 
south in search of the siddha " abare&vara. He receives the name Advayavajra in 
a waking dream that constitutes tantric initiation. (The name Avadh' ti-pa, 
known from Sanskrit colophons and Tibetan historical tradition, is not attested 
by this text.) The account concludes with the last instructions and disappearance 
of " abare&vara. In Tibetan accounts Advayavajra then returns to the great 
monasteries of the Middle Country to teach.  

As MaitripaÕs life-story ends when his career as a Buddhist master starts, nothing is said about 
Mar pa. This biography does not clarify when Maitripa was born, but indicates how many 
years he spent with his various masters. MaitripaÕs dates are generally considered on the basis 

                                                

646 Pad dkar chos Õbyung, 2: 286-298; T! ran! tha & Templeman 1983, 11-13; mKhas paÕi dgaÕ ston, 1: 772-774. 
647 The ÒSham Shere ManuscriptÓ of MaitripaÕs biography was discovered independently by Giuseppe Tucci 
(Tucci 1930) and Sylvain LŽvi (LŽvi 1931) in the library of the General Kesar Sham Shere Jung Bahadur Ran!  
(see NGMPP reel no. C 82/1). The two edited it, and LŽvi also provided a first translation. See Tatz 1987 for a 
study of MaitripaÕs biography according to the Sham Shere manuscript manuscript, Brunnhšlzl 2007, 125-131, 
for a more general examination of all sources, and Mathes 2015, 23-40 (esp. 29-40), for a translation of 
MaitripaÕs lifestory included in the DK-DZO. Mathes is also the author of many articles on MaitripaÕs thought, 
culminating in his 2015 monography, A Fine Blend of Mah&mudr& and Madhyamaka: Maitr$paÕs Collection of 
Texts on Non-Conceptual Realization (Amanasik&ra). 
648 Translated in Mathes 2015, 23-40. 
649 Tatz 1988, 473. 
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of ÕGos Lo ts! baÕs reckoning of them in the Blue Annals:650 according to him, there are two 
traditions for MaitripaÕs dating. The first, the ÒUpper School of Mah!mudr!,Ó comes from 
MaitripaÕs disciple Vajrap!$i. It states he was born in a sheep year (983, 995 or 1007). The 
second, the Òschool of the Lord Ras chung pa,Ó probably biographies from the sNyan brgyud 
tradition, states he was born in a dog year (986, 998 or 1010). Both consider he died in his 
seventy-eighth year. Roerich in his translation chose the later dates (1007 or 1010 for his 
birth). Tatz followed that lead and proposed MaitripaÕs dates to be 1007-1085, expressing his 
reservation concerning Hakuky' HadanoÕs earlier dating of MaitripaÕs birth on the ground of 
MaitripaÕs relationships with Mar pa and Ati&a.651 As both Hadano and Tatz could only rely 
on Mar paÕs life story by gTsang smyon He ru ka, the matter could be examined again on the 
basis of earlier life stories of the translator and of what is now known about Ati&a and N!ropa.  

First, one must note that the Sham Shere manuscript states that Maitripa spent twenty years 
with N!ropa, presumably before N!ropaÕs Òentering the practiceÓ (cary&), i.e. before he 
stopped teaching or before he died, which is generally recognized to have happened in 1040. 
This means that Maitripa left N!ropa before 1040. As he is said to have been 38 then, it 
means he was not born later than 1003, which eliminates the proposition of Roerich and Tatz. 
Thus, if we chose to rely on Vajrap!$iÕs tradition, it means that Maitripa was born in either 
983 or 995, or three years later according to Ras chung paÕs tradition. He was with N!ropa 
until 1020 or 1032 (or + 3), came back to teach in Madhyade&a after his meeting with 
"abare&vara after 1035 or 1047 (or + 3) and died in either 1060 or 1072 (or + 3), at 77 (78 in 
Tibetan counting). 

Maitripa is pictured as having four main disciples. One of them, Vajrap!$i, is said to have 
travelled to Nepal and then Tibet in 1066.652 As it is likely that he left India only after his 
master Maitripa died, it would seem that the earlier dating might be correct, i.e. that Maitripa 
was born in either 983 or 986, and died in 1060 or 1063.  

This early dating would fit better with T!ran!thaÕs reckoning of MaitripaÕs death, which he 
considers having happened when Maitripa was 70:653  

King BheyapalaÕs son was Neyapala. In the authentic biographies, it is stated 
that he became the king shortly before Jo-bo-rje [Ati&a] left for Tibet. There 
also exists a letter sent (by Ati&a) to him from Nepal. He ruled for thirty-five 
years. Nine years after he became the king, the powerful Maitri-pa passed away. 

As Ati&a left in 1040, it means that Maitripa died at the latest in 1049, which would place his 
birth around 980. Although this seems a bit early, it backs an earlier dating of MaitripaÕs birth 
and death.  

                                                

650 Deb sngon, 2: 985; BA, 841-842. 
651 Hadano 1959. 
652 BA, 856. The date, however, is given by Roerich with references to S.C. DasÕ Life of Sum-pa mkhan-po. 
653 T! ran! tha & Chimpa 1970, 305, for this quotation; T! ran! tha & Templeman, 13, for the fact that he died at 
70.  
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Let us now examine the various depictions of Mar paÕs encounters with Maitripa to decide 
whether this dating stands. First, it must be recognized that Mar pa relied on him as his 
spiritual master mostly when N!ropa was performing the practice, but he is also said to have 
met him earlier. Ngam dzong ston pa states for instance that Mar pa first met Maitripa in 
Pu&pahari (the name of N!ropaÕs ermitage) during his first trip, right after receiving 
instructions on Hevajra by N!ropa.654 From Maitripa, Mar pa received again Hevajra, as well 
as N&masamg$ti and the mah!mudr!. With the earlier dating, that would happen around 
1020/1023, which is not impossible if Mar pa was born at the turn of the millennium. 
Although it is unlikely that Maitripa was already giving profound mah!mudr! teachings at the 
time, if one is to believe T!ran!thaÕs description, he was leading a tantric life even before 
meeting "abare&vara.655 Mar pa is said to meet him again during his second, and last, journey 
to India, when N!ropa was in the practice and unavailable.656 At that time, Maitripa was in the 
charnel ground of the Mountain Blazing like Fire, in the east of India. The text states that it 
was at that time that MaitrepaÐcalled Avadh'tipaÐaccepted Mar pa as his disciple; he gave 
him the same transmissions as before and induced in him profound meditation experiences. 
Afterwards, Mar pa went in search of N!ropa. This again fits with the earlier dating, 
according to which Maitripa comes back to Madhyade&a after 1035/1038, that is to say when 
N!ropa was in the practice and Mar pa searching for him. Ngam dzong ston paÕs descriptions 
also fit with Mar paÕs songs, in which Maitripa figures prominently.  

rNgog mDo sde's biography of Mar pa states that Mar pa first met Maitripa at the peak of the 
Mountain Burning like Fire, near the banks of the river Ganges, right after his first encounter 
with N!ropa, during his first journey.657 At the time, he mostly received teachings on 
mah!mudr!. He met him again during his second journey, when N!ropa was in the practice, 
and during the third journey, when he was searching for N!ropa and Maitripa foretold the 
meeting. None of the meetings are very detailed. The third main text in Mar paÕs biographical 
tradition, the one from the Aural Transmission, says almost nothing about Maitripa. Mar pa 
meets him during his last journey in India. Despite the lack of details, he is said to stay seven 
years by his side. 

On the basis of this analysis, I believe that an early dating for Maitripa fits most of the data 
we know about him. Although Vajrap!$iÕs tradition is not impossible, I would rather favor 
Ras chung paÕs, so as to postpone MaitripaÕs dates of birth and death by a few years. I 
therefore propose 986 as his birth and 1063 as his death, which are the dates accepted by 
Klaus-Dieter Mathes. As far as Mar paÕs relationship with him is concerned, I believe he met 
him several times, at several places and stages of MaitripaÕs life. The fact that, according to 
Ngam dzong ston pa, Mar pa first encountered him when Maitripa was close to N!ropa would 
even justify that N!ropa sends Mar pa repeatedly to study with Maitripa. If one is to believe 
Padma dkar poÕs biography of Mar pa,658 Maitripa had a consort, called Cluster of Banana 

                                                

654 Mon rtse pa, 87.  
655 T! ran! tha & Templeman, 11-13.  
656 Mon rtse pa, 91-92.  
657 DK-DZO, 5: 169.  
658 Pad dkar chos Õbyung, 440. 
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Tree (chu shing gi nye ma cen), even during Mar paÕs first journey to India, and the translator 
received N&masamg$ti and Catu#p$%ha from her. When Mar pa went to India for the last time, 
N!ropa was performing the practice. Maitripa encouraged him to search for his guru by 
foretelling their meeting and assisted him in his translations. 

1.2.3.! ,#ntibhadra 

The third of Mar paÕs four noble gurus is "!ntibhadra (zhi ba bzang po), from whom he 
received the Mah&m&y&tantra and related instructions. That master is generally said to live on 
the island of a noxious lake, in the south of India.  

In some biographies of Mar pa (KSTC, U rgyan pa and gTsang smyon), the name of 
"!ntibhadra occurs together with that of Kukuripa, the ÒDog Lover,Ó with KukuripaÕs name 
appearing in the first part of the text and "!ntibhadraÕs in the second (N!ropaÕs quest). This 
may give the impression that Mar pa met two different masters, Kukuripa and "!ntibhadra. 
Kukuripa was one of the 84 mah&siddhas and figured among Tilop!Õs masters. In what little 
is known about him (from AbhayadattaÕs tales on the 84 mah&siddhas),659 he is pictured as 
living in the area of Lumbini and Kapilavastu. Although gTsang smyon alludes to this place 
when Mar pa hides the identity of the person who introduced him to Mah&m&ya from gNyos 
by sending him to Kapilavastu,660 Mar pa is never said to actually travel thereÐalthough he 
may have passed by on his way to and from India. It is therefore generally clear that, even 
though Mar pa may have met Kukuripa in addition to "!ntibhadra, it is not a direct 
relationship. If a transmission occurred, it was visionary. The lineages of transmission 
outlined in the KGND indicate that Mar pa met the wisdom body of Kukuripa, but one does 
not find this terminology in the biographies themselves:661 

Long lineage: Heruka !  Vajra%! kin# !  mahasiddha Kukuripa !  
Saroruhavajra !  Do/ bipa !  Tilopa !  N! ropa !  Mar pa. 
Alternatively, Kukuripa gave the transmission to N! ropa, K(+$a&!ntibhadra and 
Maitripa, and Mar pa received the initiation and instructions from both N! ropa 
and "!ntibhadra. He also received "!ntipaÕs tradition from Maitripa.  
Short lineage: Mar pa received the transmission from the wisdom body of 
Kukuripa.  

In general, even when the two names are mentioned, they do not represent distinct masters but 
Kukuripa is simply an alias of "!ntibhadra. This is the case for example in the Mah&m&y& 
lineage given in ST1, where both names are mentioned:662 

                                                

659 See for example Dowman 1986.  
660 Tsangnyšn 1982, 25. 
661 KGNDdkar chag, 30. 
662 ST1, 7: 7-8. 
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Lineage of Mah&m&y&: Mar pa received it from both N! ropa and Kukuripa . As 
for the other sadhanas: Kukuripa , Buddhapa, Dharmabhadra, , antibhadra, 
Mar pa. 

In this case, in the first occurrence Kukuripa stands for "antibhadra, and in the second both 
masters are meant, first Kukuripa and then "antibhadra. Glangs lha gzigs Ras pa explains that 
"!ntibhadra is also called Kukuripa because he was the most important holder of the 
mah&siddha KukuripaÕs lineage.663 For him, they are referred to as ÒKukuripa SeniorÓ and 
ÒKukuripa JuniorÓ in the same way that "abara (MaitripaÕs master) is sometimes called 
ÒSaraha Junior.Ó Thus ÒKukuripaÓ is another name for "!ntibhadra, who is the only one Mar 
pa met, and should be understood to be Kukuripa Junior. This is also the opinion of the 4th 
mTshur phu regent, who calls him Òthe one known as a second KukuripaÓ (ku ku ri pa gnyis 
par grags pa) in his biography of Mar pa.664 Another reason for this name, although it is not 
mentioned in Mar paÕs biographies, might be "!ntibhadraÕs way of life and appearance: he is 
generally described as very ugly and hairy (resembling a monkey)665 and living together with 
a consort who sometimes manifests as a bitch (hence Òdog loverÓ).666 

"!ntibhadra is described by N!ropa as being the ÒownerÓ (bdag po) of the Mah&m&y&tantra, 
i.e. one who attained siddhis based on that tantra and is therefore considered the main holder 
of the transmission. This is why N!ropa sends Mar pa study with "!ntibhadra, despite the 
hardships involved to encounter him. 

In general (that is to say, according to what we know about Mar pa by having read his 
biography by gTsang smyon), Mar pa is sent to meet "!ntibhadra after he requested from 
N!ropa the Mah&m&y&tantra mentioned by gNyos when comparing their achievements. To 
help Mar pa reach "!ntibhadraÕs residence, N!ropa summoned several yogis who 
accompanied Mar pa on his arduous journey in the lake to reach the island. While this 
description is found in most biographies and probably originates with the sNyan brgyud 
tradition,667 another episode is found in rNam rdzong ston paÕs narrative: during Mar paÕs last 
journey to India, he visited "!ntibhadra again; during a ga!acakra, a woman brought a 
corpse, and some nectarÐmade up of brain, blood and Òsecret liquidÓ of "!ntibhadraÐwas 
circulated among the practitioners. When it reached Mar pa, he had a vision of Mah&m&y&, 
and great realization ensued. 

The name Ò"!ntibhadraÓ can refer to several masters at this period. One in particular is said to 
have translated many texts in the bsTan Õgyur with five 11th-century Tibetans, ÕGos Khug pa 
lhas btsas, Nag Õtsho Tshul khrims rgyal ba, Sh!kya Õod, rMa Chos Õbar and Chos kyi shes 

                                                

663 Opening Eyes, 63. 
664 rGyal mtshan phun tshogs, 189-190. 
665 See for example KSTC, 157, for the first occurrence of this description, which is repeated in almost every 
biography (for ex., Tsangnyšn 1982, 17). 
666 rGyal thang pa, 156. 
667 KSTC, 156-158, for the episode in question, and Tsangnyšn 1982, 17-24, for a translation of gTsang smyonÕs 
version. 



 185 

rab, the first two being Mar paÕs contemporaries. Erberto Lo Bue introduced this scholar in 
his article on Òthe Role of Newar Scholars in Transmitting the Indian Buddhist Heritage to 
Tibet (c. 750-c. 1200),Ó which is mainly based on information found in the Deb ther sngon po 
and on bsTan Õgyur colophons.668 According to him, although the colophons lead one to 
believe that there was a Newar scholar called "!ntibhadra, alias Dza h'm, who was a pupil of 
"!ntipa and a teacher of K(+$ap!da, and another one, from R!jag(ha, who worked with ÕGos 
lo, the two actually refer to an Indian scholar initially active in India who later settled in the 
Katmandu Valley, hence came to be known as Newar. He helped to translated several texts 
belonging to the Cittamatra and Madhyamaka schools. ÕBrog mi Lo ts! ba is also said to have 
spent one year in Nepal studying Sanskrit with him.669 It seems therefore substantiated to say 
that this "!ntibhadraÐa scholar associated with the north of the Indian subcontinentÐand the 
one Mar pa metÐa Mah&m&y& yogi living in a southern remote islandÐare not one and the 
same. It is interesting to note, however, that one of the bsTan Õgyur colophons associates the 
Newar "!ntibhadraÕs name with that of Ha.du dkar po.670 This may refer to one of the Newar 
gurus Mar pa met when returning to Tibet after his first journey to India and for whom he 
sang about his understanding of ultimate reality, who is called Ha du dkar po in gTsang 
smyonÕs biography of Mar pa.671 It is therefore possible that Mar pa met two "!ntibhadras, 
one in the south of India with whom he studied Mah&m&y&, and one in Nepal, with whom he 
did not study but who was a scholar who contributed to many Tibetan translatorsÕ efforts.  

1.2.4.! J–#nagarbha 

The last of Mar paÕs four noble gurus, from whom he received the Guhyasam&jatantra and 
related instructions, was J–!nagarbha (ye shes snying po). Despite his importance in Mar paÕs 
life story, J–!nagarbha is a rather unknown figure in India. Again, there are several masters 
with that name. One was the 8th-century svatantrika-madhyamaka philosopher who gave his 
ordination to "!ntarak+ita.672 The one with whom Mar pa studied was an 11th-century master 
of the *rya tradition of Guhyasam&ja, generally referred to as Òpa$%ita J–!nagarbhaÓ or the 
Òscholar (mkhas pa) J–!nagarbha.Ó Although nothing indicates that the two are one, the 
biography by rNgog mDo sde specifies that J–!nagarbha was a Svant!ntrika Madhyamaka 
follower, maybe because the author knew of the scholar who played a great role during the 
first diffusion of Buddhism in Tibet.  

In the KGND, ÕJam mgon Kong sprul Blo gros mthaÕ yas describes the long lineage in which 
J–!nagarbha appears as follows:673 

Vajradhara !  Vajrap! $i !  Indrabh' ti !  the " &kin$ who was an emanated 
n&ga (klu las gyur paÕi rnam Ôbyor ma) !  Visukalpa !  Saraha !  N! g! rjuna 

                                                

668 Lo Bue 1997, 639-643. 
669 Deb sngon, 257. 
670 Lo Bue 1997, 642.  
671 Tsangnyšn 1982, 39.  
672 Eckel 1987; BA, 34.  
673 KGNDdkar chag, 33. 
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!  * ryadeva / "!kyamitra / N! gabodhi / M! ta. g# !  Candrak'rti !  " i+yavajra 
(slob pa'i rdo rje) !  K(+$asamayavajra (nag po dam tshig rdo rje) !  
Vimalamati (dri med blo gros) !  J–#nagarbha (mkhas pa ye shes snying po). 
Alternatively: Candrak'rti !  Vidy! kokila (rig pa'i khu byug) !  Avadhuti !  
*Cary!vajra (spyod pa'i rdo rje) !  K(+$ap!da (nag po'i zhabs) !  Vimalamati 
(dri med blo gros) !  J–#nagarbha (ye shes snying po).674 

Not much is known about Vimalamati, the master from whom J–!nagarbha received the 
transmission. 

As for his works, a J–!nagarbha is said to be the author of a commentary on the 
Guhyasam&jatantra, the Caturdevat&parip.cch&%$k& (lha mo bzhis yongs su zhus pa'i rnam 
par bshad pa).675 As this was translated by Sm(tij–!nak#rti, considered an earlier 
contemporary of Rin chen bzang po676 transmitting J–!nap!daÕs tradition of the 
Guhyasam&ja,677 it is unlikely that the J–!nagarbha in question was the one who met Mar pa. 
A J–!nagarbha is also the author of the 0ma)&navidhi (Ro sreg pa'i cho ga),678 a text 
associated with the Hevajratantra. No translator is indicated, so it is difficult to assess 
whether this may refer to the same J–!nagarbha or not. As Mar paÕs master is not known for 
his transmission of Hevajra, this may not be the case either. The other references in the bsTan 
Õgyur associated with J–!nagarbhaÕs name all refer to the 8th-century philosopher.679  

Although no text in the bsTan Õgyur seems to be related to Mar paÕs J–!nagarbha, there is in 
the bKaÕ Õgyur a Guhyasam&ja text that Mar pa translated with J–!nagarbha.680 rNgog mDo 
sdeÕs biography states that Mar pa studied that tantra with N!ropa (who was by then 
performing the practice) and translated it afterwards with J–!nagarbha.681 As indicated by 
Roerich in a note of the Blue Annals,682 Bu ston Rin chen grub did not consider this text to be 
an authentic tantra, and favored a shorter gNyis med rnam rgyal, which he retranslated 
himself. Despite its controversial status, this long translation indicates that Mar pa spent a 

                                                

674 See Tsongkhapa & Kilty 2013, 59 ff. for more details. For comparison, the lineage ÕGos Khug pa lHas btsas 
brought to Tibet similarly goes down to K(+$! c! rya (nag po pa), but then to Gomi&ra (sa Õdres pa), Abhij–a 
(mngon shes can) and ÕGos (see BA, 359-360). K(+$asamayavajra is also a direct teacher of ÕGos so may be 
distinct from K(+$! c! rya. ÕGos is said to have studied Guhyasam&ja with over 70 gurus and to have spread 
mainly the traditions he received from Abhij–a from Bengal, Dev#kara from Zahor and K(+$asamayavajra from 
Bodhgaya.  
675 T™h 1916, DergŽ Tanjur, vol. phi, ff. 250r1-267r7. 
676 See section I.2 for an account of Sm(tij–! nak#rti.  
677 See KongtrŸl 2010, 278, for a short history of the Guhyasam&ja lineages that entered Tibet.  
678 T™h 1282. DergŽ Tanjur, vol. ta, ff. 134r5-137r1 
679 T™h 2695, 2696, 3881, 3882, 3909, 4033, 4538. 
680 Sarvatath! gataguhyatantra-yogamah!r! j! dvayasamat! vijaya-n! ma-vajra&r#varamah!kalp!di (Dpal de bzhin 
gshegs pa thams cad kyi gsang ba rnal Õbyor chen po rnam par rgyal ba zhes bya ba mnyam pa nyid gnyis su 
med paÕi rgyud kyi rgyal po rdo rje dpal mchog chen po brtag pa dang po). T™h 453. DergŽ Kanjur, vol. cha, ff 
103r.3-331r.5.  
681 DK-DZO, 5: 173.  
682 BA, 417.  
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long time together with J–!nagarbha and that the Indian guru played a great role in his 
formation.  

The biography in which their relationship is the most detailed is the one by Ngam dzong ston 
pa, which is also the earliest. Unlike later biographies that tend to magnify N!ropaÕs role in 
Mar paÕs formation, Ngam dzong ston pa describes that J–!nagarbha was the first master that 
Mar pa met in the West of India, at a place called Lak&etra. Mar pa spent five years there, and 
received the Guhyasam&jatantra together with instructions on the illusory body 
(*m&y&k&ya/m&y&deha, sgyu lus) and on luminosity (prabh&svara, Õod gsal). Most 
importantly, he also met many other yogis in Lak&etra, among them Pai$%apa, who introduced 
him to N!ropa.683 When Mar pa visited J–!nagarbha again during his last journey to India, the 
pa$%ita is said to live together with a low-caste woman, who induced a profound realization 
of Guhyasam&ja in Mar pa.684 In all of these encounters, J–!nagarbha is described as leading a 
very tantric life, in line with the antinomian teachings of the Guhyasam&jatantra.  

1.2.5.! The yogin' 

Although the lHo rong chos Õbyung mentions Òfour noble masters,Ó associated with the four 
directions in one of Mar paÕs songs,685 many biographies also mention five main gurus, a 
number derived from another song, where Mar pa mentions five siddhas (grub thob zhal 
lnga).686 This fifth master is generally considered to be a yogin$ from whom Mar pa received 
the Catu#p$%hatantra. There exists no substantial description of his interaction with her, 
except during the quest for N!ropa: Mar pa spends a month with her in the charnel ground of 
Sosadv#pa (so sa gling), and she predicts his future meeting with N!ropa. She has different 
names in the various versions. In some cases, she is called Cluster of Banana Trees (chu shing 
gi nye ma can),687 and in others Endowed with Bone Ornaments (rus paÕi rgyan can), or 
Endowed with Human Bone Ornaments (mi rus paÕi rgyan can).688  

Here is the way Kong sprul presents Mar paÕs lineage of Catu#p$%ha in the index of the 
KGND:689  

Vajradhara !  Guhyapati (gsang baÕi bdag po) !  N! g! rjuna !  * ryadeva !  
Tilopa !  N! ropa !  Mar pa 
Alternatively, N! ropa !  the Newar dGe baÕi go cha / sPyi ther pa rNam rgyal 
dbang po !  Mar pa  
Also: * ryadeva !  " &kin$ Endowed with Human Bone Ornaments !  Mar pa 
Mar pa also received it from MaitripaÕs consort Cluster of Banana Tree. 

                                                

683 Mon rtse pa, 85-86. 
684 Mon rtse pa, 90.  
685 Ducher forthcoming. 
686 Tsangnyšn 1982, 117.  
687 DK-DZO, 5: 176.  
688 See for ex. KSTC, 176, U-rgyan-pa, 130É 
689 KGNDdkar chag, 31.  
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Although this may imply that for Kong sprul Cluster of Banana Tree and the "&kin$ Endowed 
with Human Bone Ornaments are distinct, this is generally not the case in the biographies. In 
the Rosaries, it is said that there is a short lineage of Catu#p$%ha going straight from 
Vajradhara to Cluster of Banana Tree and Mar pa and Endowed with Human Bone Ornaments 
is not mentioned.690 Padma dkar po explains in his biography of Mar pa that Cluster of 
Banana was MaitripaÕs consort. Once, while Mar pa is shedding himself from the rain under a 
house, he sees her abnormally stretching her arm to fetch a falling broom. Recognizing her as 
his masterÕs consort and witnessing her accomplishment, he offers her a ma$%ala of gold and 
requests teachings from her. 

Although the details about this particular yogin# are scarce, Mar paÕs encounters with womenÐ
described as yogin#s or "&kin$sÐare widespread in the biographies. The crucial role played by 
"!ntibhadra and J–!nagarbhaÕs m'dras was described above. According to rNam rdzong ston 
pa, while he was journeying back to Tibet for the last time, he also met a woman and her 
daughter in an orchard. The mother, a "&kin$, cast all the fruits to the ground with a gesture: 
Mar pa looked inside of one, and had a vision of Nair!tmy!, HevajraÕs consort.691  

There is no mention in Mar paÕs biographies of any "&kin$ or yogin# who was N!ropaÕs 
consort. Endowed with Human Bone Ornaments is nevertheless unambiguously described as 
ÒN!ropaÕs wife NigumaÓ in the Life of Marpa rendered in English by the N!land! Translation 
Committee.692 Sarah Harding refuted such ÒmaritalÓ relationship between N!ropa and 
NigumaÐwhose fame comes from her association with Khyung po rnal Õbyor and his ensuing 
founding of the Shangs pa bkaÕi brgyud lineageÐshowing that N!ropa and NigumaÕs 
biographies indicate that she was his sister rather than his wife.693 The N!land! Translation 
CommitteeÕs confused identification probably derives from the tradition which generally 
considers that a yogin# living in Sosadv#pa manifested regularly to several Tibetans coming to 
India: she was Mandarava for Padmasambhava, Endowed with Human Bone Ornaments for 
Mar pa, Niguma for Khyung po rnal Õbyor and Queen of Siddhis (grub paÕi rgyal mo) for Ras 
chung pa. The charnel ground of Sosadv#pa, however, is a famous "&kin$ gathering spot, and 
the fact that several women are described as staying there is no sufficient reason to consider 
them as one, and it is therefore unjustified to say that Mar pa met Niguma, or that Endowed 
with Human Bone Ornaments was N!ropaÕs consort.  

  

                                                

690 ST1, 7.6-7; ST2, 32.6-7. 
691 Mon rtse pa, 97. One should note the proximity between this encounter and an almost similar one in 
MaitripaÕs past life as Jv! lapati (translated in Mathes 2015, 24-28). Unlike Mar pa, who establishes a fruitful 
relationship with that yogin#, Jv! lapati (alias K(+$!c! rya) gets angry with her and is killed. It is probably not the 
same yogini referred to in both cases, but it is likely that this episode in MaitripaÕs life inspired the authors of 
Mar paÕs biography.  
692 Tsangnyšn 1982, xliii. 
693 Harding 2010, 1-6.  
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1.3. Mar paÕs disciples: the Òfour pillarsÓ and their lineages 

One of the most widespread representations of Mar paÕs disciple is the one that distinguishes 
between four Ògreat pillarsÓ (ka chen), each associated with a direction and an animal. The 
metaphor occurs for the first time in Mar paÕs biographies within the Deb ther dmar po,694 
written in 1346, and one century later in the lHo rong chos Õbyung.695 The reason for this 
relatively late occurrence is that its first formulation occured not in Mar paÕs life story, but in 
Mi la ras paÕs. One indeed finds in one of the earliest of Mi la ras paÕs biographies, The 
Twelve Great Disciples (Bu chen bcu gnyis), a song attributed to Mar pa in which he describes 
the prophetic dream he had about the way his transmission would continue among his 
disciples. This song occurs upon Mi la ras paÕs departure for his homeland, when, on a 
nostalgic morning, all of Mar paÕs entourage bid him farewell.696  

This biography is described by Andrew Quintman in his study of Mi la ras paÕs life stories.697 
He considers the Twelve Great Disciples to be a Òbiographical compendium,Ó in the sense of 
Òan assortment, a varied collection,Ó that portrays its Òsubject using a far richer palette than 
previous writingsÓ and that Òencompass[es] two forms of biographical literature: liberation 
narratives [rnam thar] and song collection [mgur Õbum].Ó698 Despite this presentation leading 
one to believe that the biography was compiled quite late, Quintman conjectures that it might 
have been recorded as early as the 12th century, as it is said to have been taught by Ngam 
rdzong ston pa and eleven other disciples of Mi la ras pa. It therefore represents an equivalent 
to Mar paÕs biography in the Aural Transmission tradition,699 that is to say a crucial 
foundation in the elaboration of Mi la ras paÕs biography. Just like Mar stonÕs biography in 
Mar paÕs biographical tradition, the Twelve Great Disciples had a great influence on the rest 
of Mi la ras paÕs biographical tradition. As the latter came to play a great role in TibetÕs 
religious history, it is no wonder that this presentation of the four great pillars became so well-
known. One must note, however, that its most famous avatar was in the ÒpenÓ of gTsang 
smyon, who recorded this song in both his Life of Mi la ras pa and his Life of Mar pa.700 In 
this version, the dream is not Mar paÕs but Mi la ras paÕs, while the interpretation remains Mar 
paÕs. The Rain of Wisdom, a collection of spiritual songs of the Karma bkaÕ brgyud lineage 
compiled by Karma pa Mi bskyod rdo rje half a century later, follows the Twelve Great 
                                                

694 Deb dmar, 75. 
695 lHo rong chos Õbyung, 48.  
696 See a translation of the song in Quintman 2006, 317-319. The biography is translated pp. 292-374.  
697 Quintman 2006, revised in Quintman 2014. See a full description of the Twelve Great DisciplesÕ editions and 
manuscripts, its name and date and its contents and specificities in Quintman 2014, 86-104. See a review of that 
work in Ducher 2015a.  
698 Quintman 2014, 82-83. 
699 See Ducher 2017, 72-83. To cut a long presentation short, I consider this text, called KSTC in my study, to be 
the work of Mar ston Tshul khrims Õbyung gnas, who was one of the three main disciples of Khyung tshang pa, 
Ras chung paÕs foremost disciple, probably in the late 12th century. It is possible that KSTC and the Bu chen bcu 
gnyis were compiled at the same time, within a larger golden rosary of the Aural Transmission, as both texts 
have the bipartite division in qualities. It is also possible that the Bu chen bcu gnyis was compiled earlier, by 
direct disciples of Mi la ras pa, and served as a model for later biographies of the Aural Transmission, such as 
KSTC, and progressively of other traditions as well. 
700 See Tsangnyšn 2010, 95-100, for the former, and Tsangnyšn 1982, 1, for the latter.  
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Disciples, with both the dream and its interpretation by Mar pa.701 Logically, the song features 
in the part on Mi la ras pa.  

A presentation that is more widespread in Mar paÕs biographies is the one that distinguishes 
between four Òheart sonsÓ (thugs kyi sras), four Òdharma sonsÓ (chos kyi sras), or four 
Òdisciples that pleased himÓ (mnyes paÕi bu). It is this presentation that sums up Mar paÕs 
disciples in the Rosaries:702 

The Venerable Mar pa had four great heart-sons: rNgog ston Chos rdor from 
gZhung, ÕTshur ston dBang nge from Dol, Mes ston tshon po from gTsang rong 
and Mid la ras pa from Gung thang. 

The four are described as follows: 

-! rNgog ston Chos rdor from gZhung is associated with the south and is the disciple 
who pleases Mar pa with his wisdom. 

-! ÕTshur ston703 dbang nge from Dol is associated with the east and is the disciple who 
pleases Mar pa with his magic.  

-! Mes ston from rTsang rong is associated with the west and is the disciple who pleases 
Mar pa with his service. 

-! Mi la ras pa is associated with the north and is the disciple who pleases Mar pa with 
his devotion.  

One also finds in the Twelve Great Disciples, and in later biographies of Mi la ras pa, a 
further paradigmatic narrative of Mar paÕs spiritual legacy that distinguishes the main 
disciples according to the transmission Mar pa gave them. The text states:704 

Toward daybreak of the evening in which he performed the profound 
empowerment of Nair! tmya, he had observed what activities his four great 
disciples were carrying out. Mes ston of rTsang rong was meditating on clear 
light; [Mar pa] thought, ÒI have [the teachings on] clear light like a lamp inside a 
vase, he shall transmit this.Ó Tshur ston dbang nge of Dol was meditating on 
transference [of consciousness]; [Mar pa] thought, ÒI have [the teachings on] 
transference like an arrow shot through a window, he shall transmit this.Ó rNgog 
ston Chos rdor of gZhung was reading a text; he thought, ÒI have the explanatory 
tantras which are like a coursing river, he shall transmit this.Ó [Mar pa] looked at 
Mi la ras pa who was practicing control of the subtle winds; he thought, ÒI have 
the [instructions on] yogic heat [like] fire blazing on dry kindling; he shall 
transmit this.Ó 

The transmission received by each of the disciple is more explicit in the mKhas paÕi dgaÕ ston 
for example, which states:705 

                                                

701 N! land!  1999, 169. 
702 ST1, 23: 3-4. 
703 Both spelling ÕTshur ston and mTshur ston are found in sources. 
704 Quintman 2006, 310. This is 10b in the Newark Manuscript.  
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To rNnog, he gave the explanation of the Hevajratantra, etc., as well as the 
merging and transference; to mTshur ston, Guhyasam&ja and pa–cakrama; to 
Mes tshon po, Mah&m&ya and luminosity; and to Mi la ras pa, he mainly taught 
inner heat and [gave] him all instructions.  

These four disciples are the ones whose life is described at the end of almost every biography 
of Mar pa. Although other classifications and other definitions of the four exist (with these 
four alongside other sets of four containing other names), this one is the most relevant in the 
present study, which aims at a presentation of Mar paÕs legacy in Tibetan Buddhism, 
culminating in Kong sprulÕs compilation of the bKaÕ brgyud sngags mdzod. I will therefore 
summarize in the following what we know about each of these disciples and about what they 
received from Mar pa. For rNgog Chos rdor, I will only give a short summary pertaining to 
the four-pillar metaphor, as he is the subject of a more comprehensive study in section II.3.1. 
For Mi la ras pa, I will confine myself to a short presentation of Mi la ras paÕs place as Mar 
paÕs disciple, eliding a longer study of his life, which would far outreach the present work and 
overlap with the research of several other scholars.706 To conclude this presentation of Mar 
paÕs main disciples, I will also provide an account of Mar pa mGo yagÕs life, who is the one 
most present in Mar paÕs biographies, despite playing no role in the transmission that reached 
Kong sprul.  

1.3.1. rNgog ston chos rdor from gZhung 

Here is the way gTsang smyon describes rNgogÕs share of Mar paÕs spiritual legacy in his Life 
of Mi la ras pa:707 

To lama Ngokpa he gave the heart-instructions on the method of explaining the 
tantras from the perspective of the six parameters and the four modes, strung 
together like pearls, as well as N! ropaÕs six ornaments, his ruby rosary, a pair of 
ritual ladles for making burnt offerings, and an Indian commentarial text. Then 
he said, ÒBenefit beings by explaining the dharma.Ó 

Among Mar paÕs disciples, rNgog Chos rdor was the one who played the greatest role in Mi la 
ras paÕs formation and hence appears as the most prominent in the yogiÕs life-story. sGam po 
pa states, for example, in his biography of Mi la ras pa that he studied with rNgog for one 
year, cast a hail storm upon rNgogÕs enemies and served him.708 The text of the Twelve Great 
Disciples is more specific:709 desperate because of Mar paÕs refusal to grant him any 
instruction and through bDag med maÕs scheming, Mi la ras pa was sent to gZhung, where he 
offered N!ropaÕs hair, rosary and vestments to rNgog. rNgog demonstrated his realization by 
ressurecting many birds that had been killed because of Mi la ras paÕs magic against rNgog 
                                                                                                                                                   

705 mKhas paÕi dgaÕ ston, 775-776.  
706 Foremost among them Andrew Quintman and Peter Alan Roberts.  
707 Tsangnyšn 2010, 100.  
708 See translation in Quintman 2014, 192. It must be remembered that sGam po paÕs biography is closely related 
to the Rosaries. 
709 See translation in Quintman 2006, 304-309. 
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enemiesÐi.e. people who had assailed his monks. He then gave him instructions and sent him 
into retreat in a nearby cave, but to no avail. Finally, Mi la ras pa accompanied rNgog back to 
Mar paÕs home, where rNgog provided Mar pa with numerous offerings. In return, he is said 
to have received the sealed teaching of the sNyan dril yid bzhin nor bu. The same is described 
in more details in gTsang smyonÕs biography of Mi la ras pa, which seems to have had a great 
effect on the definition of the gZhung valleyÕs geography, particularly with regards to Mi la 
ras paÕs cave there, the platform where he offered prostrations, etc.710 

Although the rNgog came to be known chiefly for their transmission of the Hevajratantra, 
this excerpt only mentions the rNgog paÕs role as propounders of the exegetical aspect of Mar 
paÕs tradition. As regards N!ropaÕs ornaments, they remained in the rNgog paÕs family until 
they were offered by rNgog Byang chub dpal (1360-1446) to one of his disciples, the second 
ÕBrug chen Kun dgaÕ dpal Õbyor (1428-1476). The ornaments remained an important feature 
of the ÕBrug pa tradition until today, when they are displayed every monkey year (last in 
2016) by the rGyal dbang Õbrug pa.711  

1.3.2. mTshur ston dBang nge from Dol 

Biographies are generally not very prolific on mTshur ston dBang nge, generally only 
providing an account of what he received from Mar pa:712 

To Tsurtšn WangŽ of Dol he gave teachings on ejection, likened to a bird flying 
th[r]ough an open skylight, as well as N! ropaÕs hair, fingernails, nectar pills, and 
a ritual crown of the five Buddha families. Then he said, ÒTrain in the practice of 
ejection.Ó 

Yet, religious histories insist on the fact that he transmitted Mar paÕs Guhyasam&ja tradition. 
mTshur ston, the Òeastern pillarÓ likened to a lion, indeed mainly received from Mar pa the 
transmission of the Guhyasam&jatantra and the associated key instructions, called the Five 
Stages (pa–cakrama, rim pa lnga). He also held Mar paÕs Buddhakap&la transmission, but 
there is even fewer information about this than about the other lineages. He was also known 
for his practice of ejection (Õpho ba).  

mTshur ston came from the lower part of the Dol valley, just east of the gZhung valley, home 
to the rNgog family.713 He was the son of a great sorcerer of the mTshur clan, who taught him 
black magic. Prior to receiving the Guhyasam&ja transmission from Mar pa, he was asked to 
magically kill the TranslatorÕs cousin, Mar pa Mon nag. As he did, he became the disciple 
Òwho pleased Mar pa with his magic.Ó It is quite ironic that it was mTshur ston who helped 
Mar pa with his dark skills, when it is generally Mi la ras pa who is well-known for them, 

                                                

710 See section II.5.2.  
711 See II.3.5. 
712 Tsangnyšn 2010, 100. 
713 Most details on the life of mTshur ston can be found in the Deb sngon, 500-501 (BA, 414-416), which 
contains a chapter on Mar paÕs tradition of the Guhyasam&ja, that passed through mTshur ston and eventually 
went to Bu ston and Tsong kha pa (Deb sngon, 500-511) 
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although he was not asked to perform any magic by Mar pa, but by rNgog, who wanted to get 
rid of his enemies. mTshur ston does not appear to have been a prolific author; despite the 
TBRC attaching several works to his name (see P3074), they are actually the work of mTshur 
Lo ts! ba Ye shes Õbyung gnas (P4308), who was a disciple of MaitripaÕs student Vajrap!$i, 
and mTshur ston dbang ngeÕs contemporary.  

Guhyasam"ja 

According to Bu ston,714 although Mar pa received Guhyasam&ja of the NobleÕs Tradition 
from N!ropa and J–!nagarbha, it was the former transmissionÐthe tantra (rgyud rkyang) with 
the key-instructions (rim lngaÕi man ngag/dmar khrid)Ðthat he gave to mTshur ston. 
J–!nagarbhaÕs lineageÐthat of the learned pa$%itasÐcontained the root tantra, the explanatory 
tantra as well as the commentarial tradition. Mar pa may have given it to mTshur ston as well, 
but it was not for it that ÒMar paÕs TraditionÓ (mar lugs) became famous. Mar pa also 
possessed a few transmissions from J–!nap!daÕs Guhyasam&ja Tradition. As it did not 
contain any explanation combining the meaning of the tantra with key-instructions, however, 
he favored N!ropaÕs tradition and did not pass J–!nap!daÕs on to his disciples.715 

mTshur ston had three main disciples: ÕKhon Gad pa kirti, Khams pa Ro mnyam rdo rje, and 
ÕChes ston bSod nams rgyal mtshan.716 Nothing is known about the third, but the life of Ro 
mnyam rdo rje from Khams is recounted in several sources,717 as he is the author of a large 
commentary on Mar paÕs Guhyasam&ja Tradition.718 Ro mnyam rdo rje went to India to 
receive Guhyasam&ja from Maitripa, but as Maitripa had died and as he found no one else, he 
returned to Tibet with the hope of studying with Mar pa. En route, he met two Indians who 
told him that Mar pa too had died and that they were going to Tibet to study with his student, 
mTshur ston.719 Ro mnyam rdo rje attended Mar pa together with ÕKhon Gad pa kirti. He 
composed a commentary on the tantra whose lineage traces back to Tilopa, N!ropa, Mar pa 

                                                

714 gSang Õdus chos Õbyung, 82. 
715 Deb sngon, 501. 
716 The latterÕs name is spelled Phyed ston bSod nams rgyal in the lHo rong chos Õbyung, 68. 
717 BA, 416-418; lHo rong chos Õbyung, 69;  
718 The commentary is in vol. 28 of the NKSB: dPal gsang ba Õdus paÕi rgyud kyi rnam par bshad pa dri ma med 
pa ye shes kyi snang ba. Another reason why Ro mnyam rdo rjeÕs life became famous may be to promote Mar 
paÕs Guhyasam&ja tradition. A testimony to that is the remark by ÕBe lo Tshe dbang kun khyab in the Rosary of 
Crystal Gems, 73: he states that even though Mar pa and ÕGos Khug pa lHas btsas are generally considered 
equals in Tibet, Mar paÕs superiority is clearly shown by several points: Mar pa studied Guhyasam&ja with 
N! ropa together with J–! n! karasiddhi, who became ÕGosÕs teacher; two Indians came to Tibet with Khams pa 
Ro mnyam rdo rje to study Mar paÕs Guhyasam&ja transmission with mTshur ston; Mar pa had visions of Saraha 
and Kukuripa; and he received transmissions from superior deities (lhag paÕi lha).  
719 This is the version of the Deb sngon. According to the lHo rong chos Õbyung 69, Ro mnyam rdo rje initially 
wanted to study with N!ropa, but as the latter was performing the practice, he went to see Maitripa in order to 
get the rare texts that Mar pa did not previously receive. He learned of MaitripaÕs death when he was about to 
return to India, and of Mar paÕs while returning to Tibet. He therefore studied with mTshur ston. This version 
seems chronologically impossible, as it implies that N! ropa, Maitripa and Mar pa died over a short period of 
time. ÕGos Lo ts!  baÕs version mentioning only Maitripa and Mar pa is more likely, although it would mean that 
the two died at approximately the same time (or that news of MaitripaÕs death took a long time to reach Tibet).  
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and mTshur ston,720 as well as an empowerment ritual modelled on one by Nagarjuna.721 
According to ÕGos Lo,722 one finds in this commentary by mTshur ston references to Mar paÕs 
summary of the Guhyasam&jatantra, which proves that the gNyis med rnam rgyal chen po 
that Mar pa translated with J–!nagarbha is an authentic scripture, contrary to the opinion of 
later Tibetans (Bu ston is mentioned in the English version although his name does not appear 
in Tibetan) that this scripture was an apocrypha written by rGya Pho ba lung ba.723 This yogi 
appears five generations later in the lineage of the Guhyasam&jatantra received by the third 
Karma pa and played an important role in the transmission of the rNgog family lineage.724 

mTshur stonÕs second disciple, ÕKhon Gad pa kirti, was the main one who continued Mar paÕs 
Guhyasam&ja lineage in Tibet. He was a scholar of that tantra who studied it for long with 
Mang ra Seng ge rgyal mtshan, ÕGos khug pa lhas btsasÕs foremost disciple. In search of key-
instructions that would help him putting the tantra into practice, he came to mTshur ston, 
thanks to whom he had profound experiences and visions.  

The life of the following members of the lineage is described in the Deb ther sngon po in 
some detail;725 basically most of them were great scholars of ÕGosÕs Guhyasam&ja tradition 
but reached realization thanks to Mar paÕs tradition, which was especially blessed by 
N!ropaÕs key-instructions and hence very fit for meditation. Here is the way Kong sprul 
presents Bu stonÕs lineage,726 with my additions to clarify the names according to Bu stonÕs 
gSang Õdus chos Õbyung,727 the Deb ther sngon po,728 and the lHo rong chos Õbyung:729  

Mar ston chos kyi blo gros !  mTshur ston dBang gi rdo rje !  ÕKhon ston Gad 
pa k#rti !  Bya khang pa bSod nams rin chen730 !  Thur la ba Tshul khrims 
skyabs !  Thang Õphel/Thang se ÕPhags pa skyabs !  gSer sdings pa gZhon nu 

                                                

720 NKSB, 28: 504.  
721 The text of the ritual was probably unavailable to ÕGos Lo ts!  ba as he states (Deb sngon, 502) that Òhe 
appeared to have composedÉÓ The ritual by N! g! rjuna is the Guhyasam&jama!"alavidhi  (Dpal gsang ba Õdus 
paÕi dkyil Õkhor gyi cho ga), T™h 1798.  
722 Deb sngon, 502; BA, 416-418. One must note that this part of the Blue Annals is full of RoerichÕs remarks 
within his translation, and is mostly unintelligible. The Tibetan is much clearer.  
723 T™h 453. See BA, 417; Deb sngon, 1: 502. 
724 KGNDdkar chag, 33, l. 6. See section II.3.3.2. 
725 BA, 418-426; Deb sngon, 504-511. 
726 KGNDdkar chag, 34. 
727 gSang Õdus chos Õbyung, 80-82. 
728 Deb sngon, 504-511. 
729 lHo rong chos Õbyung, 68-69.  
730 The lineage is complicated at this point in the lHo rong chos Õbyung, 69-70: Bya khang pa bSod nams rin 
chen gave it to his three disciples: Mi nyag Thur la pa, dBus pa dkar dge, and the siddha Zhang zhung pa. The 
three gave it to Gang bar gser khaÕi rin chen gling pa Tshul khrims mdzes, and then to !  bla ma rGya rNal Õbyor 
Pho ba lung ba !  moine Chos grags bzang po !  bla ma gSer sding pa Sh!kya gzhon nu. 
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Õod !  dGe sdings pa Chos sku Õod zer !  Phags Õod Yon tan rgya mtsho731 !  
Bu ston Rin chen grub. 

Among the lineages coming from Mar pa, this was historically the most important as it 
reached Bu ston, who was the recipient of six traditions of the Guhyasam&ja *rya 
Tradition:732 that of Mar pa just described (mar lugs), and those of ÕGos Khug pa lhas btsas 
(Õgos lugs),733 Ati&a (jo bo lugs), Chag Chos rje dpal (1197-1263/4; chag lugs), Sa skya 
pa$%ita (sa lugs) and dPyal Chos kyi bzang po (dpyal lugs), the last two deriving from the 
Kashmiri "akya&r#Õs tradition (kha che lugs). It was Bu stonÕs disciple, Khyung lHas pa 
gZhon nu bsod nams (14th century), who taught this practice to Tsong kha pa (1357-1419), 
who made the Guhyasam&jatantra the chief tantra of the dGaÕ ldan order. 

Kong sprul indicates several other lineages in the KGND,734 which are the ones from whom 
he received his own transmission of Guhyasam&ja. A first alternative version goes through 
the Third Karma pa Rang byung rdo rje (1284-1339) and the Fourth Zhwa dmar pa Chos kyi 
grags pa (1453-1524). Two more go from Bu ston to Padma dkar po (1527-1592) and to 
T!ran!tha (1575-1634), and then on to Kong sprul.  

Buddhakap"la 

According the the lineages recorded in the KGND, mTshur ston also received Buddhakap&la 
from Mar pa and gave it to his disciples ÕKhon ston Gad pa k#rti and Khams pa Ro mnyam 
rdo rje, but nothing much is said about it in the religious histories. The reason may be that the 
transmission of this tantra is based on three commentaries,735 among which the most 
influential was the one by Abhay!karagupta (beg. 13th c.), who only reached Tibet after Mar 
pa first introduced this tantra. The transmission included in the KGND is based on the 
commentary and initiation ritual by Saraha, on Abhay!karaguptaÕs commentary, and on the 
Tibetan compilations composed by the fourth Zhwa dmar (1453-1524) and T!ran!tha (1575-
1634). The latterÕs transmission was supplemented by the teachings received from his Indian 
guru, Buddhaguptan!tha. It is therefore likely that at Mar paÕs and mTshur stonÕs time, the 
Buddhakap&la transmission was not considered major and that it was completed only later.  

                                                

731 His life is described in detail in the gSang Õdus chos Õbyung, 83 ff.  
732 KGNDdkar chag, 34. See also KongtrŸl & Ngawang Zangpo 2010, 277-278.  
733 This tradition is also called ÒrNgog lugsÓ as it went through rNgog Mu ni, rNgog * ryadeva, etc. See for 
example gSang Õdus chos Õbyung, 85. One thus should not mix the ÒrNgog lugsÓ of Guhyasam&jaÑ that of 
rNgog Mu niÑ and the ÒrNgog lugsÓ of Hevajra or Mah&m&y& (gSang Õdus chos Õbyung, 85-86), which is the 
traditions of the rNgog family from gZhung. As pointed out in section II.2.2, the Guhyasam&ja ÒrNgog lugsÓ 
should rather be called ÒrDog lugs,Ó rDog being the most likely name of that family.  
734 KGND, 33-34.  
735 The tantra, called Buddhakap&la-n&ma-yogin$tantrar&ja (dPal sangs rgyas thod pa zhes bya ba rnal Õbyor 
maÕi rgyud kyi rgyal po, T™h 424) and its first commentary, by Saraha (dPal sangs rgyas thod paÕi rgyud kyi 
dkaÕ Õgrel ye shes ldan pa, t™h 1652) was translated by Gyi Jo Zla ba Õod zer under GayadharaÕs direction. The 
other two, by Padmavajra (Sangs rgyas thod paÕi rgyad kyi dkaÕ Õgrel de kho na nyid kyi zla ba, t™h 1653) and 
Abhay! karagupta (dPal sangs rgyas thod paÕi rgyud kyi rgyal po chen poÕi rgya cher Õgrel pa Õjigs pa med paÕi 
gzhung Õgrel, t™h 1654), were first translated by Ding ri Chos grags and revised by dPang Lots! ba Blo gros brtan 
pa (1276-1342). 
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Ejection (Õpho ba) 

Despite the ubiquity of mTshur stonÕs transmission of the Guhyasam&jatantra in the religious 
histories, in the biographies he is famous for being the one who received Mar paÕs teachings 
on ejection (Õpho ba). Although none of the general religious histories specify how the 
transmission happened, an account of the transmission of a specific collection containing 
instructions on ejection is available in Kong sprulÕs gDams ngag mdzod, in the bKaÕ brgyud 
section, in the part on instructions from the Aural Transmission.736 The text is called History, 
Main Texts and Appendices for the Aural Scrolls of Special Instructions of the Lord from lHo 
brag,737 generally abbreviated as the Four Aural Scrolls (sNyan gyi shog dril bzhi). This 
collection was studied by Ching Hsuan Mei in her 2009 PhD dissertation on Òthe 
Development of ÕPho ba Liturgy in Medieval TibetÓ from the University of Bonn.738 

The four doctrinal texts are preceded by an historical account of the way Mar pa received 
them.739 Two texts come from N!ropa: 

1.! The Net-Cakra of N&"$ and Pr&!a (rtsa rlung drwa mig Õkhor lo);740  
2.! The Instruction on Ejection Upward (gong du Õpho baÕi man ngag / Õpho ba spyi brdol 

ma)741  

And two from Maitripa:  

3.! Collected Verses on Mah!mudr! (phyag rgya chen po tshig bsdus pa);742 
4.! The Instruction on Mental Understanding of the Intermediate State (bar do blos chod 

kyi man ngag).743 

The texts are not presented in this order in the gDams ngag mdzod: 1 and 3 are the main texts 
(gzhung) and are placed first; they are followed by 2 and 4, their respective supplementary 
teachings (lhan thabs). The set of four was transmitted by Mar pa to mTshur ston, despite 
having been requested by Mi la ras pa who inquired about the existence in India of teachings 
that would lead to Buddhahood without training. Mar pa received them from N!ropa and 
Maitripa while he undertook his last journey to India. As they instructed him to keep them 
very preciously, he rolled them and wore them around his neck, not showing them to anyone. 
Upon his return, mTshur ston, who had served him extensively and had developed a strong 

                                                

736 DND, 8: 203-233. For an overview over the bKaÕ brgyud section, see KongtrŸl & Barron 2013, 94-100 
(DND, 18: 449-453).  
737 rJe btsun lho brag paÕi khyad par gyi gdams pa snyan gyi shog dril bzhiÕi lo rgyus gzhung lhan thabs dang 
bcas pa. 
738 Mei 2009, 29-40. 
739 ÒLo rgyus.Ó In DND, 8: 204-209. 
740 DND, 8: 211-216 
741 DND, 8: 219-226. 
742 DND, 8: 216-219 
743 DND, 8: 226-233. 
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renunciation to sa*s&ra, forcefully requested from him instructions that would be very 
effective with small effort. Here is what Mar pa thought:744  

ÒHow could I offer such deep instructions to everyone when they have the seal of 
the guru? Yet, I intended to entrust them in a single lineage to my son Dar ma 
mdo sde, but he died and is no more. Mi la ras pa did not ask for them again, and 
there is no need for me to carry such deep instructions in the grave... The respect 
of this Lord mTsur ston is great; he relies on the mantra[y!na] teachings and is 
surely one who puts them into practice. If I donÕt give instructions to such a 
person, I would be stingy with the dharma and would commit the fault of 
obstructing the faithful!Ó 

The account then distinguishes between two lineages, not as linear as the word Òsingle 
lineageÓ would seem to imply. mTshur ston first taught the practice of ejection (text 2) to his 
brother, from whom a successive lineage of students with signs of realization ensued. He may 
of course have used other texts for his teaching on ejection, as well as oral instructions 
without a specific text attached, but this text is a testimony to the fact that mTshur ston indeed 
received the practice of ejection and was instrumental in its further propagation. As for the 
second lineage, a disciple of Ras chung pa, sNyag sgom dgos chung ba,745 also requested the 
four scrolls as a whole from mTshur ston. The sealed lineage coming from him is as follows: 

mTshur ston ! sNyag sgom dgos chung ba ! Dwags po mdo rtse ! Nyi ma lung pa ! 
sTod lung ÕgaÕ ras ! bDe gshegs rin po che Tog rtse sgang pa ! author of the compilation.  

In his index of the gDams ngag mdzod,746 Kong sprul states that the lineage holder after bDe 
gshegs rin po che Tog rtse sgang pa is sNye mdo Kun dgaÕ don grub (1268-1328), one of the 
masters of the Third Karma pa Rang byung rdo rje (1284-1339). He may be the author of this 
historical section. Prior to Kong sprul, the collection was compiled by Jo nang Kun dgaÕ grol 

                                                

744 DND, 8: 206. 
745 He is called gShan sgom sGom chung in the index to the gDams ngag mdzod by Kong sprul (DND, 18: 496). 
The identity of this master is unclear. He may be the same as Yar lung pa sNyegs dmar po, who received Mar 
paÕs tradition of the Buddhakap&latantra from ÕKhon Gad pa k#rti (KGNDdkar chag, 28.7). Kun dgaÕ grol 
mchog (DND, 18: 29) names this master ÒgNyags sgomÓ in his lineage prayer, but I am not sure whether the 
next name ÒdMar poÓ goes with ÒgNyags sgomÓ or with ÒmDung rtse,Ó the next holder: snyan gyi shog dril 
bzhiÕi: rdo rje Õchang chen " & ki rus rgyan can, pen dha pa dang mar pa mtshur dbang de, gnyags sgom dmar 
po mdung rtse nyi ma lung, mgar ras rtse gang snye mdo g.yung ston pa. One must note that according to this 
account, Mar pa received the four scrolls not from N! ropa and Maitripa, but from the " &kin$ Endowed with 
Human Bone Ornaments and Pendhapa. I have no explanation for this, except that it may be a mistake. In any 
case, in the account of the transmission by Kong sprul (DND, 8: 206-207; Mei 2009, 32-33), it appears that 
gNyag sgom did not initially receive all four original scrolls from mTshur ston. It was the siddha dBus ras who 
gave them to him later. He then gave the transmission to the next holder, Dwags po mdo rtse, but kept the scrolls 
for his son. Thus, it would seem that the transmission did not necessarily go along with the texts proper, and that 
the notion of Òsingle sealed lineageÓ is elastic.  
746 DND, 18: 496.  
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mchog,747 whose lineage of the text is the same until the next holder, Yung ston rDo rje dpal 
(1284-1365). 

1.3.3. Mes ston Tshon po from gTsang rong 

To Metšn Tsšnpo of Tsangrong he gave instructions on luminosity, likened to a 
burning lamp that dispels darkness, as well as N! ropaÕs vajra, bell, hand drum, 
and skull cup lined with mother-of-pearls. Then he said: ÒSever your ties during 
the intermediate state.Ó748 

Mes ston, the Òwestern pillar,Ó is often called ÒMes ston tshon po,Ó which may mean that he 
was fat.749 His personal name was bSod nams rgyal mtshan. He was born near the actual 
rGyal rtse (GyantsŽ), in gTsang, at a place called sTag tshal in M/Nyang ro/stod,750 which was 
on Mar paÕs route to and from Nepal. His residence was said to be at a place called Rong ba 
do.751 It was there that he met Mar pa, received his teaching, and later taught.752 He is said in 
some biographies to have provided Mar pa with three great offerings, hence he is called Òthe 
disciple who pleased him with his service.Ó  

Although this is not addressed directly in any of the sources, one can note a parallel between 
the status of rNgog Chos and that of Mes ston. Both are distinguished by the Hevajra 
transmission they received from Mar pa, and are said to make three great offerings to him. In 
a Hevajra commentary by TsheÕu ban de Dar re,753 one finds a long narrative of how both 
Mes ston and Chos rdor came to lHo brag to receive Mar paÕs teachings and how both invited 
him to visit their home. At one point, Mes ston dispatches two envoys from gTsang in order 
to invite Mar pa. When Chos rdor learns about it, he thinks that his parents are too old and 
unable to travel to gTsang, thus decides to invite Mar pa to gZhung. Mar pa considers the two 
opportunities, and declines Mes stonÕs invitation as Mes ston served him before and it is now 
rNgogÕs turn. This narrative may be an indication of the somewhat similar social status of 
Mes ston and rNgog, and the precedence of the former during Mar paÕs life. For some reason, 
however, Mes stonÕs lineage was not as successful as rNgogÕs, and it was the latterÕs 
transmission that gained the largest following. 

Mes ston received most of the tantras Mar pa brought from India, namely Catu#p$%ha, 
Cakrasa*vara, Hevajra, Guhyasam&ja and Mah&m&y&. According to the lHo rong chos 
                                                

747 ÒJo nang khrid brgya rtsa brgyad.Ó In DND, 18: 304-315 for the sNyan gyi shog dril bzhi. (lineage: DND, 18: 
29.) There is also a lineage prayer for the holders of this text in the gSung Õbum of ÕBri gung rig Õdzin Chos kyi 
grags (1595-1659): Shog dril bzhiÕi brgyud rim gsol Õdebs, DND, 14: 36.  
748 Tsangnyšn 2010, 100-101. 
749 I summarize in this part the biographies of Mes ston found in Deb dmar, 78; lHo rong chos Õbyung, 70-71; 
Deb sngon, 490-491, Pad dkar chos Õbyung, 466-467.  
750 Myang ro in Deb sngon, Nyang stod in Deb dmar. See remarks about the name of that place in S¿rensen & 
Hazod 2007, 2: 418.  
751 Deb dmar, 78; Pa do in Deb sngon, 490; Ba to in lHo rong chos Õbyung, 70.  
752 See for instance Tsangnyšn 1982, 131-136 for a narrative of Mar paÕs teaching to Mes ston and two songs he 
sang while at Mes stonÕs place when returning to Tibet for the final tim.  
753 NKSB, 19: 28-29. See II.3.1.2. for more details. 
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Õbyung, he was a layman and had an accomplished familial lineage, from Mes Kun po to Jo 
mthong blo gros, despite the author of the Deb ther dmar po stating a century earlier that Mes 
ston had no hereditary descendants. All sources agree that his spiritual heir was Zhang bSod 
nams mkhar, who also studied with Mar pa and initiated a familial lineage, which is as 
follows: 

Mes ston ! Zhang bSod nams mkhar ! bDe gshegs [Zhang] Ye shes snying po ! Zhang 
ston Kun dgaÕ grags ! Zhang Bla ma rin chen ! Zhang Sh!kya rgyal po ! Zhang ston pa 
Grags Õbyor. 

None of the sources go further than Zhang ston pa Grags Õbyor, mentioned by the Deb ther 
dmar po in 1346, and they do not specify what practice it was that these masters transmitted. 
We can guess from a commentary on the Hevajratantra published in the vol. 26 of the NKSB 
that it was for the Hevajra practice that MesÕs tradition was famous. This volume contains 
two texts signed by a sKyas bande rGya mtsho grags. He identifies himself as Zhang Ye shes 
snying poÕs disciple in the Hevajratantra commentary.754 The second text, a commentary on 
Cakrasa*vara, although compiled by the same rGya mtsho grags, does not come from Mar 
pa and MesÕs lineage but from Mar pa Do pa Chos kyi dbang phyugÕs.755 

Another lineage of MesÕs tradition of the Nine-deities Hevajra transmission is given in the 
KGND:756 

Mar pa ! Mes ston chen po bSod nams rgyal mtshan ! Bla ston gSal Õod ! Sher ston bSod 
nams bzang po ! mDo sde dpal rgyal mtshan ! O rgyan pa (1230-1312) ! Karma pa Rang 
byung rdo rje (1284-1339) [who was the recipient of most traditions].  

This lineage is also partially mentioned in the lHo rong chos Õbyung, with what seems to be a 
direct link between Mes ston and Bla ston gsal Õod. This is doubtful, however, when one takes 
into consideration a lineage of transmission of Hevajra of the Ram tradition, where a Glan 
ston gsal Õod appears several generations after Ram, who was a disciple of rNgog Chos rdor. 
Is it possible that the erroneous presentation of the lHo rong chos Õbyung and of Kong sprulÕs 
index comes from the colophon of Glan ston gsal ÕodÕs disciple, Cher ston bSod nams bzang 
po. He was the author of a lengthy commentary on the HevajraÕs Two Segments, available in 
the NKSB,757 in which he states that he wrote his commentary according to the teaching of 
Glan ston gSal Õod, who held the lineages of both Mes and rNgog gZhung pa, and that until 

                                                

754 ÒdPal dgyes pa rdo rjeÕi rgyud kyi Õgrel pa yid bzhin nor bu.Ó In NKSB, 26, 1-223. See 26: 3 for the lineage: 
N! ropa !  Mar pa lHo brag pa !  Mes ston tshon po !  Zhang bSod nams mkhar !  Zhang Ye shes snying po 
!  sKyas Ban de rGya mtshoÕi grags. This rGyam mtsho grags is also mentioned in the Deb sngon, 490, as one 
of the ÒmanyÓ members of that lineage who authored a commentary (no other name is given, though).  
755 ÒbCom ldan Õdas dpal Õkhor lo bde mchog gi gsal byed sgron me.Ó In NKSB, 26: 225-333. Lineage on p. 230: 
N! ropa !  Pham thing pa !  Mar pa [Do pa] Chos kyi dbang phyug !  dPal bDe mchog rdo rje !  sKyas Ban de 
rGya mtshoÕi grags. (Mar pa Do pa also received the transmission from Sumatik#rti who was the disciple of 
Manaka&ri, one of N! ropaÕs four main disciples).  
756 KGNDdkar chag, 19-20. 
757 NKSB, vol. 25: He badzraÕi rnam par bshad pa gsal baÕi sgron me.  
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that point, the transmission had been exclusively oral.758 I believe that although no master is 
named in the oral transmission between Mes and Glan ston, there actually were, as evidenced 
by the gap in the dates of the masters of this lineage.759  

The Deb ther sngon po also declares that Sangs rgyas Õbum (ca. 1170-1245), the seat-holder 
of Tshal Gung thang, held MesÕs tradition,760 but does not specify from whom he received it.  

Most mentions of Mes ston appear in relationship with his transmission of the Hevajratantra. 
In the Deb ther sngon po for instance, it is said that the first Karma pa, Dus gsum mkhyen pa 
(1110-1193), received Hevajra from a disciple of Mes ston called rKyang mo spang kha ba.761 
Another lineage went from Mes ston to ÕKhon sGyi chu ba dGra lha Õbar (linked to the Sa 
skya lineage, as evidenced by his family name) and then on to Sa chen Kun dgaÕ snying po 
(1092-1158).762 This means that Sa chen owned the two traditions of Hevajra famous in 
Tibet, that from Mar pa and that of the Sa skya lineage. According to Ngor chen Kun dgaÕ 
bzang po (1382-1456), however, Mar paÕs Hevajra tradition coming from Mes ston was later 
interrupted.763  

Despite these scattered, passing mentions, there is little evidence of MesÕs role in the 
transmission of Mar paÕs teaching in Tibet.764 This scarcity may explain why in gTsang 
smyonÕs version of the Life of Mar pa, Mar pa insists on several occasions on the importance 
of Mes ston not being too restrictive with his teaching, a piece of advice supported by two 
songs addressed to Mes ston. It is difficult to assess the reliability of this declaration by 
gTsang smyon, as the songs do not figure in any previous biography; it is possible that 
gTsang smyon accessed some material from MesÕs tradition today unavailable.  

One of the most lively accounts of Mes syonÕs life regards his mastery of the practice of 
luminosity (Õod gsal), which is done during deep sleep:765 

At a ritual for a deceased in Rong ngur smyig [a place in gTsang rong], [Mes 
ston] was drinking beer and kept sleeping. The house lord was not happy, and 
kept requesting him again and again to practice.  

                                                

758 NKSB, 25: 303. Although Cher ston is the author of the commentary, the manuscript from which it was 
reproduced is evidently more recent, as evidenced by the lineage indicated p. 305.  
759 For more details on Ram and Glan ston gsal Õod, see section II.1.3.3. 
760 See details about Sangs rgyas Õbum in S¿rensen & Hazod 2007, 100.  
761 BA, 477, Deb sngon, 567.  
762 See Sobisch 2008, 46-47, n. 118.  
763 See gSung Õbum of A mes zhabs, 21: 13-14. Mentioned in Sobisch 2008, 47, n. 19.  
764 One finds Mes stonÕs name in the transmission of the Buddhakap&latantra coming from Mar pa (KGNDdkar 
chag, 29.3). His name, however, seems to have been mistakenly written for that of mTshur ston, as evidenced by 
the fact that the next lineage holder is Ro mnyam rdo rje, mTshur stonÕs disciple, and that T! ran! thaÕs account of 
the same lineage mentions mTshur ston and not Mes ston (see ÒdPal sangs rgyas thod paÕi dkyil Õkhor gyi cho ga 
de kho na nyid gsal ba.Ó In T! ran! thaÕs gSung Õbum, 22: 237). 
765 Rosary of Crystal Gems, 72; see also Pad dkar chos Õbyung, 466-467. 
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ÒHey you! This is not limited to here! Now in a village up, there is an old 
woman with her nose bleeding: she has just died and I guided her upwards!Ó 
They went to check and as it was like he said, all were confident. Later he said: 
ÒI will sleep twenty-two days. If I donÕt get up after that, burn my corpse!Ó 
Nineteen days later, a retreat attendant thought [Mes ston] could not rise so he 
moved him. A lot of blood came out of his nose and the glow of his body faded.  

1.3.4. Mi la ras pa from Gung thang 

To [Mi la ras pa] he gave the exceptional instructions on yogic heat, likened to 
fire burning a pile of kindling, together with Maitr#paÕs hat and N! ropaÕs 
garments. Then he said, ÒWander among rocky mountain ranges and the snows, 
and gain experience in the view and in meditation.Ó766 

If the information on mTshur ston and Mes ston is scarce, it is the opposite for Mi la ras pa. It 
is not necessary to introduce here the life of Mi la ras pa, the disciple who pleased Mar pa 
with his devotion, as a great deal has been written on it elsewhere. For a summary of the 
scholarship on Mi la ras pa, one can refer to the recently published version of Andrew 
QuintmanÕs thesis on ÒMi la ras paÕs Many Lives,Ó767 and for an idea of the yogiÕs life, one 
can read QuintmanÕs translation of gTsang smyonÕs version.768 For gTsang smyonÕs 
reworking of previous material on Mi la ras paÕs life, one can also refer to the published 
theses by Peter Alan Roberts and Stefan Larsson.769 For our purpose, a summary of the 
perception of Mi la ras pa in the bKaÕ brgyud lineage and a short account of what Mi la ras pa 
is said to receive from Mar pa will suffice.  

Biographies generally distinguish between Mi la ras pa, who transmitted Mar paÕs lineage of 
practice (sgrub brgyud) and the other three main disciples, who continued his lineage of 
explanation (bshad brgyud).770 This general distinction between two kinds of transmission 
alludes to the fact that Mi la ras pa is associated not with the transmission of tantric 
commentaries, but of key-instructions given by a master to his disciple with the purpose of 
helping him in meditation, and especially instructions and transmissions related to the 
Cakrasa*varatantra. As key-instructions are what Mar paÕs transmission was famous for 
when compared to that of his fellow translators, and what the bKaÕ brgyud lineage became 
specialized in, Mi la ras pa came to represent over the years an epitome of the bKaÕ brgyud 
lineage. His name, associated with that of Mar pa and sGam po pa, has been shortened to refer 
to the common trunk of all bKaÕ brgyud lineages (mar mi dwags gsum); like many other great 
masters, he was called a Òsecond Buddha,Ó but unlike any other, he gave his name to many 
later yogis, who became known as Òsecond Mi la ras pas.Ó It is therefore quite evident that 

                                                

766 Tsangnyšn 2010, 101. 
767 Quintman 2014, 11-17. 
768 Tsangnyšn 2010.  
769 Roberts 2007 and Larsson 2012.  
770 See for instance the declaration of the Deb dmar, 75: snga ma gsum ni bshad brgyud gtso/ phyi ma gcig pus 
grub brgyud gtso cheÕo.  
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even though Mar paÕs four main disciples are treated equally in Mar paÕs biographies, Mi la 
ras paÕs legacy far outweighs that of any other.  

The transmission Mi la ras pa received from Mar pa is described as follows in the Twelve 
Great Disciples:771 

[Mar pa] imparted [to Mi la ras pa] the four symbolic empowerments of the 
Aural Tantra (snyan rgyud brdaÕi dbang), instructions on the key points of inner 
heat (gtum mo gnad kyis man ngag), the control of the life-force (srog rtsol), the 
merging and transference (bsre Õpho), the Aural TantraÕs pith instructions (snyan 
rgyud kyi man ngag), practical instruction on the five stages (rim lnga dmar 
khrid), and so forth.  

In the KGND, Mi la ras pa is essentially part of two major transmissions, the ma!"alas of 
Cakrasa*vara with five deities and of Vajrav&r&h$ with five deities,772 as well as several 
minor transmissions: the initiation of the protectors of the lineage of practice, the five sisters 
bKra shis Tshe ring ma;773 the initiation of the long-life practice of Amit!yus;774 and the 
authorizations for Mar paÕs three special deities.775 Another lineage in which he played a 
major and central role is that of the Aural Transmission (snyan bgryud).776 He is also a major 
figure in the so-called Ògolden lineageÓ of the Karma bkaÕ brgyud, that is to say the 
transmission of mah!mudr!.  

Despite this central role in the bKaÕ brgyud lineagesÕ history, Mi la ras pa did not spend a 
very long time with Mar pa, only five years according to sGam po pa, six years and eleven 
months according to Don mo ri pa. If he was considered a posteriori Mar paÕs foremost 
disciple, the question remains open as to whether he was perceived in the same way during 
Mar paÕs lifetime. Here, we touch the subject of the difference between the way religious 
masters are perceived during their lives and what they become once their disciples run a 
successful lineage. Hence in fine this is the problem of the diachronic reception of lineages 
and of the way a series of individuals become one lineage, the fame of the early ones being 
reassessed under the light of the later ones. As Mar paÕs biographies do not predate Mi la ras 
paÕs, and as neither were composed during Mar paÕs or Mi la ras paÕs lifetimes, this question 
may remain open forever. It can only be remarked that in Mar paÕs biographies, Mi la ras pa is 
just one of his main disciples. As the four-pillar metaphor clearly demonstrates, he does not 
surpass others in the masterÕs eye. Unlike the sun and moon image for Mi la ras paÕs disciples 
sGam po pa and Ras chung pa, with the sun somehow eclipsing the moon, there is no pillar 
higher than another, no animal mightier than another, no transmission loftier than another. In 
fact, if one strictly considers Mar paÕs biographies, the disciple who was his closest life-long 
companion was Mar pa mGo yag. One reason for the relative silence about Mi la ras pa in 

                                                

771 Newark manuscript of the Bu chen bcu gnyis, 10a, Quintman 2006, 310.  
772 KGNDdkar chag, 26-27. 
773 KGNDdkar chag, 43. 
774 KGNDdkar chag, 16. 
775 KGNDdkar chag, 17. 
776 Sernesi 2007 and 2011.  
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Mar paÕs life story is that many biographies were conceived in the framework of rosaries of 
lives, with Mi la ras paÕs life following Mar paÕs, making information about Mi la ras pa 
redundant in Mar paÕs life. Yet, even in Mi la ras paÕs biographyÐand this is the major trope 
of the narrativeÐMi la ras pa does not receive Mar paÕs teaching for a long time; he witnesses 
Mar paÕs other disciples attend his empowerments and explanation while he is kept away to 
build a tower. He even spends a long time at rNgogÕs home in gZhung in order to receive 
from Chos rdor what he cannot obtain from Mar pa. 

What we can deduce from this is that Mi la ras pa spread a specific kind of practice taught by 
Mar pa, based on key instructions and intensive retreats. This style eventually became central 
in the bKaÕ brgyud lineage, and Mi la ras pa came to be, more than anyone else, a figure to 
emulate. Although Mi la ras pa is said to have been predicted by N!ropa early on in the 
tradition,777 this prediction is mentioned in neither sGam po paÕs version nor the Twelve Great 
Disciples. It is only in gTsang smyonÕs famous verse of prediction by N!ropa that Mi la ras pa 
reached such a unique status that N!ropa and all the trees of his hermitage bow to him.778 
Before that, and at Mar paÕs time, for what we know, he may have been the default recipient 
of a single lineage of esoteric instructions Mar pa had marked out for his son, had he not lost 
his life. Anyway, the success of his meditative practice, the quality of his songs, the 
blossoming of his disciplesÕ lineages, and their strong tradition of writing hagiography,779 
coupled with a prestigious transmission coming from India, transformed him into one of 
TibetÕs most well-known yogi. 

1.3.5. Mar pa mGo yag 

Mar pa mGo yag is not part of the group of the four main disciples called Òpillars,Ó yet he was 
in many respects a major student of Mar paÕs, and as such belongs to other groupings of 
importance, such as the Òfour fortunate disciplesÓ (las can gyi slob ma bzhi),780 the Òten great 
disciplesÓ (bu chen bcu),781 or the Òheart sonsÓ (thugs kyi sras).782 The reason why the four 
pillarsÐalso called Òdharma sonsÓ (chos kyi sras) and Òheart sonsÓ (thugs kyi sras)Ðare 
generally considered paramount is that these four are the ones who continued Mar paÕs 
transmission via their own lineage. Although Mar pa mGo yag, unlike the four pillars, did not 
found a lineage, he received the Aural Transmission from Mar pa and gave it to rNam rdzong 
ston pa, and he probably received all other transmissions as well, although his disciples are 
not known.  

                                                

777 See the opening of Mi la ras paÕs life in the lHo rong chos Õbyung: de rnams kyi nang nas mchog tu gyur pa 
dpal ldan n& ro pas lung bstan cingÉ ÒThe supreme one among them, predicted by N! ropaÉÓ 
778 See the passage in Tsangnyšn 2010, 94, and the description of gTsang smyonÕs dream in Quintman 2014, 
126-127. 
779 On the Aural Transmission specific tradition of writing biographies, see Sernesi 2010, 404-408; Ducher 2017, 
36-38. 
780 Glangs lHa gzigs Ras paÕs Chos Õbyung mig Õbyed Õod stong (S¿rensen 2007) and the lHo rong chos Õbyung. 
781 Don mo ri paÕs and mKhaÕ spyod dbang poÕs golden rosaries, Deb sngon.  
782 Deb dmar.  
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The name of Mar pa mGo yag varies from one biography to another. He is sometimes called 
Mar pa mGo yag or mGo yags,783 sometimes Mar pa mGo legs or ÕGo legs,784 or even both.785 
It would seem that the two names are synonymous (mgo legs and mgo yag both mean Ògood 
beginningÓ) and exchangeable, hence refering to the same disciple. Nevertheless, a 17th-
century thang ka representing the third DpaÕ bo, gTsug lag rgya mtsho (1567/8-1633), shows 
two distinct characters whose incarnation he is meant to be, the one on the left bearing the 
name Mar pa mGo yags, and the one on the right Mar pa mGo legs.786 Despite that 
representation that would seem to imply two different persons, it seems undeniable in Mar 
paÕs biographies that the two names refer to the activities of a single person; in the lists of 
disciples one never finds both mGo legs and mGo yags. As for his name ÒMar pa,Ó despite the 
Deb ther sngon poÕs declaration that the translator and mGo yag were from the same family, I 
do not find any evidence to support this, in particular as ÒMar paÓ seems to have been a 
widespread name (cf. the translator Mar pa Do pa Chos kyi dbang phyug, or another disciple 
of Mar pa called Mar pa Bya ze).  

Most golden rosaries and dharma histories, except the lHo rong chos Õbyung,787 do not detail 
mGo yagÕs life, but he is very often pictured in Mar paÕs biographies, as he was among the 
first to meet Mar pa and became a lifelong attendant and sponsor. He is said to come from 
ÕDam or Byang, an area north of lHa sa and south of the gNyan chen thang lha range; rNam 
rdzong ston pa says in his biography of Mar pa that he comes from ÕPhen yul, which is the 
region just south of that area. In some biographies, he is said to come more specifically from 
Tsam klung (or Tsam lung), supposedly in ÕDam.788 Mar pa met him when he went north, to a 
recently discovered goldmine, in order to gather funds for his trip to India. mGo yag was from 
a rich family and offered a lot of gold to Mar pa, thus making it possible for him to return to 
India. When Mar pa came back to Tibet, he was welcome at Mang yul (the border between 
Nepal and Tibet) by mGo yag who was worried about his master. At that time, Mar pa gave 
him N!ropaÕs rosary and MaitripaÕs vajra and bell, as well as some vajra songs on the six 
doctrines and sealed instructions.789 mGo yag then accompanied Mar pa in his travels through 
Tibet and to his seat in lHo brag. He was considered a loyal disciple most pleasing to his 
master, having given birth to profound experiences and realization.  

                                                

783 For instance, in Mar paÕs biographies, in sGam po pa, KSTC-2, KSTC.sum.1, MKNT, ÒU rgyan pa,Ó Rgyal 
thang pa, MkhaÕ spyod dbang po, lHo rong chos Õbyung, Deb sngonÉ (see references in Ducher 2017). 
784 Bla ma Zhang, Don mo ri pa, KSTC-1, KSTC.sum.3, Deb dmar, gTsang smyon, Ka)  thog paÉ 
785 rNam rdzong ston pa, dPaÕ bo II; the former sometimes changed names from one sentence to the next. 
786 See http://www.himalayanart.org/image.cfm/825.html. Many things are strange in that painting, and 
according to Jeff Watt (on the website as well as in personal communication, October 2014), it may well be that 
the master is not the third dPaÕ bo and that the inscriptions are therefore mistaken. I did not find any link 
between mGo yag and the third dPaÕ bo justifying that representation, or any hint that the dPaÕ bo incarnations 
are rebirths of mGo yag.  
787 lHo rong chos Õbyung, 71-72.  
788 In mDo sdeÕs biography (MKNT, 170), the lHo rong chos Õbyung, 71 and the Deb sngon, 485 for instance. 
His disciple, rNam rdzong ston pa, who comes from La stod lho (near the Nepalese border) is also said to come 
from Tsam klung, so there may either be several places with that name or an error (see Òngam rdzong ras paÕi 
rnam thar don bdun.Ó In: DK-DZO. Vol 63, p.153). 
789 MKNT, 183-184.  
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In the colophon to rNam rdzong ston paÕs biography of Mar pa, it is stated:790 

These songs and story of Mar pa were given to the lord [Mi la]ras pa and to the 
ÕPhan yul master [Mar pa Mgo legs] but to none other. I, the lay Tibetan 
Bodhir! ja, have long remained at the lotus feet of these two venerable ones and 
have well pleased them. 

gTsang smyon He ru ka repeats this in his own colophon:791  

Thus, this hagiography of the Venerable Mar ston Chos kyi blo gros, [called] 
Meaningful to Behold, was transmitted orally and in detail to Ngam rdzong ston 
pa by the Venerable Mi la and Mar pa mGo legs.  

It seems therefore that mGo yag played a crucial role in the diffusion of his masterÕs 
biography as the recipient of many of his songs and as the first narrator of his life.792 Mar pa 
mGo yag also played a great role in the spread of Mar paÕs collection of teachings called the 
Sras mkhar ma.793 According to an inventory said to be by Mar pa, scrolls of teachings on the 
six doctrines and on the main transmissions of the Aural Transmission were copied several 
times by mGo yag at Mar paÕs demand, and subsequently concealed in the walls of Mar paÕs 
house, called Sras mkhar. Gu ru Chos dbang (1212-1270) retrieved them in the mid-13th 
century and later spread them in Tibet. According to this story and to Mar paÕs biographies, 
the picture we get of mGo yag is that of a faithful attendant who stayed with his master as 
much as his could, devoting most of his time to serve him.  

The lHo rong chos Õbyung contains further information about mGo yagÕs remains:794 after his 
passing, relics from his body were enshrined in a st'pa in the low ÕBaÕ rom, an area in the 
Nag chu province (at the northern end of the gNyan chen thang lha range). Although it is not 
stated, it is likely that this refers to the ÕBaÕ rom Ri bo che Monastery. Later, the remains were 
offered to the Karma pa and mixed with seven-rebirth pills; they were distributed and 
benefitted beings greatly. N!ropaÕs rosary was placed inside the statue of the Jo bo (in lHa 
sa?) by the sixth ÕBaÕ rom abbot, gZhon nu shes rab. MaitripaÕs ring was kept together with 
the body. Later it was given to Tsong kha pa, who offered it to the monastery of gDan sa 
mthil.795  

  

                                                

790 Mon rtse pa, 103. 
791 gTsang smyon, 224.  
792 In for instance the mDo chen bkaÕ brgyud golden rosary (BkaÕ brgyud kyi rnam thar thog mar rdo rje Õchang 
gi rnam thar na rim par bzhugs so, W21237, ff. 43a-47b) and the Rwa lung bkaÕ brgyud golden rosary (W19222, 
vol. 1, 138-165), many details about the way he served Mar pa are given.  
793 See Ducher 2016a for details on this collection, its history and its status as a treasure.  
794 lHo rong chos Õbyung, 71-72.  
795 No information on this is provided in Czaja 2013. 
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(previous page) Plate 11: Bone ancestors according to ST1 

 

CHAPTER TWO: Bone Ancestors and Related Families 

 

2.1. Bone Ancestors: pre-11th century history of the clan 

Close to 13% of ST1 and ST2 is devoted to a genealogy of rNgog Chos rdorÕs ancestors, a 
part completely absent from ST3 and all other religious histories, although they sometimes 
demonstrate a knowledge of this genealogy. Its presence in the Rosaries shows the familial 
character of these two texts, which are at the crossroads of the genres of hagiography, record 
of teachings received and genealogy. The syle of this part is very different from Mar paÕs 
biography that precedes it and and the rNgog hagiographies and lists of teachings received 
that follow it. It uses the terminology typical of the Tibetan Empire and the first spread of the 
doctrine in Tibet and is likely based on a source that traces back to that period, at least 
partially. A complete study of this specific narrative may benefit from a wider contextualizing 
into that period, and a precise knowledge of the concepts involved. This however exceeds the 
ambition of this dissertation that considers the religious perspective of the rNgog family and 
its history from the 11th century onwards. The history of the bone ancestors of the rNgog 
family is therefore limited to a basic understanding of the text, with some reference to sources 
that might enlighten its meaning.  

Origin of the first ancestor 

rNgogÕs ancestor was one called rNgog rje Zings po rje (who was contemporary 
with lHa to to ri snyan shal). He came from the gods (Enjoying Manifestations) 
from above and descended on earth by stepping on a miraculous nine-level 
ladder (with the intention to benefit beings) and landed (in a province of the 
Snowy Land called g.YaÕ ltum po.) From among the four original clans, he 
belonged to the sTong. Out of the nine clan groups which are its (subdivision), 
he was from the rNgog rje. (Further clan subdivisions from the rNgog are: sGro 
gnyaÕ, rMa, rKa ba, Gan, Lang pad, Dar, Lang Õgro, Bya rje, and sNyang rje.)  

The first ancestor mentioned is called rNgog rje Zings po rje. In an image reminiscent of the 
founding myth of the Tibetan imperial dynasty, he is said to have descended from the god 
realm on a nine-rung ladder796 and to have landed at a place called g.YaÕ ltum po, or g.YaÕ 
zlum po in ST2. This place is unidentified, but it may be an area to the east of the g.Yo ru, 
known by the name rNgegs or rNgog. According to Erik Haarh, this was one of the twelve 

                                                

796 See Zeisler 2011, 123-124, for remarks on this ladder, called dbus skas steng dguÕ in the Old Tibetan 
Chronicles (PT 1287).  
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rgyal khran, small kingdoms that were incorporated in the Tibetan Kingdom created by Srong 
btsan sgam po.797 

This ancestor is said to arrive at the time of the 28th King of Tibet, lHa tho tho ri snyan shal 
(generally called lHa tho tho ri gnyan btsan), that is to say approximately in the 4th-5th century 
A.D.798 This narrative thus mixes the founding myth of the dynasty, at the time of the first 
king gNyaÕ khri btsan po, and the myth surrounding the first apparition of Buddhism at the 
time of lHa tho tho ri snyan shal, when Buddhist texts fell on the royal palace. The name of 
the ancestor, Zings po rje, resounds with yet another narrative, that of the fight of lHa tho tho 
riÕs grandson, sTag ri snyan gzigs, with two of his enemies, Zing po rje Khri Pangs sum and 
Zing po rje sTag skya bo,799 alluding to the fact that the term zings po rje might be a title.  

The rNgog clan is said to be one of the four original tribes of Tibet, the sTong.800 According 
to Gene SmithÕs outine of the 15th century bShad mdzod yid bzhin nor bu,801 the sTong are 
divided into four groups of two, thus making eight sub-groups, instead of the nine mentioned 
in the Rosaries. According to the encyclopedia quoted by Smith, one of the four, the rJe cig 
rTsang rje Thod dkar rje, is divided into sNgog (or rNgog/rNgegs) and Khrog. The name rJe 
cig rtsang rje thod dkar rje probably explains the alternative name given to the first individual 
of that clan in ST2, rNgog rje gtsang rje. According to ST1, the rNgog clan is further divided 
into nine sub-clans, but this information is not repeated in ST2. 

The son born from rNgog of the sTong group was rNgog Tsan rto re khris Õjam. 
His son was rNgog rTag snyan gzigs. He was appointed as an officer (dpon) at 
the frontier. As everyone was following him, he developed [his possessions] by 
touring the land of Tajikistan. He was pleased by great donations such as a 
throne with an iron mechanism (dkyil Õkhor), a rnge rngog (?) with a silken 
back curtain, a silver bird (dngul bya) with sun ornaments, a silver saddle with a 
golden armor, as well as gold, turquoise, brocades, pearls, precious stones and 
so on. He was bestowed a great insignia with golden letters.802 

rNgog Zings po rje had a son, Tsan rto re khris Õjam (Tsan to ri khri Õdzam in ST2), about 
whom nothing is known. The name of his son, rNgog rtag snyan gzigs (rNgog rta dgu snyan 
gzigs in ST2), is evocative of that of lHa tho tho ri snyan shalÕs grandson, sTag ri snyan 

                                                

797 Haarh 1969, 240-243. See also Van der Kuijp 1983, 269, n. 75. For a map of the twelve rgyal phran, see 
Dotson 2009, 171. 
798 S¿rensen 1991, 70, indicates that Òthe king lHa Tho-tho-ri gnyan shal, the first "Buddhist" king in the pre-
historic line and variously listed as the twenty-sixth to the twenty-eighth king, constitutes the turning-point 
between a pre-Buddhist strata of kings divided into more or less well defined groups and a remaining pre-historic 
Buddhist lineage, usually numbering four kings.Ó See also S¿rensen 1994, 150-151. 
799 The narrative of their fight appears in PT 1287. See an analysis in MacDonald, 233-236. 
800 Stein 1959, 41-45. 
801 Smith 2001, 219.  
802 ST1, 3.6-7; ST2, 27.8-28.2.  
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gzigs.803 As was remarked in the previous paragraph, this may be an indication that the 
authors of the Rosaries reconstructed the rNgog genealogy on the basis of a family document 
as well as on general histories of the Empire. rNgog rtag snyan gzigs was appointed as an 
officer (dpon) in lHo bal. This term may refer to Nepal, but according to Hugh Richardson, in 
early histories it rather points to the land of barbarians, or to people living at the frontier.804 
This is possible as next are mentioned his travels in Tajikistan (stag gzigs), where he gathers a 
large quantity of goods. The career of this officer seems to have been successful as he is said 
to receive a golden insignia.805  

His son rNgog dPal khrom lived at Srong btsan sgam poÕs time. [At that time], 
Thon mi sam bho ta and others brought from India the knowledge of miraculous 
letters. It was handed over to the king and taught to ministers,806 children and 
commoners. Having held major and minor councils, the wise established 
measures like bre [4] and phul, srang and zho.807 Agricultural lands were 
divided into military and civilian districts,808 horns and thousand-districts.809 
One chiliarque810 was ÕChims, and his representative was rNgog dPal khrom.811  
Also, at the time of Emperor Srong btsan sgam po and rNgog dPal khrom, 
rNgog was praised for [establishing rules] in case of theft or murder: for theft, 
there was a rule of six [times the value] of the wanted good.812 For murder, 
there was a price of 21.000.813 He was praised as men had golden horses with 
turquoise saddles, stirrups made of gilded silver814 and halters made of pure 

                                                

803 S¿rensen 1994, 151-153. 
804 See ÒBal-po and Lho-balÓ in Richardson 1998, 102-105. 
805 The tradition of insignias (yig tshang or yi ge) and the use of metaphors to describe them is explained in Stein 
2010 (1984). 
806 For the translation of zhang slon as Òminister,Ó i.e. zhang as a simple honorific, see Dotson 2004, 79-80.  
807 ST1, 3.8, reads: Õdun sa che chung gi gzhi bzung nas/ Õdzangs kyi bre dang phul du phyung/ [É] ST2, 28.3 
has: mdun pa che chung gi bzhi bzung nas/ mdzangs kyi bre dang phul du phyung/ I edit Õdun sa to read Õdun ma 
Òpolitical council,Ó and Õdzangs kyi to read mdzangs kyis, i.e. Òwise ones.Ó One bre equals six phul; this is a 
measure for grain, etc. One srang equals ten zho; this is a measure for gold, silver, etc. The second set does not 
appear in ST2. 
808 There is an opposition between agricultural land (bod rnams) and pastures (brog). The former are divided into 
military (rgod kyi stong sde) and civilian districts (g.yung gi mi sde). The terms used in the Rosaries are yul and 
sgo. See Uray 1971. 
809 See Uray/Uebach 1990. See also the glossary of Dotson 2007, 257-61. Read ru and stong sde instead of rus 
and stong lde (ST1, 4.1).  
810 i.e. the head of one thousand-district.  
811 stong dpon and stong tshab. This thousand-district may be located in Eastern Lho ka: Dotson 2007, 176 (map 
by Guntram Hazod), gives the name of two neighbouring territories called rNgegs and mChims.  
812 Drug khris is edited to read drug khrim.  
813 In Tibetan law, the penalty on theft or murder was settled with money (as well as other physical punishment). 
In S¿rensen 1994, 182, and Dotson 2006, 224-226 (blood money) and 335-337 (theft), the amounts to be paid 
differ, but as these authors indicate, there are great differences between the various sources. 
814 phra men, see e.g. Stein 2010, 229. Dotson 2006, 417, translates this as gold-plated silver. 
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lapis.815 He was praised as women had conch-white dzomo, with nose-rings 
made of gold and nose-ropes made of silk, carrying loads of kesi816 and 
brocades.817 As he was the mantrin of the EmperorÕs body, he was given a 
golden scepter818 of an arrowÕs length.819 

rNgog dPal khrom lived during the reign of Srong btan sgam po (604-649/650, ruled from 
617), which marks the beginning of the historical period of the Tibetan Empire. His life-story 
starts with a general description of the political and cultural innovations of the period, such as 
the invention of writing, the establishment of measures, the divisions of the land, etc. rNgog 
dPal khrom may have played a role in the enactment of the law, maybe as an official, possibly 
a priest (he is called a rgyal poÕi skuÕi sngags mkhan). The reason for this passage is 
altogether not clear and seems to be a patching of the changes known to have happened at that 
period. It is doubtful that rNgog dPal khrom played a major role as his name does not appear 
in scriptural sources, but he may have been part of the aristocracy that enacted the KingÕs 
rules, and thus participated in the general increase in wealth of the Empire. 

The son of rNgog Khrom was rNgog mDo gzigs khrom stan. He took up the 
work of his grandfather as an officer in the border region and became perfectly 
wise. He had five sons: rTsan la nag po, Ring la nag po, bTsan gnyaÕ, Rin ldan 
pa (who settled [at a place] called Bong ba ri), and rTsan sto ri gel (who settled 
in Khams).820 rTsan la nag po conquered the kingdom of Tajiks, Ring la nag po 
conquered the kingdom of Mongols, Rin ldan po lifted the burden of an 
elephant. rTsan sto ri gel was a great high minister of the Emperor and was 
bestowed a golden insignia inlaid with turquoise. During the conquests of the 
emperor, the Kingdom of the Turks was tamed and the four great garrisons fell, 
retreating in front of the warriors. [rTsan sto ri gel?] was awarded the insignia 

                                                

815 I read mthing zhun for Õthing shun. 
816 See Watt and Wardwell 1997, 53ff. This catalogue of an exhibition at the Metropolitan Museum of Art in 
New York devoted to luxury silks and embroideries produced in Central Asia and China from the eighth to the 
early fifteenth century mentions a silk tapestryÐa brocade made of silk and sometimes goldÐcalled kesi, which 
might be the term referred to by the Tibetan gu zu. Although kesi generally date from the 11th to the 14th century, 
they come from a long tradition of kesi weaving among the Uyghur peoples of Central Asia.  
817 This sentence and the preceding are not altogether clear. They may allude to the fact that through rNgog 
skills, the population became wealthy, and hence he was praised as men could afford golden horses, women pure 
white dzomos, etc.  
818 phyags shing. This is a ritual object used by bon po practitioners.  
819 ST1, 3.7-4.3; ST2, 28.2-6. 
820 ST2, 28.7, adds the order of birth of these sons: Ri la nag po (second), Tsan dha nag po (first), bTsan gnyaÕ 
(middling of five), Ri ldan po (who settled somewhere called Bong nga ri), and Tsan dho ri gel (who settled in 
Khams). The meaning of chad in the notes regarding Ri ldan pa and bTsan sto ri gel is not clear. I tentatively 
translate it as Òsettle,Ó but it may also refer to the fact that they died without offspring, hence that their line was 
ÒinterruptedÓ?  
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of the mixture of leopard and tiger, and granted in particular the limbs of a snow 
lion.821  

In the next generation, rNgog mDo gzigs khrom stan took up the work of his grandfather, 
rNgog rtag snyan gzigs, as an officer at the border. He had five sons who all seem to have 
worked as officials or as soldiers in the army during the conquests of the Tibetan Empire 
during the reign of Mang slon mang rtsan (r. 649-676) and his powerful minister mGar stong 
rtsan.822 This was the period when the ÕA zha Kingdom, a buffer state between China and 
Tibet inhabited by a Turkic people, was defeated (in 663). By 670, the Four Garrisons of 
Anxi, in the Tarim Basin, fell into Tibetan hands. 

Among the five brothers, the name of rNgog Ring po la nag po appears in the 14th-century 
rGyal rabs gsal baÕi me long as one able to lift an elephantÑthat is to say that he was very 
powerfulÑa role attributed to Rin ldan po in the Rosaries.823 This brother lived in the late 7th 
century, at the period of Mang slon mang rtsanÕs son, Khri ÕDus srong (676-704). Another 
brother is rTsan sto ri gel, who is said to be a Ògreat high ministerÓ (gung blon chen po).824 
Unlike his brothers who are associated with other regions, he may have been part of the 
victorious army that invaded the city-states of the Silk Road, where he gained an important 
position. The most successful and famous of the five brothersÑthe one who gave rise to Chos 
rdorÕs lineÑwas the third one, rNgog gTsan gnyaÕ, whose achievments are described in the 
next part of the text. As he is one of the five brothers, however, it is unlikely that he lived at 
Khri srong sde btsanÕs time, as claimed. It was another rNgog, bTsan gzigs snang ba, the 
grandson of gTsan gnyaÕ, who met Khri srong lde btsan. It is therefore likely that the five 
brothers lived at the time of Khri ÕDus srong and his son, Khri Lde gtsug brtsan (704-754). 

The middle son was rNgog bTsan gnyaÕ. When the Emperor Khri srong sde 
btsan came to power (756), he reached his thirteenth year. He became his 
fatherÕs temple attendant and went in the presence of the Lord.825 When first 
reaching there, he passed muster and became a guardian of the inner door.826 In 
his fourteenth year, he was made a night-watchman during the Chinese-Tibetan 
fights. In his fifteenth year, he made the offerings to Nam ral and was the 
officer taking care of the temple, and so on. In his sixteenth year, the six 
Chinese frontiers were tamed.827 When the army was led against the Chinese, 

                                                

821 ST1, 4.3-6; ST2, 28.6-29.1. 
822 For details on that period see e.g. Beckwith 1987, 30-34, Dotson 2009, 18.  
823 S¿rensen 1994, 349: ÒrNgog-ring-po-la-nag-po [was capable] of lifting [high] an elephant. rNgog-gling-
khams was [capable of] lifting up a three-years old (grus po che) g.yag-ox.Ó 
824 For this title see e.g. Haarh 1969, 165 and Dotson 2006, 223-224. 
825 The person meant is not clear. ST1 has rje blon, ST2 has rje btsun.  
826 This sentence is unclear to me. ST1 has nang Õkhor, which may mean domenstic attendants, and ST2 has 
nang sgo, which may refer to the inner door of a sanctum. The next words, shan thogs, are also unclear. 
827 mthaÕi rgya drug: my translation as the Òsix Chinese frontiersÓ is uncertain. According to Dotson 2006, 69, 
this refers to the Chinese and Turks (gru gu) at the frontier. According to S¿rensen 1994, 153, this may have 
happened at the time of gNas ri srong btsan (6th-7th century), who was the king preceding Srong btsan sgam po. 
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30.000 Tibetan soldiers were deployed. The army crossed the pass of Gong bu 
me ru.828 [5] The army went down to the plain and the Lord, ministers and their 
suite, altogether thirty-six people, remained in the back to take care of the Lord. 
rNgog protected the Lord and his thirty people [against] three Chinese officers 
and a unit of ten powerful soldiers.829 All the entourage was loyal830 as he did 
not care for his own life, so his power was great. He cut the throat of the 
Chinese officers and enslaved the Chinese. He smashed Chinese children on 
rocks. He moved amidst thousands of Chinese dogs.831 He swallowed Chinese 
curd.832 He jailed Chinese women. Thus was he victorious over the Chinese. At 
that time, rNgog gTsan g.nyaÕ was the bravest among 900 [men]. After that, he 
hung the officersÕ head on horsesÕ tails and turned [the Chinese] upside down in 
the palm of his hand. He took the fort of Kwa chu and cut the iron bridge of 
ÕBum gling, with the 900 [people] under his command. He offered [to the 
Emperor] gold, turquoise and silk that were loaded on mules and horses. At that 
time, all desirable pleasures were bestowed on rNgog bTsan gnyaÕ and his 
entourage of 936 [people]. In particular, rNgog [gTsan] gnyaÕ was given the 
hide833 of three tigers and the mane834 of a snow lion. Having been granted a 
golden inlaid insignia, he had a land with hundred plowing fields835 in Yid dgu 
in the Gra [valley].836 He had twenty households as his subjects, such as the 
Bran bzi, ÕOr brgyad, Chu mi, Kha gze and so on. He took Shud bu bzaÕ as his 
wife.837  

The part on rNgog gTsan gnyaÕ is difficult to understand, and my translation is uncertain at 
places. What transpires is that rNgog gTsan gnyaÕ started as a young man to work as a temple 
attendant, and went on to work in the entourage of a lord, whose name is not given, but is 
probably not the Emperor himself. In a dangerous situation where the Lord and members of 
his retinue were embushed by a Chinese unit while the Tibetan army was in the vanguard, 
                                                

828 See Uebach 1991, 516-522, for a discussion of the uncertain location of Gong bu me ru, at the frontier 
between Tibet and China. Pillars were set up there in conjunction with the treaties signed between Chinese and 
Tibetans in 730-734 and 821-823. The word tra ma may be translated as Òarmy,Ó as argued in Uray 1962 for the 
term dra ma drangs. 
829 This is unclear. It is translated here according to ST2, 29.4, where it is quite different, probably as the 
meaning in ST1 was also quite dim to ST2Õs author.  
830 Translation of blo ba nye as in Dotson 2009, 260. 
831 This is unclear: rgya khyi stong la rgyus. It may refer to the fact that the Chinese are completely overpowered 
and are like ÒChinese dogs,Ó i.e. small dogs (Shih tzu, Pekingese) when compared to great Tibetan Mastiffs?  
832 Litt. ÒChinese yogurtÓ (rgya zho). This may refer to their brain.  
833 ST1: glag pa; ST2: blag pa < lpags pa?  
834 Dotson 2006, 121, for translating seng ge dkar mo gong glag as the Òwhite lion coat,Ó with gong glag 
referring especially to the lionÕs mane.  
835 The dor is a measure for fields, defined as that which can be plowed in one day by two bulls (rGya bod tshig 
mdzod, p. 1309). Taenzer 2012, 397-398, says this equals the Chinese tu.  
836 This is a valley adjacent to the gZhung valley in Central Tibet.  
837 ST1, 4.6-5.5; ST2, 29.1-8. 
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rNgog led the defense and crushed the Chinese attack. After this feat, he commanded a 
regiment of more than 900 faithful men that led successful battles in the North-East of Tibet, 
at the border between Tibet and China. Two places in particular are mentioned, the fort of 
Kwa chu and the iron bridge of ÕBum gling. According to Bianca HorlemannÕs study of the 
ÒBuddhist Sites in A mdo and Former Longyou from the 8th to the 13th Century,Ó the former 
may refer to Guazhou in the Gansu province, located right to the east of Dunhuang.838 The 
latter may be a place where there was Buddhist caves since at least the 5th century, in the 
modern Lanzhou province (Byams pa Õbum gling, modern Binglingsi).839 It may also be the 
Hongji bridge spanning the Yellow River.840 However that may be, these are place to the 
north of A mdo, on the Silk Road, an area of intense warring activity in the late 7th-early 8th 
century. rNgogÕs regiment seemed to have led successful battles and obtained a sizeable loot. 
With an insignia, he was awarded some land in Central Tibet (in the Gra valley, to the east of 
gZhung), where he ruled over twenty houselholds.  

A ÒGreat rNgogÓ with a similar lifestory is also mentioned by ÕGos Lo ts! ba in the Deb ther 
sngon po:841 

The religious king Khri srong lde btsan had a minister, rNgog, the Great, by 
name. When the king led an army towards China, he pitched his camp on the top 
of a small hill. When the troops moved off to conquer other regions, some 
Chinese warriors came to attack and rushed towards the king. rNgog then killed 
some of them and some fled away. It was then that a new proverb came into 
being: ÔChinese curds (means brain) were swallowed, and Chinese youths were 
smashed against the rock.ÕÓ 

The story is very close to that found in the Rosaries, except that it is used to introduce the life 
of rNgog Legs paÕi shes rab and not that of Chos rdor. This ÒGreat rNgog,Ó arguably rNgog 
bTsan gnyaÕ, was therefore a common ancestor of rNgog Chos rdor and rNgog Legs paÕi shes 
rab,842 and it is likely that there used to be a genealogy of LegÕs paÕi shes rabÕs line with a 
narrative ressembling the one translated above, including the error about Khri srong sde btsan. 
It is also possible that ÕGos Lo ts! ba used the narrative of the Rosaries to fill in the other 
branchÕs genealogy.  

[rNgog gTsan gnyaÕs] son was rNgog brTsan pa Rin po che (who settled in 
rNam thang). He was betrothed to the girl ÕPhyims g.Yu ber. He divided the 
land at Grib near lHa sa into hundred plowing fields and had twenty households 
as his subjects, such as the Klog skya, Thod pa, and Tsi mi. He took as his wife 
the daughter of Nyang zhwa rje.  

                                                

838 Horlemann 2012, 135. 
839 Ibid., 128. 
840 Dotson 2009, 132, n. 358. 
841 Deb sngon, 1: 391-2; BA, 324. See references to this narrative in Van der Kuijp 1983, 29, and 269, n. 75-76. 
842 See II.2.2 for details. 
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His son was rNgog bTsan gzigs snang ba. He was betrothed to the girl sBas che 
btsan. He divided the land in Lower Dol into three hundred plowing fields and 
had forty households as his subjects, such as the Li, Bya, Rang Õgro, Rang rta, 
and Blo bo. He defined the tax-paying passes, the nomadic paths and the limits 
of the territory. The Blo bo built the Zangs Fort in the Zangs ril plain and had 
the authority over both the water and horses. [rNgog bTsan gzigs snang ba] took 
as lDe sman bzaÕ as his wife. When the king Khri Srong lde btsan entered the 
faith, he offered to him a turquoise st' pa with a crystal dome while at the hut of 
the Rin po che from ÕChing bu Nam ral. He converted to Buddhism and was 
bestowed the great golden insignia. He became a holder of the tantras, reading 
transmissions and key instructions concerning the three precious Dharma 
Baskets. [6] He granted an empowerment to the Vajra King and became a great 
mantrin of the Sovereign.  

Not much is known about rNgog brTsan pa Rin po che. He settled in a place either called 
rNam thang or sNang thang. This may be another name for the Grib area to the north of lHa 
sa where he had twenty households under his authority. He married the daughter of another 
lord with whom he had a son called rNgog btsan gzigs snang ba.  

rNgog bTsan gzigs snang ba was the first Buddhist of the family line. He lived at the time of 
Khri Srong lde btsan and met him after the Emperor converted the country to Buddhism in 
779. Although he too was a lord with land in the Dol valley and forty household under his 
authority, he became very learned in the various aspects of Buddhism, gave an empowerment 
to the King (rdo rje rgyal po?) and became a tantrist (sngags mkhan chen po) at the court. 

His son rNgog gTsan gzigs khrom stan was a trade officer and became very 
rich. He took She bzang mo as his wife. His son was rNgog bTsan gzigs sbo ga. 
His son was sNang ba gzhung ba, who had two sons, Mang pa rje gZig gu and 
Mang btsan. As the two brothers did not go on well, the younger moved to sTod 
lung in the Central Horn (dbu ru). Mang rje gZig gu had two sons, sTag gung 
gzigs and Glang rgya ra gzigs. sTag gung gzigs had two sons: sTag ra mdo 
btsan and sTag ra g.yu yig. g.Yu yig had three sons: sTag tho (who settled in 
Byang thang), sTag pa, (and g.Yu khri). g.Yu khri had three sons: dPal le (who 
settled in ÕDam can), Ratna (who settled in g.Yon. He had two sons: sKyong bu 
and Khri mchog. They had three sons: mThaÕ mi, ÕGar tsha, and ÕBe tsha. They 
had three sons: sGo po, sGo chung, and Sher legs. The rNgog from g.Yon go 
until Shes legs), and Yul sbyin (who settled at sGog.) Two generations after 
him came rNgog Lo [Legs paÕi shes rab]. dPal le had two sons: gShang po 
and Rog po. Rog po had three sons: dGaÕ po yu (from Sha po sgang), dGaÕ la 
Õbar (from sKye grong), and Yang dgaÕ (from Nad kha). Yang dgaÕs son was 
rNgog Pan chen kha ba. (Until here, they are of the Old School). 

Not much concrete details are provided after rNgog gTsan gzig snang ba, who seem to have 
been the most important religious figure before Chos rdor. One can note, however, that the 
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names of more brothers are provided as the genealogy progresses, which may indicate that the 
record-keeping was more accurate. ST2 provides more details than ST1 about the line that 
gave rise to rNgog Legs paÕi shes rab. 

A general analysis of the rNgog genealogy contained in the Rosaries indicates that the 
account of the first generations of the rNgog family is largely fictive as mythical narratives 
about the beginings of the sPu rgyal Dynasty are mixed with later accounts, and hyperbolic 
descriptions abound. It is likely that the author of ST1 possessed some sort of genealogy that 
he may have supplemented with more general histories about the Empire, thus filling in the 
gaps with information largely exceeding the rNgog. This is especially clear for rNgog dPal 
khrom who lived at Srong btsan sgam poÕs time: his biography is filled with descriptions of 
the political and cultural innovations of the early 7th century rather than with his own deeds, 
and it is difficult to decipher what role he played. The rNgog enter a more historical phase 
with the five brothers who lived in the late 7th-early 8th century. This was a period dominated 
by competition with the neighbouring countries, especially Tang China, with first an 
expansion and then a contraction of the size of the Empire. The middle brother, gTsan gnyaÕ, 
was sufficiently successful to establish himself as a land-owner. His descendants similarly 
remained in the dominant part of the society, although they never played an important 
political role. They spread in various parts of Central Tibet (only one of them is said to go to 
Khams), even in cases like gTsan gnyaÕ who travelled to the North-East during the battles led 
by the Empire. Chos rdor's grandfather, Yang dga', settled in a place called Nad kha, 
unidentified. As Chos rdor was born in the gZhung valley, it either means that Nad kha is in 
the gZhung valley and his grandfather settled there, or that it was Chos rdorÕs father, rNgog 
Pan chen kha ba, who settled in gZhung. 

2.2. Branches of the rNgog clan and related family lineages 

From that times onwards, rNgog Chos rdor and his family remained in gZhung, and where 
often called rNgog gZhung pa. There were in the 11th and 12th century several other masters 
known by the name rNgog. As their exact relationship has not been ascertained with certainty, 
this section aims at distinguishing these individual, and assess their possible interrelations.843 

2.2.1. rNgog Legs paÕi shes rab and Blo ldan shes rab 

The rNgog from gZhung are related to two famous rNgog masters, rNgog Legs paÕi shes rab 
(11th c.) and his nephew, rNgog Blo ldan shes rab (1059-1109).844 A distant common ancestor 
is rNgog bTsan gnyaÕ, who lived at the turn of the 8th century.845 He was a young warrior 

                                                

843 Kramer 2007, 35, n. 17, notes that rNgog Blo ldan shes rab was related to rNgog Chos rdor, but has no 
certainty on their degree of separation. Walter 2016, 522, who relies on the same Rosaries studied here provides 
the missing link between the two families but without much detail.  
844 Legs paÕi shes rabÕs dates are uncertain. Dan Martin gives 1018-1115 without specifying the source for this 
claim (http://www.treasuryoflives.org/biographies/view/Ngok-Lots%C4%81wa-Loden-Sherab/P2551, accessed 
2017.03.25). Blo ldan shes rabÕs dates are also uncertain, see Kramer 2007, 32, n. 6.  
845 See above for details. ST1, 4-5, and Deb sngon, 391-392 (BA, 324).  
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fighting the Chinese during the Tibetan EmpireÕs activity in the north-east of Tibet, in and 
around the ÕA zha territory, and settled in the Gwra valley, to the east of gZhung. 

Another common ancestor of rNgog Chos rdor and rNgog Legs paÕi shes rab was rNgog 
bTsan gnyaÕs grandson, rNgog bTsan gzigs snang ba. Although a layman, he was a pupil of 
Guru Rin po che, became an adept of Phur ba and served in the religious office (sku rim) of 
the emperor Khri srong lde btsan.846 According to the Rosaries, he owned land in the Dol 
valley, which borders on the gZhung valley and had many subjects under him.  

The Rosaries state that eight generations after bTsan gzigs snang ba were born the three sons 
of g.Yu khri, called dPal le, Ratna and Yul sbyin. dPal le settled in ÕDam can; four 
generations after him Chos rdor was born. Yul sbyin settled in sGog, which is a place on the 
peninsula called Do, on the northern shore of the Yar Õbrog Lake. This is confirmed by 
several sources.847 Yul sbyin had a son called rDo rje zhon nu. He fathered five sons in sGog. 
The first was rNgog Legs paÕi shes rab, who founded gSang phu neÕu thog in 1073 and was a 
close disciple of Ati&a. The fourth was called Chos skyabs. His own son, Legs paÕi shes rabÕs 
nephew, was rNgog Blo ldan shes rab, the famous lo ts& ba who inherited gSang phuÕs 
abbacy.848  

Although the common ancestry of the rNgog from gZhung and those from sGog seems clear 
and Chos rdor and Legs paÕi shes rab are 4th-generation cousins, their kinship is only 
allusively mentioned in ST2 and no direct encounter between members of the two family is 
known from the 11th century onward, although a latter abbot, Phywa pa Chos kyi seng ge 
(1109-1169), met with both mDo sde and his son Thogs med grags (see II.3.2.3 and and 
II.3.3.1 for details). 

2.2.3. The rDog from gTsang 

The relationship of the rNgog from gZhung with another clan, known by the name rNgog or 
rDog, is more uncertain. Some members of this family became known in the 12th century for 
their Guhyasam&ja transmission, called rNgog lugs (or rDog lugs). This appellation warrants 
some level of misunderstanding, as Mar pa was also well-known for his transmission of 
Guhyasam&ja, which, if Chos rdor had received it, could well have been called rNgog lugs. 
He did not, however, and Mar paÕs Guhyasam&ja tradition is called Mar lugs and was 
transmitted through mTshur ston dbang nge. The rNgog/rDog Guhyasam&ja Tradition on the 

                                                

846 Van der Kuijp 1983, 269, n. 77; mKhas paÕi dgaÕ ston, 1: 724; Gu bkraÕi chos Õbyung, 344; ST1, 5.  
847 Pad dkar chos Õbyung, 378, states that Legs paÕi shes rab was born in sGog and mKhas paÕi dgaÕ ston, 724, 
also specifies that rNgog Blo ldan shes rab was born in sGog, a place on the northern shore of the Yar Õbrog lake. 
The Gu bkraÕi chosÕbyung, 344, considers that PadmasambhavaÕs disciple rNgog bTsan gzigs snang ba was born 
near the Yar Õbrog lake (see S¿rensen 2007, 175, n. 423), but according to the Rosaries it was Yul sbyin who 
settled in sGog.  
848 Kramer 2007, 33-35. 
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other hand came from the translation made by ÕGos Khug pa lHas brtsas and his transmission 
to rDog Mu ni.849  

The history of that family is known through a family narrative called rDog rabs gsal baÕi me 
long (henceforth rDog rabs).850 Their role in the transmission of the Guhyasam&ja is clarified 
in Bu stonÕs Religious History of Guhyasam&ja.851  

According to Per S¿rensen, the name of the clan is not conclusively clarified, and could either 
be rDog or rNgog. The shape of the letters da and nga being close, the uncertainty is lasting 
for centuries and the two versions are found. The Tibetan scholar Mu dge bSam gtan (1914-
1993), who came from their region of origin, considers that the spelling rDog is correct, with 
the ÒproofÓ that there are still people with that name in rNga ba and dMu dge.852 S¿rensen 
states that the reading rDog may be preferred since this line seems to be unrelated to the other 
rNgog.853 I am also of this opinion: on several occasions, the Rosaries mention masters that 
may belong to that family. They speak of a ÒrDog Mun pa canÓ who was Jo thogÕs 
Guhyasam&ja master (section II.3.1.5.3), and of a ÒrDog jo sras Nyi maÓ who was Ra moÕs 
disciple (section II.3.3.1 and II.3.3.2.). In all cases, they differentiate themselves from these 
masters by calling them either rDog or rTog. This does not demonstrate that these masters 
were called rDog, but that the rNgog from gZhung did not considered them kin. Although the 
identity of these two masters is not completely established, it is likely that at least the first is 
rDog Mu ni. I will therefore call this clan rDog throughout this work, which is also the 
spelling preferred in the rDog rabs.  

The history of the rDog line starts, in their familial succession, with an Indian king called 
dGra ngan, who escaped to mNgaÕ ris in Western Tibet. One of his ministers, called rDog, 
further migrated to Eastern Tibet, near rTsong kha in Eastern Mar khams.854 In the 11th 
century, rDog Ye shes Õbyung gnas renounced his possessions and emigrated towards dBus 
gTsang in search of the Dharma, together with his brother and three nephews, Ye shes seng 

                                                

849 gSang Õdus chos Õbyung, 9: 79-80. 
850 This is a forty-seven folio hand-written dbu med manuscript catalogued under C.P.N. catalogue no. 002813(2) 
and available on TBRC (W2CZ7699). This was compiled by a Nam mkhaÕ bsod nams in the late fifteenth or 
early sixteenth century. S¿rensen 2007, 420-421, provides a summary and general information on the various 
religious members of the family. There is a new edition of the rDog rabs in the ÒGangs can rig mdzodÓ series, 
based on the LGNT version (LGNT, 40: 417-509). Pages are given according to that computerized edition (see 
Nam mkhaÕ bsod nams in the bibliography for details). 
851 gSang Õdus chos Õbyung, 78-79. 
852 Mu dge bsam gtanÕs gSung Õbum, 3: 11-12.  
853 S¿rensen and Hazod 2007, p. 421. S¿rensenÕs second reason for favoring the spelling rDog is that bTsong 
kha, the place of origin of the rDog line, may more likely be related to the proto-clan sT/Dong.Ó In Smith 2001, 
219, the sTong tribe, is divided into four Òprincely lineages,Ó each subdivided into two (stong rje bzhi khol 
brgyad). Both the sNgog clan (var. rNgog), said to descend from rJe cig rTsang rje Thod dkar rje, and the rTog 
clan, said to descend from rJe cig sNyags rje Thog sgrom rje, belong to the sTong original tribe, which, 
according to Smith may come from Sum pa (which is closer to dBus than bTsong kha). S¿rensenÕs reason may 
therefore not conclusively favor either the rDog or rNgog spelling. 
854 rDog rabs, 142: mar khams shar tsong khaÕi yul. rTsong kha is near Lake Kokonor, in todayÕs A mdo, or 
mDo khams.  
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ge, dBu ma rwa zhwa and rDo rje grags pa, with an entourage in the hundreds. Ye shes 
Õbyung gnas became a scholar, and his nephews also entered a religious life. 

rDog Ye shes seng ge,855 in particular, took interest in the mantray!na, and received the 
Guhyasam&jatantra from Mar ston Seng ge rgyal mtshan, also known as Rong Mang ra ba 
Seng ge rgyal mtshan, who was ÕGos khug pa lHas btsasÕs sun-like disciple.856 rDog also 
received Guhyasam&ja directly from ÕGos and figures in a group of Òeight beamsÓ (gdung ma 
brgyad).857 He also received Yamantaka from Rwa Lo ts! ba and founded two monasteries, 
ÕJad dGaÕ ldan in gTsang and Me tog mdzes ldan in the Dol valley (adjacent to gZhung). He 
took over Mang ra baÕs seat in Ram sdings after the latterÕs death. 

Ye shes seng geÕs son, Nyi ma seng ge,858 became a major master in the transmission of the 
ÕGos tradition of Guhyasam&ja. He was ordained by Ba ri Lo ts! ba (1040-1112) and received 
all the transmissions from his father. As he was extremely learned in tantric transmissions, he 
was likened to "!kyamuni and became known as rDog Mu ni. He was a prolific author,859 and 
erected many temples and Buddha statues.  

rNgog Mu ni had many disciples. Among them was gNyos Grags pa dpal (1106-1165), the 
great-grandson of Gnyos Lo ts! ba Yon tan grags, Mar paÕs friend and rival.860 He also 
probably counted among his disciples mDo sdeÕs second son, Thogs med grags pa (1108-
1144). It is indeed stated in the Rosaries that Jo thog listened to the Cycle of the Noble 
(Guhyasam&ja of the Noble tradition) from rDog Mun pa can (<Mu ni?).861  

rDog Mu niÕs son, rDog *ryadeva,862 was the most famous of the line. He was born to a 
roaming "&kin$ who had become Mu niÕs secret consort when seeing that their child would 
benefit many beings. Although he received Guhyasam&ja from his father, he mainly studied 
with his fatherÕs main disciple, Klan rGyal tsha Nyi ma lcam (also called gTsan tsha or 
gTsang tsha) and became a specialist of the Guhyasam&jatantra. rDog *ryadevaÕs name was 
originally ÕPhags pa skyabs. When his father died, he was invited to the rDog seat and all 
those present, who did not know him, were amazed. He thence was known as rDog *ryadeva 

                                                

855 rDog rabs, 147-148. 
856 rDog rabs, 147. In the gSang Õdus chos Õbyung, he is part of a group of Òfour pillarsÓ (ka chen bzhi). 
857 BA, 364, and gSang Õdus chos Õbyung, 78-79. ÕGosÕs disciple is called ÕJad kyi rDog ston chen po in the 
gSang Õdus chos Õbyung, and rNgog dbus pa Ge ser in the BA. The description of disciples in both texts differs 
inasmuch as the former states that ÕGosÕs disciples are the Òfour pillars, eight beamsÓ (with only three of the 
eight listed, rDog one of them), whereas the latter speaks of Òsix disciplesÓ (rNgog one of them). ÕJad is a valley 
in gTsang (see map in Dotson 2009, 171). The name ÒrNgog dBus paÓ in the Deb sngon may either refer to the 
fact that the rDog also had a seat in Dol, or to someone else.  
858 rDog rabs, 148-152.  
859 rDog rab, 148-149. According to Stearns 2001, 187, n. 209, he was also called rNgog lBa ba can and 
authored an anti-Lam Õbras polemical text called Gze ma ra mgo. No such title is found among Mu niÕs writings.  
860 For a biography of the masters of that clan see S¿rensen and Hazod 2007, 2: 413-48.  
861 ST1, 14:7 (spelled brdog); ST2, 40:3 (rdog). 
862 rDog rabs, 152-154.  
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(ÕPhags pa lha) for his resemblance with the Indian *ryadeva, whose heir he was in the 
Guhyasam&ja lineage.  

Among his other masters figure the Sa skya patriarch Grags pa rgyal mtshan (1147-1216) and 
mDo sdeÕs student, gTsang sMra seng. Two of his students were Zhang ston rDo rje grags pa 
and Chag Lo ts! ba [Chos rje dpal] (1197-1263). Sa skya Pandita (1182-1251) is reported to 
have welcomed him in Sa skya. He had three sons and a daughter, and the family continued 
for several centuries, although they never reached again such religious prominence. Though 
rDog *ryadeva died young, at 31, he was widely acclaimed for his major commentary on the 
Guhyasam&jatantra, which closes the collection of the rNgog slob brgyud dang bcas paÕi 
gsung Õbum,863 thus adding to the confusion between the various rNgog lines. 

Given the above descriptions, I propose the following tentative estimate of the dates of birth 
and death of the rDog masters, based on my reading of their gDung rabs and their relationship 
with other masters:  

-! rDog Ye shes Õbyung gnas: c. 1050-1090.  
-! Ye shes sengge (his nephew; disciple of Rwa lo and late disciple of ÕGos Khug pa 

lHas btsas): c. 1070-1130.  
-! His son, Nyi ma sengge, a.k.a rDog Mu ni (ordained by Ba ri Lo ts! ba (1040-1112); 

teacher of gNyos Grags pa dpal (1106-1165): c. 1100-1160.  
-! His son, rDog ÕPhags pa skyabs, a.k.a *ryadeva (studied with gTsang smra seng, mDo 

sdeÕs disciple): c. 1155-1185.864  

2.2.4. rDog/rNgog Byang chub Õbyung gnas 

In the rDogs rabs, one finds a passing reference to another famous master from the 11th 
century, rNgog Byang chub Õbyung gnas, who was the main disciple of one of the ÒTen Men 
of dBus gTsang,Ó Klu mes Shes rab tshul khrim.865 Klu mes was ordained in the 1010s and 
took part in the reintroduction of the Vinaya in Central Tibet after the period of 
fragmentation. He founded the monastery of Yer pa Ba reng, near lHa sa. rNgog Byang chub 
Õbyung gnas took up the abbacy after him. This is where he welcomed Ati&a during the latterÕs 
visit to Central Tibet and lHa sa. According to the rDog rabs, when Ati&a enquired about his 
caste and clan, he replied that he was from a royal caste in India and belonged to the rDog 
clan, as his ancestor was the king dGra nganÕs minister, rDog. He added that, in Tibet, there 
was nine great human lineages: those of the ÕDar, rDog and ÕKhon in the west, those of the 
Khu, rNgog and ÕBrom in the east and those of the So, Zur and gNubs in the middle.866  

                                                

863 ÒdPal gsang ba Õdus paÕi Õgrel pa sgron ma gsal bar byed paÕi 3#kka.Ó In NKSB, vol. 34.  
864 It is difficult to account for * ryadevaÕs dates: he was alive in the late 12th century as Chag Lo ts!  ba and Sa 
pan are said to meet him, but his father was ordained by Ba ri Lo ts!  ba. Maybe Chag Lo ts!  ba is Chag dGra 
bcom (1157-1216)?  
865 See Stoddard 2004 and BA, 74.  
866 rDog rabs, 143: bdag gi yul rgya gar nas chad pa lags/ rigs rje rigs/ rus rdog zer ba lags zhus pas/ rgyal po 
dgra ngan gyi blon po rdog ces paÕi grags pa da dung yang yod gsungs/ bod duÕang/ stod na Õdar rdog Õkhon 
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Thus, if we are to believe that description, rNgog Byang chub Õbyung gnas belonged to the 
rDog, and not rNgog clan, and was thus unrelated to either the rNgog from sGog or gZhung. 
His kin relation with rDog Ye shes Õbyung gnas, who migrated from rTsong kha to dBus, is 
not clear, however. Although the rDog rabs does not provide any detail on that topic, it is 
possible that the rDog family separated early on, one line remaining in mNgaÕ ris (Western 
Tibet) while the other migrated to Mar khams (Eastern Tibet). Byang chub Õbyung gnas and 
Ye shes Õbyung gnas may be heirs to these two branches.  

rNgog Legs paÕi shes rab also invited Ati&a to lHa sa at the same period. Per S¿rensen 
describes, in the appendix to the Rulers on the Celestial Plain, the relationship between four 
monastic groups in and around lHa sa, which, based on their patronage by various clans and 
settlers, vied for power.867 One of these group was from the gSang phu temple, established by 
rNgog ston Legs paÕi shes rab. Another was from Yer pa, which, at Ati&aÕs time, was held by 
rNgog (<rDog) Byang chub Õbyung gnas. The link between the two groups is not clarified, but 
it is clear that the lineage of ordination is different. On the basis of the rDog rabs, it is now 
justified to consider that they also had different family affiliations.  

  

                                                                                                                                                   

dang gsum/ smad na khu rngog Õbrom dang gsum/ bar na so zur gnubs dang gsum ste/ bod na che ba mi dgu zer 
baÕi che ya gcig yin. (manuscript version, pp. 5-6).  
867 S¿rensen and Hazod 2007, 2: 401-413.  
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CHAPTER THREE: The Lives of the rNgog from gZhung 

 

rNgog Chos rdor inherited a double ancestry. He belonged to an ancient family which can be 
considered to have been a local elite, possessing some land, a noble name stretching many 
generations, and a religious background, and became the disciple of Mar pa Chos kyi blo gros 
who, although he was unknown when he went to India, met famous siddhas and imported to 
Tibet several of the most prestigious highest yoga tantras. The following large section, the 
core of the present dissertation, is an history of Chos rdorÕs hereditary lineage. It is based 
mostly on the Rosaries, which are quoted at the beginning of each section,868 and 
complemented with all relevant information from other sources. This chapter successively 
presents the life, masters and disciples of Chos rdor, mDo sde, and of the members of the two 
lines that branched from him, first the rGyal tsha and then the gTsang tsha. The life of Byang 
chub dpal (1360-1446) is not contained in the Rosaries. As it represents the turning point of 
the rNgog lineage, it is presented in a distinct chapter (II.4). The final chapter of the 
dissertation (II.5) is a study of the gZhung valley after Byang chub dpal. Altogether, these 
three chapters are a history of the rNgog pa bkaÕ brgyud hereditary lineage, but they also take 
into consideration how the lineage was conserved outside of the family. As evidenced by the 
fact that each of the rNgog family religious master had numerous masters and disciples 
outside of the rNgog family, the rNgog pa bkaÕ brgyud lineage was not an hermetic line in 
which only Mar paÕs teachings were practiced. Although the rNgog were famous for keeping 
Mar paÕs instructions as pure as possible, they also received many other teachings, and had 
many students who spread the rNgog traditions outside of the family. As argued above, the 
representation of a lineage is a social and literary construct, and it is never as linear as later 
accounts claim. Thus, although some linearity is necessary in the present work for the sake of 
clarity, an effort is made to document parallel lines and intersections in order to picture the 
rNgog in their larger environment. 

3.1. rNgog Chos sku rdo rje 

3.1.1. Youth 

Yang dgaÕs son is rNgog Pan chen kha ba. (Until here, they were of the old school). 
His son (with his wife ÕOd ldan ma) is lama rNgog Chos kyi rdo rje. His son (with his 
wife dPaÕ mo chos mo) is lama mDo sde.869 [É] 

At Se lung, he learned the old tantras (rnying ma) with dGe bshes dGyer pa.870  

                                                

868 The page number of the original Tibetan is provided. For the Tibetan version, the reader is refered to 
Appendix 1 that contains a combined edition of ST1 and ST2, with additions from other sources. The pages 
indicated in that edition are those from ST1.  
869 ST1, 6.4; ST2, 30.8.  
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According to ST1, Chos rdorÕs father was called Pan chen Kha ba and his mother ÕOd ldan 
ma. According to ST2, his father was Ban chen Kha ba. The lHo rong chos Õbyung gives the 
name of Chos rdorÕs father as Pa. chen Kha sa, and the Deb ther dmar po as Ban chen.871 It is 
unclear whether the name should be read as Pan chen or Ban chen, but in both cases this 
sounds more like a title than a personal name. As he was married and had a son, the spelling 
Pa. chen may be preferable, as it alludes to his erudition in the rNying ma tantras. From his 
youth, Chos rdor trained with his father in his ancestorsÕ rituals and in the mantray!na of the 
Old School.  

Chos rdorÕs personal name is spelled in various ways. In Mar paÕs biographies, he is generally 
called Chos sku rdo rje, but in the Rosaries, he is named Chos kyi rdo rje, as is clarified by his 
sanskritized name of Dharmavajra. It is possible that during his life he was only called Chos 
rdor, a name understood to mean Òthe vajra of the Dharma/of the teachingÓ within his family, 
but interpreted differently in Mar paÕs biographical tradition, where he became Chos sku rdo 
rje, the ÒVajra Dharmak!ya.Ó One of his great-great-grandchildren was also called Chos rdor, 
and his name is also translated as Dharmavajra, which reinforces the idea that Mar paÕs 
biographical tradition may have come up with an independent etymology.  

According to the Rosaries, Chos rdor was born in a pig year and lived to his sixty-eighth year. 
That pig year may either be the water-pig year of 1023Ðthis is the date chosen by the lHo rong 
chos Õbyung, or the wood-pig year of 1035. The Deb ther sngon po, which, compared to the 
lHo rong chos Õbyung, postpones all dates of the rNgog family by a twelve-year cycle, also 
changes the element indicated in the Rosaries, and gives 1036 (me pho byi) as Chos rdorÕs 
date of birth, while keeping 1102 for his death, in his sixty-seventh year. According to most 
sources, he died five years after Mar pa, when rNgog mDo sde was in his thirteenth year, i.e. 
1090 or 1102. The biography departing from this general agreement is the one by Mi bskyod 
rdo rje, rNgog Byang chub dpalÕs disciple, who states that Chos rdor was born in a tiger year 
(1026 or 1038) and died in his sixty-sixth year (1091 or 1103), without clarifying his reason. 
In light of the early dates chosen for Mar pa (ca. 1000-1081), unless noted, I similarly favor 
for the rNgog the early dates given in the lHo rong chos Õbyung. Hence, I consider that Chos 
rdor was born in 1023 and died in 1090. He was therefore Mar paÕs close contemporary, 
despite being his junior by twenty years.  

Chos rdorÕs family lived in the gZhung valley, probably of few hundred meters above the 
present sPreÕu zhingÕs monastery, at a place generally called Ri bo.872 This valley was 
separated by a mountain from another, Se lung,873 where dGe bshes dGyer pa (or dGyer 
chung)Ða rNying ma master with whom Chos rdor furthered his trainingÐresided. According 

                                                                                                                                                   

870 ST1, 8.6-7; 33.6 
871 lHo rong chos Õbyung, 50; Deb dmar, 63 
872 For more details about the geography and history of the gZhung valley, see section II.5.2. 
873 Se lung is the spelling one finds in the modern rNam rab guide and in ST2, 33. ST1, 8 has Si lung. 
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to elders living in the rNam rab valley today,874 there was a track in the mountain leading 
from Chos rdorÕs house to Se lung, which is still visible today.  

3.1.2. The relationship with with Mar pa 

During a teaching, dGyer pa said: ÒNowadays, there is in lHo brag one called 
the Venerable Mar pa, who underwent innumerable hardships in India, and 
brought special instructions which are said to be the new (gsar ma) holy 
doctrine. Should I and rNgog ston go there?Ó [rNgogÕs] karmic connection 
having been awakened, extraordinary devotion and love rose in him. (He 
requested dGe bshes dGyer to go, but the latter said: ÒI am sick and old, and 
will not depart; but rNgog ston himself shall go.Ó) That very evening, [rNgog] 
asked to leave the teaching, and went back to gZhung ri bo. He prepared some 
flour for the journey and so on, and the next day, [9] the lord, two servants, and 
a horse left for lHo brag. He offered that horse to the Venerable (who said: Òif 
that is the [whole] offering, it is small indeed. If that is a support for a request, 
that is big indeed!Ó), and [rNgog] listened to the new secret mantras from him. 
Then, he invited the Venerable to gZhung ri bo.875  

There are two main descriptions of the way Chos rdor met with Mar pa and became his 
disciple. The description given above in the Rosaries is also found in sGam po paÕs biography 
of Mar pa876 and in the lHo rong chos Õbyung. It may have initially come from the narrative 
preserved in TsheÕu ban deÕs commentary on the Two Segments:877 according to this version, 
rNgog first heard of Mar paÕs fame while he was in gZhung studying with dGyer chung pa. 
He immediately felt faith in Mar pa and returned on the same evening to Ri bo. He packed 
overnight and immediately journeyed through the highland pastures to lHo brag. When Chos 
rdor reached Gro bo lung, he offered a horse to Mar pa. Mar pa, in a joking answer 
reminiscent of ÕBrog miÕs high demand for fees when granting transmissions, replied that this 
much would do to request an empowerment, but that more would be necessary to actually 
receive the empowerment. While Chos rdor was in lHo brag, two monks sent by Mes ston 
came to invite Mar pa in gTsang, where Mar pa had already sojourned some time ago. Chos 
rdor thought that his parents were old and would be happy to meet Mar pa, but they could not 
travel for it, so that he too should invite Mar pa to his home in gZhung. When he was invited, 
Mar pa replied that Mes ston had served him already, so that it was now rNgogÕs turn. Mar pa 
then went to gZhung, where a camp with many tents of black and white yak-hair was set in 
the wilderness during all summer. When Mar pa left in the winter, rNgog offered to him 
seventy Õbri and other goods. rNgog travelled again later to lHo brag with Mi la ras pa and a 
                                                

874 rNam rab Guide, 181. 
875 ST1, 8-9; ST2, 33-34. 
876 sGam po paÕs gSung Õbum, 1: 29-30. As pointed out above, there are many parallels between sGam po paÕs 
biography of Mar pa, the Rosaries, and the historical section of the Hevajra commentaries. It is likely that the 
source of sGam po paÕs account was one of these commentaries, or an oral teaching on one, as the narrative is 
not found in mDo sdeÕs Rin chen rgyan Õdra itself (NKSB, 3: 11). 
877 NKSB, 19: 29-30.  
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herd of a hundred sheep, and yet another time with ten volumes of scriptures. He 
consequently received many teachings from Mar pa, foremost among them the cycles of 
Hevajra, Vajrapa–jara, Mah&m&y& and Catu#p$%ha.  

In the sNyan brgyud version of Mar paÕs biography,878 rNgog first met Mar pa in the vicinity 
of gZhung, when the translator was traveling as a poor servant in between his two journeys to 
India. Chos rdor is depicted as a rich tantrika with long matted hair knit to the waist and 
accompanied by an archer in arms. Despite the contrast between Mar paÕs indigence and 
rNgogÕs affluence, rNgog bows to his future guru and inquires about his identity. He then 
finishes some business and returns to escort Mar pa to gZhung. This version can be found in 
most biographies that follow the sNyan brgyud tradition of Mar paÕs biography, the most 
eminent example being gTsang smyon He ru kaÕs.879 

While the two descriptions insist on Chos rdorÕs immediate devotion for Mar pa, transcending 
reason and social condition, they do not occur in the same environment. In the former, Mar pa 
is already famous and established in lHo brag. Chos rdor travels to meet him there, and invite 
him back to gZhung in order to receive his teaching. In the latter, Mar pa is collecting money 
in anticipation of another journey to India and is still wanting in fame and wealth. He meets 
Chos rdor near gZhung, where he is invited.  

In the wake of three great donations, Chos rdor is said to receive from Mar pa three cycles of 
tantric teachings (see section I.2). The first donation was made shortly after the first meeting, 
when Mar pa was invited to gZhung. He granted Chos rdor his foremost practice, that also 
became central in the rNgog pa lineage, that of Hevajra. The second donation, which was 
made up of books and everything Chos rdor could bring along, occurred in Mar paÕs estate in 
lHo brag, in the end of Mar paÕs life. Chos rdor was accompanied by his son mDo sde, who 
was in his fourth or fifth year.880 As most sources agree that Mar pa died when mDo sde was 
in his eighth year, this might mean that the second and third donation occurred in a quick 
sequence. The donation served as a support for the transmission of Catu#p$%ha. The final 
cycle, Mah&m&y&, was also received in lHo brag, as a result of Chos rdor having offered Mar 
pa his entire herd.881  

Despite this presentation of three distinct occasions during which Chos rdor received Mar paÕs 
teaching, it is likely that he met his teacher more regularly and received some teachings 
several times. One finds descriptions of these encounters in both Mar paÕs and Mi la ras paÕs 
biographies, with more details in the latter as Mi la ras pa was considered a student of both 
Mar pa and rNgog. In Mar paÕs biographies following the sNyan brgyud tradition, it is clear 

                                                

878 KSTC, 166. 
879 Tsangnyšn 1982, 49-50.  
880 The Deb sngon, 488 (BA, 404), states that Mar pa may have gone back to gZhung before his death as mDo 
sde received his blessing. According to the Rosaries and the descriptions of the second donation in Mi la ras paÕs 
life, however, it is clear that it was Chos rdor together with his wife and son, and with Mi la ras pa as a servant, 
that went to lHo brag.  
881 See for instance gTsang smyonÕs biography of Mi la ras pa translated by Andrew Quintman: Tsangnyšn 
2010, 74-77. 
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that the first transmission occurred in between Mar paÕs two journeys to Tibet. gTsang smyon 
is also adamant about this in his biographies of Mar pa and Mi la ras pa. In other traditions 
(sGam po pa and the Rosaries, and to some extent in the Twelve Great Disciples, a biography 
of Mi la ras pa), although it is not stated clearly, it is likely that all transmissions occur when 
Mar pa returned from India for good, that is to say from approximately the 1050s until Mar 
paÕs death in the early 80s. In all cases, the two last transmissions occur in lHo brag in a quick 
succession.  

Entering AnotherÕs Body 

Then, once, when the master [Mar pa] entered the corpse of a sparrow, [Chos 
rdor] watched what was going on: [Mar pa] said Òif the sparrow takes off, close 
the openings and windows of the house!Ó The master transferred his 
consciousness in the sparrowÕs corpse, and the sparrow rose and started to fly; 
even though he flapped his wings, he could not find a way out, and so the 
consciousness re-entered the body of the master himself, who took a deep 
breath and said: ÒIÕm back from having entered anotherÕs body!Ó882  

The above quotation from ST1, an episode of Mar paÕs practice of entering anotherÕs body 
(grong Õjug), is a recurrent motif of Mar paÕs biographies,883 where such an event occurs 
frequently and illustrates Mar paÕs realization. This particular example of the sparrow is also 
described in sGam po paÕs biography of Mar pa.884  

Mar paÕs biographies describe several occasions when his disciples, including Chos rdor, 
gathered with their master to take part in ga!acakras. None, however, give much lively detail 
about Chos rdorÕs daily life. The most detailed source to that effect is Mi la ras paÕs life-story 
by his twelve great disciples, which to a large extent influenced gTsang smyonÕs Life of 
Milarepa.885  

gTsang smyon (1452-1507) gives a very lively description of the year Mi la ras pa spent with 
Chos rdor when he fled Gro bo lung, desperate not to receive any teaching from Mar pa.886 
gTsang smyon himself spent some months in retreat in Mi la ras paÕs cave in gZhung in the 
late 15th century (after the death of Byang chub dpal) and provides precise descriptions of the 
place. He pictures for instance the place where Mi la ras pa prostrated towards Chos rdor 
when arriving in gZhung (phyag tshal sgang), and the south-facing cliffhanging cave where 
Mi la ras pa spent some time in retreat under Chos rdorÕs supervision. These anachronistic 
descriptions reflect gTsang smyonÕs perception of the place rather than Chos rdorÕs, as sPreÕu 

                                                

882 ST1, 10. 
883 See the part on that practice in Ducher 2017, 200-209. 
884 sGam po paÕi gSungÕbum, 1: 31. 
885 See a translation of the Twelve Great Disciples in Quintman 2006, 292-341, and of gTsang smyonÕs text in 
Tsangnyšn 2010.  
886 See Tsangnyšn 2010, 69-74, and until p. 83 for Chos rdorÕs stay in lHo brag.  
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zhing was not erected at Chos rdorÕs time.887 Chos rdor was then living in Ri bo, higher up in 
the mountains, and could not see the hill where Mi la ras pa is said to have prostrated, nor the 
cave where he meditated. Both places remained in the collective memory of the place, and 
locals continue to point to the hill and cave (which was desecrated during the Cultural 
Revolution and flooded away in the early third millenium) as significant holy places in the 
landscape of the rNam rab valley. Although the cave is mentioned in the Twelve Great 
Disciple, it is likely that it was gTsang smyonÕs depiction that made them famous. gTsang 
smyon gives a lively description of Chos rdorÕs devotion to Mar pa when he receives 
N!ropaÕs relics offered by Mi la ras pa, or the readiness with which he obeys Mar paÕs orders 
and requests for offerings, thus illustrating Chos rdorÕs devotion:888 

[Mi la ras pa] offered prostrations and handed over the gifts. [Chos rdorÕs] eyes 
filled with tears and he held the gifts up to his head and received their blessing. 
Next, he placed these excellent sacred object on the shrine, giving them a place 
of central importance among very fine offerings. [É] Lama Ngokpa said, ÒSince 
this is the lamaÕs command, I will certainly give you initiation and oral 
instructions.  

3.1.3. Chos rdorÕs relationship with other masters 

As argued in the presentation of the transmissions that make up the rNgog teaching (I.2), it 
was the practices Chos rdor received from Mar pa that became the core of his tradition (the 
Òseven ma$%alasÓ), with the noteworthy exception of N&masa*g$ti, that Chos rdor received 
from other masters, as well as, or so is it said, from Mar pa. It does not mean that Chos rdor 
refrained from meeting other masters or that he exclusively received these seven practices: he 
was a very knowledgeable and powerful personality of 11th-century Tibet and had many 
masters from whom he received a vast array of teachings. These transmissions, however, did 
not play the enduring role the other ma$%alas did, and they are mentioned in the Rosaries with 
much less details than the other.  

Yoga tantras 

The most important transmissions received by Chos rdor on top of Mar paÕs highest yoga 
tantras were yoga tantras, and especially the gSang ldan tradition of N&masa*g$ti. The way 
Chos rdor received this cycle first from Bye ma lung pa Chos kyi seng ge, a disciple of the 
Indian pa$%ita S'ryasiddhi, and from Khams pa Shes rab rdo rje, an indirect disciple of 
Sm(tij–!nak#rti, was described in section I.2.3.2. The Rosaries also described how he went to 
Shangs (in gTsang) in order to receive yoga tantras from Sum pa Ye shes Õbar. Because of 
some unhappy connexion, however, he did not request the transmission and instead travelled 
to ÕO yug to receive it from an uncle of Ram klu gong pa.889 The Rosaries do not clarify 
which of the yoga tantras Chos rdor wanted to request; it may have been the Compendium of 

                                                

887 See e.g. Tsangnyšn 2010, 72: ÒThe lama then imparted the Hevajra initiation. After he gave the oral 
instructions, I fixed up a south-facing cave on the side of a ravine overlooking the lamaÕs residence.Ó 
888 Tsangnyšn 2010, 70. 
889 ST1, 10.1; ST2, 34.7. 
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Principles.890 This yoga tantra, together with associated cycles, Òplayed a crucial role in the 
establishment (and reestablishment) of Buddhism in Tibet from the beginning of the first 
dissemination of Buddhism through the early phases of the second dissemination.Ó891 Steven 
Weinberger argues that yoga tantras experienced a strong revival at the beginning of the 
second spread of Buddhism in Tibet, especially among the ruling elite:892 

[Yoga tantras] were seen as conservative in relationship to the violence and sex 
of later tantric developments and the deployment of such practices during the 
ÒdarkÓ period. As such, the tantras of the Yoga class were used to reestablished 
authentic tantric lineages and ÒcorrectÓ modes of tantric behavior, as again the 
royal benefactors of Buddhism sought traditions that would promote social 
stability. This, in conjunction with their continued utility as a royal Vairocana 
cult and in funerary rites, resulted in Yoga Tantra traditions reaching the zenith 
of their influence in Tibet during the late tenth and eleventh centuries. 

The insistance of the Rosaries on the fact that Chos rdor and his son mDo sde took great 
interest in yoga tantras, and great care in the proper way to receive them show that they were 
part of the periodÕs elite. 

Klog skya Shes rab brtsegs and Mah"bala 

From Klog skya Shes rab brtsegs, he received Mah&bala, and also prepared a 
translation of the Mah&m&y&tantra.893 

One of the masters that Chos rdor met was Shes rab brtsegs of the Klog skya family. This 
family is present in most of Mar paÕs biographies as great benefactors of the promising young 
translator. Mar pa is said to have traveled several times to their fief, located at dGyer phu, in 
gTsang (La stod). In mDo sdeÕs version of Mar paÕs life,894 Mar pa first meets ÒKlog skyaÓ 
(spelled Lo skya) before his first journey, just after leaving ÕBrog mi. gTsang smyon (and 
others in less detail), describes that Klog skya Òthe GreatÓ (chen po) was then an old man, and 
when Mar pa returned several years later, it was his son, ÒKlog skya Jo sras,Ó who welcomed 
him.895 This name is famous in Mar paÕs tradition as it was to him that Mar pa intoned the 
song about his meeting with Saraha. In rNam rdzong ston paÕs version, Jo sras is named Lo 
skya ston pa ÕByung rgyal, i.e. ÕByung gnas rgyal mtshan,896 but Padma dkar po, in his 
biography of Mar pa, identifies Jo sras with Shes rab brtsegs, without substantiating his claim. 
Although it is possible that Shes rab brtsegs met Mar pa before going to Nepal, he may also 
have met a brother or cousin of the Klog skya jo sras mentioned in Mar paÕs song of Saraha.  

                                                

890 Tattvasa* graha (De kho na nyid bsdus pa), T- hoku 479. 
891 Weinberger 2010, 133.  
892 Weinberger, 161. 
893 ST1, 10: 1-2. 
894 MKNT, 169 & 170.  
895 Tsangnyšn 1982, 8 & 42; BA, 399. 
896 Mon rtse pa, 99. ÕGos Lo also gives that name (BA, 403) for one of Mar paÕs earliest disciples. 
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Whether Shes rab brtsegs met Mar pa or not, he, like many of his time, went to Nepal to 
receive the dharma and translate texts. As shown by his translations in the bsTan Õgyur,897 he 
worked with several masters, but his main guru was one of the Pharphing brothers, 
V!g#&varak#rti (Ngag gi dbang phyug), one of N!ropaÕs disciple also active at Mar paÕs time, 
and from whom he received the Cakrasa*vara cycle.898 When he returned to Tibet, one of 
Shes rab brtsegsÕs main disciples was Mal Lo ts! ba Blo gros grags pa, who also studied with 
V!g#&varak#rti and later taught to the first Sa skya patriarch, Sa chen Kun dgaÕ snying po 
(1092-1158). According to a lineage account in a commentary on the Cakrasa*varatantra 
from L'yipaÕs tradition, Klog skya Lo ts! ba died while he travelled again to India.899 

The Rosaries claim that rNgog Chos rdor was another important disciple of Shes rab brtsegs 
and that the two revised together the translation of the Mah&m&y&tantra.900 This perhaps 
indicates that their relationship occurred in the later part of Chos rdorÕs life, when he had 
received that transmission from Mar paÐafter the second donationÑand therefore held some 
authority on it. It is likely that both men were of approximately the same age and status, both 
accomplished and renowned masters coming from rich families, and therefore had a 
collaborative rather than vertical relationship. Shes rab brtsegs also revised Sm(ti&r#j–!naÕs 
commentary on the gSang ldan tradition of the N&masa*g$ti,901 and translated another text of 
this cycle.902 Although the bsTan Õgyur colophons credit other pa$%itas for these 
collaborations, it is conceivable that he received that transmission from Chos rdor, or worked 
with him, as Chos rdor was an expert in gSang ldan and had received it twice from sources 
close to Sm(ti&r#j–!na (see I.2.3).  

In addition to their work on Indian texts, in which Shes rab brtsegs brought his expertise in 
the Indian language and Chos rdor his profound knowledge of the practice and his prestigious 
lineage, Chos rdor is said to receive Mah&bala (sTobs po che),903 a wrathful form of 
Vajrap!.i, from Shes rab brtsegs. As there is no text related to that practice in the NKSB, the 
content and specificity of that transmission is unclear, but the tradition took root within the 
rNgog lineage as rGyal tsha Ra mo is said to teach Vajrap!.i sTobs chen as a child.  

                                                

897 He made five translations, four of which with V! g#&vara[k#rti]: t- hoku 695 (=911) and 704 in the bKaÕ Õgyur, 
1453, 1595 and 2593 in the bsTan Õgyur. He also made four revisions of translations (t-hoku nos. 425, 1651, 
2533, 4259). The scholars associated with him for the revisions are "#laguhyavajra, Vajrap! $i, Dev! karacandra 
and "! ntibhadra. 
898 BA, 382. 
899 L'  hi paÕi Õgrel paÕi dkaÕ gnad gsal byed, NKSB, 21: 40: de nas dge bshes glog kya lo ts& ba rgya gar du 
gshegs pas rgya gar du grongs. 
900 Mah&m&y&-tantrar&ja (Dpal sgyu Õphrul chen po zhes bya baÕi rgyud kyi rgyal po). T- hoku 425. Tr. by 
Jinapara and ÕGos Lhas btsas. Revised by Glog skya Shes rab brtsegs [i.e. Klog skya]. 
901 mTshan yang dag par brjod paÕi rgya cher Õgrel pa mtshan gsang sngags kyi don du rnam par lta ba. T- hoku 
2533. Tr. by Sm(ti&r#j–! na. Revised by Phyag na rdo rje (Vajrap!$i) and Klog skya Shes rab brtsegs. 
902 Gsang ldan gyi dkaÕ Õgrel don bsdus sgron ma. T- hoku 2593. Tr. by Dev!karacandra and Klog skya. The 
author of this text is not known, but it is mentioned by Bu stonÕs Yogatantra, 180: 6 in the context of 
Sm(ti&r#j–! naÕs tradition of N&masa* g$ti.  
903 See Bischoff 1956 and Linrothe 1999, 53-54 & 61, n. 5, for details on this transmission. 
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There are three texts associated with that deity in the bsTan Õgyur. One was imported during 
the old translation period and the other two are translations of Gayadhara and ÕBrog mi Lo ts! 
ba in the early 11th century.904 As Shes rab brtsegs does not appear in any of the lineages, it is 
difficult to assert which tantra and which s&dhana were practiced by him and the rNgog. 
Several s&dhanas were extracted from these tantras and are conserved in the bsTan Õgyur,905 
and the practice on the deity Mah!bala was included, along many others, in several 
collections of s&dhanas compiled in India and Tibet, from the 11th century onwards.906  

Sa* puta and Ra Lo ts" ba rDo rje grags? 

[Chos rdor] received Sa*puta from Ra Lo ts! ba rDo rje grags (from Nye 
gnam)907(after offering him a mDo mang).908 

The Rosaries have a short sentence to the effect that rNgog Chos rdor received Sa*puta from 
Rwa Lo ts! ba rDo rje grags (1016-1128). This is also claimed in the lineage of Sa*puta 
given in ST1, which reads:909 

Lineage of Sa*pu%a: Vajradh! ra, " &kin$ Kamala Amghila, [8] Krisn! c! rya, 
Tilopa, N! ropa, Praj–arak&ita, the Newar sPyi ther pa, R[w]a rDo rje grags, 
Chos rdor, mDo sde [...]. 

This, however, is not claimed in any other source, including Rwa Lo ts! ba own biography, 
and is subject to some caution. As far as Rwa LoÕs life is concerned, despite interpolations 
and contradictions between the various sources,910 it appears that he was a powerful 

                                                

904 Mah&balan&mamah&y&nas' tra (ÕPhags pa stobs po che zhes bya ba theg pa chen poÕi mdo), t- hoku 947; 
Mah&balaj–&nar&jatantrar&ja (Dpal stobs chen ye shes rgyal poÕi rgyud kyi rgyal po), t- hoku 410; 
Mah&balatantrar&ja (Dpal stobs po cheÕi rgyud kyi rgyal po), t- hoku 391. Although t- hoku 947 is called a 
s' tra, it can be considered a tantra (and is classified within kriyatantras in the bKaÕ Õgyur). According to 
Linrothe 1999, 58, this text belongs to the mantranaya, that is to say the Òpractice of mantras,Ó i.e. the ritualized 
use within Mah!y! na of dh&ra! i and certain imagery shared with more developed forms of esoteric Buddhism 
[É], but used in accord with more traditional Mah! y! na goals.Ó As regards the practice of the rNgog, it is likely 
that it was rather associated with the later transmission, as it is called sTobs chen rather than sTobs po che in the 
part on Ra mo.  
905 T- hoku 3290, 3388 and 3635. 
906 For instance, in the Indian S&dhanamala (edited in Bhattacharyya 1925 and 1928; Mah&bala is s&dhana 258 
in vol. 2), and in the Ba ri brgya rtsa and Nar thang brgya rtsa.  
907 Called sNye nam in ST2, 34. According to Rwa Ye shes seng ge 1989, 3, the place, situated at the tibeto-
nepalese border, was called sNye nam glang yul. 
908 ST1, 10.1; ST2, 34.8. 
909 ST1, 7-8. ST2, 32.8, omits Chos rdorÕs name.  
910 See Cuevas 2015a for a translation of his life story and Cuevas 2015b for a study of the various versions of 
his biography (esp. Cuevas 2015b, 57-58). According to Cuevas, the longer biography (translated in Cuevas 
2015a) was written in this form at the time of the 5th Dalai Lama (17th century). He states (Cuevas 2015b, 76): 
Ò[The biographyÕs] anonymous author appears to have compiled his narrative from several earlier sources, 
brought together and embellished for the purpose of bolstering the reputation of Rva lo ts!  ba and his 
Vajrabhairava revelations, but perhaps also in turn to promote the religious and political agendas of the Fifth 
Dalai Lama and the far-reaching territorial dominance of his Dge lugs pa school.Ó Further on the same page, he 
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Vajrabhairava practitioner. He travelled to Nepal where he had two major masters, the Newar 
Mah!karu$a (Bal po Thugs rje chen po)911 and Bha ro phyag ldum (ÕMaimed HandÕ).912 In all 
likelihood, he was ordained in Nepal by Mah!karu$a, and only travelled shortly to holy places 
and universities in India to make offerings. He was well-known for his somptuous offerings to 
his masters, and for his renovations of many Buddhist places. Although T!ran!tha states that 
his main residence was in Nub mdor, in the g.Yas ru, he did not found a monastery. He led an 
itinerant life from one monastery and one patron to the next, achieving great fame and weath 
all over Tibet, and gathering many disciples. One finds in his biography a description of his 
rivality with several 11th-century masters, and especially Mar paÕs son Darma mdo sde, that 
he claims to have killed (see below part on mDo sde for more detail on this). 

As far as his Sa*puta transmission is concerned, he is said to have received it from the Newar 
Mah!karu$a, who was himself a disciple of N!ropaÕs student Praj–!rak+ita. This fits with 
Kong sprulÕs description of the Sa*puta lineage in the index to the KGND:913  

Vajradhara; Tilopa; N! ropa; rNgog father and son, and so on. Also, from N! ropa: 
Praj–! rak+ita; Newar Mah! karu$a, a.k.a Me tsa gling pa; Rwa lo rDo rje grags; 
rNgog jo sras mDo sde; rNgog Kun dgaÕ [É] 

This lineage also corresponds with the colophon of a Sa*puta commentary by rNgog mDo 
sde (Zhe sdang rdo rje):914 

                                                                                                                                                   

speculates that this author Òmay a Dge lugs pa advocate familiar with and sympathetic to the Rnying ma pa. He 
also must have had ties to the Eastern Rva tradition that passed through the lineage of Rgya ston Kun dgaÕ brtson 
Õgrus and thus in turn the hierarchs of Zhva lu monastery, and particularly the patriarchs of the Tshar pa 
tradition. If at this point we had to guess the authorÕs identity, there may be only three plausible candidates to 
choose from: ÕKhon ston Dpal Õbyor lhun grub, Zur chen Chos dbyings rang grol, or Mgon po Bsod nams mchog 
ldan. My hunch is that the text may have been assembled by one of these three teachers or by an anonymous 
scribe, or a small team of scribes, working under their influence.Ó These remarks are included here in order to 
illustrate the care with which data in this particular text should be handled, althoug this example can be applied 
to many biographical narratives. Rwa Lo is generally said to be born in 1016 and to die in 1128. These dates 
were first determined by T! ran! tha (Cuevas 2015b, 66). 
911 He is also called D#pa. kararak+ita and Pa$ chen Me tsa ling pa (Menjadvipa). ÕGos lo (BA, 361, Deb sngon, 
439) refers to him as Òthe great up&saka of Ye rang, or the Nep!lese Mah! karuna.Ó As remarked by Lo Bue 
1997, 647, it is possible that Mar pa also met that master at the Ramadoli charnel ground (Tsangnyšn 1982, 119-
122; the Ramadoli episode also appear in early versions of Mar paÕs life although this master is not named. See 
Mon rtse pa, 97; rGyal thang pa, 170). In this episode, Mar pa makes a ga!acakra with Newar gurus who fear to 
stay out too long because of the " &kin$s. Mar pa finds them ridiculous and wants to return to India. If this is 
indeed Rwa loÕs guru, one might find in Mar paÕs contempt a reason for Rwa loÕs (or his biographerÕs) later 
ÒrevengeÓ on him, when he killed Mar paÕs son Darma mDo sde. See Decleer 1992 for further details.  
912 See Decleer 1995 on BharoÕs life and his masters, and Decleer 1994-5 on his relationship with Rwa Lo ts!  ba 
and his hermitage near the Chobar gorge.  
913 KGNDdkar chag, 23-25. 
914 ÒdPal sambu 3aÕi rnam bshad gzhung gsal baÕi sgron ma.Ó In NKSB, 5: 88-253. Colophon p. 253 (also in 
NKCK, 2: 244: 4.): shin tu rtogs dkaÕi kha sbyor thig le Õdi/ /mkhas pa chen po pra dznya ra tri tas/ /n& ro chen 
poÕi zhal gyi man ngag rnams/ /rang nyid mi brjed phyir na ti ga mdzad/ /deÕi gzhung Õdzin thugs rje chen po la/ 
/me phyed grags pas gsan nas slob maÕi phyir/ /tshig don gtso bor gyur nas bshad pa mdzad/ /bla ma la gus zhe 
sdang rdo rje la/ /slob ma bzang pos gsol ba btab nas su/ /zhan la phan phyir don tshig rgyas par bzkrol/ [É] 
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This drop of the Sa*puta, very difficult to realize, are key-instructions on 
N! ropaÕs speech by the great learned Praj–arak&ita, who composed a 
commentary on it not to forget them. Me spyed grags pa learned it from 
Mah! karu$a, a holder of that text, and for his disciples redacted an explanation, 
which [commented] mainly on the meaning of the words. Zhe sdang rdo rje, who 
had respect for [that] master, was begged by his good disciples to comment in 
extenso on the meaning and on the words, for the benefit of others. [É]  

The name Me spyed grags pa may be a scribal error referring to Rwa rDo rje grags pa. This 
colophon too therefore clearly indicates that the Sa*putaÕs teaching was received by rNgog 
mDo sde, and not Chos rdor. Except than the Rosaries, all sources thus indicate that it was 
mDo sde who met Rwa Lo ts! ba and received Sa*puta from him, not Chos rdor. 
Subsequently, the Sa*putatantra was practiced in the rNgog lineage in the form of the root-
ma$%ala of Cakrasa*vara Vajrasattva with thirty-seven deities,915 and this transmission is 
preserved in the KGND.  

Given this, one may wonder if there are any reason for the Rosaries to state that Chos rdor 
had received Sa*puta from Rwa Lo ts! ba. A reason for this may be the competition with the 
Sa skya pa surrounding the Hevajra cycle and the fact that Mar paÕs transmission was seen as 
lacking the exegesis of the Sa*puta as it relied relied mainly on oral instructions from N!ropa 
and Maitripa.916 By stating that Chos rdor received Sa*puta from Rwa Lo ts! ba and by 
outlining the Sa*puta lineage on a par with other transmissions, the Rosaries place this 
ma$%ala at the same level as the ones which became the core of their familial teaching. Thus, 
they implicitely answer to the Sa skya paÕs critique of their tradition of Hevajra as 
incomplete. In view of this, it seems therefore justified to consider erroneous the claim of the 
Rosaries that Chos rdor met Rwa Lo ts! ba and received the Sa*puta from him. We will see 
below in more details how it was mDo sde who interacted with this master and introduced this 
transmission in the rNgog lineage. 

3.1.4. Daily life 

Chos rdor as a householder 

When [mDo sde] reached his fourth or fifth year, for the middling great 
donation, father, son and everyone, with Mi la ras pa as a servant, went into the 
master Mar paÕs presence in lHo brag. They received from him the two 
empowerments of Nine Deities [Hevajra] and Fifteen Female Deities 
[Nair&tmy&]. One day at the Dharma place where they were receiving the 
tantras, the boy would sometimes climb on his fatherÕs shoulder and pull his 
hair and beard, and sometimes would pull the masterÕs hair and beard. His 

                                                                                                                                                   

bla ma rje btsun zhe sdang rdo rje yis/ /gzhung gi sgron ma mdzad la ma rgyas pa/ /a sa+ kir tis gsung dang 
mthun par bcos/  
915 KGNDdkar chag, 23: bde dgyes sogs kyi bshad rgyud thun mong pa sambu %i las gsung paÕi rtsa baÕi dkyil 
Õkhor bde mchog zhi rdor sems lha so bdun pa. 
916 See this critique as it is formulated in Sobish 2008, 46, n. 114. 
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father said Òthis is not comfortable! Tomorrow, I shall not bring him along!Ó but 
the Venerable [Mar pa] made a declaration: ÒDo not leave the kid behind, bring 
him along! He is called rNgog gZhung pa mDo sde and will become a 
meritorious one. It is because he will say ÒI have met with the Venerable Mar 
paÓ that my lineage will come to have a following!Ó917 

A second role in which Chos rdor is pictured in the Rosaries and in other biographies is that 
of layman, and singularly, in the above description, that of father. He seems to have had an 
only child, or at least one son, that he named mDo sde in honor of his lamaÕs own son Darma 
mDo sde.918 In this description, said to happen during the middling donation, Chos rdor 
journeyed to lHo brag with his family, accompanied by Mi la ras pa who had just spent a year 
with him in gZhung. Although the donation is generally said to have served as a support for 
the Catu#p$%ha transmission, the initiations Mar pa is said to grant are the nine-deity ma$%ala 
of Hevajra and the fifteen-deity ma$%ala of Nair!mya. It is possible that he gave Catu#p$%ha 
to Chos rdor and repeated the Hevajra initiations for mDo sde as a special connection, or that 
the Rosaries wished to make clear that there was a direct lineage of Hevajra between Mar pa 
and mDo sde. The description of mDo sde climbing on his fatherÕs and Mar paÕs shoulders 
and of pulling their beards during initiation sessions may be reminiscent of little childrenÕs 
behavior and is an insight into these mastersÕ intimate life, although it is evidently narrated to 
back a direct relationship between rNgog mDo sde, crucial for the legitimacy of the rNgog 
transmission.  

Chos rdorÕs wife, dPaÕ mo chos mo, is often mentioned in his life. In the Deb ther sngon 
po,919 she is called sBa mo Chos brtson, and sPa mo Chos smon in the lHo rong chos 
Õbyung.920 Although her personal name varies, the name ÒdPa moÓ refers to the fact that she 
was the sister of sPa lBa ba can, himself a disciple of Chos rdor who was instrumental in 
transmitting the rNgogÕs teachings to mDo sde after Chos rdorÕs death. In the description 
above, she probably accompanied Chos rdor to lHo brag in order to tend their young child. In 
the Twelve Great Disciples, she takes care of Mi la ras pa while he stays in gZhung,921 and 
she requests Chos rdor to return to their estate to oversee his business after they spent some 
time in lHo brag, during the middling donation.922  

Chos rdor as a landlord 

Once, [rNgog] had a disagreement about pasture with the [people from] Yal pho mo in 
Dol. They had encroached on the lamaÕs [territory] (by letting the cows and sheep of 
the upper [valley] graze freely) and caused him much harm. The Venerable Mi la ras 
pa conjured hail from a cave: in the magic pit, many omens appeared, like thunder-

                                                

917 ST1, 11.3; ST2, 36.2. 
918 dGe ye History, 30b5. 
919 Deb sngon, 491 (BA, 406). 
920 lHo rong chos Õbyung, 53.  
921 Quintman 2006, 305. 
922 Quintman 2006, 308.  
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rolls and so on, and a great hail fell on the rift of Yal pho mo. The valley was flooded, 
and everythingÐfields, villages, houses, men and cattleÐwas carried away. Everywhere 
was filled by quick ravines and great floods. When the Venerable came back, there 
were corpses of many dead birds all along the road. He covered them in his chuba, 
heaped them in front of the Master, and said, weeping: ÒI came to receive the dharma 
from the Master, but now I have accumulated such an evil deed! How much more 
should there be that I die?Ó 

The master replied: ÒOh you, Ras pa, you do not need to be afraid. I have the 
instructions of mah!mudr! which are like a hundred dances led with one pair of reins, 
or one hundred birds driven with a single slingshot: these are profound methods that 
enlighten the sinner in an instant. I will give them to you with a speech of generosity.Ó 
He snapped his fingers once, and instantaneously all the small birdsÕ corpses took off 
and left.923 

As argued in chapter I.3, Chos rdor belonged to Central TibetÕs rural elite. He owned an estate 
with a lot of cattle (horses, sheep, cows and yaks), that he could afford to give away several 
times. He offered many manuscripts to his masters and invited several of his masters at his 
home for long periods of time. He could travel with servants and was richly dressed.  

He lived with his family in Ri bo, a few hundred meters further up than the actual sPreÕu 
zhing temple and right under the pass to the Dol valley, east of gZhung. According to the 
above episode, once the neighbourÕs cattle encroached on his land and caused some 
damage.924 As a retaliation, Chos rdor ordered Mi la ras pa to cast hail on their fields, thus 
ruining their harvest.  

One finds in the biographies of Mar pa, Mi la ras pa and rNgog many descriptions of how 
black magic was used in ancient Tibet to settle arguments. Here, Mi la ras pa is asked by Chos 
rdor to cast hailstorms upon Dol to settle pasture rights. In the Twelve Great Disciples,925 the 
same episode is recounted with reference to bandits attacking Chos rdorÕs disciples. Mar pa 
also asked Mi la ras pa to punish bandits who where stealing from his disciples on their way 
to lHo brag,926 and requested mTshur ston to kill his cousin, Mar pa Mon nag.927 In all these 
cases, no feeling of guilt is described in either Chos rdor or Mar pa: mTshur ston is rewarded 
with the Guhyasam&jatantra transmission, and the episode illustrates Chos rdorÕs capacity to 
revive the birds killed in the hailstorm. The only one to feel remorse is Mi la ras pa, the 
ÒGreat Magician,Ó who is requested again and again to use his black power before receiving 
any teaching.  

                                                

923 ST1, 10.  
924 Although ST1 only says yal pho mo, ST2 specifies these are places (or people?) in the Dol valley. This 
episode is described with more details in Tsangnyšn 2010, 70-72, but there the problem is not about pasture 
rights but because people from Dol harass Chos rdorÕs visitors (like in the Twelve Great Disciples). 
925 Quintman 2006, 304. 
926 Tsangnyšn 2010, 54 
927 BA, 314-315 
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This passage indirectly describes the violent storms that can happen in this area. The actual 
temple of sPreÕu zhing is located a few meters away from a ten to fifteen-meter deep gorge. 
When I was there in June 2014, there was only a little stream flowing in the large ravine, 
which could easily be crossed on foot. It is difficult to imagine how much water is necessary 
to increase the water-level from one to fifteen meters high and twenty meters wide, and flood 
everything on the way, especially as the pass is no more than three to four kilometers away. 
As the large boulders in the gorge and the flooding of Mi la ras paÕs cave in the 1990s 
demonstrate, however, this happens, and it is not surprising that magic may be called upon to 
explain such violent displays of nature.  

Death 

 
When [mDo sde] reached his twelfth year, he knew the Two Segments. Once 
there was no teaching, [mDos sdeÕs] fatherÕs condition worsened a bit, so [Chos 
rdor] led his son on the slopes of the enclosed retreat-hill and said:  
ÒNow, it seems that your father too cannot stay any longer. If I die, how do you 
think you will do?Ó The son answered: 
- I will give our possessions for FatherÕs farewell ceremonies, and will request 
teachings from FatherÕs greatest disciples. 
- Son, there are some of great aptitude! [É]928 
  
When [mDo sde] reached his thirteenth year and his father was in his sixty-
eighth year, just after sunrise on the dragon third day of the dog [seventh] 
month of a horse year, while wearing a thin cotton fabric over his body and 
carrying a small skull hand-drum (thod paÕi lcang teÕu), he said: ÒIÕm going to 
Khecara; is there someone going with me?Ó He did three circumambulations 
around the retreat place, and as no one else came, he stepped on a boulder (over 
which a st' pa has been built), left a dazzling footprint, and ascended in the mist 
towards Kechara in the sound of the hand-drum.929  

This part of the text, within mDo sdeÕs biography, relates rNgog Chos rdorÕs passing. It is 
presented in two steps: first, Chos rdor falls ills and feels he may die soon. During a break in 
his teaching to his son, he brings him to the retreat hill, where he asks him what he intends to 
do when that happens. One can indeed imagine the responsibility that will lie on mDo sdeÕs 
shoulders when he inherits from his father, and the reasons why Chos rdor checks his sonÕs 
plans: he is only eleven at the time, and twelve when his father dies (i.e. in his 13th year). He 
will nonetheless be responsible for transmitting Mar paÕs legacy and taking care of the estate. 
mDo sdeÕs answer, as we read it here, is ideal for such a situation: he will take care of his 
fatherÕs funeral and continue his education with his senior disciples. Thus, when Chos rdor is 
67 (in his 68th year), five years after Mar paÕs death, on the third day (ST2 says Òthe dragon 
                                                

928 ST1, 11: 6; ST2, 36.5. 
929 ST1, 12.2. ST2, 37.2 
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dayÓ) of the seventh month (the Òdog monthÓ), in a horse year, 1090 (or 1102), Chos rdor 
returns to the hill, alone, and flies through the mist to Khecara on the sound of the hand-drum.  

One finds in Matthew AkesterÕs translation of KhyentseÕs Guide to Central Tibet a local 
version of this event in a much more scenic version. This was narrated by the late lama dPal 
Õbyor ye shes, who came from the Sa skya monastery of Ra ba smad located at the entrance of 
the rNam rab valley. It was repeated to Akester by one of the lamaÕs attendants:930 

[É] according to a popular story, Ngok noticed a filthy, cantankerous old woman 
in a turnip field across the valley, whom he recognized as an emanation of his 
tutelary goddess Nair! tmadevi. He sent his disciples to buy some of her turnips, 
and before handing them over, the old hag smeared them with pus from a wound 
on her breast. On their return, the master had his nauseated disciples cook some 
soup, without washing the turnips first, and when it was ready, he told everyone 
present to drink some, and to give some to the animals also. His followers were 
too disgusted to drink, but the master took a bowl, and then, followed by the 
couple of dogs which had happily slurped up the rest, took off into space. 

This story cannot be found in any of my written sources. It is interesting, however, to note 
that Chos rdorÕs deity is said to be Nair!tmy!, HevajraÕs consort. The mKhas paÕi dgaÕ ston 
indeed declares that Chos rdor and his descendants had three visions of the fifteen-goddess 
ma!"ala of Nair!tmy! over the temple Chos rdor built in Ri bo,931 which indicated an 
intimate relationship between Chos rdor and Nair!tmy!, especially at such time when he is 
welcome by "&kin$s to go to Khecara.  

The retreat hill where Chos rdor departed is located opposite the actual sPreÕu zhing temple, 
on a north-facing slope. As indicated as a note in ST1, five st'pasÐfour small ones and a big 
oneÐstand today on the spot commemorating Chos rdorÕs departure. They are near the ruins of 
two buildings that used to be a retreat center called bSam gtan dben gnas affiliated to Gong 
dkar chos sde, possibly built at the place where the rNgog retreat-centre was previously 
located.  

3.1.5. Chos rdorÕs disciples and their lineages 

- Son, there are some of great aptitude! As it is of the utmost importance to 
make no mistake in the tradition in which you receive teachings, listen to 
Hevajra from Ram, listen to Sa*pu%a from dMyal pa rDog chung ba, listen to 
N&masa* g$ti from sPa lba ba can, and listen to Mah&m&y& from rTog Mun ba 
can!932 

                                                

930 Akester 2016, 267 and personal communication with the author, 2014.12.19. According to Matthew Kapstein 
(personal communication, 2017.09.14), a similar story, though unrelated to Chos rdor, was told to him by bDe 
gzhung Rin po che. It is therefore likely that the trope of a monk, or else, not eating vegetables gifted by 
mysterious women, hence not receiving siddhis, is a common one. 
931 mKhas paÕi dgaÕ ston, 777.  
932 ST1, 11.7; ST2, 36.7. 
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[É] 
The great disciples of Lama Chos rdor were the venerable Mi la, Ram rTsan 
can, rDog Mun pa can, sPa lba ba can, and Sum pa Phod kha can.933 

As Chos rdor died when his son mDo sde was quite young, his disciples were instrumental in 
the transmission of Mar paÕs legacy. Several names are therefore listed twice in the Rosaries, 
once when Chos rdor gives instructions to his son on whom to rely on to receive which tantra, 
and once again in the end of the text. One finds additional names in the Deb ther dmar po,934 
which is probably the source of later texts such as the lHo rong chos Õbyung935 and Deb ther 
sngon po.936 As far as the orthography is concerned, the most reliable version seems to be the 
Rosaries.  

The lineages described in the Rosaries generally mention rNgog masters, with less emphasis 
on disciples outside of the family. In other records, however, these disciples sometimes figure 
prominently. A case in point is the relationship between Chos rdor, his son mDo sde and his 
disciples. In texts related to the rNgog family, there is a direct transmission between Chos 
rdor and Do sde. In Bu stonÕs record of teachings received, however, the lineage of Pa–jara 
goes from Chos rdor to three of his disciplesÑsPa lBa ba can, ÒrNgogÓ (that is to say dMyal 
pa rDog/rTog chung pa) and Rgya A ma canÑand then to mDo sde. Mentioning Chos rdorÕs 
disciples between him and his son clarifies the fact that he died when mDo sde was young, 
and that mDo sde therefore needed to receive again the transmission from his fatherÕs 
disciples. A direct lineage between the two, on the other hand, emphasizes the direct blessing 
Chos rdor gave to his sonÑalthough mDo sde may not have received the full import of the 
transmission as a child. Similarly, several lineages go directly from Mar pa to mDo sde, 
although the former died when mDo sde was still a child.  

3.1.5.1. Ram rTsan can 

[Chos rdor] went to ÕO yug to listen to the yoga tantras from an uncle of Ram 
Klu gong pa.937 [É] 

 
When [mDo sde] arrived at RamÕs place at ÕO yug, there was a feast and so they 
chatted. Being slightly unhappy about that, [mDo sde] said that he did not 
request a dharma-link.938 

The Ram family was based in ÕO yug, a valley north of the gTsang po, in gTsang.939 The first 
time someone of this family is mentioned in the Rosaries is when Chos rdor went there to 

                                                

933 ST1, 23.4; ST2, 49.1. 
934 Deb dmar, 76 
935 lHo rong chos Õbyung, 52 
936 BA, 406; Deb sngon, 491 
937 ST1, 10.1; ST2, 35.1. 
938 ST1, 12.5; ST2, 37.5. 
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study the yoga tantras with an ÒuncleÓ of Ram Klu gong pa. That appellation, ÒRam from Klu 
gong,Ó is the generic name used for the Ram masters of various generations, on a par with the 
term rNgog gZhung pa, the ÒrNgog from gZhung.Ó 

Ram Klu gong pa was himself one of Chos rdorÕs four main disciples, particularly known for 
his transmission of Hevajra.940 In the Rosaries, he is more specifically referred to as ÒRam 
rTsan can,Ó941 while his name is simply Ram Klu gong pa in a commentary on the 
Hevajratantra composed by one of his distant disciples, Shes rab mthar ldan.942 As stated in 
the KGND,943 Ram also received the transmission of Hevajra directly from Mar pa. Chos 
rdor, though generally considered RamÕs master, also requested him to teach Òthe pure 
teaching of Mar pa,Ó in exchange for a beautiful m'dra. 944 RamÕs tradition (ram lugs) was 
famous for its combined exegesis of the Hevajra- and N&masa*g$titantras, while the rNgogÕs 
tradition adhered strictly to the teachings of the Hevajratantra.  

Unlike his father, mDo sde was not impressed by Ram. He went to ÕO yug to fulfil his fatherÕs 
testament, but was unhappy with the way he was welcomed. As with Chos rdorÕs aborted 
relationship with Sum pa Ye shes Õbar, the inauspicious events surrounding the meeting were 
invoked to call off the request to receive Hevajra from Ram. Afterwards, the two traditions 
grew distinct and, from the point of view of the Ram traditionÕs holders,945 mDo sdeÕs 
teachings on Hevajra were unclear because he relied only on the rNgog paÕs explanations and 
disregarded RamÕs. 

                                                                                                                                                   

939 S¿rensen and Hazod 2007, ÒKÓ in map 1, 2: 409. The tentative localization is for a place called Ò[ÕO yug] Klu 
gong. 
940 He is called dgyes rdor gyi bkaÕ bab in lHo rong chos Õbyung, 65.  
941 He is called ÒRam Tsag canÓ in the lHo rong chos Õbyung, 65. In the biographical introductions within the 
dPal brtsegs edition of the NKSB, vols. 21 & 22 (Tre bo rDo rje mgon po) and 23 (lCeÕi Ban de dBen tsa), Chos 
rdorÕs disciple Ram is called Ram Klu gong pa rDo rje grags. As will be seen below, Ram Klu gong pa rDo rje 
grags was a disciple of mDo sde. He received Vajrapa–jara from him (see ST1, 8 for the lineage) and may have 
been Ram rtsan canÕs son or grandson. It is possible that the dPal brtsegs editors (like several of the biographies) 
were confused by the semantic proximity between Ram (Klu gong pa) rDo rje grags and Rwa (Lo ts!  ba) rDo rje 
grags. The latter sometimes figures among Chos rdorÕs masters, although he was in fact related to mDo sde.  
942 NKSB, 23: 325. The name of the author of this Hevajra commentary according to the Ram tradition is given 
in the colophon: brtag pa gnyis paÕi rnam par bshad pa rdzogs so// he ru ka dpal drug par do rje Õchang/ bde 
chen rang bzhin Õod gsal go bzlog pa/ shes rab mthar ldan khyod kyi pad mar gtugs/ dri med rjes Õjug bstan 
paÕi sgron me Õdis [É]. It is not clear whether it is Shes rab mthar ldan who is addressing his master Ò[Me] Shes 
rab mthar ldan I touch your lotus feet,Ó or whether his disciple addresses him: ÒI touch your lotus feet, ™ you 
Shes rab mthar ldan.Ó In the latter case, he would not be the author.  
943 KGNDdkar chag, 20.  
944 Most of my explanation is based on the Deb sngon, 492-493 (BA, 407-408), in which a long excursus within 
the life-stories of the rNgog describes the Ram tradition. I am not quite sure, however, of the meaning of some 
crucial phrases, in particular the one about the m' dra, 492: rngog chos rdor la phyag rgya ma mdzes ma zhig 
yod pa yang phul. As this phrase figures with several others which have Ram as their subject, the meaning may 
be the opposite of what one spontaneously understands (as Roerich did), namely: ÒrNgog Chos rdor had a 
beautiful m' dra that he offered to [Ram].Ó It could rather be interpreted as: Ò[Ram] had a beautiful m' dra that he 
offered to rNgog Chos rdor.Ó In the former case, it would mean that Chos rdor requested important teachings 
from Ram, but not in the later.  
945 Deb sngon, 493: mdo sde rngog la nyan pas bshad pa nyog po de byung pa yin zer. 
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Ram rTsan can established an important seminary for the transmission of Hevajra in Shangs 
(the valley adjacent to ÕO yug). According to the Deb ther sngon po, he gave his transmission 
to his nephew Ram rDo rje grags946 and to the scholar rGya Nam mkhaÕ dbang phyug. rGya 
nam then taught to Tre bo (Tre ho) rDo rje mgon po, who had first come to debate with him 
and finally became his disciple. Both commented on the Ram tradition of Hevajra. Rgya nam 
also taught Tre bo mgon po the four explanatory tantras of the Cakrasa*vara cycle.947 
Although Tre bo mgon po is considered mDo sdeÕs disciple in the Deb ther dmar po and Deb 
ther sngon po, his name does not appear among mDo sdeÕs students in the Rosaries and no 
details about their possible relationship is known. According to the Deb ther sngon po, his 
line of interpretation of the Hevajra cycle is according to the Ram Tradition. Two volumes of 
his writings are included in the NKSB.948 

According to Shes rab mthar ldanÕs Hevajra commentary,949 Ram had four main disciples: 
lHoÕi kre ston mchog dgaÕ, Nyang stod rgyal gling gi rGya dar seng, lCe bande dBen tsa and 
Bo dong so pa.950 lCe bande dben tsaÕs commentary on Hevajra is also included in the NKSB, 
but does not contain any information about Ram.951  

Bo dong so pa taught to Grog ra ba from Khams,952 who taught to Glan ston gsal Õod. Glan 
ston gSal Õod also received the transmission from Ram rDo rje grags.953 In a commentary on 
Hevajra composed by Glan stonÕs disciple, Cher ston bSod nams bzang po,954 it is said that 
Glan ston held the lineages of Hevajra from both Mes ston and rNgog Chos rdor.955 The 
rNgog tradition is most likely the one that comes from rNgog mDo sde and Ram rDo rje 
grags. He also held several lineages that are now preserved within the Sa skya bkaÕ Õbum.956 

Five volumes of the NKSB (vols. 21-25) thus contain texts which cannot be considered the 
rNgog tradition, although they initially came from Mar pa and were related to Chos rdor. If 

                                                

946 See details about him in the part on mDo sde. He is called Ram rDo rje btsan in the Deb sngon, 493. Given 
the importance of Ram rDo rje grags in the familial transmission, I think rdo rje btsan can be emended to read 
rdo rje grags. I did not find any clear lineage of the Hevajra Ram Tradition in any of this traditionÕs 
commentaries, where the historical part, if present, stops with Mar pa.  
947 BA, 388. 
948 Vols. 21 & 22. He was known as a great scholar, as is demonstrated by the diversity of his writings on 
Guhyasam&ja, Cakrasa* vara, Pa–j&ra and Hevajra. The Hevajra commentary in vol. 22 is very different from 
the ones in the rNgog tradition and represents the Ram tradition. Tre bo mgon po held Mar pa do paÕs tradition 
of Cakrasa/vara. None of the colophons or lineages of Tre bo mgon po (also called rDo rje mgon po) in vols. 21 
& 22 demonstrate a relationship between him and the rNgog, but the Deb sngon (BA, 376) also state he studied 
with Rwa Lo ts!  ba.  
949 NKSB, 24: 23. 
950 Not much is known about them, and the previously mentioned rGya nam does not appear in the list (could he 
be Nyang stod rgyal gling gi rgya dar seng?) 
951 lCeÕi bande dben tsa: kye rdor rgyud bshad. NKSB, 23: 1-250. 
952 Kham pa grog ra ba in NKSB, 24: 23, Khams grogs ra in NKSB, 25: 305. 
953 lHo rong chos Õbyung, 66.  
954 Cher ston bsod nams bzang po: He badzraÕi rnam par bshad pa gsal baÕi sgron me, NKSB, vol. 25. 
955 See my remarks about Glan ston gsal ÕodÕs lineage in the part on Mes ston (II.1.3.). 
956 See Etexts search in TBRC.  
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Ram developed his own tradition, these commentaries do bear some similitude with those of 
the rNgog tradition; as indeed remarked by ÕGos Lo ts! ba,957 Kun mkhyen Chos sku Õod zer 
(1214-1294) composed a treatise showing that both traditions were of the same intention. One 
possible area of inquiry would therefore be a detailed comparison of the rNgog and Ram 
traditions based on these old commentaries, as several are presently available in the NKSB 
and NKCK.  

3.1.5.2. sPa lBa ba can 

sPa sBa ba can (from Ri bo), being [mDo sdeÕs] maternal uncle, paid him great 
respect with both teachings (on N&masa* g$ti and so on) and material things. 
When he passed away, it is said that lama [mDo sde] led the cremation as taught 
in the fifteenth chapter of the Pa–jara). 

rNgog Chos rdorÕs second main disciple was called sPa lBa ba can, Òthe one with a goiter 
from the sPa clan.Ó He was Chos rdor brother-in-law, i.e. the brother of his wife dPaÕ/sPa mo 
chos mo, and was also from Ri bo. Chos rdor advised his son to study N&masa*g$ti with him, 
so this was probably the transmission he specialized in. The N&masa*g$ti transmission was 
cherished by Chos rdor, who studied it at several occasions with various masters. In 
particular, he invited Khams pa Shes rab rdo rje to spend a year at Ri bo and teach the gSang 
ldan tradition of N&masa*g$ti that he held from Sm(tij–!nak#rtiÕs disciple. As a resident of Ri 
bo, lBa ba can probably attended these teachings, and was therefore an appropriate master to 
transmit the initiation to his nephew. 

People with goiters seem to have been numerous in 11th century Tibet, as Mar pa also had two 
such-named disciples.958 Although, in some cases, a homonymy may refer to the same person, 
it is doubtful in the present case that the three disciples with goiters refer to only one person. 
It remains likely that Chos rdorÕs brother-in-law with a goiter received Mar paÕs teachings 
when the translator was invited to gZhung. 

3.1.5.3. rDog Mun ba can and dMyal pa rDog chung pa 

The Rosaries and the mKhas paÕi dgaÕ ston state that Chos rdor had four main disciples (Ram 
rtsan can, rDog Mun pa can, sPa lba ba can, and Sum pa Phod kha can). In the Deb ther sngon 
po and lHo rong chos Õbyung, six disciples are mentioned, one of them called gNyal pa rNgog 
chung ma can. The Rosaries also mention him, as Chos rdor advises his son to study Sa*puta 
with dMyal pa rDog chung ba, but he does not figure in the list of his disciples.  

I am not sure whether the two names refer to one or two persons, and whether he or they 
belong to the rNgog or rDog clan at large. The first question is difficult to settle as not much 
                                                

957 Deb sngon, 492. 
958 Mar pa may have had two students with goiters. Their names differ in the various versions, but basically, if 
one takes the second dPaÕ boÕs orthography (dPaÕ bo II, 134), one was from sMyal (= gNyal), and was called 
Shud sgom lBa ba can (he pleased Mar pa with his realization), and the other was from Ba rang in La yag (he 
was one of the four disciples with devotion).  
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is known about either of them, but as Chos rdor advises his son to study Sa*puta with dMyal 
pa rDog chung and Mah&m&y& with rDog Mun pa can, it is likely that they are distinct.  

The family name of these masters differs in the various versions. Mun pa can is called rTog in 
ST1, and sDog or rTog in ST2.959 He is called rNgog Dad pa can in the Deb sgnon,960 and 
rNgog Mun pa can in the mKhas paÕi dgaÕ ston.961 The same ambiguity occurs for gNyal pa 
rNgog chung, called dMyal pa rDog chung ba in ST1, rTog chung pa in ST2, but rNgog in 
most other versions (Bu ston and Ngor chenÕs records of teachings received for instance). 
That ambiguity is understandable, given the proximity of the letters ta, da and nga in cursive 
script. As, however, the name rNgog never appears in the Rosaries to refer to Chos rdorÕs 
disciples, we may conclude that these disciples were not considered to be part of the rNgog 
family.  

As seen above, the same problem occurs with rDog Mu ni (Nyi ma seng ge) and his son rDog 
*ryadeva (ÕPhags pa skyabs). There is no mention in the rDog history or in the Rosaries of 
any relationship between rDog Mu ni and rNgog Chos rdor, and rDog Mu ni was in all 
likelihood much younger than Chos rdor (maybe born circa 1100). Given those dates, it is 
difficult to equate Chos rdorÕs disciple rDog Mun pa can with rDog Mu ni. Although indeed 
the name Mun pa can Òthe one with darknessÓ is difficult to account for and could be a 
misreading of mu ni, it is not Guhyasam&ja but Mah&m&y& that Chos rdor advised his son to 
study with rDog Mun pa can. The name rDog Mun pa can reappears among the teachers of Jo 
Thog, mDo sdeÕs second son, who studied Guhyasam&ja of the Noble tradition with him. In 
that case, and as rDog Mu ni was a Guhyasam&ja expert, it is possible that the name Mun pa 
can refers to him. I cannot explain why the same name is used twice for different people in the 
Rosaries.  

The identity of dMyal pa rDog chung ba is slightly clearer than that of Mun pa can.  

After completing all the funerary farewells and the rest, [mDo sde] went to 
dMyal pa rDog chung paÕs place. The latter said: ÒMy masterÕs son has come!Ó 
and he installed him on a throne, paying him great respect, and also teaching 
him well the Dharma.962  

The region of dMyal/gNyal is quite far from gZhung, to the south of Dwags po and to the east 
of lHo brag, and was one of the administrative district of the g.Yo ru. The teachings 
transmitted during mDo sdeÕs visit are not recorded with any precision. It is strange, however, 
that Chos rdor advised his son to study Sa*puta with his disciple, as he himself was not 

                                                

959 Respectively ST1, 11.8 & 23.5; ST2, 36.8 & 49.2. 
960 Deb ngon, 491.  
961 mKhas paÕi dgaÕ ston, 777. 
962 ST1, 12.4; ST2, 37.2.  
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known for that transmission. It is possible that Catu#p$%ha is meant, as ÒgNyal pa rNgog stonÓ 
appears in a lineage of Catu#p$%ha received by Ngor chen Kun dgaÕ bzang po:963 

As for the lineage of the male and female [forms] of Catu#p$%ha: [É] * ryadeva, 
Tilo, N! ropa, Mar pa, rNgog Chos rdor, gNyal pa rNgog ston, rNgog Chos tshul 
[< Jo tshul?], rNgog kun rdor [< Kun dgaÕ rdo rje], rNgog gzi brjid, [É] 

It could also have been Pa–jara, as Bu ston states that mDo sde studied this explanatory tantra 
of Hevajra together with three of his fatherÕs disciples, sPa, rNgog and rGya.964 

Not much is known about Chos rdorÕs other disciples, except in some cases their place of 
origin and the teachings they specialized in. 

¥! Sum pa Phod kha can 

Nothing is known about the fourth main disciple, Òthe one with a wide-sleeved gown from the 
Sum pa clan.Ó Given his name and origin, he must have been quite wealthy.  

¥! rGya ÕA ma can 

rGya ÕA ma can from Shab is mentioned as one of Chos rdorÕs four main disciples in Bu 
stonÕs record of teachings received,965 where he stands as one of the three masters who gave 
the transmission of Pa–jara to mDo sde. He also appears in a lineage of gSang ldan received 
by Bu ston.966 The name rGya ÕA ma can means ÒrGya with a mother.Ó The Shab area is 
located in Western gTsang, near Sa skya. Not much more is known about him. He may be the 
one from the rGya clan who requested Phu na ratna (bSod nams rin chen?) to write a 
commentary on Pa–jara that figures in the NKSB, although the identity of the three persons 
mentioned in the colophon remain rather unclear, and the rGya clan was a large one at the 
time.967  

¥! lHo pa Chung ma can 

Another master listed is lHo pa Chung ma can, Òthe southerner with a wife.Ó Nothing else is 
known about him. From these names, we may observe that sobriquets were widespread at the 
time, or at least within Chos rdorÕs circle.  

                                                

963 Ngor chen thob yig, 326 (rdo rje gdan bzhiÕi yab bkaÕ dang yum bkaÕi brgyud pa). 
964 Bu ston gSan yig, 109. 
965 Bu ston gSan yig, 109.  
966 Bu ston gSan yig, 126. The same lineage is repeated in the lHo rong chos Õbyung, 66. 

967 rDo rje gur gyi Tikka, NKSB, 18: 83: sgrol mas byin brlabs ming ni tai lo pa/ /deÕi man ngag legs gnas nA ro 
pa/ /deÕi zhabs kyi rdul gus lho brag pa/ /de mnyes byas paÕi dge slong rdo rje grags/ /deÕi gdams ngag legs gnas 
phu na ratna/ /gus dang ldan pas rgya ston gsol btab pas/ /phan paÕi bsam pas yi ger bris pa yis/ /sems can 
thams cad Õdi don rtogs par shog/. See Vitali 2004 for some detail on the rGya family in Bhutan, and Haoran 
HouÕs forthcoming dissertation on Gtsang pa rgya ras.  
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To conclude, we can note that although Chos rdor is the first member of the rNgog hereditary 
lineage and is relatively well-known because of his relationship with Mar pa and Mi la ras pa, 
he did not spread largely Mar paÕs teaching and does not figure in any lasting lineage apart 
from mDo sdeÕs. In fact, although his name figures in almost every bKaÕ brgyud history or 
biography on a par with that of Mes ston and mTshur ston, it is likely that he would not have 
left much trace had it not been for the active role mDo sde played for the establishment of the 
rNgog in the Tibetan religious landscape.  

3.2. rNgog mDo sde 

Chos rdorÕs only son, rNgog mDo sde, inherited his transmission and became the greatest 
proponent of Mar paÕs tantric legacy in 12th-century Tibet. mDo sde was very learned, as he 
received all his fatherÕs tantric transmissions and relied on many translators of the time. He 
had a long life and was a towering figure of 12th-centuryÕs Tibet, although he knew his share 
of highs and lows. He secured, for instance, relics of Mar pa and related masters, made his 
fatherÕs transmission flourish, and was a prolific writer, under the name Zhe sdang rdo rje. At 
the same time, although he had six children, they all died before him, and his legacy was only 
safeguarded by his grand-children.  

3.2.1. Past life and rebirth as Chos rdorÕs son 

In his past life, Lama mDo sde was in gTsang a mKhan po named sPug Ye shes 
rgyal. After his death, when fire was set to the corpse, a green light [11] 
appeared from within the pyre and went down towards the East. Everyone 
witnessed that, and a nun called Jo mo sgre mo, a two-hundred-year-old 
wisdom-"&kin$, said: ÒOur mKhan po will be born in the middle of Bye ma in 
Ngam shod, as the son of either lama Mar pa or lama rNgog gZhung pa.Ó It is 
said that on the following year, he was born (in a nomadÕs place in the Zho 
valley) as the son of his father, master Chos rdor, and his mother, dPaÕ mo chos 
mo. His father made his horoscope according to Catu#p$%ha, which indicated 
that he would become a meritorious one (famous in dBus, gTsang and 
Khams).968 

The Rosaries start mDo sdeÕs life story with the story of his past life as the mKhan po sPug 
Ye shes rgyal from gTsang, sometimes also called sPug Ye shes rgyal mtshan.969 The identity 
of this individual is not clarified in our text. There exists, however, interesting parallels with a 
9th century Tibetan Zen monk by the name sPug Ye shes dbyangs.970 The text declares that he 

                                                

968 ST1, 10: 8-11: 3; ST2, 35: 7-36: 2; Deb dmar, 76; lHo rong chos Õbyung, 53; Deb sngon, 491 (BA, 406); 
mKhas paÕi dgaÕ ston, 777.  
969 ST2, 35.7: ye shes rgyal mtshen (yees rgyen); Deb dmar, 63.  
970 Van Schaik 2015, 163-174, and esp. pp. 173-174 for a translation of his short life-story. This biography is 
from PT 996. See also Heller 1994: sPug Ye shes dbyangs was the principal donor for two inscriptions and 
images commemorating Tibeto-Chinese negociations carved in the early 9th century (see especially Heller 1994, 
appendix 1, 12, n. 16). 
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took ordination during the reign of en emperor, probably Khri Srong sde btsan like his master 
before him. When he dies, at eighty, a cloud of five colours appears in the sky, where it 
hovers for a few days. Although this monk came from A mdo, it cannot be excluded that he 
was the master of Jo mo sgre mo, who is considered to be more than 200 years old. The 
Rosaries state that during Ye shes rgyalÕs funeral, all in attendance saw a green light rise from 
the pyre and fly towards the east. The place where the funeral took place is not completely 
clear. It is probably in gTsang as he is associated with this region, as is Jo mo sgre mo who 
stays at a place called Chu mig or Chu mig ring mo. A place with that name is found south of 
the gTsang po near sNar thang, due West of the gZhung valley.  

Among the disciples present at the funeral was Jo mo sgre mo,971 who plays a great role in 
shaping mDo sdeÕs life. In ST1, she is said to be a two-hundred-year-old wisdom "&kin$, but 
her age is dropped in ST2. Her name appears several times in the Deb ther sngon po, and her 
case was studied by Dan Martin in an article on 11th and 12th-century Buddhist women.972 
ÕGos Lo ts! ba states in the part on mDo sde973 that sGre mo was a siddha who had received 
many esoteric teachings from Vimalamitra. Earlier, in the part on rNying ma teachings,974 he 
talks of a bhik#un$ called sGre mo, coming from Rong chu tshan, who had been 
VimalamitraÕs disciple, and whose student was called Mar pa Shes rab Õod. Although Shes rab 
ÕodÕs flourish is not known, he is said to have taught sGro sbug pa, who was born in 1074. 
Thus, according to ÕGos lo, she had a very long life, between Vimalamitra, who lived at the 
time of Khri Srong lde btsan (c.742-c.796),975 and the late 11th century.  

Dan Martin draws a parallel between that rNying ma "&kin$, and a Jo mo bGres mo mentioned 
in one of Ras chung paÕs biographies,976 said to be a siddha from gTsang who received Ras 
chung paÕs teaching. According to him, the name, the fact that she was a siddha and her place 
of origin gives credence to the possibility that it is the same person that is referred to as 
VimalamitraÕs disciple, Ras chung paÕs disciple and mDo sdeÕs Òprophet.Ó In the Mkhas paÕi 
dgaÕ ston, gTsug lag phreng ba also states that she was a student of Ras chung pa.977 An 
indication pointing to that possibility is the fact that later in the Rosaries, sGre mo presents 
mDo sde with relics of Mar paÕs bones and Mi la ras paÕs hair and nails, which she may have 
obtained from Ras chung pa. Given her putative age and the fact that she may have received 
relics from Ras chung pa, it is possible that the relationship was mutual, and that Ras chung 
pa also received teachings from her. ÕGos lo also mentions in the Deb ther sngon po a woman 
with that name who offered to Ati&a the image of a turquoise boy riding on a horse made of 

                                                

971 She is called Jo mo sgren mo in ST2, 35, but Jo mo sgre mo in the lHo rong chos Õbyung (e.g. 53) and in the 
Deb sngon (e.g. 493-494). This may be an indication that their common source is the ST1. 
972 Martin 2005, 58-59. See also the online version of that article with the names in wylie rather than 
transliterated: https: //sites.google.com/site/tiblical/woman-illusion#_ftn25, accessed 2015.03.03.  
973 BA, 409; Deb sngon, 494. 
974 BA 126; Deb sngon, 162. She is also mention later: BA, 171; Deb sngon, 216. 
975 See his biography in http: //www.treasuryoflives.org/biographies/view/Vimalamitra/9985, accessed 
2015.03.03. 
976 Rwa lung dkar brgyud gser phreng, 1: 217. On p. 222, she is called gtsang gi jo mo bgres mo.  
977 mKhas paÕi dgaÕ ston, 1: 778. 
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gold.978 She may therefore have been quite an important character in the late 11th century, one 
who did not completely escape the traditional historiansÕ net, although, considering the 
numerous mentions of her name, she would have been much more famous as a man.  

In mDo sdeÕs life, she is pictured as playing a central role, announcing his birth, foretelling 
the coming of his first child, and granting him relics that established the rNgogÕs reputation. 
As far as the prediction of mDo sdeÕs birth is concerned, when seeing the green light flying 
towards to east, she predicted that her master would be reborn as either Mar paÕs or rNgog 
gZhung paÕs son. The two possibilities may be an allusion to the fact that mDo sde, ÒSet of 
Discourses,Ó was also the name of Mar paÕs son Darma mdo sde, and also a way for the 
Rosaries to further the identification of rNgog mDo sde as Mar paÕs spiritual son. dGe ye 
Tshul khrim seng ge remarks in in his religious history that Chos rdor named his son mDo sde 
in reference to Mar paÕs own son, but this does not figure in other sources.979 

sGre mo foretells the rebirth of her master in Ngam shod.980 This was the name of a region in 
lHo ka, corresponding roughly to the central part of the g.Yo ru, along both banks of the 
gTsang po, west and east of bSam yas.981 gZhung is part of this area, but lHo brag is not. I am 
not quite sure what is referred to by the term bye maÕi sbubs in ST1, or bye maÕi dbus in ST2. 
This may be a toponym, or an allusion to the place where mDo sde was born, which, in a note 
in ST1, is said to be zho lung tshes par. This is rephrased as zho lung mtsher sar in ST2, i.e. a 
Ònomadic dwelling place (mtsher sa) in the Zho valley.Ó This toponym may refer to a pasture 
where Chos rdor and his wife had established their camp, maybe near the gTsang po, which 
has some sandy dunes, or somewhere in the gZhung valley.  

The birth took place in a horse year, 1078 according to the lHo rong chos Õbyung, 1090 
according to the Deb ther sngon po. Chos rdor calculated his sonÕs astrological chart on the 
basis of the Catu#p$%haÕs system of astrology. It is not well-known in Tibet as it was 
completely overtaken by the K&lacakra astrological system,982 but Mar pa and Chos rdor are 
not known to have received this transmission. They were experts in the Catu#p$%hatantra, 
which developed independent theories of calendar and fortune-telling. This system has not 
been much studied, except in two articles by Tsunehiko Sugiki.983 In the first, ÒAstrology in 
Mother-Tantric Literature,Ó he makes a short comparative study of the systems of astrology in 
accordance with the time of birth in the Vajra"&katantra (from the Cakrasa*vara cycle) and 
the Catu#p$%hatantra, which influenced the former. The second article is about the ÒCycle of 
Time, Calendar, and Fortunetelling in the Catu#p$%ha and the Cakrasa*vara Buddhist 
Literatures.Ó It presents in more details the systems derived from this tantra and, in particular, 

                                                

978 BA, 256.  
979 dGe ye History, 30b5. Roerich also states in BA, 408: ÒIt seems that he had been named after the elder son of 
Mar-pa who had been his fatherÕs teacher.Ó  
980 Spelled Ngams shod in ST2, 35: 8. 
981 See a description of what this toponym refers to in S¿rensen and Hazod 2007, n. 597, 222, and a map in ibid., 
23 
982 See Henning 2007 for an explanation of the system, and the companion website: http: 
//www.kalacakra.org/calendar/kcal.htm, accessed 2015.03.04.  
983 Sugiki 2003 and 2005. 
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fortune-telling according to the day of birth. Sugiki translates the predictions given in the 
Catu#p$%hatantra according to each of the twelve days of birth. None, however, indicate 
specifically that one would be Òa meritorious one famous in dBus, gTsang and Khams,Ó as in 
ST1, nor Òa meritorious one, holder of the secret mantra and famous as far as the river 
Ganges,Ó as in ST2, although the sixth day, makara, may correspond.984  

3.2.2. Education 

3.2.2.1. Mar pa and his father 

From an early age, mDo sde was in contact with the Dharma and received transmissions from 
Mar pa and his father, especially Hevajra. When he was four, Mar pa insisted that he attend 
his empowerments of the nine-deity Hevajra and fifteen-deity Nair&tmy& ma$%alas, although, 
as most children of that age, he caused havoc during the transmission by climbing on Mar 
paÕs and his fatherÕs backs and by pulling their beards. That transmission, despite the heirÕs 
young age, established a direct link between Mar pa and mDo sde, which was crucial for the 
ensuing lineage as Chos rdor died when his son was only twelve. By that time, mDo sde had 
learned the Two Segments and knew who to turn to in order to further his training. Chos rdor 
also gave his sister a few articles that she was to hand over to mDo sde at his majority, 
making sure that his son received everything he needed to ensure his lineageÕs continuation: 

Later, upon leaving for Kechara, in his testament [Chos rdor] bequeathed to a 
nun [12] a book-case with a blue lining together with a felt bag with a blue 
lining. He told her: 
ÒWhen mDo sde will turn eighteen, he will become one who makes himself as 
well as others learned in the Dharma. At that time, hand these two over to him, 
but do not show them to anyone else!985  
[É] 
Then, when [mDo sde] was in his eighteenth year and learned in the Dharma, 
the nun handed him over the book-case and the felt bag. He said that in the 
book-case he found what is known as the Two Segments of the rNgog Tradition, 
and in the felt bag the instructions known as the six doctrines of N! ropa.986  

In the book-case and bag were concealed the heart of the rNgog tradition. In the case, mDo 
sde found the ÒTwo Segments of the rNgog Tradition.Ó This refers to Chos rdorÕs notes on 
Mar paÕs oral transmission of the Hevajratantra called the JewelÕs Ornament (Rin po cheÕi 

                                                

984 Sugiki 2005, 179-194, esp. p. 186: ÒHe will be virtuous / He will be a man of good conducts / He will keep 
his moral obligation / He will be rich / He will be handsome / He will have good fortune and honour / He will be 
skilled in every kind of handcraft / His only wife will be excellent / He will be slow-thinking / He will achieve 
together with his kinsmen / He will talk pleasant words to everyone.Ó 
985 ST1, 11.8; ST2, 36.8. 
986 ST1, 12: 7-8; ST2, 37: 7-8. 



 246 

rgyan).987 In the felt bag, mDo sde found the six doctrines of N!ropa, key-instructions on the 
six practices as they are taught in the Hevajratantra, known as merging and transference (bsre 
Õpho) in the rNgog pa lineage.  

3.2.2.2. His fatherÕs students 

As we saw in the section on Chos rdorÕs students, several of them were instrumental in 
passing on to mDo sde his fatherÕs teaching. More particularly, he received N&masa*g$ti 
from his uncle sPa lBa ba can, Mah&m&y& from rDog Mun pa can, and Catu#p$%ha from 
dMyal pa rDog chung.988 mDo sde also conducted the funeral of his father and his uncle lBa 
ba can. This shows that he was considered the main master in the family, and Chos rdorÕs 
rightful heir, despite his young age.  

3.2.2.3. Lo ts# bas 

ST1: Thus is he said to have much studied [the paths of] mantras and of 
characteristics with eight translators.989 

From Mar pa, Chos rdor and his disciples, mDo sde received the ÒrNgogÕs teachingsÓ (rngog 
chos), that later came to be known as the Òseven ma$%alas of the rNgog.Ó These 
transmissions, together with Dud sol ma, represent the bulk of his written work, and were the 
essential teachings for which the rNgog pa lineage came to be known and respected. mDo sde, 
however, did not content himself with only perpetuating his fatherÕs legacy, and he rounded 
off his teaching offer by receiving from other masters what he did not inherit, most notably 
practices related to wealth deities and yoga tantras. He established religious links with several 
of the translators that abounded in late 11th- early 12th century TibetÑsome of them well-
known, some now forgottenÑa sure sign of who was considered legitimate at the time. 

If one is to believe the presentation in the Rosaries, there are two periods when mDo sde 
studied with translators. First, following his fatherÕs death, he went to visit Chos rdorÕs 
disciples in order to receive their teachings. At that time (the very end of the 11th century), he 
also met Chag Lo ts! ba, Bya Lo ts! ba, Rwa Lo ts! ba and Pa tshab Lo ts! ba, the latter two 
being towering figures of the time. Later in his life, after he had his first child and built the 
reliquary in gZhung, he met with Shud bu Lo ts! ba, ÕChi ruÕi snyan chung Lo ts! ba, Zangs 
dkar Lo ts! ba and Ba ri Lo ts! ba.  

                                                

987 See above part I.2.2. for the polemics concerning this text considered by some to be lost and replaced by mDo 
sde Rin po cheÕi rgyan Õdra. 
988 As mentioned in section II.3.1, the Rosaries state that mDo sde received Sa*puta from dMyal pa rDog chung, 
but it is more likely that it was Catu#p$%ha as a gNyal pa rNgog ston appears in a lineage of Catu#p$%ha received 
by Ngor chen Kun dgaÕ bzang po (Ngor chen thob yig, 326). 
989 ST1, 13.8. The sentence differs in ST2, 39.2: ÒIn short, he relied on ten lamas who were all Lo ts!  bas, headed 
by the Great Venerable [Mar pa] and received many teachings on mantras and on characteristics.Ó mdor na rje 
btsun chen pos thog grangs paÕi lo tstsha ba kho naÕi bla ma bcu rtsam brten/ sngags mtshan nyid kyi chos 
kyang mang du zhus.  
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As far as the transmissions received outside of the family are concerned, three types can be 
highlighted. First are yogin#tantra transmissions that Chos rdor did not inherit from Mar pa. 
mDo sde received Sa*pu%a from Chag Lo ts! ba and Rwa Lo ts! ba. He also received 
Vajrav&r&h$ from Rwa Lo ts! ba.  

Second are practices associated with the wealth deities Jambhala and Vasudh!r!, that mDo 
sde received from several translators. They are also missing in Mar paÕs range of 
transmissions, although they can understandably be deemed important by a family trying to 
impose its transmission in a competitive environment.  

Third are yoga tantras. Chos rdor completed Mar paÕs offer by receiving thoroughly from 
several masters the yoga tantra interpretation of the N&masa*g$ti, as well as other, indefinite 
yoga tantras. His son additionally requested other well-known yoga tantras such as the 
Compendium of Principles.  

In the following section, details about each of mDo sdeÕs masters are provided, 
sometimes with some uncertainty on their identity, together with a short life story and 
an outline of the teachings they were known for. The aim of this section is to shed 
some light on the type of religious interactions mDo sde had with other masters, thus 
understanding his socioreligious circle. 

Chag/Phyag Lo ts" ba 

He received Black Jambhala and Sa*pu%a as well as a few minor transmissions 
from Chag Lo tstsha ba (gTsang pa Shes rab Õbar)(and offered to him a painted 
saddle).990 

The identity of this Chag Lo ts! ba is unclear. In ST1, the orthography is Chag, but Phyag in 
ST2. There is one very famous translator with that name (with the similar double spelling), 
namely Chag Lo ts! ba Chos rje dpal, who lived in the early 13th century (1197Ð1263/4), far 
too late for mDo sde to study with him. The lHo rong chos Õbyung991 states in a gloss that the 
Chag Lo ts! ba in question was Chos rje dpalÕs uncle, called dGra bcom. According to the 
Deb ther sngon po,992 Chag dGra bchom Tshul khrims shes rab was born in 1153, hence again 
too late for mDo sde (1078-1154/ BA: 1090-1166). ST1 glosses the name of this translator as 
ÒShes rab Õbar from gTsangÓ (but ST2 does not endorse that gloss). There is a master who 
lived at the turn of the 12th century who could correspond to that claim: ÕBre Shes rab Õbar, 
from the Myang district in gTsang, who was a disciple of rNgog Blo ldan shes rab as well as 
of Yol Chos dbang, who passed on to him the abbacy of the gNas gnying Monastery in 
Myang stod.993 This gNas rnying abbot was a bKaÕ gdams pa master, not especially known as 
a translator, so it seems rather difficult to ascertain whether he could be mDo sdeÕs master. 

                                                

990 ST1, 12: 5-6; ST2, 37: 6.  
991 lHo rong chos Õbyung, 53. 
992 BA, 1054. 
993 Vitali 2002, 94-95. 
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The master in question may simply be a translator of the Chag family who lived prior to Chag 
Lo ts! ba Chos rje dpal and his uncle, but whose fame did not endure. 

The transmissions mDo sde received from Chag Lo ts! ba are also slightly uncertain, as the 
spelling in the Rosaries alternate between Õdzam nag (presumably for dzam nag, Black 
Jambhala) and Õjam nag (Black Ma–ju&r#).994 Both transmissions of Black Jambhala with two 
arms and Black Ma–ju&r# with two arms were popularized in Tibet by Ba ri Lo ts! ba Rin 
chen grags (1040-1112), but one finds no text on the topic in the NKSB. As mDo sde is said 
to receive the transmission of Vasudh!r! (nor rgyun ma, JambhalaÕs consort) from Shud bu 
Lo ts! ba, it seems safe to settle on Black Jambhala, despite the RosariesÕ spelling with a 
prefix Õa.  

Chag Lo ts! ba also gave mDo sde Sa*pu%a and other minor, unnamed instructions. This 
master and the transmissions associated with him are omitted in the Deb ther sngon po, 
although the lineage of Black Jambhala is mentioned in both Rosaries.  

One last remark concerns the phrase zhus gsung concluding the sentence, which could be 
translated as Ò[he] said that he requested.Ó The locutor, treated honorifically, is not identified. 
The phrase is repeated for all transmissions in ST1, but not in ST2, where the first occurrence 
is given as zhus gsung, and is then followed by zhus. There are two possibilities that could 
explain that verbal form: it could either be an indirect speech (i.e. the author refers to an outer 
locutor who informed him about mDo sdeÕs masters), or, more simply, an honorific form of 
zhus, meaning Òhe requested,Ó without specific mark of an indirect speech. I settle with the 
second possibility in my translation (ÒHe requestedÓ), but the first (ÒHe saidÓ, or Òsomeone 
said,Ó that he requestedÓ) could also be considered.  

Bya Lo ts" ba 

He also received minor transmissions from Bya Lo tstsha ba (dMyal pa Zla ba 
Õod zer).995 

This Bya Lo ts! ba, called Ja lo tstsha ba in ST2, is also difficult to pinpoint. He is not 
mentioned in the lHo rong chos Õbyung, but is called gNyal gyi Bya lo Zla ba Õod zer in the 
Deb ther sngon po. Given his name, he supposedly came from the region of dMyal/gNyal, 
one of the three making up the Dwags po, to the east of gZhung.996 His clan was that of Bya. 
There is one famous translator called Zla baÕod zer, namely Gyi jo Lo ts! ba Zla ba Õod zer, 
who introduced the K&lacakratantra to Tibet in the beginning of the 11th century, but given 
his fame, his proper name would be mentioned if he was the one meant here. This Bya lo gave 
several minor transmissions to mDo sde.  

                                                

994 ST1, 12.5 for instance.  
995 ST1, 12.6; ST2, 37.6. 
996 S¿rensen and Hazod 2007, 175-176.  



 249 

Rwa Lo ts" ba 

[He received] Sa*pu%a and Vajrav&r&h$ of the Ra Tradition from Ra Lo tstsha 
ba (rDo rje grags).997 

Rwa Lo ts! ba was shortly mentioned above, in the framework of the putative transmission of 
Sa*pu%a received by Chos rdor. It was argued that it is unlikely that Chos rdor ever met Rwa 
lo, and that it was probably only his son, mDo sde, who received Sa*pu%a from Rwa lo. mDo 
sde subsequently composed a commentary on Rwa loÕs tradition of that tantra, later expanded 
by his son Thogs med grags.998 Although mDo sdeÕs relationship with Rwa lo is not described 
in the Rosaries, it is quite detailed in Rwa loÕs long hagiography, attributed to his discipleÕs 
disciple, Rwa Ye shes seng ge but compiled in the mid-17th century in the circle of the 5th 
Dalai Lama.999 As the version of event described in Rwa loÕs hagiography challenges any 
peaceful relationship between Mar paÕs spiritual heir, rNgog mDo sde, and Rwa lo, I examine 
it here.  

The narrative surrounding Rwa loÕs interaction with Mar paÕs descendants and disciples start 
when Rwa lo arrived in rNga mong chu shul.1000 He was an itinerant master who did not 
reside in one monastery in particular. In the course of his travels throughout Tibet, he often 
offended the local masters, who were jealous of his fame and power. On one occasion, he met 
Mar paÕs son, Darma mDo sde, who wanted him to become his student in order to increase his 
reputation. Darma mdo sde insulted Rwa loÕs teacher, Bharo, and his Vajrabhairava 
transmission, considering them non-Buddhist. Rwa lo tried to pacify Darma mDo sdeÕs 
arrogance by stating that the five tantras mDo sde had received from his father were not 
complete, while his own transmission of Bhairava contained everything needed to practice. 
mDo sde felt offended, and entered a one-month retreat on Hevajra in order to fire its magic 
at Rwa lo. He missed his target, but caused the death of Rwa loÕs attendant. Rwa lo, although 
unwilling to kill such a promising master, saw it was necessary to take revenge in order to 
guarantee his own lineage and to pacify mDo sdeÕs pride. He thus asked Bhairava to bring 
him his life-force, and as a result mDo sde died falling off a horse on the next day.  

This description is, of course, not to be found in Mar paÕs biographical tradition, and 
especially not in gTsang smyon He ru kaÕs version, where another story is told at length:1001 
according to him, Darma mdo sde died falling off a horse after he went to a party in rNga 
mong chu shul, disobeying all of his motherÕs orders, while his father was still alive. This 
passage in gTsang smyonÕs work figures among the two in which the author clearly added the 
most to the existing material. In Mar paÕs early biographies, although it is clear that his 

                                                

997 ST1, 12.6; ST2, 36.7. 
998 ÒdPal sambu 3aÕi rnam bshad gzhung gsal baÕi sgron ma.Ó In NKSB, 5: 88-253. 
999 Cuevas 2015b. 
1000 Rwa lo rnam thar, 210-213; Cuevas 2015a, 190-195.  
1001 Tsangnyšn 1982, 156-181.  
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familial descent is not successful,1002 there is no further elaboration, especially not about 
Darma mdo sdeÕs death. It was probably rGyal thang pa who initially picked up this motif,1003 
which was gradually expanded, notably by Zhwa dmar mKhaÕ spyod dbang po in the late 14th 
century,1004 and became famous in gTsang smyonÕs version. 

In his Yam&ntaka Religious History, T!ran!tha refutes both versions, though more radically 
gTsang smyonÕs, and considers that mDo sde did not die before his father.1005 He states that 
these stories (Rwa loÕs killing of mDo sde in Rwa loÕs biography and gTsang smyonÕs 
description of his death), no matter how widespread they were during his days, are false. It 
remains, however, that gTsang smyonÕs version (1505) certainly echoes Rwa loÕs. Thus, even 
though the 17th-century account did not exist in this form yet, there must have been some 
stories surrounding Rwa loÕs killing of mDo sde that circulated in the early 16th century and to 
which gTsang smyon was reacting. According to Cuevas, the tale could have been an 
innovation of the partisans of Tsong kha paÑa devout practitioner of Vajrabhairava, the 
wrathful form of Ma–ju&r#Ñin their attempt to develop the nascent dGe lugs pa order amidst 
growing tensions with other orders, especially the Karma bkaÕ brgyud one, which had deep 
roots in gTsang and was notoriously hostile to Tsong kha paÕs faction in dBus.1006  

This story of Rwa loÕs killing of Darma mdo sde thus tells us more about 15th to 17th-century 
Tibet than about Rwa loÕs and Mar paÕs time. It may not be devoid of any historical basis, 
however, especially regarding chronology. In Rwa loÕs version, it is clear that Mar pa had 
already passed away when Darma mdo sde died, as the one in charge of Gro bo lung was his 
descendant, Mar pa bSod nams rin chen. Shortly afterwards, Rwa lo went to gZhung in order 
to pay his respect to Mar paÕs reliquary.1007 At this point, the narrative is anachronic as it 
refers to mDo sdeÕs seat as ÒgZhung sPre zhing,Ó which was built by rNgog mDo sdeÕs 
grandson Kun dgaÕ rdo rje (1145-1222) and was therefore not there at Rwa loÕs time. 
According to Rwa loÕs rnam thar, Mar paÕs disciples tried to prevent Mar paÕs sonÕs murderer 
from approaching the relics, but Rwa lo went through the walls, and relics felt from the 
reliquary onto his lap. Mar paÕs followers were still not convinced and tried to stop him, but 
Rwa lo used his magic to refrain his detractors. Eventually, rNgog mDo sde gained faith in 
him, and invited him to the hermitage (mgon pa) of Ri bo khyung lding, where he honored 
                                                

1002 See the prophecy by N! ropa that Mar paÕs Òfamilial lineage would disappear like a celestial flower, but his 
Dharma lineage would reach as far as a river flows.Ó (Ducher 2017, 289) This is present in MKNT, KSTC, ÒU 
rgyan paÓ and rGyal thang pa (See Ducher 2017 for bibliographical references) 
1003 ÒSkyab mchog mar pa lo tstshaÕi rnam thar.Ó In: Dkar brgyud gser phreng: a thirteenth century collection 
verse hagiographies of the succession of eminent masters of the ÕBrug-pa Dkar-brgyud-pa tradition. Palampur: 
Sungrab Nyamso Gyunphel Parkhang, 1973. p. 176. 
1004 ÒChos kyi rje mngaÕ bdag mar pa lo tstshaÕi rnam par thar pa gsang ba mdzod kyi lde mig.Ó In: Bde mchog 
snyan brgyud kyi rnam thar skor. Darjeeling: Kargyud Sungrab Nyamso Khang, 1983. p. 114. 
1005 T! ran! thaÕs Yam&ntaka Religious History (ÒrGyud rgyal gshin rje gshed skor gyi chos Õbyung rgyas pa yid 
ches ngo mtshar.Ó In gSung Õbum dpe dur ma, 11: 95.) This is translated and studied in Decleer 1992, 23-27. ÕBe 
lo Tshe dbang kun khyab, the author of the Supplement to the Rosary of Crystal Gems (Rosary of Crystal Gems, 
70-71) endorses T! ran! thaÕs view that Mar pa had already passed away when his son died and clearly 
disapproves of gTsang smyonÕs version (See translation in Decleer 1992, 26).  
1006 Cuevas 2015b, 72.  
1007 Rwa lo rnam thar, 240-246, Cuevas 2015a, 217-222. 
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him with large offerings. Rwa lo spent them to sponsor rituals and statues in the valley, and 
gave transmissions to mDo sde. The transmissions are not specified, but can be assumed to be 
the Sa*pu%a and Vajrav&r&h$ cycles, as stated in the Rosaries. Consequently, mDo sde is said 
to have visions of Vajrabhairava and Vajrav&r&h$,1008 and to gain all kinds of realizations. 
That later part, a trope in Rwa loÕs biography, can surely be considered a later elaboration, but 
the spiritual bond between Rwa lo and rNgog mDo sde cannot be denied, as it is present in 
both traditions. As a consequence, the rNgog tradition was enriched by Rwa loÕs transmission, 
especially that of the Sa*putatantra, the Òcommon explanatory tantraÓ of the Hevajra- and 
Cakrasa*varatantra, considered by some to be missing in the rNgog tradition. Apart from 
the lineage itself, the encounter between mDo sde and Rwa lo is not described in the Rosaries; 
the only possible reference is found in a quote within Ra moÕs lifestory attributed to mDo sde 
where he states that if he Òhad a wisdom such as [Jo thog and Jo ra], [he] would not have 
needed to request teachings from the Black RaÓ (ST2, 31.7). As indicated by this quote, it is 
possible that even though mDo sde received teachings from Rwa lo, there remained some 
tensions between the two lineages. 

sPa tshab Lo ts" ba Nyi ma grags (1055-1145?) 

[He received] minor transmissions such as Black Jambhala and others from Pa 
tshab1009 Lo tstsha ba (Nyi ma grags, from ÕPhan yul).1010 

sPa tshab Lo ts! ba Nyi ma grags was born in the sPa tshab district of ÕPhan yul1011 and 
travelled to Kashmir in his youth, where he remained for twenty-three years, studying 
Sanskrit and Buddhist texts with the sons of Sajjana and with Mah!sumati. He translated or 
revised the translation of many texts, mostly associated with the Madhyamaka school and 
Candrak#rti, and was seen as the inventor of the sv!tantrika-pr!sangika distinction, although 
he probably inherited it from his Kashmiri masters. He came back to Tibet with the pa$%ita 
Kanakavarman, settled in ÕPhan yul and started to teach the madhyamaka doctrine, with a 
growing success. The first Karma pa Dus gsum mkhyen pa (1110-1193), for instance, studied 
it with him.  

Although Nyi ma gragsÕs major interest lied in the teaching and translation of Candrak#rtiÕs 
Pr!sa.gika Madhyamaka texts, he also translated and taught the Guhyasam&ja commentary 
attributed to Candrak#rti. He was probably learned in other tantras as well, as rNgog mDo sde 
is said to receive the transmission of Black Jambhala and other minor transmissions from 
him.1012  

                                                

1008 There exist many transmissions of Vajrav&r&h$. Rwa lo received it from his master Bha ro phyag ldum. This 
probably refers to the Phag mo mngon Õbyung.  
1009 ST1 and the lHo rong chos Õbyung have Pa tshab, ST2 and the Deb sngon have sPa tshab.  
1010 ST1, 12: 6-7; ST2, 37: 7. 
1011 See BA, 341-343, Lang 1990 and Dreyfus 2010 for information about his life and works.  
1012 The uncertainty mentioned earlier between Black Ma–ju&r# (Õjam nag) and Black Dzambhala (dzam nag) 
must be remembered. I settle for Jambhala although ST1 has Õjam (but ST2 has Õdzam).  
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Shud bu Lo ts" ba 

He received Vasudh! r!  from Shud bu lo tstsha ba (ÕByung gnas rgyal tshan 
from gTsang).1013 

The family name of Lo ts! ba ÕByung gnas rgyal mtshan from gTsang is spelled differently in 
the sources. He is called Shud bu Lo ts! ba in ST1, Shod bu Lo ts! ba is ST2 and Shud phu Lo 
ts! ba in the Deb ther sngon po.1014 This probably refers to the Shud bu/phu family, generally 
associated with the region of lHo brag.1015 One of their ancestor, Shud phu dPal gyi seng ge, 
figured among PadmasambhavaÕs twenty-five main disciples, and in the later spread of the 
doctrine they were connected with both the rNying ma and bKaÕ gdams school. None of the 
well-known Shud phu masters bear the name ÕByung gnas rgyal mtshan. There is one Zla ba 
rgyal mtshan, who founded the Thig phyi monastery in lHo brag, but as mDo sdeÕs master is 
said to come from gTsang, this may not correspond. 

It is notable that Shud bu Lo ts! ba gave mDo sde the Vasudh!r! (nor rgyun ma) 
empowerment. She is a wealth goddess, has several forms, and is also represented as the 
consort of Jambhala. mDo sdeÕs interest in wealth deities may reflect his concern for the 
development of his estate and family, and the success of his transmission. 

ÕChi ruÕi snyan chung Lo ts" ba 

He received a few minor [teachings] from ÕChi ruÕi rNyan chung Lo tstsha ba 
(Dar ma grags).1016 

The identity of this translator is rather unclear as the gNyan/sNyan family is quite wide-
spread.1017 According to the name provided in a note in ST1,1018 this refers to an 11th-century 
translator, called gNyan (<rNyan) lo ts! ba Dar ma grags. He was a translator who attended 
the 1076 religious conference together with Rwa Lo ts! ba, and later went with him to 
India.1019 He eventually translated many texts in the bsTan Õgyur and founded a hermitage 
called Òthe Cave of gNyan the MeditatorÓ (gNyan sgom phug), to the north-east of lHa sa. 
gNyan lo found treasures associated with four-faced Mah!k!la and other deities.1020 
According to Rwa loÕs biography,1021 when the two settled in Tibet, gNyan Lo ts! ba became 
jealous of Rwa loÕs fame and tried to kill him in a magical contest. As in other similar 
                                                

1013 ST1, 13: 6-7. 
1014 Deb sngon, 492; ST2, 38. 
1015 See Ehrhard 2013(1992), 43, n.12 for a short account of masters from the Shud-phu family. 
1016 ST1, 13: 7-8; ST2, 39: 1. 
1017 Roberts 2007, 85. According to some of Ras chung paÕs biography, Mi la ras paÕs disciple was from the 
gNyan clan, and some call him gNyan chung Ras pa.  
1018 Backed by the Deb sngon, which only refers to gNyan lo.  
1019 See Shastri 1997 about this conference and the participation of these two translators, along Zangs dkar Lo ts!  
ba and others.  
1020 KongtrŸl 2011b, 182.  
1021 Rwa lo rnam thar, 277-279. 



 253 

circumstances, Rwa lo was finally victorious over him, and gNyan lo died. gNyan lo seemed 
to have been an adept of black magic, as he is also pictured as the ÒliberatorÓ of ÕBrog mi Lo 
ts! baÕs son Indra.1022 If this is indeed the translator meant by ST1, I cannot make sense of the 
place name ÕChi ru.  

ST2 has an alternative name, ÕChing ruÕi sNyan chung lo tstsha ba (Dar ma dpal).1023 
Although I did not find any fitting person with the name Dar ma dpal, there is a translator 
simply called gNyan chung Lo ts! ba, said by several anthologies of Tibetan authors to be 
born in the early 13th century,1024 too late for mDo sde to rely on him. His name is not 
specified, but he may have been in the gCod lineage as he authored a praise to rGyal ba don 
grub, Ma gcig lab sgronÕs (1055-1149) son.1025 He translated several texts in the bKaÕ Õgyur 
and bsTan Õgyur. 

Whomever that translator may have been, and like the others in the list, he does not seem to 
have a clear identity for the authors of the Rosaries and later commentators. The minor 
transmissions he gave to mDo sde did not justify lengthy explanations, and it is likely that his 
Lo ts! ba status was enough to remember him.  

Zangs dkar Lo ts" ba  

He also established a few dharma links with Zangs dkar lo tstsha ba (ÕPhags pa 
shes rab from mNgaÕ ris) É 

Zangs dkar Lo ts! ba ÕPhags pa shes rab was one of the famous translators of the second half 
of the 11th century.1026 He was born in mNgaÕ ris in Western Tibet, studied with many 
pa$%itas of Kashmir, India and Nepal, and worked both on tantric and non-tantric 
materials.1027 He took part in the 1076 religious council, which was attended by several of 
mDo sdeÕs other teachers and directed the first major renovation of the lHa sa Jo khang, 
probably in the 1070s or 1080s, as well as renovations in several other temples, including 
bSam yas.1028 sGam po pa (1079-1154, a near contemporary of mDo sde if one follows the 

                                                

1022 Stearns 2001, 213, n. 39. According to Stearns, the main transmission he was associated with was that of 
four-headed Mah!k! la (mgon po zhal bzhi pa).  
1023 ST2, 39.1; possibly backed by the lHo rong chos Õbyung, 54, which has gNyaÕ chung Lo ts! .  
1024 See P6524 in TBRC. Tony DuffÕs A Dictionary of Learned and Accomplished Beings of Tibet also gives that 
date along standard descriptions.  
1025 ÒrJe rang byung rdo rjes mdzad paÕi gcod kyi tshogs las rin po cheÕi phreng ba Õdon sgrigs bltas chog tu bkod 
pa gcod kyi lugs sor bzhag.Ó In ÕDon cha nyer mkho phan bdeÕi bum bzang, 4: 305-454 (W23685). rDo rje gling: 
ÕBrug sgar dpe mdzod khang, 2001, pp. 358-359. That collection of liturgical texts of the gCod tradition is 
translated by Tashi T. Jamyangling (unpublished manuscript available online).  
1026 If one is to believe the encounters with others described in the Deb sngon (e.g. pp. 324 & 1009), his dates 
may be around 1050-1115, +/- 5 years.  
1027 He was mainly associated with the transmission of yoga tantras (See his biography in Bu stonÕs Yogatantra, 
162-170), but also revised rNgog Blo ldan shes rabÕs translation of the Pram&! av&rttik&la! k&ra during the 1076 
religious council (see Shastri 1997, 875 & 880) and was known for his Cakrasa* vara transmission.  
1028 Vitali 1990, 79-80. The renovations are described in the mKhas paÕi dgaÕ ston, 1: 447-448. 



 254 

lHo rong chos ÕbyungÕs dates) also studied with him as a youth.1029 His four main disciples 
were gNyal pa Nyi ma shes rab, Mar pa rDo rje ye shes, gNyan ston Tshul khrims Õbar, and 
sByang tshang ba Seng ge rgyal mtshan.1030 Although it is not specified in the Rosaries, mDo 
sde may have received yoga tantras from him, as this was what he requested from Zangs dkar 
Lo ts! baÕs discipleÕs disciple sNur Nyi ma Õod (see below).  

Ba ri Lo ts" ba 

É and Ba ri Lo tstsha ba (Rin chen grags from Khams). 

Ba ri Lo ts! ba (1040-1112) may be the most famous of mDo sdeÕs translator-teachers.1031 He 
was born in Khams and travelled to Central Tibet in 1058, where he spent fifteen years. He 
then journeyed south with a group of pilgrims, and studied sutras and tantras in Nepal and 
India. His main tantric master was Vajras!na. He and Amoghavajra selected a hundred 
s&dhanas that Ba ri brought back and translated, thus forming one of the early compilations of 
s&dhanas, the Ba ri brgya brtsa. He returned to Tibet in 1082, and was invited to Sa skya 
Monastery in 1102, in order to take over the abbacy after the demise of the monastery 
founder, ÕKhon dKon mchog rgyal po (1034-1102). He was also in charge of the education of 
dKon mchog rgyal poÕs young son and heir, Sa chen Kun dgaÕ snying po (1092-1158). He 
handed the throne over to Sa chen in 1110, before dying in 1112. The transmissions he gave 
to rNgog mDo sde and the place where they met are not specified, but at the turn of the 12th 
century Ba ri most probably appeared as the one to study with if one was the heir of a nascent 
tantric lineage. 

brNur Nyi ma 

In Bo dong, he completely received the yoga tantras from the Compendium of 
Principles onwards from brNur Nyi ma.1032  

In addition to these eight Lo ts! ba, mDo sde also studied with brNur/sNur Nyi ma Õod,1033 
who was gNyal pa Nyi ma shes rabÕs disciple, himself Zangs dkar Lo ts! baÕs student.1034 
According to Kong sprul, sNur Nyi ma Õod was at one point one of three principal masters 
who upheld the yoga tantra tradition,1035 and his lineage was continued by his four main 

                                                

1029 Trungram 2004, 38. This affirmation is based on several of sGam po paÕs biographies. Davidson 2005, 254, 
is of the opinion that it was another Zangs dkar Lo ts!  ba that sGam po pa met.  
1030 Bu stonÕs Yogatantra, 170.  
1031 See Davidson 2005, 297-299; Davidson based his presentation on bSod nams rtse moÕs biography. See also 
Stearns 2001, 135-137. Stearns notes (Ibid, 245, n. 170) that Ba ri Lo ts!  baÕs most extensive biography is the 
one by A mes zhabs (ÒdPal rdo rje nag po chen poÕi zab moÕi chos skor rnams byung baÕi tshul legs par bshad pa 
bstan srung chos kun gsal baÕi nyin byed,Ó 1: 222-234).  
1032 ST1, 13.7; ST2, 39.2.  
1033 ST1 has brNur and ST2 has sNur. The later spelling is also the one for P3382 in TBRC.  
1034 See his short biography in Bu stonÕs Yogatantra, 171.2-172.2. It is followed by a short account of his 
familial lineage until Bu ston.  
1035 KongtrŸl & Ngawang Zangpo 2010, 274.  
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disciples as well as his son, rDo rje seng ge, who composed numerous texts on the subject.1036 
It may have been at that time that rNgog mDo sde met him in Bo dong.  

The place called Bo dong is distinct from the Bo dong E Monastery located along the gTsang 
po and founded in 1049 by dGe bshes Mu tra ba chen po, which later became the seat of the 
Bo dong tradition. The place where mDo sde went to receive sNur Nyi ma ÕodÕs teaching is 
located in the Lower Shab (shab smad) valley, in gTsang. According to ÕGos Lo ts! ba, a 
monastery was built there by Zangs dkar Lo ts! ba,1037 and it is likely that sNur Nyi ma Õod 
later took charge of the place. A neighboring monastery, Khro phu Monastery in the Shab 
valley, was founded by rGyal tsha Rin chen mgon po (1118-1195), who studied as a youth 
with sNur Nyi ma Õod, and later with rNgog mDo sde. 

The Compendium of Principles (De nyid Õdus pa)1038 that mDo sde received from Nyi ma Õod 
is the first and preeminent tantric text comprising the Vajro#!$#a Yoga cycle, a set of eighteen 
yoga tantras.1039 As Steven Weinberger notes,1040 the yoga tantras were central in the Tibetan 
Empire, as the royal Vairocana cult associated with several of these texts suited the pre-
existing Tibetan conception of a divine kingship. Although this consideration is not apparent 
in the Rosaries, it is striking that both rNgog Chos rdor and mDo sde, descendants of a 
wealthy and powerful family of Central Tibet, went out of their way to receive yoga tantras 
that were not included in Mar paÕs endowments. One reason may be this long-standing 
association with Tibetan kingship, another their success in the 10th and 11th century, fuelled 
by a widespread concern for a more conservative approach to tantra balancing the antinomian 
outbursts characterizing the dark period that followed the collapse of the Empire as well as the 
more explicit mah!yoga and yogin#tantras widely spreading at the time. Although the 
yogatantras quickly lost their prominence to these later tantras, it is possible that the rNgog 
wanted to complete their transmission with these symbols of the royal power of old as well as 
of the revival of tantric Buddhism in Tibet.  

                                                

1036 BA, 354-355.  
1037 Ibid., 1009. 
1038 Sarvatath&gatatattvasa( graha; De bzhin gshegs pa thams cad kyi de kho na nyid bsdus pa. T- hoku. 479. 
According to Dan MartinÕs Tibskrit, this title is often abbreviated as De nyid Õdus pa (as in the Rosaries) but a 
more correct form would be De nyid bsdus pa.  
1039 See Weinberger 2010 for a presentation of the yoga tantras and the social context of their transmission to 
Tibet. This article derives from his PhD dissertation (Weinberger 2003), where he presents the history of yoga 
tantras developed in India and Tibet. During the later spread, yoga tantras were reintroduced in the late 10th 
century by Rin chen bzang po and later by Zangs dkar Lo ts!  ba. They progressively lost some of their 
importance, but were revived by Bu ston Rin chen grub in the early 14th century. He wrote their history (Bu 
stonÕs Yogatantra), which is the basis of WeinbergerÕs presentation.  
1040 Weinberger 2010, 140-141, inspired by Kapstein 2000, 60-141.  
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Ram rtsan can 

When [mDo sde] arrived at RamÕs place at ÕO yug, there was a feast and so they 
chatted. Being slightly unhappy about that, [mDo sde] said that he did not 
request a dharma-link.1041  

Ram rtsan can from Klu gong was one of rNgog Chos rdorÕs most important disciples. As 
indicated in the Rosaries and the Deb ther sngon po,1042 Chos rdor instructed his son to study 
Hevajra with Ram. Accordingly, mDo sde proceeded to ÕO yug in gTsang to meet with his 
fatherÕs disciple and receive his teachings, but he was not happy with the meeting and 
returned home to study Hevajra with his family.  

What exactly went wrong is unclear, but this is a recurring event in Chos rdorÕs and mDo 
sdeÕs life. Chos rdor turned down Sum pa Ye shes Õbar because he was not pleased by their 
meeting, and similarly mDo sde turned down Ram and Ras chung pa (see below). In the case 
of Ram, that gesture is even stronger as it goes against Chos rdorÕs instruction and, according 
to the Deb ther sngon po, had a strong impact on the continuation of both the rNgog and Ram 
traditions of Hevajra. Despite this split, a Ram rDo rje grags from Klu gong was mDo sdeÕs 
student and figures in the lineage of the Vajrapa–jara (see below).  

Ras chung pa 

When he went to Ras chung paÕs place, [Ras chung pa] taught [life]-stories. He 
did not tell Mi laÕs story but only gave accounts about Tipupa. [Today] was a 
little uneasy and did not start a Dharma relationship at that time.1043 

The biographies of Ras chung pa were compared by Peter Alan Roberts in his PhD 
dissertation, which he later published as a book.1044 In it, he showed the considerable 
evolution of the narrative of Ras chung paÕs life over centuries, so much that many 
uncertainties remain. Ras chung pa was born in 1084, became an orphan and was adopted by 
Mi la ras pa, who brought him up and taught him, making him one of his closest disciples. 
Ras chung pa went to Mithila in India to obtain teachings from N!ropaÕs lineage unavailable 
in Tibet, which he especially received from the Tipupa. In Mar paÕs biography by gTsang 
smyon He ru ka,1045 this Indian master is described as the incarnation that Darma mDo sde, 
Mar paÕs son, took after he entered the body of a pigeon. That identification, however, is not 
to be found is earlier accounts, be it within Ras chung paÕs or Mar paÕs biographical tradition, 
and may be gTsang smyonÕs elaboration. In the end of his life, after he left Mi la ras paÕs 

                                                

1041 ST1, 12. 5; ST2, 35.1. 
1042 Deb sngon, 492; BA, 407. 
1043 ST1, 13.7; ST2, 38.8. 
1044 Roberts 2001 and 2007.  
1045 Tsangnyšn 1982, 175-177. 
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presence, Ras chung pa settled in Lo ro, situated in present-day Tsona county in Southern 
Tibet, bordering both Bhutan and Arunachal Pradesh.1046 He died there, probably in 1161. 

rNgog mDo sde was almost his exact contemporary and he is said to have met him in Ras 
chung paÕs place, probably Lo ro, or the nearby Byar po. No mention of mDo sde is made in 
Ras chung paÕs biographical tradition, and indeed the relationship between these two 
important masters of the early bKaÕ brgyud lineages seems to have been short-lived. The 
Rosaries state that when mDo sde met Ras chung pa, the latter only spoke about Ti phu pa 
and ignored Mi la ras pa, which made mDo sde uneasy. It is likely that the reason for mDo 
sdeÕs displeasure was double. First, as Mi la ras pa had been his fatherÕs student and later 
turned out to be a successful master in his own right, it is likely that his fame added to the 
rNgog paÕs reputation. Second, emphasizing Ti phu pa over Mi la ras pa would contribute to 
belittle Mar paÕs heritage, as Ras chung pa was said to have gone to India in order to receive 
some teachings that were missing in Mi la ras paÕs, hence Mar paÕs, transmission. Hence, Ras 
chung paÕs disregard for Mi la ras pa was frowned upon by mDo sde, and he decided not to 
request Ras chung paÕs teaching.  

There might have been reasons for him visiting Ras chung pa, however. As explained in two 
closely-related biographies of Ras chung pa,1047 Mi la ras paÕs disciple had been invited to 
gZhung gi ri bo by sPa lBa ba can, where he gave instructions to both male and female 
practitioners. This happened when Ras chung pa was traveling to Central Tibet after he left 
Mi la ras pa, i.e. probably in the 1110s. mDo sde may not have been present at the time, as it 
was sBa lba can (rNgog Chos rdor brother-in-law and mDo sdeÕs uncle) who was in charge of 
Ri bo. As explained earlier, Ras chung ma may also have taught to Jo mo sgre mo, one of 
mDo sdeÕs spiritual tutor, and given her relics of Mar pa and Mi la ras paÕs hair and nails.  

These meetings show that one or two generations after Mar pa the various branches of his 
disciples, while having common representations of their ancestry, were increasingly 
organizing themselves to develop more clearly-identified lineages and that this involved some 
tensions. In the biographies, many passages such as this hint at tensions between the various 
descendants of Mar pa. In one of the earliest biographies of Ras chung pa for instance, there is 
an episode where he receives teaching from mTshur ston dbang nge but is unimpressed and 
engages in a breath-control contest with him.1048 

                                                

1046 Roberts 2007, 204. 
1047 BkaÕ brgyud kyi rnam thar thog mar rdo rje Õchang gi rnam thar na rim par bzhugs so, NGMPP. Reel no. L 
481/4 (W21237), 128b; Rwa lung dkar brgyud gser phreng. Palampur: Sungrab Nyamso Gyunphel Parkhang, 
1975 (W19222), 1: 217.  
1048 Roberts 2007, 214. The biography of Ras chung pa refered to as ÒGyadangpaÕsÓ (without quoting the page) 
was actually not composed by rGyal thang pa bDe chen rdo rje, but added to his rosary from another collection 
describing the lives of the early Ras chung sNyan brgyud school (Bde mchog snyan brgyud kyi rnam thar skor. 
Darjeeling: Kargyud Sungrab Nyamso Khang, 1983, 1: 191-243. See Sernesi 2010b, 414; Ducher 2017, 70-72 
for details).  
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3.2.3. Relics 

Then one day,1049 (when he reached his 25th year), Lama [mDo sde] went to 
gTsang and stayed in Chu mig. Jo mo sgre mo said: ÒAll of you, young nuns, 
pour water in the beer! My mkhan po is weary in a faraway guest-house of Chu 
mig!Ó [13] She met him the next morning and, having offered to him a small 
reliquary, she said: ÒIn this are Lord Mar paÕs bones and Mi la ras paÕs hair and 
nails. There are also hair, nails, bones and relics of the learned and 
accomplished Tibetan masters of old. Do not bring it anywhere, and leave 
space [in it]!Ó It is said that there was two seventy-year-old venerable attendants 
present.  
[É] Someone going to Khams who had not listened to what was to be done with 
the reliquary brought it to Khams.1050 Later, when the lama returned to gTsang, 
he stayed at Chu mig. Jo mo sgre mo said: ÒAll of you, young nuns, pour water 
in the beer! My mkhan po is weary in a faraway guest-house of Chu mig!Ó As 
soon as she met him in the morning, she did not say anything else than: ÒDo 
you have the reliquary I gave you?Ó The lama replied ÒI do,Ó so Jo mo retorted: 
ÒDo you have it or is it in Khams?Ó Having brought another silver reliquary of 
one cubit, she offered it and said: ÒIn this are Mar paÕs bones, Mi la ras paÕs 
hair and nails, and bones from your previous incarnation. DonÕt send it 
anywhere!Ó He carried it [back] to Central Tibet and now it is set in a great relic 
house.  
[É] When 1051 Lama [mDo sde] was staying at ÕKhar rgyab in Dol (to transmit 
the empowerment of the fifteen goddesses [of Nair&tmy&]), one of the Venerable 
Mar paÕs granddaughter came. The Lama offered a roll of silk to her, and said: 
ÒI will make a religious council in gZhung next year, please come on that 
occasion!Ó The granddaughter replied that she would do like this. 
The next year: The Venerable [Mar pa] himself had placed in the top of a small 
sandalwood portable altar brought from his first journey to India the hair of 
lord N! ropa, his nails, and his meditation statue, and he had sealed its foot by 
melting it. When [Mar pa] died, his bones were enshrined in the bottom of that 
altar. His son Bya rid Õkhor lo, stating that his father loved his mansion, had 
pierced the foot of the altar and transferred the bones in a small cotton sack. He 
placed them on a window of the mansion in order to protect it against the 
damage by men, rain, and other things. It is said that he sold the altar to 
someone who was asking it. Then, the granddaughter went to take the bones 
of the Venerable. (She was greeted by lines of monks playing music) in Nya mo 

                                                

1049 ST1, 12.8-13: 2 and 13.3-13: 6; ST2, 37.8-38.3 and 38.4-38.8. 
1050 Alternative vesion in ST2, 38.4-5: ÒSomeone going to Khams, having made offerings and requests, brought 
the above-mentioned reliquary to Khams.Ó 
1051 ST1, 14.1-5; ST2, 39.3-40.1. 
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gyur (in Lower gZhung). She offered them to Lama [mDo sde], who was 
pleased. The Lama said ÒI am called rNgog mDo sde and I am a tantrist who 
holds his samayas!Ó Then, they made the great religious council. It is said that 
three-hundred-and-sixty-two spiritual friends protected by a parasol assembled, 
led by the great mChims brTson Õgrus seng ge (or the abbot Nam mkhaÕ 
grags from rNar thang) (who was invited as the main priest for the funeral 
service at the end of the council) and Phywa pa Cho skyi seng ge, the great 
seat-holder of gSang phu. They made prostrations and circumambulations in 
front of the VenerableÕs granddaughter, and that she was showered with gifts: 
the Lama gave her a piece of an ancient turquoise, a roll of brocade, a pair of 
bamboo horsewhips and a set of nine things.  
[É] The 1052 great Lama died when his three grand-sons, Master rGyal tsha Ra 
mo, Master rDor seng and Master Kun dgaÕ were respectively in their twenty-
first, fifteenth and tenth year. Then, the three nephews built a great reliquary 
for the Venerable Mar pa and for lama mDo sde.  

The meaning of relics 

For a long time in the West, be it in Buddhist studies or religious studies in general, relics and 
their veneration was considered superstition and not given much credit.1053 This changed, and 
much like biographies and hagiographies, the various relics became as legitimate a subject of 
study as any other. In the Encyclopedia of Religion, John Strong defines them as:1054 

[É] the venerated remains of venerable persons. This should be taken to include 
not only the bodies, bones or ashes of saints, heroes, martyrs, founders of 
religious traditions, and other holy men and women but also objects that they 
once owned and, by extension, things that were once in physical contact with 
them. 

The veneration of relics is featured highly in Buddhism and Catholicism, while it is virtually 
absent in other religions (Protestantism, Hinduism, Judaism), and found only incidentally 
elsewhere (Islam, Ancient Greece). In Buddhism, it is said that the cult of relics started after 
the Brahman Dro$a divided the BuddhaÕs cremated remains in eight equal shares and 
distributed them to eight kings, who built st'pas and paid homage to them. The Mauryan 
emperor A&oka (3d c. BC) later collected these relics and redistributed them throughout his 
empire in 84.000 shares. As exposed by Rachel Guidoni in her thesis on relics in the Tibetan 
world,1055 relics of the Buddha played a great role in all Buddhist countries, except in Tibet 
where they were superseded by the relics of Tibetan saints.  

                                                

1052 ST1, 22.5-6; ST2, 48.3-4. 
1053 Trainor 2004. 
1054 Strong 2005, 11: 7686. 
1055 Guidoni 2006. The first part describes the place of relics in the religious history of the West and Asia, and 
especially in Buddhism (chap. 3). In the second, Guidoni describes the process of dying and the various forms of 
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In Tibet, as in other countries, relics can either be part of a saintÕs body or derive from a 
contact with it (pieces of clothing, religious articles and so on). They can be obtained during 
his lifetime or after his death. In the latter case, depending on the becoming of the saintÕs 
corpse, there can either be his whole body, parts of his bodies (relics) or nothing at all (death 
in a rainbow body).1056 From all of these (saints dead or alive, mummies, body parts, and even 
st'pas, statues and so on) pearls can appear, which have a tendency to proliferate. In the case 
of Mar pa, the relics left behind are called gdung. Regarding this term, Guidoni notes:1057 

Dans les sources tibŽtaines, le terme gdung a souvent un sens ambigu. En 
gŽnŽral, dans les rŽcits de funŽrailles, il dŽsigne des fragments dÕos, voire, par 
extension, tous types de reliques. Plus rarement, il peut dŽsigner la dŽpouille en 
entier. Il semblerait toutefois que les auteurs tibŽtains aient cherchŽ ˆ lever cette 
ambigu•tŽ en spŽcifiant, dans la mesure du possible, ˆ quoi ils faisaient 
rŽfŽrence : ainsi trouve-t-on mention de gdung rus pour dŽsigner des os, Õphel 
gdung pour dŽsigner des perles, ou dmar gdung pour un corps momifiŽ. 

In Mar paÕs case, the word gdung is generally used to describe the relics collected after his 
death, and on two occasions these are specified to be gdung rus (bones). The word ring bsrel 
(relics in general, or in more specific cases the pearls that appear from a contact with sanctity) 
is used twice in ST2 to refer to relics of other saints offered by Jo mo sgre mo to mDo sde and 
to pearls that appeared on rNgog Sangs rgyas yon tanÕs corpse.1058 In the rNam rab Guide, it 
is said that Mar paÕs mummy (sku dmar gdung) was the main support of sPreÕu zhing, but that 
it was destroyed during the Cultural Revolution.1059 This is doubtful however: the sPreÕu 
zhing temple housed mummies of later rNgog masters, but not of Mar pa. In the oldest 
biographies of Mar pa, no detail is provided about his corpse or funeral; some only mention 
that his gdung were collected by mDo sde. The first text to provide some detail on the topic is 
the Rwa lung dkar brgyud gser phreng, compiled in the early 13th century:1060 

When [Mar pa] reached his 80th year, [É] the great Lord N! ropa came and told 
him: ÒLay out great offerings and offer a fine ga!acakra cake!Ó Without hiding 
anything or the like, as his subtle energies and mind were fit, he made the 
ejection, and he left his body amidst particularly excellent signs. At that time, 
everybody could even hear the sound of the " &maru and the like. There also 
appeared [auspicious] sounds, lights, rainbows, earth quakes and so on. Then, 
after the corpseÕs purification (gdungs sbyangs) and prayers, there appeared 
bones (sku gdung), pearls (ring bsrel), an A, his heart and tongue. Other special 
supports also emerged.  

                                                                                                                                                   

relics in the Tibetan world. The chap. 6 in particular describes ÒbonesÓ (gdung rus) and ÒpearlsÓ (ring bsrel). The 
third part explains the benefits and uses of relics. 
1056 Guidoni 2006, 212. 
1057 Guidoni 2006, 220. 
1058 ST2, 38 and 45. 
1059 rNam rab Guide, 173. 
1060 Rwa lung gser phreng, 1: 163: 1-4. 
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The lHo rong chos Õbyung specifies that the Òcorpse purificationÓ was a cremation and 
provides details on the whereabouts of the relics. It states:1061 

When his corpse was purified by fire, there appeared a clear image of 
Cakrasa* vara on his skull, now kept in lHo brag, and an image of the Bhagavan 
"! kyamuni, now held by a community of practitioners in the eastern side of mDo 
smad. Most pearls and bones were enshrined within a pu ri [st' pa?] in gZhung, 
and the rest of the bones was used as a holy field of accumulation of merit by 
some. On the slab of the funeral pyre, there appeared the letter A, now kept in 
Gung thang.  

The relics gathered by mDo sde  

rNgog mDo sde received two sets of relics collected after Mar paÕs cremation. First, while he 
travelled to gTsang, he reached a place called Chu mig, a town to the south-east of gZhi kha 
rtse,1062 where he was greeted by Jo mo sGre mo. She had a great devotion for him as she 
considered him the reincarnation of her past master, and gave him a reliquary containing Mar 
paÕs bones as well as Mi la ras paÕs hair and nails. As argued above, it it possible that she had 
received Mi la ras paÕs hair and nails, and possibly Mar paÕs bones, from Ras chung pa. sGre 
mo gave the relics to mDo sde while requesting him to enshrine them in gZhung and nowhere 
else. For some reason, someone in mDo sdeÕs entourage brought them to Khams. It is possible 
that these ÒstolenÓ relics are the ones mentioned by the lHo rong chos Õbyung as the ones kept 
in the Eastern mDo smad. When mDo sde visited sGre mo again, she gave him another set of 
the same relics, together with bones of her deceased master. Although it is strange that mDo 
sde should let anyone carry away these precious relics, the main function of the episode is to 
underline the importance of relics as the spiritual foundation of sPreÕu zhingÕs legitimacy. The 
fact that sGre mo advises mDo sde to keep space in the reliquary announces the future deposit 
of Mar paÕs main relics in gZhung, which in turn indicates that mDo sde can be considered 
Mar paÕs legitimate heir. 

This is all the more obvious when the situation is compared with that of Mar paÕs seat in his 
house, Sras mkhar. The Rosaries state that Mar paÕs son Bya ri Õkhor lo desecrated an altar 
Mar pa had brought back from India. N!ropaÕs hair and nails as well as some metal coming 
from N!ropaÕs statue were sealed in the upper part of the altar, and Mar paÕs bones were 
inserted in the lower part of the altar after his death. Bya ri Õkhor lo took Mar paÕs bones out 
and sold the remaining part of the altar. He hung the bones in a cotton bag on the window of 
the house as a protection against thieves and damage by storms and the like. That description 
gives the impression that Mar paÕs tradition may have been weakly followed in Sras mkhar at 
the time. This is backed by a story told in the inventory of a treasure found by Gu ru Chos 
dbang and known by the term Sras mkhar ma.1063 This collection, an example among several 

                                                

1061 lHo rong chos Õbyung, 49. It is likely that this description relies on both the Rwa lung gser phreng and 
mKhaÕ spyod dbang poÕs biography of Mar pa (Bde mchog snyan brgyud kyi rnam thar skor, 130). See a similar 
description in Tsangnyšn 1982, 203. 
1062 See S¿rensen and Hazod 2007, 1: 187. 
1063 Rin chen gter mdzod, 85: 52-57. See Ducher 2016a for details.  
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early bKaÕ brgyud hidden treasures, is made up of fifteen scrolls said to contain the 
quintessence of N!ropaÕs teaching to Mar pa. In the inventory, Chos dbang writes that he 
studied in Gro bo lung with Bla ma Se bro Gyang gsar pa, who was the third representative of 
the Se bro clan who inherited Mar paÕs seat from Mar paÕs son dGe Õdun. During one 
teaching, Se bro showed a mysterious scroll wrapped in silk, but hid it before Chos dbang 
could examine it. Upon Chos dbangÕs insistence, he explained that he got it from his 
grandfather Se bro Rin chen dbang phyug. Himself inherited it after Mar paÕs son dGe Õdun 
was poisoned by his wife, perhaps over a strife concerning Mar paÕs relics, squandered by 
dGe ÕdunÕs brother Bya ri Õkhor lo. Before dying, dGe Õdun burnt some texts, saving one 
scroll, stating that it was the index to key instructions from his father which did not require 
empowerment and that were to be revealed after five generations. Together with the scroll, he 
gave to his disciple Se bro the translatorÕs texts, bone ornaments and relics. Se bro Rin chen 
dbang phyug later passed them on to his successor Se bro rJe btsun, who kept the secret. 
Three years after his death, the scroll was found by Se bro Gyang gsar pa, who did not believe 
in the eventuality of a bKaÕ brgyud treasure, and so disregarded the scroll. His mentioning it 
in front of Guru Chos dbang wetted the latterÕs interest, and when he felt the time had come 
for the revelation, he went to Gro bo lung and revealed the treasure.  

The whole story shows that the Gro bo lung monastery and Mar paÕs mansion Sras mkhar fell 
prey to great tensions soon after the Lo ts! baÕs death, and his children did not live up to his 
example, to the point that another clan took over the seat after less than a generation. rNgog 
mDo sde, who had received Mar paÕs teachings and could be considered one of its main 
propounders, managed to turn this dire situation to his advantage by gathering Mar paÕs 
physical remains in gZhung, which could then become the geographical replacement of Gro 
bo lung. This opportunity was offered to him by Mar paÕs granddaughter.1064 The Rosaries 
describe that mDo sde first met her in the neighboring valley of Dol, at a place called ÕKhar 
rgyab, while he was granting the Nair&tmy& empowerment. mDo sde honored her with some 
offerings and invited her to visit again on the next year, as the guest of honor of a religious 
council he was planning to hold at Nya mo gyur, in the lower part of the gZhung valley. At 
that time, she was welcome with great pomp, bringing with her Mar paÕs bones that she had 
retrieved from Sras mkhar. She donated them to mDo sde and, in accord with all the great 
scholars present at the occasion, was placed at the head of the monkÕs rows, an indication of 
the prestige Mar pa enjoyed at the time. While half a century earlier he was just one of many 
translators, by then, present in his bones and represented by a woman, he presided over rows 
of scholars, among which may have figured Phywa pa Cho skyi seng ge from the gSang phu 
Seminary, Bla ma zhang from the bKaÕ brgyud school, bSod nams rtse mo from the Sa skya 
school, and others.  

                                                

1064 She could be a niece or a granddaughter, as the terms tsha mo (used in ST1) and dbon mo (honorific, used in 
ST2, lHo rong chos Õbyung (p. 54) and Deb sngon (p. 491)) can mean both. In the mKhas paÕi dgaÕ ston, 1: 778, 
and the Deb dmar, 76, she is called sras mo, Òdaughter,Ó but this probably took place at the end of mDo sdeÕs 
life, so it is unlikely that any of Mar paÕs daughter was still alive. In the lHo rong chos Õbyung, 48, it is stated in 
a note that she appeared to be the daughter of either dGe Õdun or Bya ri Õkhor lo, hence Mar paÕs granddaughter. 
Furthermore, in ST1, 22, the word dbon po is used to refer to Ra mo as being the grandson of mDo sde, so the 
word dbon mo should be understood as granddaughter.  
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According to the Deb ther sngon po,1065 the events unfolded slightly differently. mDo sde first 
met Mar paÕs granddaughter during the council at Nya mo gyur, while she was going on 
pilgrimage to lHa sa. She offered to him a small quantity of Mar paÕs bones and was made the 
guest of honor of the council for a day. Later, she carried on her journey to lHa sa, 
accompanied by mDo sdeÕs envoys. There, she gathered all of Mar paÕs remains and donated 
them to mDo sde.  

We do not know much about the Nya mo gyur council from sources other than rNgog mDo 
sdeÕs biographies, which presen them as a grand event attended by the great luminaries of the 
time. The identity of the first master mentioned is slightly unclear. All sources call him 
ÕChims chen po. ST1 specifies this was ÕPhyims chen brTson Õgrus seng ge.1066 According to 
the 5th Dalai LamaÕs record of teachings received, mChims brTson Õgrus seng ge was a 
student of Ba ri Lo ts! ba and a master of rGya zhang phug pa.1067 He also held a familial 
lineage that reached the 7th sNar thang abbot, ÕChims Nam mkhaÕ grags pa (1210-1285) four 
generations later.1068 ST2 and ST3 depart from ST1 and state that it was ÒÕChims Nam mkhaÕ 
grags pa, the abbot from Nar thangÓ who attended the council. This is impossible as he lived 
much later than mDo sde. The Deb ther sngon po, Deb ther dmar po, and lHo rong chos 
Õbyung only mention mChims chen mo. It is possible that ST2 erroneously specified Nam 
mkhaÕ gragsÕs name as he was the most famous, but that brTson Õgrus seng ge was the one 
meant, as ÕChims chen mo may very well be his nickname too.  

The second master mentioned is Phywa pa Chos kyi seng ge (1109-1169). He was the abbot 
of gSang phu neÕu thog and eminent Madhyamaka and Pram!$a propounder. Apart from 
them, none of the 362 honorable dge bshes attending the council are named by ST1 or ST2. 
The Deb ther dmar po adds g.Yor ston, Shar pa rDor seng, ÕKhon bSod nams rtse mo and 
Zhang Rinpoche to the list.1069 The Deb ther sngon po also mentions Bla ma Zhang, but 
ignores Phywa pa.1070 In the mKhas paÕi dgaÕ ston, it is Phywa pa, g.Yor ston and Zhang 
Rinpoche that are mentioned among the 400 dge bshes assembled in Nya mo gyur for the 
council.1071  

The date of the council is not clarified in the Rosaries, but it is likely that it happened in the 
end of mDo sdeÕs life (1154 according to the lHo rong chos Õbyung). Phywa pa was gSang 
phuÕs abbot from 1151 to 1169, so if he attended the council in this title, it may have been 
between 1151 and 1154. mDo sde died in Nya mo gyur, and his remains were enshrined by 
his three grandsons together with those of Mar pa in a silver reliquary, which was deposited in 

                                                

1065 Deb sngon, 491-492 (BA, 406-407). 
1066 ST1, 14.4.  
1067 Bu ston gSan yig, 22 and DL5 thob yig, 1: 67a.  
1068 Nam mkhaÕ grags, alias ÕChims chen po, was the author of a famous biography of Ati&a. See Roesler 2008, 
397.  
1069 Deb dmar, 76. 
1070 Deb sngon, 491. 
1071 mKhas paÕi dgaÕ ston, 778. 
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a large st'pa.1072 There is no precision of its initial location: it may either have been kept at 
Nya mo gyur, in the lower gZhung valley, or Ri bo khyung lding, the familial estate located 
above the actual sPreÕu zhing temple. As Ra mo (1134-1170) was Ri boÕs seat-holder for 16 
years (1154-1170), it is likely that he built the reliquary there, where it was consecrated by 
Bla ma zhang (1122-1193).1073 After Ra moÕs death, his two sons inherited the seat, and Kun 
dgaÕ rdo rje (1145-1222), Ra moÕs cousin, inherited the reliquary. He built the sPreÕu zhing 
temple and monastery around it, and it remained for centuries an important centre of 
pilgrimage. According to the account by Ka) thog Si tu Chos kyi rgya mtsho (1880-1923), in 
the 20th century it was kept in a separate temple, known by the name ÒRed St'pa of 
Innumerable RelicsÓ (gdung Õbum dmar po). 

3.2.4. Offspring 

3.2.4.1. The two branches of the clan 

Lama1074 mDo sde had six children: Master Jo tshul (the only gTsang tsha with 
his partner Tshul skyid); Master Jo thog (rGyal tsha)(with his wife Jo skyabs, 
who had four sons); Jo Õod (his daughter is Ha lo); Jo bsod; sTon chung dbang 
mo (the child of Jo non); and Jo bde Õod. Jo tshulÕs son (the higher lineage, the 
gTsang tsha line) is master Kun dgaÕ rdo rje; (his daughter is ÕKho dge). 
[É] ([Jo tshul gave rise]1075 to the higher [rNgog line], called the gTsang tsha 
line. Master Jo thog and his wife ÕPhrang po lHa cig Õbum rgyan gave birth to 
two rGyal tsha sons, [one being] Ra mo, who formed the lower rGyal tsha line.) 

mDo sde was Chos rdorÕs only son, but he himself fathered many children. Unfortunately, all 
of them died while he was still alive, and it was therefore mainly to his grandchildren that he 
handed over Mar paÕs spiritual heritage. mDo sdeÕs first-born, Jo tshul (short for Tshul khrims 
shes rab), hailed from an union with a woman mDo sde met in gTsang, called Tshul skyid. He 
was born in 1103. Five years later, in 1108, was born Jo thog (short for Thogs med grag), the 
first-born of mDo sdeÕs legitimate wife, Jo mo skyabs. She had three other sons, Jo Õod, Jo 
bsod and Jo bde. mDo sde also had a daughter, called sTon chung dbang mo. According to a 
note in ST1 under her name,1076 she was the daughter of another woman, called Jo non. No 
other source mentions this Jo non. From mDo sdeÕs first two sons, Jo tshul and Jo thog, 
branched the two lines of the family, called gTsang tsha and rGyal tsha. The gTsang tsha 
branch masters became Mar paÕs primary heirs despite Jo tshul being an illegimate son and 
having been away from gZhung for most of his life. Although it may be possible that this is 
due to the fact that he was the elder son, it is much more likely that it was because his own 

                                                

1072 See also Deb sngon, 492; Deb dmar, 77: Although ÕGos Lo ts!  ba does not mention mDo sdeÕs relics, the 
Deb dmar states that it was mDo sdeÕs grandson Ra mo (1134-1170) who constructed the reliquary for ÒMar pa 
father and son.Ó 
1073 Deb dmar, 77. 
1074 ST1, 6: 4-5; ST2, 31: 1; ST3, 80. 
1075 These are notes in ST1, 13: 4 and ST2, 38: 5.  
1076 ST1, 6.7: jo non gyi sras.  



 265 

son Kun dgaÕ rdo rje founded sPreÕu zhing. Jo thog of the rGyal tsha branch was a prolific 
writer but did not preside over the seat as he died before his father. His son Ra mo headed Ri 
bo khyung lding for seventeen years and was instrumental in the transmission of the rNgog 
heritage to the following generations.  

3.2.4.2. Jo Tshul and the gTsang tsha branch 

One evening,1077 the Lama thought he should go to his m' draÕs place. When he 
reached the crossroads, he met Jo mo sgre mo, who told him: ÒDonÕt go tonight! 
Go tomorrow and a son will be born!Ó Then, he went on the next day, and a son 
was produced: it was Master Jo tshul. When he reached his fourth year, he was 
brought [to his fatherÕs place], fastened in a large meditation belt. He stayed 
only four months and left, being told to come back later.  
[É] 
Master1078 Jo tshul taught the Two Segments in his fifteenth year. In his 
seventeenth year, he was ordained in front of sGam po pa. After he received all 
explanations (from [Sgam-po-pa] and his own father), he is said to have 
received the threeÐAbhidharma, Zhi byed and T! raÐfrom dMar (rGyal ba lo). 

When he was twenty-four, mDo sde went to gTsang. In Chu mig, he was welcome by Jo mo 
sgre mo, who recognized him as the reincarnation of her master and gave him precious relics. 
She also counseled him with regards to his tantric partners. As described in the Rosaries and 
later sources, one evening, when mDo sde was on the way to visit his partner (she is called a 
ÒwomanÓ (bud med) with the name Tshul skyid by ST1, but a m'dra with no name by all 
other sources), sGre mo appeared from the middle of nowhere. She told him to postpone his 
visit to the next day, and that a son would then be born. Indeed, on the next year, a son was 
born to that woman. It was not before the son, Jo tshul, or Tshul khrims shes rab, was in his 
fourth year (presumably in 1106) that Tshul skyid brought him to the gZhung valley, where 
his father mDo sde was residing. For some reason, Jo tshul stayed only four months. 
Afterwards he was told to come back later and left.1079  

This story is peculiar for several reasons. First, it is interesting to note that in this episode 
mDo sde produced a child with a woman that was not his wife. This is not an isolated case in 
the history of Tibetan Buddhism, as many children were born as the sons of great masters and 
women that were not their wife,1080 and as the rules of wedding are not as fixed as Westerners 

                                                

1077 ST1, 13.2; ST2, 38.3; ST3, 77. 
1078 ST1, 14.6; ST2, 40.2; ST3, 81-82. 
1079 It is possible that he did not come back (Òit is said that he did not come later,Ó phyi| ma byung gsung). ST1, 
13.3: zla ba bzhi tsam sdad nas song phyi ma byung gsung/, or that Òhe was told to come later,Ó (dus| phyis ma| 
byung gsung), ST2, 38.3-4: zla ba 4 rtsam gdad nas song/ dus phyis ma byung gsung ngo/ As he learned the 
rNgog traditions and as his son was brought up in gZhung, it is likely that he did come back. 
1080 One finds in the Blue Annals, 420-422, the example of gSer sdings pa gZhon nu Õod (12th century). He 
founded the gSer sdings Monastery, and later had a child with a nun. He expelled her, and recognized his 
paternity only a few years later, when the child appeared to be quite exceptional.  
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can imagine.1081 Barbara Aziz for instances statesÐin the case of her ethnological study of 
modern Tibetans of the Ding ri valleyÐthat it is not at all unusual for men (and women) to 
have sexual affairs while already married, the important thing being secrecy and the 
safekeeping of honor.1082 In our particular case, what is surprising is not that mDo sde had a 
child with a woman he did not have an enduring relationship with, but the fact that all 
biographies openly mention it and that it is legitimized by sGre moÕs prophecy of Jo tshulÕs 
birth. The only reason explaining this is of course the fact that Jo tshul himself fathered a 
child, Kun dgaÕ rdo rje, who partook in his uncle Ra moÕs heritage, and built the sPreÕu zhing 
temple on a new land in order the shelter Mar paÕs relics. The fact that it was the sPreÕu zhing 
masters (the ÒhigherÓ (gong ma) seat) and not the ones from Ri bo gZhung lding (the ÒlowerÓ 
(Õog ma) seat, although the historical one) that continued the lineage is certainly no stranger to 
this. It is actually likely that sGre moÕs prophecy is a posthumous backing of the sPreÕu zhing 
inmates, who may have felt insecure about the obvious illegitimacy of their ancestor. This 
anyway reinforces, if needed be, the role of Mar paÕs relics as a key factor for establishing 
sPreÕu zhing as the rightful seat of the Mar rngog bkaÕ brgyud lineage.  

The second reason for this story not being completely straightforward is that Jo tshul, even 
though he was mDo sdeÕs first son (and the only one at the time), was not raised by mDo sde 
and did not stay more than four months in the gZhung valley. The reason is not explicit. Did 
Jo tshulÕs mother perhaps come at the wrong time, when mDo sde had just married Jo mo 
skyabs (their first son, Jo thog, was born in 1108, hence produced in 1107, i.e. a few months 
after Jo tshul left)? Or could Tshul skyid or her entourage be responsible for the disappearing 
of the relics gifted by Jo mo sgre mo? As far as the latter hypothesis is concerned, it comes as 
a possibility as the sentence about Jo tshul leaving and the one about the relics being brought 
to Khams closely follow each other. The sources do not clarify what happened after Jo tshul 
and his mother left. What is stated is that the relics were taken away, and that mDo sde went 
again to gTsang, were sGre mo enquired about the relics and gave him new ones, this time 
enjoining him to keep good care of them. Did mDo sde go to gTsang to see his partner and 
son? Did he go there to visit his mentor sGre mo? It is not said, but gTsang remained closely 
associated with the rNgog pa lineage, eventually known as gTsang tsha.  

As for Jo tshul, the Rosaries state that he taught the Two Segments at fifteen, but it is not clear 
that he received that transmission from mDo sde, although it is likely. At seventeen, he took 
ordination with sGam po pa (1079-1153), and is said to Òrequest all instructions to 
completionÓ (khrid thams cad tshar bar zhus). ST1 adds as a note that thisi refers to Òhis 
father and a second one,Ó perhaps sGam po pa, but that note is not repeated in any other 
version.  

Jo tshulÕs second main master is called dMar in the Rosaries, with a note specifying that this 
refers to rGyal ba lo, this being the only name provided in the lHo rong chos Õbyung (p. 55). I 
can find no trace of a rMar dGyal ba lo, but rGyal ba lo was one of Ras chung paÕs (1084-

                                                

1081 Aziz 1978. 
1082 This also appears in the case mentioned above, in SihlŽ 2001, 77-78, where an illegitimate son who was 
living in another village was adopted in order to inherit a house without heir. 
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1161) three main disciples, who stayed with Ras chung pa for twenty-five years before dying 
in his seventieth year.1083 He was thus Jo tshulÕs contemporary, but as he was not known for 
the transmission of either the Abhidharma, Zhi byed or T!ra, the two may not be identical. 

Jo tshul died at 44 in 1146, only seven months after his son Kun dgaÕ rdo rje was born, and he 
was therefore not able to oversee his education. He also had a daughter, but nothing is known 
about her. Unlike his father, Kun dgaÕ rdo rje was raised in the gZhung valley by his 
grandfather and uncles. He knew the N&masa*g$ti by heart in his sixth year. It is therefore 
likely that Jo tshul was close to his father in the latter part of his life, although he did not 
receive his education from him.  

3.2.4.3. Untimely death of his children 

[mDo sde]1084 had six children, who died before the lama, in a succession from 
the youngest: Jo bDe was of a hare year and died in his eleventh. sTon chung 
dbang mo was of an ox year and reached her thirteenth; Jo bSod was of a bird 
year and reached his seventeenth: both died when their ship sinked in a swollen 
river [when going to] lTe ba gung, in ÕPhrang po, in order to write in gold [a 
Praj–&p&ramit&] in 100.000 [Verses]. Master Jo ÕOd was of a tiger year and 
lived to his twenty-fifth. Master Jo Thog was of a rat year and lived to his 
thirty-seventh. Master Jo Tshul was of a sheep year and lived to his forty-
fourth. Although sTon chung dbang mo did not live beyond thirteen, she knew 
most of the Dharma, and so it caused much grief to the lama. As everyone was 
asking Jo mo sgren mo where people were reborn, the lama too sent someone to 
gTsang to ask her where [his daughter] would take birth. She replied that she 
would be reborn as his grandson in the following year. The following year, 
while the lama was staying in Nya mo kyur, it is said that he felt a great surge 
of joy when he heard that Jo ra was born. It is said that master Jo ra himself 
became famous for knowing the dharma without having to learn it.  
The great Lama died when his three grand-sons, Master rGyal tsha Ra mo, 
Master rDor seng and Master Kun dgaÕ were respectively in their twenty-first, 
fifteenth and tenth year. Then, the three nephews built a great reliquary for the 
Venerable Mar pa and for lama mDo sde.  

The tragedy of mDo sdeÕs life was the loss of all of his children in a few years. The youngest, 
Jo bde, was born in 1123, and died in 1133. In the same year, mDo sdeÕs only daughter, born 
in 1121, and his fourth son Jo bsod, born in 1117, drowned while crossing the gTsang po. 
They were on their way to ÕPhrang po, a region on the northern bank of the gTsang po, 

                                                

1083 See his life story in e.g. ÕPhrin las rgya mtsho: Bla ma brgyud paÕi rnam thar ngo mtshar zla baÕi me long. 
Plouray: Drukpa Plouray, 2009, 100-101. 
1084 ST1, 22.1-6; ST2, 47: 7-48-4. 
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opposite the gZhung valley.1085 On the following year, it was Jo Õod, born in 1110, who died. 
Thus, in just one year, in his mid-fifties, mDo sde lost four of his children. Ten years later, in 
1144, his most talented son and presumably his heir, Jo Thog, died at 36 in his Òobstacle yearÓ 
(lo kag), followed two years later by Jo tshul. Thus, in 1146, at 68, mDo sdeÕs was left with 
no heir, and with only three grandsons aged twelve, six and one.  

Among mDo sdeÕs six children, two are singled out as being particularly promising: Jo thog 
(see below for details), and his only daughter, sTon chung dbang mo. Her death grieved him 
so that he asked sGre mo for a prophecy of her rebirth. sGre mo identified mDo sdeÕs first 
grandson, Ra mo (born in 1134), as her rebirth, and Ra mo was accordingly credited with an 
exceptional precocity.  

With sTon chung dbang moÕs death was lost the one opportunity in the rNgog history for a 
woman to make a name for herself. It must indeed be remarked that the only women 
mentioned in the text are mothers of each son, but with no details whatsoever. Two of mDo 
sdeÕs granddaughters are listed in ST3 (ÕKho ge, the daughter of Jo tsul, and Ha lo, the 
daughter of Jo Õod), but they did not leave any other imprint on the rNgog history. Although 
there were doubtless many other girls in later generations, none is mentioned. If that is at all a 
trend in Tibetan history, it can therefore be remarked that although it was not impossible for a 
woman to reach some prominence through the Dharma, it was in no way a widespread 
occurrence, even in an hereditary lineage.  

3.2.5. Death 

[mDo sde]1086 passed away (in Nya mo kyur) when he reached his 77th year, on 
the 11th day of the pig month of a dog year. 

mDo sde died quite old, at 76. It happened on the 11th day of the 10th month (October 23?)1087 
of 1154 (wood dog year according to the lHo rong chos Õbyung). He died in Nya mo kyur, 
which is also the place where he held the council and learned about Ra moÕs birth. It is 
therefore likely that the familial house remained at Ri bo khyung lding while mDo sde shifted 
his spiritual seat some time during his life in the lower part of the gZhung valley, maybe 
because it was easier to reach for visitors. Nothing is known about that place or its ruins. After 
he died, his remains, either mummified or cremated, were gathered by his grandsons.  

mDo sdeÕs life, although not devoid of difficulty, was marked by the establishment of the Mar 
paÕs teaching in the gZhung valley. He lived as a fertile period, when lineages, monasteries, 
and traditions were blossoming everywhere, and he managed to be among those who owned 
enough capital to have an influence on their field. Although mDo sde lost his father quite 
                                                

1085 S¿rensen and Hazod 2007, 1: 180, n. 428 (map p. 301). lTe ba gung may be a temple in that valley. The term 
lte ba khung is a translation of the Sanskrit n&bhima!"alam, referring to the Òhole in the navelÓ (see the 
Mahavyutpatti) 
1086 ST1, 14.5-6; ST2, 40.1-2.  
1087 According to the Phug pa Calendar online, there is no 11th day in that month. The 10th day is on October 25, 
1154. 
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young, he inherited from him a set of transmissions that was among the most fashionable of 
the time (highest yoga tantras and yoga tantras), coming from one of IndiaÕs most famous 
pa$%ita, N!ropa, and blessed with many key-instructions that distinguished them from more 
scholarly approaches. He establish links with the powerful masters of the time, be it the 
translators who continued to import to Tibet the most intricate of Indian teachings, logicians 
such as Phywa pa who transformed TibetÕs structure of education,1088 and possibly tantric 
strategists such as Bla ma Zhang, who became the ruler of the lHa sa zone.1089 mDo sde was a 
charismatic and uncompromising tantric master, who did not hesitate to turn down 
relationships he did not see as fitting, no matter how natural they may have been. He thus left 
RamÕs estate without receiving his teaching although his father had advised him to do so, and 
turned down Ras chung paÕs company, disapproving what he saw as a lack of respect of his 
fatherÕs student Mi la ras pa. His life was crowned by the welcoming of Mar paÕs relics, 
thanks to whose presence the rNgog seat would continue for centuries to be associated with 
Mar pa. He was also a prolific writer and exegete, and his numerous disciples that ensured the 
spread of his transmission.  

3.2.6. Disciples 

The1090 great disciples of lama mDo sde are the following: rTsags Dar ma rgyal 
po, sNgo tsha Chos sku, ÕGar ston bKra shis dbang phyug, ÕTshur dung bu kha 
pa, rMa bya ba chen po, Bla ma Lho nag pa, Ngos rje Kun dgaÕ Õod, Bya nag 
chen po, sNa ri khyung po, Go ne sNying po grags, dKar ston Chos Õod, Mal 
nag pa do pa chos tshul, Nal Õbu1  seng, Ra rdDo rje grags pa, Mal yer pa ba, 
Bla ma Be ro ba, rBa snyi baÕi jo sras. It is said that he had these, and others: 
three-hundred-and-sixty-one disciples who were spiritual friends in the 
mantra[y! na], holders of the parasol, blowers of the conch and actors of the 
benefit of beings. 

 

 

 

 

 

 

(following page) Chart 4: mDo sdeÕs Disciples according to various sources  

                                                

1088 Everding 2009. 
1089 S¿rensen and Hazod 2007. 
1090 ST1, 23: 6-8; ST2, 49: 3-5; ST3, 80. 
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mDo sdeÕs 

disciples1091 ST1 ST2 ST3 
lHo rong chos 
Õbyung BA Deb dmar 

rTsags  
Dar ma rgyal po x x 

brTsegs  
Dar ma rgyal po 

rTsag Dar ma 
rgyal po 

rTsags Dharma 
r!  dza 

rTsegs  
Dharma ra tsa 

sNgo tsha Chos sku x x 
rNgo tsha  
chos sku x x x 

mGar ston bKra shis 
dbang phyug x x x x 

ÕGar bKra shis 
rin chen 

mGar bkra 
shis rin chen 

ÕTshur dung bu kha pa x x 
Tshur Dum bu 
kha pa 

mTshur Dum 
bu kha pa     

rMa bya ba chen po x x x x     
Bla ma Lho nag pa  x x x x lHo nag lHo nag 
Ngos rje  
Kun dgaÕ Õod x 

Ngo rje  
Kun dgaÕ Õod 

Ngo rje  
Kun dgaÕ Õod 

Ngo rje  
Kun dgaÕ Õod 

Ngor rje  
kun dgaÕ Õod 

Ngo rje  
Kun dgaÕ Õod 

Bya nag chen po x Ja nag chen po 
Bya nag chen 
po x     

sNa ri khyung po x x x x     

Go ne sNying po grags x   x 
Go ne snying 
po     

dKar ston Chos Õod x x x x     

Mal nag pa x x x Mal nag pa     

Do pa Chos tshul x x x 
Dol pa chos 
tshul     

Nal Õbu1  seng x x x       

Ra rdo rje grags pa x 
Ram  
rdo rje grags 

Ram  
rdo rje grags 

Ram  
rdo rje grags     

Mal Yer pa ba  x x x x x x 

Bla ma Be ro ba x 
Bla ma  
Bhe ro pa 

Bla ma  
Bhe ro pa 

Bla ma  
Lho ro pa     

rBa snyi baÕi jo sras x x 
sBa snyi baÕi  
jo sras 

bHa nyi maÕi  
jo sras     

gShen rje  
rDo rje seng ge        x x 

Sher pa  
rDor seng 

gTsang pa lHa steng       x     

gTsang sMra seng       x     
rGya  
Nam mkhaÕ dbang 
phyug       x     

Tre bo mgon po         x x 
mNyam med  
Sh! kya ye shes         x x 

Cog ro Chos rgyal         x   
lHa phyug mkhar ba         x x 
Dran ston mthaÕ bral         x x 
rGyal tsha  
Rin chen rngon         x   

ÕTsheÕu dar re         x x 

                                                

1091 In bold are disciples presented below and in italic those whose relationship with mDo sde is doubtful. To the 
best of my knowledge, there is no detail about the others, who do not appear in any lineage.  
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According to all sources, rNgog mDo sde had many disciplesÑthe Rosaries give the number 
three-hundred-and-sixty-oneÑthanks to whom his teaching spread large and wide. The main 
two were rTsags Dar ma rgyal po and ÕGar ston bKra shis dbang phyug, who were also 
commentators of the rNgog tradition. In the following part, I gather information on some of 
mDo sdeÕs disciplesÑthe most important ones, at his time or later, or those who composed 
commentaries. For this presentation, I rely on the Rosaries as well as, for a large part, on 
records of teachings received by masters who were not part of the main rNgog lineages. In 
general, from the rNgogÕ own perspective, the lineage and the family made one, and outsiders 
are mentioned in rare cases. In non-rNgog lineages, however, there are more divergences and 
consequently more information on disciples outside of the family. The main records of 
teachings received used are the ones by Bu ston Rin chen grub (1290-1364), Ngor chen Kun 
dgaÕ bzang po (1382-1452), Gong dkar ba Kun dgaÕ rnam rgyal (1432-1496) and the Fifth 
Dalai-Lama (1617-1682), the latter referring himself to the former two for rNgog pa 
traditions, as well as to the record left by Tshar chen Blo gsal rgya mtsho (1502-1566).1092 A 
missing account is that of rNgog Byang chub dpal (1360-1446), often alluded to by Kun dgaÕ 
rnam rgyal. It is possible that this is none other than ST2, although the existence of an 
independent text may not be excluded. As indicated by the fact that my main sources are gSan 
yig, concrete details on the life of these masters are scarce and only provided when available.  

3.2.6.1. rTsags Dar ma rgyal po 

One of mDo sdeÕs two main disciples was rTsags Dar ma rgyal po, alias rTsags Dharmar!ja. 
His family nameÑrTsags, brTsegs or rTsagÑvaries in the sources, but they all mention him. 
In texts from the rNgog tradition and in colophons of his works, his name is always spelled 
rTsags. In the conclusion of the part on the rNgog from the Deb ther sngon po, ÕGos Lo ts! ba 
states that Òthe preaching of the Doctrine by such great men as rTsags, a disciple of rNgog 
mDo sde, and others, spread widely,Ó1093 thus particularly emphasizing Dharmar!jaÕs role in 
the spread of the rNgog pa traditions in Tibet.  

In the Rosaries, he only figures in the lineage of gSang ldan, although he also appears in the 
Catu#p$%ha lineage of several records of teachings received.1094  

Lineage of gSang ldan: mDo sde, rTsags Dar ma rgyal po, mTshur Dum bu kha 
pa, dGe bshes bZang mo ba, Rin chen bzang po, and him to both Seng ge sgra 
and his son [Rin chen rgyal mtshan].1095  

rTsags authored a commentary and two rites associated to the Hevajra cycle that figure in the 
NKSB,1096 and one on gSang ldan.1097 Both the commentary on Hevajra and on gSang ldan 
are voluminous and played an important role in the tradition.  

                                                

1092 See I.1.3.8 for details and bibliographic references.  
1093 BA, 414. 
1094 Gong dkar gsan yig, 416-417; Ngor chen thob yig, 326; DL5 thob yig, 4: 632. 
1095 ST1, 8: 5; ST2, 33: 2. This lineage also figures in Gong dkar gsan yig, 414-415.  
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Not much is known about rTsags Darma rgyal poÕs life. He wrote his commentary on Hevajra 
in bZang yul mon pa sdong, which was one of the seven hermitages where Bla ma Zhang 
(1123-1193) practiced.1098 According to Yamamoto,1099 Bla ma Zhang was in retreat there 
around 1160, and fought a battle in that valley in 1173 or 1185, perhaps before rTsags resided 
there. In the colophon to the gSang ldan commentary, it is stated that although rTsags 
compiled the text, it was the Sh!kya monk Shes rab nam mkhaÕ who completed it in the rGyal 
thang temple in the Lower Yar klungs.1100 A commentary by mGar bKra shis dbang phyug 
was also copied there.1101 This may be a temple related to the old Phag mo gru pa estate 
named rGya[l] thang in that location,1102 and Shes rab nam mkha was perhaps the scribe who 
copied the manuscript. Given the place of this temple, this may have happened in the 15th 
century, when there was an interest in the rNgog tradition as well as ample funding (see 
section II.4 for details). 

Among rTsagsÕs disciples, two figure prominently in the lineages: mTshur Dum bu kha pa for 
gSang ldan, and rGya gsar ba Rin chen Õbum for Catu#p$tha. The former was also mDo sdeÕs 
direct disciple.  

rTsags Darma rgyal po probably held a family lineage as he transmitted Catu+p#tha to 
someone from the rTsags clan, called Guhyasi/ha according to Ngor chen.1103 As Darma 
rgyal po is said to be a monk (ban de), this Guhyasi/ha may be his nephew. The fifth Dalai 
Lama calls him rTsags Mudrasidha and adds that the name is unclear in his sources.1104 These 
two names may point to rTsags Yon tan seng ge (skt: Gun6sim)a), who was one of the 
disciple of mDo sdeÕs grandson, rGyal tsha Ra mo (see section II.3.3.2 for details). 

3.2.6.2. ÕGar ston bKra shis dbang phyug 

mDo sdeÕs second foremost disciple was mGar bKra shis dbang phyug. Given his name, he 
probably hailed from the mGar family, which was very powerful during the Tibetan Empire 

                                                                                                                                                   

1096 dPal dgyes pa rdo rjeÕi rgyud kyi Õgrel pa gsal baÕi sgron ma, vol. 15 (NKCK, 6: 329-614); [dPal dgyes pa 
rdo rjeÕi] mngon rtogs rgyas pa, 16: 1-20 (NKCK: 6: 303-329); Yan lag drug paÕi yig sna kye rdor gyi skor, 16: 
21-67 (NKCK, 6: 279-303). 
1097 ÕJam dpal gsang ldan gyi rgya cher bshad pa, 16: 68-274 (NKCK, 7: 5-91) 
1098 NKSB, 16: 67: rnam par bshad sbyar yi ge rtsags kyis bris/ [...] yan lag drug paÕi yi ge bla maÕi zhal gyi 
gdams pa la brten nas rgyas par sbyar ba zhes bya ba/ rdzogs so/ /bzang yul mon pa sdong du bris. See 
S¿rensen and Hazod 2007, 1: 87, n. 62.  
1099 Yamamoto 2012, 69 & 218.  
1100 NKSB, 16: 273: bla ma rngog mdo sdeÕi thugs kyi sras po rtsags dge bshes kyis sbyar ba Õdi la/ la la na ma 
rgyas pa dang/ gong Õog du bag tsam Õkhrul pa kun Õdug pa kun legs par bkod de/ sh&kyaÕi sras po dge slong 
shes rab nam mkhaÕ zhes bya bas/ yar klungs smad rgyal thang gtsug lag khang du sbyar baÕo/ 
1101 See NKSB, 18: 82 and below for details. 
1102 Czaja 2013, 462-466, appendix iv: no. 9. This was one of the twelve estates founded by rDo rje dpal. Thanks 
to Mathias Fermer for this reference. 
1103 Ngor chen thob yig, 326. 
1104 DL5 gSan yig, 4: 632. 
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and remained very influencial in Central Tibet afterwards.1105 The name of the family is 
spelled ÕGar in the Rosaries, but mGar in most colophons, and it seems that the latter was 
more widespread. Although the Deb ther dmar po and Deb ther sngon po call him bKra shis 
rin chen, all other sources, including one of the colophons, give bKra shis dbang phyug, and it 
is likely that this should be the preferred name.  

His name does not appear in any of the lineages of the rNgog tradition, but he authored 
several texts preserved in the NKSB and requested mDo sde to write an important 
commentary on the gSang ldan tradition.1106 He himself authored a large commentary on 
Hevajra1107 and another on Mah&m&y&.1108 The manuscript of the latter was also written in the 
rGyal thang Temple of Yar klung mentioned earlier, where Shes rab nam mkhaÕ finished the 
compilation of the gSang ldan commentary by rTsags. It is possible that this Shes rab nam 
mkhaÕ was responsible for the copy of several texts from the rNgog tradition. The name of 
that place only appears in these two colophons.  

3.2.6.3. gTsang gi bande sNgo tsha chos sku 

The monk from gTsang called sNgo tsha Chos sku is one of mDo sdeÕs most important 
students and held his complete transmission.1109 His name is often misspelled rNgog tsha, as 
in the KGND and in the records of teachings received by Gon dkar Kun dgaÕ rnal rgyal and 
the 5th Dalai Lama.1110 The sNgo tsha clan came from ÕBri mtshams, a region in southern 
gTsang.1111 sNgo tsha Chos sku was probably an important master in the region and held a 
family lineage that continued for several generations as more sNgo tsha masters appear in 
later times.1112 

                                                

1105 See Kerihuel 2011 on the history of the mGar clan during the Empire. See Yamamoto 2012, 183-186 for a 
summary of the mGar clanÕs importance during the 12th and 13th centuries in Central Tibet.  
1106 ÕJam dpal gyi mtshan yang dag par brjod paÕi Õgrel pa, vol. 7.  
1107 dPal dgyes pa rdo rjeÕi bshad Õbum nor bu sgron me, vol. 17. 
1108 Ma h& ma yaÕi rgyud kyi Õgrel pa, 18: 1-82. 
1109 lHo rong chos Õbyung, 66.  
1110 KGNDdkar chag, 32 (lineage of Catu#p$tha); Gong dkar gsan yig, 67 (lineage of Mah&m&y&): [É] rngog 
chos rdor/ zhe sdang rdo rje/ rngog chos sku/ rngog tsha dkon mchog dpal [É]. DL5 Thob yig, 4: 631 [É] 
rngog mdo sde/ rngog tsha chos sku/ rngog tsha dkon cog dpal [É].  
1111 Vitali 2015, 550, n. 70, refers to sNgo tsha Chos sku in his study of a religious history of the Myang region 
of gTsang called the Nyang stod bla maÕi mtshan gyi deb ther. 
1112 For instance, a Catu+p#tha s! dhana contained in the NKSB (dPal gdan bzhi paÕi dkyil Õkhor rgyas paÕi sgrub 
thabs de kho na nyid gsal ba, 16: 275-331), was composed by a sNgags ÕChang Grags pa rin chen at the request 
of his guru, sNgo tsha rin po che Shes rab dpal bzang po, at Rin chen sgang in the Nyang stod region. The 
identity of these individuals is mysterious. ÕBri mtshams being located near the Nyang stod district, it perhaps 
refers to a master from the same sNgo tsha clan (see long colophon in NKSB, 16: 330-331). Someone called 
Grags rin pa appears in the Catu#p$%ha lineage of T! ran! tha (gSung Õbum, 20: 305; KGNDdKar chag, 32: 7) and 
may be our author.  
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Although he received all the rNgog teachings, sNgo tsha Chos sku only figures in some 
lineages of transmission of Mah&m&y& and Catu#p$%ha. The proper orthography of his name is 
found in the Mah&m&y& lineage received by Chos rgyal ÕPhags paÕs (1235-1280):1113 

 [É] Mar pa Chos kyi blo gros/ rNgog Chos kyi rdo rje/ rNgog jo sras mDo sde/ 
sNgo tsha Chos sku/ sNgo tsha dKon mchog/ Klog skya dBang phyug grags pa/ 
Bla ma lDong ston/ Bla ma Chos kyi rgyal po [ÕPhags pa] 

He also figures in one of the lineage of the Catu+p#tha ma!"ala of J–!ne&var# found in the 
KGND, which goes out of the rNgog clan after Ra mo and eventually returns with rNgog 
Byang chub dpal.1114  

[É] rNgog Chos sku rdo rje/ rNgog Zhe sdang rdo rje/ rGyal tsha Ra mo/ rNgog 
[<sNgo] tsha Chos sku/ sNgo tsha dKon mchog dpal/ Dran ston mThaÕ bral/ 
Dran ston Shes rab bzang po/ Grub chen Man lungs Gu ru/ Man lungs Kun 
mkhyen/ ÕDzam gling Sangs rgyan rdo rje/ Rig Õdzin Tshul khrims mgon po/ 
rNgog ston Byang chub dpal/ Lo chen bSod nams rgya mtsho [É].  

sNgo tsha Chos sku is considered the author of a long commentary on Hevajra preserved in 
the NKCK and NKSB.1115 According to its colophon, the text was composed by sNgo tsha 
Chos sku on the basis of rNgog mDo sdeÕs instructions and was completed at rNgog Byang 
chub dpalÕs time (during the 15th century), in sPreÕu zhing, by a monk called Zhang rDo rje 
dbang phyug. It is noteworthy that this text is the only one in the NKCK to contain a 
xylographic image of rNgog mDo sde.  

sNgo tsha Chos skuÕs disciple (and nephew?) was named sNgo tsha dKon mchog dpal. He 
was also rNgog rGyal tsha rDor sengÕs (1140-1204) disciple, along with Dran ston mThaÕ 
bral.1116 Thus, although the latter is considered mDo sdeÕs disciple by the Deb ther dmar po 
and Deb ther sngon po, it would rather seem, according to the Rosaries, that he lived later and 
received the rNgog pa teachings from sNgo tsha Chos sku and rNgog rGyal tsha rDor seng.  

3.2.6.4. Mal nag pa  

[É] Mal nag 1117 went to Khams, and everyone asked him: ÒAre you a student of 
the rNgog?Ó Thinking that he should request teachings from the rNgog, he came 

                                                

1113 ÒLam Õbras lam skor gsum gyi gsan yig.Ó In Sa skya bkaÕ Õbum, 13: 144-145. This lineage is also found in Bu 
ston gSan yig, 56, with the spelling rNgo tsha.  
1114 KGNDdkar chag, 32. See also Gong dkar gsan yig, 414: [É] chos rdor/ mdo sde/ rgyal tsha ra mo/ sngo 
tsha chos sku/ sngo tsha dkon mchog dpal/ dran ston mthaÕ bral/ dran ston shes rab/ man lungs gu ru/ man lungs 
kun mkhyen/ Õdzam gling pa sangs rin/ rig pa Õdzin pa tshul mgon/ rin po che byang chub dpal/ des bdag laÕo. 
Another lineage of Catu+p#tha transiting by sNgo tsha Chos sku figures in Bu ston gSan yig, 74.  
1115 sNying po kyeÕi rdo rje rin po cheÕi rgyan dang Õdra baÕi bshad pa, NKSB vol. 20; NKCK, 7: 91-289. 
Colophon, NKCK, 7: 287. The xylograph of mDo sde opening the present dissertation comes from this 
commentary (NKCK, 7: 92) 
1116 ST1, 23: 8. See section II.3.3.3.  
1117 ST1, 15.4; ST2, 41.1. Copied almost verbatim in lHo rong chos Õbyung, 66-67.  
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to dBus in front of the great lama [rNgog mDo sde]. He offered a ga!acakra 
and requested instructions. He would offer one measure of gold for each of the 
various instructions, thus giving thirty-six measures of gold. Then, he offered 
more measures of gold and wanted to request instructions. He was told that 
there were no more instructions and so to receive scriptures. Then, he learned 
scriptures and received empowerments. It is said that no one had more rNgog 
instructions than him (he was a relative of Mal ka ba can). He was first a 
disciple of the Dwags po Physician [sGam po pa]; the Physician enjoined him 
to meditate in Zangs ri DeÕu Khyung tshang Nam mkhaÕ lding. Having 
meditated there, it felt too little isolated. As there was higher up a very solitary 
hermitage called Bird-Nest Ermitage, he stayed there (and it is said that he 
reached the ninth bh' mi). Lama Kun dgaÕ came there in his presence and stayed 
three summers and winters, completely requesting all the instructions of the 
rNgog.  

Mal nag pa is said to be the one among mDo sdeÕs disciples who received the most 
transmissions, requesting them with as much gold as necessary. He had a pivotal role in the 
rNgog lineage as he handed over to mDo sdeÕs grandson, Kun dgaÕ rdo rje (1145-1222), all 
that he received from mDo sde, thus ensuring an intact transmission despite the early 
disappearance of mDo sdeÕs offspring. Although Kun dgaÕ rdo rje received these 
transmissions from his grandfather and his cousin Ra mo, he was only nine when his 
grandfather died, and Ra mo was twenty. Mal nag pa for his part was a life-long retreatant and 
accomplished master, and was thus able to instil within the rNgog pa family a realized 
transmission of their own teachings.  

As Mal nag pa was a yogi, not much else is known about him than what is said in the 
Rosaries, which is the source for later accounts such as the lHo rong chos Õbyung. He was a 
relative of Mal Ka ba can, a famous 12th-century Zhi byed master,1118 who came from a 
village called Mal rTeÕu ra pa in the valley g.YoÕi bye can pa. As a youth, Mal nag pa went to 
Khams. There, rNgog mDo sde was very famous and he decided to travel to gZhung in order 
to study with him. 

Mal nag pa was also a disciple of sGam po pa, who advised him to retire to a cave near 
Dwags lha sgam po (sGam po paÕs monastery in the Dwags po region). The exact location of 
that hermitage is not clear. The Rosaries speak of Zangs ri DeÕu Khyung tshang Nam mkhaÕ 
lding. Zangs ri is a region to the west of Dwags po, and the cave, called Nam mkhaÕ lding, on 
the ÒGaruda-nest hillock,Ó may have been there. There is also a Nam mkhaÕ lding in Dwags 
lha sgam po, so it may have been Mal nag paÕs retreat-place. According to the Rosaries, Mal 
nag pa felt that this place was not isolated enough and he moved higher up in the mountain in 
order to avoid distractions, to a hermitage called Bird-Nest Ermitage (ByeÕu tshang dgon pa). 
Kun dgaÕ rdo rje spent three years there and received completely the rNgog pa transmission, 

                                                

1118 See a biography of Mal Ka ba can in BA, 888 (Deb sngon, 1038). 
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which he experienced under the guidance of this master, considered to have reached the ninth 
bodhisattva level.  

Another disciple from the Mal clan, more famous than Mal nag pa albeit not as instrumental 
for the rNgog lineage, was Mal Yer pa ba (1105-1170), a cotton-clad yogi who figured among 
Bla ma zhangÕs main masters.1119 According to the lHo rong chos Õbyung,1120 he met rNgog 
mDo sde in gZhung around 1130 and received Pa–jara, Hevajra and Mah&m&y& from him.  

3.2.6.5. Ram rDo rje grags 

One of mDo sdeÕs disciples is called Ra rDo rje grags pa in ST1. It is likely that for many 
readers, if not for the scribe of ST1, this refered to Rwa Lo ts! ba rDo rje grags, who is 
otherwise described as mDo sdeÕs master. In ST2, ST3 and the lHo rong chos Õbyung, the 
name Ram rdo rje grags is given, pointing to a different family, that of the Ram from Klu 
gong (or ÕO yug Klu gong, a valley north of the gTsang po, in gTsang). Several members of 
that family taught or studied with the rNgog: an uncle of Ram rTsan can taught N&masa*g$ti 
to Chos rdor, Ram rTsan can studied Hevajra with him, and mDo sde met him at his fatherÕs 
demand but declined his teaching. Ram rDo rje grags was Ram rTsan canÕs nephew. He 
received the Hevajra transmission from his uncle and is considered in the Rosaries to be the 
recipient of an important rNgog lineage, that of Vajrapa–jara, which came back in the rNgog 
family after a few generations:1121 

Lineage of the Combined Families: mDo sde, Ram rdo rje grags, bKaÕ lung 
Snyan sgom, mNgaÕ ris pa Byang tshul, rGya pho ba lung pa, to both [rNgog] 
rGyal po dgaÕ and [rNgog] Seng ge sgra. 

I will argue in more details in the part on Ra moÕs disciples (II.3.3.2.2) that it would be better 
to emend this lineage, and read ÒRa moÓ instead of ÒRam,Ó which is to say that mDo sde gave 
Pa–jara to his grandson, who gave it to his three main disciples, who in turn transmitted it 
back within the rNgog family. Ram rDo rje grags, however, did also receive the rNgog 
tradition of Pa–jara from mDo sde, as indicated in Ngor chen Kun dgaÕ bzang poÕs record of 
teachings received:1122  

Mar pa lHo brag pa, rNgog Chos kyi rdo rje, his son mDo sde, Ram Klu gong pa, 
Gror bsam phug pa, the teacher from mNgaÕ ris called dKon mchog Õbar, the 

                                                

1119 Yamamoto 2012, 59-62, and S¿rensen and Hazod 2007, 1: 79, n. 33.  
1120 lHo rong chos Õbyung, 160.  
1121 ST1, 8.4-5; ST2, 33.3-4. 
1122 Ngor chen thob yig, 320: mar pa lho brag pa/ rngog chos kyi rdo rje/ sras mdo sde/ ram klu gong pa/ gror 
bsam phug pa/ mngaÕ ris kyi ston pa dkon mchog Õbar/ rgya mkhar ngo mar gyi mkhan po Õphags skyabs/ rgyang 
ro gser sdings kyi grub thob ston gzhon/ ma ngag dge sdings kyi slob dpon chos Õod/ bla ma sangs rgyas Õbum/ 
lo mchog/ mkhas mchog/ kun mkhyen chen po [Bu ston]/ byang seng ba/ sa bzang Õphags pa/ des bdag laÕo 
[Ngor chen]. See also p. 5: Gong dkar gsan yig, 5: mar pa/ rngog mdo sde/ ram klu gong pa/ gram phug pa dkon 
mchog mkhar/ tshul khrims skyabs/ Õphags skyabs/ ston gzhon/ chos Õod/ dbus pa sangs rgyas Õbum/ bla ma 
Õphags pa [É] 
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abbot of rGya mkhar ngo mar called ÕPhags skyabs, the accomplished one and 
young teacher from rGyang ro gser sdings, the master from Ma ngag dge sdings 
called Chos Õod, the lama Sangs rgyas Õbum, Lo mchog, mKhas mchog, the Great 
Omniscient [Bu ston], Byang seng ba, Sa bzang Õphags pa, me [Ngor chen 01] 

It is possible that a trace of that tradition is preserved in one of the commentaries on the 
Vajrapa–jaratantra preserved in the NKSB.1123 In the colophon to that text, the following 
lineage is described: 

[This comes from] Tilopa, whose name was blessed by T! ra; N! ropa, who abided 
well in his instructions; the One from lHo brag, who had respect for the dust on 
his feet; the monk rDo rje grags, who pleased him; and Phunaratna, who abided 
well in his instructions. The latter, respectfully requested [to do so] by rGya ston, 
put it to writing with a benevolent intention.1124 

Many things are unclear in this colophon, to begin with the identity of the author, Phunaratna. 
This may refer to someone called bSod nams rin chen (skt: Pu$yaratna), maybe Bya khang pa 
bSod nams rin chen (TBRC P3076), a disciple of ÕKhon Gad pa k#rti who held mTshur stonÕs 
lineage of Guhyasam&ja. rDo rje grags may or may not be Ram, who is not known for being 
Mar paÕs disciple. In the absence of more information, it is difficult to account for the author 
of this commentary and his lineage, despite the fact that it certainly represents Mar paÕs 
tradition, but it seemed however fit to present it shortly in this part of mDo sdeÕs disciples, 
where it is the most likely to belong.  

3.2.6.6. gTsang sMra seng 

sMra seng from gTsang is only mentioned in the lHo rong chos Õbyung. It is likely that the 
name can be expanded as gTsang ston sMra baÕi seng ge, which is an alias of lCe ston mDo 
sde seng ge.1125 That master came from the lCe clan, and was based in SriÕu gcung, also 
known as Sribs cung, in gTsang. There is a rosary of biographies of the masters from SriÕu 
gcung initially published in the LGNT, and included in the NKSB,1126 probably on the 
account that gTsang sMra seng met rNgog mDo sde and his grandson rNgog rGyal tsha rDor 
seng (1140-1207) and received most of their transmission. As mDo sde died in 1154, it is 
likely that sMra seng met him when he was very young, and later studied mainly with rDor 
seng. He appears several time in Bu stonÕs gSan yig, as a disciple of rGyal tsha rDor sengÕs 

                                                

1123 rDo rje gur gyi Tikka, NKSB, 18: 83-198. 
1124 NKSB, 18: 198: sgrol mas byin brlabs ming ni tai lo pa/ /deÕi man ngag legs gnas n& ro pa/ /deÕi zhabs kyi 
rdul gus lho brag pa/ /de mnyes byas paÕi dge slong rdo rje grags/ /deÕi gdams ngag legs gnas phu na ratna/ 
/gus dang ldan pas rgya ston gsol btab pas/ /phan paÕi bsam pas yi ger bris pa yis/ /sems can thams cad Õdi don 
rtogs par shog/ /rdzogs so/ 
1125 See his biography in NKSB, 23: 256-269. This alias is said to be a gnyan ngag gyi mtshan (LGNT, 42: 28), 
maybe a poetic, or more likely tantric name, given to him by rNgog mDo sde.  
1126 LGNT, 42: 31-91, republished in NKSB, 23: 251-313. 
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student, Yo lcags jo mdo, for the Pa–jara transmission,1127 and as mDo sdeÕs for 
N&masa*g$ti.1128  

lCe stonÕs biography is rather generous in details about the transmissions he received from his 
various masters, so it is especially interesting to see for which transmissions the rNgog were 
famous in the 12th century,1129 and especially that the rNgog held a very large amount of 
tantric transmissions that went well beyond the core transmissions received from Mar pa.  

The lHo rong chos Õbyung also refers to another of mDo sdeÕs disciple, called gTsang lHa 
steng. Someone with this name appears in Bu stonÕs gSan yig, as a master of lCe mJo mdo.1130 
As sMra sengÕs disciple is also called lCe mDo seng, and as a Yo lcags Jo mdo was among 
rGyal tsha rDor sengÕs disciples, I wonder whether lHa steng and sMra seng are not two 
names for the same person. This is backed by Bu stonÕs gSang Õdus chos Õbyung, where one of 
rDog *ryadevaÕs master is called Rong lHa steng gi rTsang smra seng.1131 In that same text, 
he is also said to be lCe ston mDo sengÕs teacher.  

3.2.6.7. Cog ro Chos rgyal 

Cog ro Chos kyi rgyal msthan (1108-1176) does not figure among mDo sdeÕs disciples in the 
Rosaries, but is mentioned as such in the Deb ther sngon po.1132 As he was considered a major 
commentator of the Cakrasa*varatantra by Bu ston1133 and played an important role in the 
diffusion of mDo sdeÕs teachings on Sa*pu%a in the Tangut Kingdom, it is worth examining 
what is known about him. 

According to the Deb ther sngon po, Cog ro Chos kyi rgyal msthan was born in mDo smad 
(i.e. A mdo) and came to Central Tibet in his nineteenth year. He studied philosophy at rGya 
mar in sTod lung, where he met Mar pa do paÕs son, Jo sras Nam mkhaÕ, as well as Phag mo 
gru pa, and others. From Jo sras, he studied lesser precepts of Cakrasa*vara, and later met 
Mar pa do pa, from whom he received the complete transmission. He also went to the gZhung 
valley, where he studied Hevajra and Mah&m&y& with rNgog mDo sde, and composed a now 
lost commentary on the Hevajratantra. Later in life, he practiced in gNam mtsho, founded the 
Me dge lha Õtsho monastery and most probably played a large role in the diffusion of the 
Cakrasa*varatantra in the Tangut Kingdom, a kingdom to the North-East of the Tibetan 
cultural region which lasted from 1038 to 1227. 

The link between Cog ro and the Tangut Kingdom is still rather nebulous, although several 
Chinese scholars have contributed to its study. Cog ro Chos kyi rgyal msthanÕs commentary 
on the Cakrasa*varatantra, praised by Bu ston and Tsong kha pa, is extant in neither Tibetan 
                                                

1127 Bu ston gSan yig, 109-110.  
1128 Bu ston gSan yig, 126; see also Gong dkar gsan yig, 147.  
1129 NKSB, 23: 257-259. 
1130 Bu ston gSan yig, 114, for Mah&m&y&, and p. 126 for gSang ldan.  
1131 gSang Õdus chos Õbyung, 80  
1132 The following explanations are based on Hou 2017, BA, 386, and DND, 18: 91-93.  
1133 See Kun dgaÕ grol mchogÕs Khrid brgyaÕi brgyud paÕi lo rgyus in DND, 18: 92.  
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nor Tangut, but a Chinese translation attests its existence. It was studied by Wei Wen in his 
doctoral dissertation at Renmin University (Beijing).1134 According to him, this translation 
was derived from a Tangut one. In an article on the translation and transmission of the 
Sa*pu%atantra in the Tangut Period,1135 Haoran Hou convincingly argues that this 
Cakrasa*vara commentary may be related to a Tangut translation of a Sa*pu%a commentary 
recently found in the ruins of a pagoda in Baisigou, in todayÕs Helan County (Ningxia, 
China), an important monastery of the Tangut Kingdom. To understand the relationship 
between these various texts, it is important to remember that Sa*pu%a is considered an 
explanatory tantra common to Hevajra and Cakrasa*vara.  

Recent Chinese research showed that Cakrasa*vara and Sa*pu%a were the most important 
tantric transmissions in the Tangut kingdom.1136 The Tangut translation of the Sa*pu%atantra, 
attributed to the Tangut translator Piputifu, is based on the Tibetan translation by ÕGos Khug 
pa lHas btsas, unlike the version preserved in the bsTan Õgyur that is by ÕBrog mi. Piputifu 
also translated three commentaries on that tantra, which, according to the Tangut text, were 
compiled by rNgog Zhe sdang rdo rje.1137 These texts may be translations of one or more of 
mDo sdeÕs writings on the topic, one of which, an explanation of the Sa*pu%atantra, is today 
extant.1138 As mentioned earlier, mDo sde did not receive this transmission from a lineage 
coming from Mar pa and his father, but from both Chag Lo ts! ba and Rwa Lo ts! ba. 

Piputifu received these transmissions from someone called Mi la Mi bskyod rdo rje. He does 
not figure among mDo sdeÕs disciples, so Hou argues that Mi bskyod rdo rje may be a 
disciple of Cog ro Chos rgyal, and it was the latter who actually introduced Cakrasa*vara 
and Sa*pu%a into the Tangut Kingdom. Despite the uncertainties that still remain, it seems 
fair to conclude that the presence of the rNgog pa tradition of Sa*pu%a in the Tangut kingdom 
is a witness to the large influence of their tantric transmission at mDo sdeÕs time. Just like the 
rNgog tradition of Hevajra was well-known for its quality, it seems that Cog roÕs commentary 
was widely praised. Although Cog ro himself received Cakrasa*varaÐand probably 
Sa*pu%aÐfrom his main master, Mar pa do pa, he may as well have received it from mDo sde. 
According to Hou, who studied mDo sdeÕs commentary on the Two Segments,1139 his 
explanation on Hevajra contains some amount of quotation of the Sa*pu%atantra. It is 
therefore possible that mDo sde reintroduced that explanatory tantra into his exegesis of 
Hevajra, which, at Mar paÕs time, was famous for relying only on the Vajrapa–jaratantra.  

                                                

1134 Wei 2013.  
1135 Hou 2017. 
1136 Wen Wei presented a paper on ÒThe Transmission of Cakrasa/ vara Cycle from Northwest to Northern 
China during the 12-15th CenturyÓ at the ISYT in Leipzig in 2015 but did not produce an article.  
1137 See Hou 2017, 362: HouÕs argument on why the Tangut name E Fennu Jingang corresponds to the Tibetan 
name rNgog Zhe sdang rdo rje sounds convincing to me, although I do not have the language skills to assess it. 
1138 dPal sambu %aÕi rnam bshad gzhung gsal baÕi sgron ma, NKSB, 5: 88-252. 
1139 dPal brtag pa gnyis paÕi Õgrel pa rin po cheÕi rgyan dang Õdra ba, NKSB, vol. 3.  
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3.2.6.8. sMar pa Shes rab ye shes 

sMar pa Shes rab ye shes (1135?-1203) was from sMar khams in Eastern Tibet, where he 
founded the Sho dgon Monastery in 1167 and gave rise to the sMar pa bkaÕ brgyud order, one 
of the eight secondary bKaÕ brgyud lineages branching from Phag mo gru pa rDo rje rgyal po 
(1110-1170).1140 Although he is not mentioned among mDo sdeÕs disciples, it is stated in his 
biography that he met him in the end of mDo sdeÕs life and received many transmissions from 
him.  

sMar pa went to Central Tibet in his early 20s. There, he first studied in gSang phu and then 
went to learn the tantras in gZhung,1141 where he met ÒrNgog gZhung pa.Ó This presumably 
refers to rNgog mDo sde, who was then a very old man.1142 sMar pa received the Two 
Segments, Pa–jara, Mah&m&y&, Sa*puta, N&masa*g$ti and other cycles from him. He was 
also granted many key-instructions and remained three years in gZhung. A friend asked him 
to accompany him to gTsang in order to receive Guhyasam&ja but he reflected that he had 
better stay near a master with N!ropaÕs instructions rather than running around endlessly after 
the Dharma, and so he decided to stay in order to receive N!ropaÕs instructions on the six 
doctrines. Finally, he left for bSam yas together with mDo sdeÕs grandson, Ra mo (1134-
1170). There, he met ÕO khri seng ge dpal, who led him to Phag mo gru, where he met the 
great master rDo rje rgyal po, who became his main lama. He soon fell very sick and began 
spitting up blood. At that time, he had a vision of Dud sol ma Òlike on the thang kaÓ riding up 
on a donkey from the lower valley of Phag mo gru. He offered a gtor ma to her and she told 
him she was coming from gZhung ri bo to visit him as people said he was sick. At that period, 
he also had a vision of Nair!tmy!.  

This anecdote is noteworthy for its association of the rNgog with Dud sol ma, who is pictured 
as living in gZhung, and because the painting in question (or perhaps an ancient copy) figures 
is Alain BordierÕs collection. In it, Dud sol ma is represented on a donkey, presumably 
according to sMar paÕs vision. The names of Mar pa, Zhe sdang rdo rje and sMar pa Shes rab 
ye shes are inscribed above the lamas depicted in the upper register of the painting.1143 The 
painting dates perhaps to two generations after sMar pa as only one further lama is 
represented.  

                                                

1140 There are several biographies, included a short one by Dan Martin: http: 
//treasuryoflives.org/biographies/view/Marpa-Sherab-Yeshe/3469 (accessed 2017/06/05). I am using a long one 
written by a monk called Chos kyi ye shes, presumably sMar pa Shes rab ye shesÕ disciple, in the 2006 
computerized version.  
1141 Chos kyi ye shes 2006, 6-7, for the part on gZhung. See also p. 16 where sMar pa shares with Phag mo gru 
pa mDo sdeÕs instructions coming from N! ropa.  
1142 According to the lHo rong chos Õbyung, mDo sde died in 1154. That same text (p. 774) states, with some 
uncertainty, that Shes rab ye shes was born in 1135: gzhan dang bstun na dgung snying shing mo yos yin pa Õdra. 
I think sMar pa may have been born a bit earlier if he met mDo sde. 
1143 Schroeder 2009, 18-19, BŽguin 2013, 91-93. There is a fourth name in the upper register, Õgro mgon sangs 
rgyas ye shes pa, unidentified, who may be a disciple of sMar pa Shes rab ye shes. This means that the painting 
may be dated to the late 13th century. 
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3.2.6.8. TsheÕu bande dar re? 

TsheÕu/ÕTsheÕu Dar re1144 is only mentioned in the Deb ther dmar po and Deb ther sngon po 
as being mDo sdeÕs disciple,1145 without further detail. Although the Rosaries do not name 
him, the NKSB reproduce two texts with his name in the colophon, foremost among which a 
large commentary on Hevajra according to the rNgog tradition.1146 One finds in it a long 
historical passage in which he describes the twelve hardships of N!ropa as well as Mar paÕs 
and Chos rdorÕs life,1147 with no mention of mDo sde. He states, however, that he received 
four transmissions from Chos rdor, those of Pa–jara, Hevajra, Mah&m&y& and Catu#p$%ha.1148 
In the colophon, he states that he heard the teaching on the Hevajratantra from Òseveral 
rNgog from gZhung,Ó1149 and it is unclear why a plural is used. He may have been a direct 
disciple of both Chos rdor and mDo sde, but as Chos rdor died when mDo sde was twelve, the 
age difference is difficult to account for. Another possibility is that he was only Chos rdorÕs 
disciple, but studied with another rNgog contempory to Chos rdor and responsible for passing 
on the rNgog tradition. A hint backing the second solution is a remark in the Deb ther sngon 
po to the effect that, after Chos rdorÕs death, as mDo sde did not like RamÕs transmission, he 
studied Hevajra with ÒrNgog.Ó1150 In Bu stonÕs record of teachings received, Chos rdor gives 
the Pa–jara transmissions to sPa, rNgog and rGya, and the three of them hand it over to mDo 
sde.1151 There are among Chos rdorÕs students several with the name rDog, a name often 
transcribed as rNgog in other sources (see part II.3.1. above). That rDog/rNgog may have 
been TsheÕu da reÕs master. In any case, despite his classification as mDo sdeÕs disciple in the 
Deb ther dmar po and the Deb ther sngon po, it seems clear that he was rather Chos rdorÕs.  

3.2.6.9. Bla ma zhang? 

Bla ma Zhang (1123-1193) was rNgog mDo sdeÕs junior by 45 years and could have met him 
in the end of mDo sdeÕs life. Both Per S¿rensen and Carl Yamamoto1152 consider that mDo 
sde was ZhangÕs first root-teacher, but he does not figure among mDo sdeÕs disciples, which 

                                                

1144 His name is written TsheÕu in the colophon to his two works but ÕTsheÕu in the two religious histories.  
1145 Deb dmar, 76; Deb sngon, 493.  
1146 dPal dgyes pa rdo rje brtag pa gnyis paÕi Õgrel pa rin po cheÕi rtsar phreng, vol. 19; rTsa ltung bcu bzhi pa 
yan lag dang bcas paÕi bshad pa, vol 18: 276-314. The Hevajra commentary is typical of the rNgog tradition 
with its part on Òhow this tantra was brought into the human realm,Ó NKSB, 19: 15-30. For details, see I.1.4. 
1147 NKSB, vol. 19, respectively pp. 16-26, 28, 29-30.  
1148 NKSB, 19: 30: de rnams phul yang bla ma [chos rdor] la chos mang po mngaÕ te/ ngas gur rtags gnyis ma 
h& m& ya rdo rje gdan bzhi de rnams las ma phrel ba yin gsung ngo.  
1149 NKSB, 19: 470: mar pa lo tshaÕi thugs kyi sras/ rngog ston gzhung pa dag las thos, ÒI heard it from several 
rNgog from gZhung, who are the heart-son(s) of Mar pa Lo ts! ba.Ó 
1150 Deb sngon, 492: gtsang du ram gyi sar byon pas/ dang ngos la ma mgu bar log nas rngog la gsan pa mdzad. 
BA, 407: ÒHis father said in his Last Will that he had to study the cycle of Hevajra under Ram. Accordingly, he 
proceeded to gTsang to the residence of Ram, but they did not receive him in a proper manner, and he returned 
back and studied under rNgog.Ó 
1151 Bu ston gSan yig, 109.  
1152 S¿rensen and Hazod 2007, various pages but mainly 1: 77, n. 19. Yamamoto seems to simply follow 
S¿rensenÕs lead, with some confusion between rNgog mDo lde (sic) and rNgog sTod lung pa. 
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is rather puzzling when one considers the important role he played in 12th-century Central 
Tibet, and for the bKaÕ brgyud school in general.  

Bla ma Zhang declares in the autobiographical list of his 44 teachers that his first root-guru 
was rNgog sTod lung pa chen po.1153 Nowhere have I seen rNgog mDo sde called thus. He is 
always called rNgog gZhung pa. sTod lung, the region to the north-west of lHa sa, was closer 
to the fief of the other branch of the rNgog family, whose prominent members were at gSang 
phu, or to that of rDog Byang chub Õbyung gnas, who was the abbot of Yer pa Ba reng 
monastery near lHa sa. It would therefore seem more appropriate to consider that rNgog sTod 
lung pa chen po was an heir to one of these lines.  

In the Deb ther sngon po,1154 ÕGos Lo ts! ba states that in his eleventh year, Zhang met rNgog 
mDo sde and received Hevajra, Pa–jara and Mah&m&y& from him, which sounds credible. 
This, however, is a very shortened list of ZhangÕs own list, which states that he studied the 
following transmissions:  

mDo sde rgyan, spyod Õjug, sngags yo gaÕi stod Õgrel, gtsug dgu, mtshan brjod 
Õgrel ba bar ma, gsang ldan ma, a ro ka ra, ro sreg rgyal poÕi sgrub thabs la sogs 
pa sgrub thabs che chung, sgron gsal, gur brtag gnyis, mtsho skyes, dpaÕ bo gcig 
pa, rdo rje rnam Õjoms, phyag na rdo rje, Õgro bzang ma la sogs pa sgrub thabs 
che chung, dmigs pa skor gsum. 

Some items in this list (underlined) could have been transmitted by mDo sde. Some, however, 
do not fit, especially the S'tr&la(k&ra and Bodhicary&vat&ra, which would correspond better 
to the curriculum of gSang Õphu.  

The lHo rong chos Õbyung declares in a gloss that it was mDo sdeÕs son Thogs med grags 
(1108-1144) that Zhang met.1155 With him, Zhang studied the teachings of the rNgog tradition 
(with no precision). But again, Bla ma Zhang does not figure among Jo thogÕs disciples. The 
Deb ther dmar po declare that Bla ma Zhang attended the Nya mo gyur council when Mar 
paÕs relics were received by rNgog mDo sde and that Ra mo requested him to preside over the 
consecration of Mar paÕs reliquary. This is possible, all the more because the author of this 
account received teachings from rNgog Rin chen bzang po hence may have had reliable 
sources (see part I.1.3.2), but it does not mean that Zhang was mDo sdeÕs disciple before that 
date.  

Thus, although reliable sourcesÑÕGos Lo ts! ba, the lHo rong chos Õbyung and Per 
S¿rensenÑconsider that Bla ma Zhang studied with the rNgog, either mDo sde or Jo thog, I 
doubt it for two main reasons: the rNgog from gZhung are never called sTod lung pa, and 
Zhang is never mentioned among their students. Given the hazy indications in the sources, 
and the contradictory claims of the lHo rong chos Õbyung and the Deb ther sngon po (which 
are, however, perfectly clear with regards to the lists of rNgogÕs disciples), I would think that 

                                                

1153 Zhang gSung Õbum, 1: 310.  
1154 BA, 712 (Deb sngon, 833) 
1155 lHo rong chos Õbyung, 182. 
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they too were confused regarding the identity of this rNgog sTod lung pa. Given the list of 
teachings provided, rNgog mDo sde (or his son) was as good a guess as any other. To my eye, 
the question remains unsettled.  
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Plate 12: rGyal tsha line according to ST1, ST2, Tshar chen rnam thar. 
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3.3. rGyal tsha branch 

Master1156 Jo thog ([formed] the lower [rNgog] line, called the rGyal tsha line. 
With his wife, ÕPhrang po lHa cig Õbum rgyan), he had two sons, master rGyal 
tsha Ra mo and master rDo rje seng ge. Master Ra mo (and his consort Shi sha 
dur ma) had three sons: Master lCam me; Jo shag (his son was Master rDor 
rgyal); and Jo bsod ([his son] was ÕBum lcam). Master lCam me (and his 
consort dPal Õbum) had one son, Master Nam mkhaÕ dbang phyug. He (and his 
consort ÕKhos mchog from Ya kha) had two sons, Master Kun dgaÕ and dBang 
phyug Õbum. Master Kun dgaÕ (and his consort dGaÕ sham mo from Yar lungs) 
had one son, Master Rin chen rgyal po. He had three sons, Master Rin chen 
dpal; Master Grags pa rgyal mtshan; and Master Kun dgaÕ blo gros. [Rin chen 
dpal] (and his consort ÕDran brgyan) had one son, lama Kun dgaÕ bzang po. He 
had five sons: Lama Ras pa, Lama dPal Õbyor ba, mKhan chen dKon 
mchog bkra shis, Master dPal ldan bzang po, and the Dharma Lord bSod 
nams don grub pa. Altogether, they had three sons: Master lHa dbang 
bzang po, Master rDo rje bkra shis and Master Rin chen dbang phyug. 
The latterÕs son was bSod nams dpal dbyangs. They are the successive 
members of the human line. 

The two branches of the rNgog from gZhung, gTsang tsha and rGyal tsha, were formed from 
mDo sdeÕs two elder sons, who had different mothers. These lines came to be known, perhaps 
after the foundation of sPreÕu zhing, as the Òhigher branchÓ and the Òlower branchÓ 
respectively. Through the next centuries, they continued to live close-by and, as the Rosaries 
evidence, considered themselves as a kin group. In the Rosaries, less detail is provided for the 
rGyal tsha line than for the gTsang tsha line, and their denomination as Òlower branchÓ 
suggest that it was the sPreÕu zhing branch that was most influential. The rGyal tsha 
maintained the family house of Ri bo khyung lding, while Kun dgaÕ rdo rje founded sPreÕu 
zhing to house the relics of Mar pa and mDo sde. By welcoming the relics, and perhaps also 
for his personal qualities, Kun dgaÕ rdo rje thus erected what was seen as the legitimate seat of 
the rNgog although it did not exist during Chos rdorÕs and mDo sdeÕs lifetime.  

Despite the later influence of the gTsang tsha branch, the first two rGyal tsha generations 
played a crucial role in the transmission of the rNgog tradition, as mDo sdeÕs first born, Jo 
tshul, had only a distant relationship with the seat, and his son, Kun dgaÕ rdo rje, was only 
nine when mDo sde died. In the meantime, Jo tshulÕs brother Jo thog was a successful exegete 
of the tradition, and his son, Ra mo, took over the seat and its responsibilities at twenty. At the 
time of mDo sdeÕs death in 1154, he was the only rNgog lineage-holder, and thus oversaw the 
education of his kin and the continuation of the lineage, although he did not leave any 
commentaries.  

                                                

1156 ST1, 7: 1-2; ST2, 32: 1-2 (underlined) continues the lineage at the point where ST1 breaks off; ST3, 81 
(bold). The names of the consorts that appear as notes in ST1 are omitted in ST2 but are provided in ST3, which 
breaks off at the same point than ST1. 
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As for the later generations, although the names of the wives and sons, and most dates of birth 
are provided, not much information is available. They probably continued to receive and 
practice the rNgog teaching, but remained in the shadows as the Rosaries were written within 
the gTsang tsha branch and as they did not leave written traces. Several of them had a 
religious role. rGyal tsha Rin chen dpal for instance appears as the master of the author of 
ST1 in a lineage of Dud sol ma. Later, bSod nams don grub gave several transmissions to the 
neighboring founder of the Gong dkar chos sde Monastery, Kun dgaÕ rnam rgyal (1432-1496), 
and the last of the known rGyal tsha rNgog, bSod nams bstan Õdzin, taught mNgaÕ ris Pa$ 
chen Padma dbang rgyal (1487-1542) and Tshar chen bLo gsal rgya mtsho (1502-1566/7). 
The latter two left writings on Dud sol ma. As their life-story is not related in the Rosaries and 
because they were active after Byang chub dpal, their life-story is presented in section II.5.1.  

3.3.1. Thogs med grags (1108-1144) 

Master Jo thog gave teachings (on Pa–jara and Hevajra) in his twelfth year. 
He received all instructions, reading transmissions, (empowerments and 
commentaries coming from the Venerable Mar pa, Kyi Bye ma lung pa 
and Khams pa Shes rab rdo rje) from his father. He listened to the Cycle of 
the Nobles (ÕPhags skor) from rDog Mun pa can. In Yar lung, he listened to the 
Great Commentary on Root Downfalls from sPug rGya ga ra dza. In ÕPhan yul, 
he requested the Protector with a Club from a disciple of Mar pa mGo yags, and 
also composed a short commentary on it.1157 

rNgog mDo sdeÕs second son is known by several names. In the Rosaries, he is generally 
called Jo thog. His complete name is Thogs med grags pa, or more generally Thogs med 
grags, which corresponds to the Sanskrit Asa.gak#rti. The Sanskrit name is used in the 
lineages of ST1 and in some colophons.  

According to the Rosaries, Jo thog was born in a rat year, 1108 for the lHo rong chos Õbyung 
and 1120 for the Deb ther sngon po. He was the first born of mDo sdeÕs wife, Jo skyabs, who 
had three other sons after him, Jo Õod, Jo bsod and Jo bde. mDo sdeÕs daughter, sTon chung 
dbang mo, may not be the child of Jo skyabs, but that of another wife, Jo non.  

With him started the rGyal tsha branch of the rNgog family. Just as the name ÒgTsang tshaÓ 
comes from Jo tshulÕs mother, who was from gTsang, the name ÒrGyal tshaÓ may come from 
Jo thogÕs motherÕs Jo skyabs. No detail on the topic appears in the Rosaries; maybe she came 
from the rGyal valley, in the ÕPhan yul region north of lHa sa?  

Jo thogÕs own wife was called lHa cig Õbum rgyan and came from ÕPhrang po, a region on the 
northern bank of the gTsang po, opposing the gZhung valley.1158 She gave him two sons, 

                                                

1157 ST1, 14: 7-8; ST2, 40: 3-4, ST3, 82. The lHo rong chos Õbyung, 57 erroneously attaches this information to 
the part on Ra mo. 
1158 See S¿rensen and Hazod 2007, 1: 180, n. 428, map p. 301). That the name ÕPhrang po refers to her region 
and not to her personal name is made clear in ST3 where she is called lHa cig Õbum rgyan Phrang po ba.  
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rGyal tsha Ra mo and rGyal tsha rDor seng. Jo thog died in his Òobstacle yearÓ (lo kag), in 
1148, ten years before his father, when his sons were quite young, ten and four respectively, 
and one year before the son of his half-brother, Kun dgaÕ rdo rje, was born. Jo thogÕs sons and 
their cousin studied with mDo sde, and the oldest, Ra mo, took over the education of Kun 
dgaÕ rdo rje when mDo sde died in 1154.  

Although Jo thog died in his thirty-seventh year, he was very learned and composed many 
manuals and commentaries. According to ST2, he taught specialties of the rNgog tradition 
such as Vajrapa–jara and the Two Segments already in his twelfth year.  

He received all the rNgog traditions (empowerments, commentaries, and reading 
transmissions on the seven ma$%alas) from his father, rNgog mDo sde. As shown above 
(section I.2.), this refers to the transmissions rNgog Chos rdor received from Mar pa (Hevajra 
male and female together with the explanatory tantra of Vajrapa–jara, Catu#p$%ha male and 
female, Mah&m&y& and Dud sol ma) and to N&masa*g$ti, that Chos rdor received twice, from 
Bye ma lung pa Chos kyi seng ge and Khams pa Shes rab rdo rje. 

On top of the family transmission, he also received teachings from other masters. In 
particular, he received Guhyasam&ja of the Noble Tradition (ÕPhags skor) from rDog Mun pa 
can. Guhyasam&ja, although an important transmission of Mar pa, was not handed down to 
Chos rdor but to mTshur ston, and mDo sde also did not request that teaching. Jo thog 
received it from rDog Mun pa can, whose identity is not completely clear. As mentioned 
earlier, one of Chos rdorÕs disciples was called thus, and Chos rdor asked mDo sde to study 
Mah&m&y& with him. Jo thogÕs master may or may not be the same. It seems likely, however, 
that rDog Mun pa is rDog Mu ni, alias rDog Nyi ma seng ge, holder of the ÒrDog TraditionÓ 
of the Guhyasam&ja descending from ÕGos Lo ts! ba Khug pa lHas bstas (see part II.2.2).  

In Yar lung, Jo thog listened to the Great Commentary on Root Downfalls (rTsa ltung rgya 
cher Õgrel pa) from the ÒIndian King sPug,Ó and composed a commentary, notes and an 
outline on the subject.1159 That text, the Vajray&nam'l&patti%$k& (Rdo rje theg paÕi rtsa baÕi 
ltung baÕi rgya cher bshad pa, t-hoku 2488), was composed by *Ma–juk#rti (ÕJam dpal grags 
pa). It explains the root downfalls of tantric commitments. There are two commentaries on it 
in the NKSB, but neither corresponds to the lineage of transmission mentioned in the 
Rosaries:1160  

As for the lineage of the Large Commentary on the Root Downfalls: 
*Ma–juk#rti; V#ryap! , Padmap! da; Somakri [?]; Vajrahasa; Vajrayanta; 
* ryadeva; Candrap!; Lama Can dhe ba [?]; the Newar ÕPhan stengs pa 
[Phamthingpa]; mThaÕ bzhiÕi lo ts! ba; sKu ston Chos rgyal; sPug rgya ga ra 
dza; Asa. gak#rti [Thogs med grags]; lHo nag sMon lam khri; guru * nanda 
(Lama Kun dgaÕ rdo rje); Teja,k$rti [gZi brjid grags pa]; Si* han&da [Seng 
ge sgra]; Ratnabhadra [Rin chen bzang po].  

                                                

1159 ST1, 20: rtsa ltung rgya che Õgrel yar lung su spug rgya gar ra bya ba la zhus nas/ deÕi %i ka/ chan/ sa bcad/ 
1160 ST1, 8.1; ST2, 33.4. 
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In the first text contained in the NKSB, the lineage starts identically, but after Candrap! it 
goes to Atisha and his translator, rGya bTson Õgrus seng ge.1161 The reason for the textÕs 
inclusion in the NKSB, especially among Chos rdorÕs writings, is unclear, and it is not part of 
the NKCK. The second text on the topic in the NKSB was composed by TsheÕu bande Dar re. 
He figures among mDo sdeÕs disciples in the Deb ther sngon po and may have studied with 
Chos rdor as well. He received the transmission of *Ma–juk#rtiÕs text from sMan chu lung 
pa.1162 Thus, it seems that none of the texts in the NKSB is by Jo thog and they are not related 
to his exact tradition.  

Although the lineage of the Large Commentary on the Root Downfalls may be traced back to 
Jo thog, mDo sde is also considered to have composed various writings and notes on the 
fourteen root downfalls, without further detail. This topic being central for any Vajray!na 
practitioner, it is likely that *Ma–juk#rtiÕs text was much studied. It is therefore difficult to 
pinpoint which was the commentary composed by Jo thog, and the specificity of the lineage 
he received by the ÒIndian King sPug.Ó1163 The identity of this master too is mysterious. I 
chose to translate his name as indicated in the lHo rong chos Õbyung (spug rgya gar r& dza), 
although the possible Sanskrit is transcribed differently in the Rosaries.  

In ÕPhan yul, Jo thog requested the Protector with a Club (mGon po Be con) from a disciple of 
Mar pa mGo yags, and also composed a short commentary on it. As no such work is presently 
available in the NKSB, it is difficult to ascertain what this practice was and from which 
lineage it came. 

The Rosaries mention compositions by Jo thog on all of the rNgog teachings except 
N&masa*g$ti and Dud sol ma, but only three of his commentaries are reproduced in the 
NKSB. One is a Sa*pu%a commentary by rNgog mDo sde completed by Jo thog.1164 The 
other two are commentaries on Catu#p$%ha and Mah&m&y& composed by Jo thog on the basis 
of rNgog mDo sdeÕs instructions.1165 That close relationship suggests that Jo thog worked 

                                                

1161 ÒrTsa baÕi ltung ba bcu bzhi pa Õgrel pa dang bcas paÕi 3#kka,Ó NKSB, 2: 245-311; lineage pp. 249-250.  
1162 ÒrTsa ltung bcu bzhi pa yan lag dang bcas paÕi bshad pa,Ó NKSB, 18: 276-314. An abdridged lineage figures 
on p. 314: rtsa ba yan lag dang bcas pa Õdi/ /rdo rje Õchang gis rgyud du gsungs/ /bha bi la yis rtsa bar bkod/ 
/Õjams dbyangs grags pas bshad pas bkrol/ /sman chu lung pas bdag la gsung/ /bdag gis khyed kyi rjes Õbrangs 
nas/ /Õgrel chung lam gyi sgron ma sbyar/ /dge bas Õgro kun rgyal gyur cig. That text is in NKCK, 5: 3-31.  
1163 The name sPug rgya gar r!  dza is given in the lHo rong chos Õbyung, 57. It is written sPug rGya ga ra dza in 
ST1, 8.1, and dPug rgya ga ra ja in ST2, 33.5.  
1164 dPal sambhu %aÕi rnam bshad gzhung gsal baÕi sgron ma, NKSB, 5: 88-253. The colophon declares: ÒThis 
was composed by the great master Zhe sdang rdo rje and clarified by the ! c! rya Asa. gak#rti (p. 253: slob dpon 
chen po zhe sdang rdo rjes mdzad pa mi gsal ba rnams a tsarya asa( gk$rtis legs par sbyar ba rdzogs so). 
1165 gDan bzhiÕi Õgrel pa, NKSB, 9: 1-241; dPal sgyu Õphrul chen moÕi rgyud kyi rnam par bshad pa bla maÕi 
bkaÕ yang dag pa gsal ba, NKSB, 10: 1-65. The name of the Catu#p$%ha commentary (gDan bzhiÕi Õgrel pa) is 
given here according to the NKCK. It was erroneously called ÒdPal gdan bzhi pa khri nyis stong pa la rtsa baÕi 
rgyud leÕu bcu drug paÕi rnam par Õgrel pa yang dag par gzigs paÓ in the NKSB. The Catu#p$%ha colophons 
states, 239: ÒThe yogi Asa. gak#rti compiled this in gZhung ri bo on the basis of Zhe sdang rdo rjeÕs key 
instructionsÓ (zhe sdang rdo rjeÕi man ngag la brten nas/ rnal Õbyor pa a sang kirtis [=Thogs med grags] gzhung 
ri bor nye bar sbyar baÕo/). The Mah! m! y!  colophon is almost identical.  
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together with his father, and may have played a role in the writing of more of mDo sdeÕs 
texts, although he is not explicitly mentioned in the colophons.  

Jo thog compiled the Catu#p$%ha commentary in gZhung Ri bo. It is likely that he was at the 
time living in the original rNgog estate higher up in the mountains, while his father had retired 
to another house, Nya mo kyur, lower in the valley. This was where mDo sde spent at least 
the last twenty years of his life, as he was informed about the birth of Jo thogÕs first son Ra 
mo in 1134 while he was there.  

None of the histories mention Jo thogÕs disciples, which is not surprising as he died before his 
father mDo sde, who was the one attracting a large number of students. The picture of him 
that emerges is that of a promising master who inherited his fatherÕs transmissions and estate 
and contributed to the compilation and spread of the family lineage in his shadow. Although 
he could have figured among the major representatives of the rNgog transmission, it was 
eventually his sons, Ra mo and rDor seng, who played that role, once the overarching figure 
of their grandfather was gone.  

3.3.2. rGyal tsha Ra mo (1134-1170) 

The son of Master Jo thog is rGyal tsha Ra mo. A wisdom " &kin$ declared that 
he was the rebirth of his aunt sTon chung dbang mo. His grandfather and father 
only showed him the symbols and he knew the teachings on the tantric cycles of 
Lord Mar pa, Ra lo, Kyi Bye ma lung pa, Khams pa Shes rab rdo rje, and 
others. He learned perfectly the teaching cycles on characteristics in gSang phu 
with master Phya pa. As, in particular, he knew unerringly the empowerments, 
instructions and tantras, etc., from the lineage of N! ropa, he was famed as an 
indisputable body of incarnation (sprul sku). In the voice of the venerable Zhe 
sdang rdo rje: ÒJo thog is wiser than me, and his son Jo ra is wiser than him. If I 
had a wisdom such as theirs, I would not have needed to request teachings from 
the Black Ra.Ó It would seem that lama Zhe sdang rdo rje knew philosophy, as 
is obvious in his commentary of the Explanation of the Meaning of the Mantras 
(sngags don rnam gzigs). This is a teaching with a lineage from Lord Mar 
pa.1166 
 
Master rGyal tsha Ra mo che: when he reached his sixth year, he knew 
perfectly how to read and write. In his ninth year, he taught Vajrap!$i sTobs 
chen. [15] His father died when he was in his eleventh year. At that time, he 
gave a speech to the assembly: everyone was inspired and he was recognized as 
an indisputable body of emanation. On that year, he also taught the Two 

                                                

1166 ST2, 31.5-8. This part is completely absent from ST1. 
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Segments. It is said that he received all teachings, reading transmissions and 
empowerments from his grandfather [Mdo sde].1167  

 
Although sTon chung dbang mo did not live beyond thirteen, she knew most of 
the Dharma, and so it caused much grief to the lama. As everyone was asking 
Jo mo sgren mo where people were reborn, the lama too sent someone to 
gTsang to ask her where [his daughter] would take birth. She replied that she 
would be reborn as his grandson in the following year. The following year, 
while the lama was staying in Nya mo kyur, it is said that he felt a great surge 
of joy when he heard that Jo ra was born. It is said that master Jo ra himself 
became famous for knowing the dharma without having to learn it.1168 
 
In [gSang phu] gNeÕu thog, he was in a group of four sons of noble families 
[who studied] with Phya pa. There was bSod nams rtse mo of the ÕKhon, rGyal 
tsha [Ra mo] of the rNgog, Ne rtso of the Khu, and dPal le of the sMyos. 
Among them, he excelled in higher knowledge. Although he learned to 
proficiency [teachings] on the p!ramit![y! na], pram! $a, debate, and so on, he 
did not compose important manuals, but only writings of various length, ja 
rabs, etc.1169  

Ra moÕs life 

The son of Thogs med grags was known as rGyal tsha Ra mo, that is to say Ra mo from the 
rGyal tsha branch, Jo ra in short. ST1 also calls him Ra mo che, so it is possible that Ra mo is 
the shortened form of Ra mo che, the temple housing a Buddha statue in lHa sa. Jo ra was 
mDo sdeÕs first grandson and was considered a reincarnation of his gifted daughter, sTon 
chung dbang mo, who drowned in the gTsang po when she was twelve. According to the 
Rosaries, he was recognized as sTon chung dbang moÕs incarnation by Jo mo sgre mo, the old 
woman who had identified mDo sde as her masterÕs reincarnation, although she must have 
been very old in 1134 as she was already active at mDo sdeÕs birth in 1078. 

True to his status of reincarnate, Jo ra is depicted as being gifted from a young age, knowing 
how to read and write at five and teaching at ten. He lost his father Jo thog in his eleventh 
year, but studied with mDo sde until he was twenty. At that time, he became the lord of rNgog 
family and lineage, and presided over the funeral ceremonies of his grandfather. He held the 
seat of Ri bo khyung lding for seventeen years,1170 between mDo sdeÕs death in 1154 and his 
own in 1170.  

                                                

1167 ST1, 14.7-8; ST2, 40.3-4, ST3, 82. 
1168 ST1, 22.3-6; ST2, 48.1-3. 
1169 ST1, 21.3-4. This part is absent from ST2. 
1170 Deb dmar, 77.  
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From mDo sde, he completely received all the tantric cycles of the rNgog, that is to say the 
six ma!"alas coming from Mar pa, the N&masa*g$ti, as well as other transmissions received 
by Chos rdor and mDo sde, such as Mah&bala (a wrathful form of Vajrap!.i that Chos rdor 
received from Klog skya Shes rab brtsegs), and cycles mDo sde received from Rwa Lo ts! ba, 
such as Sa*pu%a and Vajrav&r&h$. Ra mo also studied non-tantric materials with Phya pa 
Chos kyi seng ge (1109-1169) at gSang phu NeÕu thog, and became proficient in the vehicle 
of perfection, epistemology and logic, which were the specialties of Phya pa.  

In Phya paÕs biographies1171 as in the Rosaries, Jo ra figures in a group of Òthe four sons of 
noble familiesÓ (jo sras bzhi). This expression shows that in the 12th century, the rNgog 
figured among the important families of Central Tibet, along the ÕKhon and the gNyos.1172 In 
this group, he was especially distinguished for his wisdom.  

According to the mKhas paÕi dgaÕ ston,1173 he was also a direct disciple of sGam po pa (1079-
1153), from whom he received many teachings. When he requested the monastic ordination 
(tshangs spyod dge bsnyen), sGam po pa declined, telling him that he had to continue the 
family line.  

With his consort Shi sha dur ma,1174 he had three sons. The elder, lCam me, was born in 1154, 
the year mDo sde died. Jo shag was born in a pig year, probably 1155, and Jo bsod in a tiger 
year, probably 1158. Nothing is known about these latter two. When Ra mo died, his sons 
were quite young (lCam me was 16), and it was Ra moÕs brother, rDor seng, who took up his 
charge and possessions. After rDor sengÕs death, the estate was divided between Ra moÕs 
sons, and especially lCam me, who became the next lord of Ri bo khyung lding, and their 
nephew Kun dgaÕ rdo rje. The rGyal tsha branch (lCam me and his brothers) inherited the 
main house and the possessions of the family, and the gTsang tsha branch (Kun dgaÕ rdo rje), 
inherited Mar paÕs relics and other holy objects. 

Disciples 

The great disciples of rGyal tsha Ra mo were rGya Pho ba lung ba, bKaÕ lung 
snyan sgom, mNgaÕ ris pa Byang tshul, rTsags Yon tan seng ge and rDog jo 
sras Nyi ma.1175  

Ra moÕs (1134-1170) most important disciples, from the point of view of the later rNgog 
lineage, was his nephew Kun dgaÕ rdo rje (1145-1222). He was only nine when their 
grandfather mDo sde died and relied on Ra mo to receive the family transmission. Ra mo had 
many other students who contributed to the fame of the rNgog lineage.  
                                                

1171 See an English version of Phya paÕs life in Van der Kuijp 1978, and a Tibetan version in the index to the first 
30 volumes of the bKaÕ gdams gsung Õbum phyogs bsgrigs (31: 57-62). The list of his disciple is in BA, 333. 
1172 About gNyos dPal le, the uncle of the famous gNyos Grags pa dpal, see S¿rensen and Hazod 2007, 2: 676, n. 
17.  
1173 mKhas paÕi dgaÕ ston, 779. 
1174 Shi sha dar ya according to ST3, 81, Shi sha dar ma according to the lHo rong chos Õbyung, 58. 
1175 ST1, 23.8; ST2, 49.5. 
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rGya Pho ba lung ba 

The most famous of Ra moÕs students was rGya Pho ba lung ba,1176 who also attended the 
First Karmapa Dus gsum mkhyen pa (1110-1193) and Bla ma Zhang (1123-1193), and was an 
important figure in the transmission of Mar paÕs tradition of Guhyasam&ja and the rNam 
rdzong sNyan brgyud. In fact, he studied with most of the bKaÕ brgyud masters of his time, as 
ÕBri gung skyob pa (1143-1217), Chos dbyung (1103-1199), Phag mo gru pa (1110-1170), 
Rin chen gling pa (d.u.) and many others also taught him. He also held the Ram tradition of 
Hevajra, which then reached the Third Karma pa, Rang byung rdo rje (1284-1283). Last but 
not least, he was recognized as a reincarnation of Mar pa mDo sde. 

In a biography preserved in the DK-DZO, he is called the ÒOmniscient rGya.Ó1177 His 
childhood name was rDo rje khyung, as indicated in the Treasury of Lives.1178 In the lHo rong 
chos Õbyung, he is presented as rGya Yon tan bzang po, his monk name,1179 and he also 
appears as Yon tan grags in one of the NKCK texts.1180 Pho ba lung is the name of the 
monastery he founded at bZang [ri], in the Ru mtshams region at the frontier between dBus 
and gTsang,1181 and therefore close to the gZhung valley. rGya is his family name. The Deb 
ther sngon po states that his secret name was Rol paÕi rdo rje,1182 and there are several other 
names in the various versions.  

According to his biographies, in his eighth year (1168?) he studied N&masa*g$ti and 
Vajrapa–jara (rigs bsdus). This transmission probably took place in gZhung, with Ra mo 
(who died in 1170).1183 rGya went there again later to study with rNgog rGyal tsha rDor seng 
(1140-1207), and still later he taught rNgog gZi brjid grags pa, rGyal po dgaÕ (1193-1272) 
and the latterÕs son Seng ge sgra (1211-1284).1184 Thus, he was a prominent bKaÕ brgyud 

                                                

1176 For a bibliographical note about this master, see S¿rensen and Hazod 2007, 1: 96, n. 92. 
1177 rGya Thams cad mkhyen pa, DK-DZO, 63: 162-170. 
1178 Evan Yerburgh: http: //www.treasuryoflives.org/biographies/view/Dorje-Khyung/13442 (accessed on 
17/11/2015). Yerburgh quotes his source as dKon mchog rgya mtsho, 2004. ÕBri gung chos Õbyung. Beijing: Mi 
rigs dpe skrun khang, 346, which is based on the DK-DZO biography, and has important differences with the 
lHo rong chos Õbyung. Yerburgh reckons that rGya Pho ba lung pa was born in 1161 or 1173 and died in 1249 or 
1261. The DK-DZO, 63: 170 only states he died in a bird year at 87.  

1179 lHo rong chos Õbyung, 154-159. The KGNDdkar chag, 23 calls him rGya Pho ba lung pa Yon tan grags. 
1180 NKSB, 9: 270: rnog rgyal tsha rdor seng/ rgya pho ba lung pa yon tan gragsÉ The name also figures in one 
of the thob yig included in the Gong dkar gSan yig, 278: [É] mar pa/ rngog chos rdor/ rngog rdor seng / yon 
tan grags/ [É] 
1181 See the location of Ru mtshams gzhu snye in Ryavec 2015, 68. BA, 426,calls his seat Ru mtshams pho ba 
lung. lHo rong chos Õbyung, 158, speaks of bZang Pho ba lung. See S¿rensen and Hazod 2007, 1: 97 for a 
discussion of these places.  
1182 BA, 449.  
1183 DK-DZO, 63: 163; lHo rong chos Õbyung, 155. 
1184 ST1, 16-17. Note that this fits perfectly with the lineage of the Catu#p$%ha s&dhana in Gong dkar gsan yig, 
289: mar pa/ rngog chos rdor/ deÕi sras zhe sdang rdo rje/ deÕi sras thog med grags pa/ deÕi sras rgya tsha ra 
mo/ deÕi gcung rdo rje seng ge/ rgya pho ba lung pa ston pa yon tan grags/ [É] 
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master at the turn of the 13th century and played a great role in the preservation of the rNgog 
teachings.  

He figures in the lineage of the Combined Families, that is to say the ma$%ala of 49 deities of 
the Vajrapa–jaratantra:1185 

Lineage of the Combined Families: mDo sde, Ram rDo rje grags, bKaÕ lung 
Snyan sgom, mNgaÕ ris pa Byang tshul, rGya pho ba lung pa, to both rGyal po 
dgaÕ and Seng ge sgra. 

This lineage is reiterated in many sources, but it is worth examining. In the Rosaries, bKaÕ 
lung Snyan sgom and mNgaÕ ris pa Byang tshul are said to be Ra moÕs disciples. In this 
Pa–jara lineage, however, the three are related in a relationship of successive masters and 
disciples, while Ra mo is omitted from the lineage and replaced by Ram rDo rje grags. As 
described above, Ram rDo rje grags from Klu gong was a descendant of the Ram family, and 
the son or nephew of rNgog Chos rdorÕs disciple Ram rTsan can. Not much is known about 
RamÕs network, but he figures in another Pa–jara lineage reaching Bu ston and Ngor chen 
Kun dgaÕ bzang po.1186  

The identity of bKaÕ lung Snyan sgom and mNgaÕ ris pa Byang tshul is mostly unknown. The 
latter may be sNar thang pa Byang chub tshul khrims, also called mNgaÕ ris dgra bcom Byang 
chub tshul khrims (TBRC P3994), although the link with the Ram, rNgog or rGya families is 
unclear; that master is mainly remembered for medical transmissions. He may also be Rin 
chen gling pa Tshul khrims mdzes (TBRC P0RK308), from whom rGya received Mar paÕs 
tradition of Guhyasam&ja,1187 who is called mNgaÕ ris pa Tshul mdzes in the DK-DZO.  

However that may be, the lineage is difficult to account for, and it cannot be ruled out that 
there was a mistake in the compilation of ST1, repeated in the later versions that relied on it. 
It is especially doubtful that Ra moÕs three disciples appear successively in the lineage while 
he does not. It is obvious that Ra mo received the Vajrapa–jara (as other rNgog teachings) 
from his grandfather, and it is similarly likely that he gave it to his nephew Kun dgaÕ rdo rje. 
The fact that he received and transmitted it of course does not necessarily mean that he figures 
in the lineage, but I would argue that the rNgog pa lineage of Vajrapa–jara should be 
emended as follows:  

[É] mDo sde, Ra mo, to the three bKaÕ lung Snyan sgom, mNgaÕ ris pa Byang 
tshul and rGya pho ba lung pa, and he (them?) to both rGyal po dgaÕ and Seng ge 
sgra [É]  

                                                

1185 ST1, 8.4; ST2, 33.3. Also in Gong dkar gsan yig, 414; DL5 thob yig, 193b; KGNDZdkar chag, 23.2. 
1186 Ngor chen thob yig, 320: [É] rngog chos kyi rdo rje, sras mdo sde, ram klu gong pa, gror bsam phug pa, 
mngaÕ ris kyi ston pa dkon mchog Õbar [É]. See section II.3.2.5. He is mDo sdeÕs disciple and Gror bsam phug 
paÕs master. 
1187 KGNDdkar chag, 33.5-6; DK-DZO, 63: 164. 
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In this case, Ra mo, and not Ram, received the transmission from his grandfather, and gave it 
to three of his students (whose trace is largely lost). One of them, rGya Pho ba lung pa, was a 
major master of 13th-century Central Tibet, and gave that transmission back to rNgog scions a 
generation later. 

rTsags Yon tan seng ge  

Ra moÕs second important disciple was Yon tan seng ge from the rTsags family. His uncle, 
rTsags bande Darma rgyal po, was mDo sdeÕs close disciple. Yon tan seng ge continued the 
familial tradition of studying tantric transmissions with members of the rNgog family and 
became an expert in the Catu#p$%ha Yog!mbara lineage. He appears in the lineages of that 
deity received by Ngor chen and the Fifth Dalai Lama, albeit under an alias.1188 Tshar chen 
calls him Guhyasi/ha and the fifth Dalai Lama Mudrasidha, while recognizing that the name 
is unclear in his sources. In all likelihood, this is a wrong reading of Yon tan seng geÕs 
sanskritized name, Gu$asim)a. 

rDog jo sras Nyi ma 

The identity of this purported disciple of Ra mo is unclear. As the name ÒrDogÓ is used in the 
Rosaries to refer to the masters of the Guhyasam&ja lineage coming from ÕGos Khug pa lHas 
bstas, we may infer that the Ònoble rDog Nyi maÓ belonged to that family, and was more 
specifically rDog Nyi ma senge, alias rDog Mu ni. The timeframe of the rDog masters is 
rather unsettled, as is their relationship, if any, with the rNgog masters from gZhung. As 
explained above, Thogs med grags (1108-1154) studied Guhyasam&ja with a rDog Mun pa 
can, who, I surmise, may be rDog Mu ni/Nyi ma seng ge (1100?-1160?).1189 As a family 
expert of Guhyasam&ja, Mu ni was not necessarily old when he taught Thogs med grags, but 
it would seem strange that he also studied later with Thogs med gragsÕs son, Ra mo (1134-
1170). It is not completely impossible as Ra mo was also considered the recipient of a family 
lineage, but given Mu niÕs age, it would have been more logical for him to study with mDo 
sde.  

rDog Mu niÕs son was called rDog ÕPhags pa skyabs, alias rDog *ryadeva, and was Ra moÕs 
contemporary. rDog *ryadevaÕs master was his fatherÕs disciple, Glan rtsang tsha Nyi ma 
lcam, thus not from the rDog clan (i.e. not rDog Nyi ma). *ryadeva had three sons, none with 
the name Nyi ma. The elder was Nam mkhaÕ grags, who gave birth to rDog Chos kyi dbang 
phyug.1190 Hence, all in all, I have no clue who this noble rDog Nyi ma may be, and he may 
well be related to a completely different family than the Guhyasam&ja rDog, especially as the 
Guhyasam&ja transmission is not mentioned specifically.  

                                                

1188 Ngor chen thob yig, 326; DL5 thob yig, 4: 632. 
1189 See part II.2.2. for my estimate of the rDog mastersÕ dates of birth and death.  
1190 See Nam mkhaÕ bsod nams: rDog rabs gsal baÕi me long, mainly pp. 22-24. 
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3.3.3. rGyal tsha rDor seng (1140-1207) 

[Ra moÕs] younger brother is rGyal tsha rDor seng. He was born in 1140 (iron 
male monkey). His father Jo thog died when he was in his fifth year, so he then 
received almost all of the rNgog teaching cycles from his grandfather, the great 
lama [rNgog mDo sde]. In his fifteenth year, his great forefather died. Then, he 
received all remaining teachings, without any missing, from his older brother, Ra 
mo. When he was in his 31st year, he accomplished perfectly the funeral rites 
after the passing of his elder brother, and took up the seat.1191  

Thogs med grags, mDo sdeÕs second child and the one seen as his true heir, had two sons. The 
first, Ra mo, took up the seat after his father and his grandfather died, when he was 
respectively sixteen and twenty. The second son, rGyal tsha rDo sengÑshort for rDo rje seng 
ge of the rGyal tsha branch of the rNgogÑwas 6 years younger than Ra mo, but he too 
received almost all rNgog pa transmissions from his grandfather, mDo sde, and after that from 
his brother.  

Unlike his brother and father, who both died at 36, rDor seng had a long life. Sources differ 
on whether or not he held the seat of Ri bo khyung lding during the last decades of the 12th 
century. The lHo rong chos Õbyung states that he did, but the Deb ther dmar po considers that 
it was not Dor seng but his half-brother, Kun dgaÕ rdo rje, who took up the abbacy.1192 The 
mKhas paÕi dgaÕ ston adds that when the heritage was shared, Kun dgaÕ rdo rje received Mar 
paÕs relics and Ra moÕs three sons the Ri bo khyung lding estate.1193 It is difficult to establish 
clearly when this happened. My impression is that rDor seng may have shared the estate with 
his brother Ra mo, and took over the main responsibility when Ra mo died.1194 Kun dgaÕ rdo 
rje, being from a different father, did not share the estate. He had his own wife (Zhig mo) and 
children (the first, Rin chen rgyal po, was born in 1181), and probably set up his own house 
quite early. It is possible that he displayed such spiritual qualities that when rDor seng died in 
1207, he inherited Mar paÕs relics. At that point, he founded the sPreÕu zhing monastery, 
which remained the main rNgog religious seat for centuries to come.  

rDor seng was an important conveyor of the rNgog teachings in the late 12th century, as 
evidenced in several biographies of his contemporaries. Zhang Nyi ma Õbum (1158-1213), the 
son of the important rDzogs chen master Zhang ston bKra shis rdo rje (1097-1213),1195 met 
rDor seng when he came to gZhung in 1177.1196 gTsang pa rGya ras (1161-1211) also came to 
gZhung in the late 12th century, where he received several of the rNgog ma$%alas. He is said 

                                                

1191 lHo rong chos Õbyung, 57-58. The Rosaries do not contain one specific passage about rDor seng; the 
information is spread throughout the text. The lHo rong chos Õbyung compiled these data, while adding some of 
its own so I translate it here for simplicityÕs sake.  
1192 Deb dmar, 77: rdor seng gis gdan sa ma mdzad/ gcen jo tshul gyi sras bla ma kun dgaÕ rdo rjeÕo.  
1193 mKhas paÕi dgaÕ ston, 779 
1194 See a reflexion on how the descent may have happened above in section I.3. 
1195 See Achard 2012.  
1196 See rNying ma bkaÕ ma rgyas pa, 46: 363. See also http: //treasuryoflives.org/biographies/view/Nyima-
Bum/8912, accessed on 27/01/2016. 
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to have met the ÒrNgog brothers,Ó that is to say rDor seng and Kun dgaÕ rdo rje.1197 rDor seng 
figures in his lineage of merging and transference.1198  

Compositions and students 

Master rGyal tsha rDor seng composed the ma$%ala rituals for [Hevajra] nine-
deity, [Nair&tmy&] fifteen-deity and Mah&m&y&, together with three generation-
phase s&dhanas and commentaries. He composed the ritual of blessing of the 
fifteen deities.1199  

An indication of the importance of rDor seng in gZhung is that he authored several manuals, 
is recorded to have disciples and appears in several transmission lineages. As regards 
compositions, only two of rDor sengÕs works are preserved in the NKSB, namely the 
initiation rituals for the nine-deity Hevajra ma$%ala1200 and for Mah&m&y&.1201 The two are 
among a few works absent from the NKCK and were probably found by dPal brtsegs between 
the editorial work for the NKCK and NKSB, together with several works by rNgog Rin chen 
dpal bzang po.1202 It is therefore likely that Rin chen dpal bzang po expanded his distant 
uncleÕs work, as he too authored s&dhanas on Hevajra and Mah&m&y&.1203 In volume 11 of 
the NKSB, the two initiation rituals are said to be composed by Òbadzra siddhaÓ and Òbadzra 
si/ha.Ó In the absence of the manuscript version, I can only suppose that Òbadzra siddhaÓ 
should be read Òbadzra si/ha,Ó that is to say rDo rje seng ge.  

The disciples of Master rGyal tsha rDor seng were Dran ston mthaÕ bral, the 
brothers rNgo tsha dKon mchog dpal and Grags pa dpal, Bla ma La drug pa 
and Bla ma rTag chen pa.1204  

None of the disciples listed in the Rosaries are very famous, unlike gTsang pa rgya ras and 
Zhang ston Nyi ma Õbum, whose relationship with rDor seng is only mentioned in their 
biographies but not in the Rosaries. The diversity of these disciples, however, shows that 
gZhung remained an important hub for tantric teachings even after mDo sdeÕs death.  

The lHo rong chos Õbyung adds an important disciple to that list, Master lCam me, who was 
rDor seng nephew and inherited from him the seat of Ri bo khyung lding.  
                                                

1197 See gTsang pa rgya rasÕs biography, e.g. lHo rong chos Õbyung, 649: slob dpon rngog mched gnyis las [É];  
Rwa lung dkar brgyud gser phreng (W19222), 1: 394: 5: rngog pa yab mched la [É]; Pad dkar gsung Õbum, 3: 
23-24: gzhung spreÕu zhing du byon/ mchog gi don gzigs shing/ rgyud sde rgya mtshoÕi pha rol son paÕi rdo rje 
Õdzin pa chen po rngog rin po che kun dgaÕ dang/ rdo rje seng ge gnyis la [É].  
1198 Pad dkar gsung Õbum, 22: 14.  
1199 ST1, 21.5; ST2, 47.3  
1200 NKSB, dPal kyai rdo rjeÕi dkyil Õkhor gyi cho ga nyi ma Õbum gyi gzi brjid, 11: 241-309. 
1201 NKSB, sGyu Õphrul chen moÕi dkyil Õkhor gyi cho ga, 11: 134-187 
1202 Like Rin chen dpal bzang poÕs works, they may have been stored in the Potala. See Potala Catalog, 118-119. 
1203 NKSB, dpal sgyu Õphrul chen moÕi sgrub thabs, 11: 188-204; dpal dgyes pa rdo rjeÕi mngon par rtogs pa, 
11: 208-240. 
1204 ST1, 23-24; ST2, 49. 



 297 

Dran ston mthaÕ bral and rNgo (<sNgo) tsha dKon mchog dpal both figures in the lineage of 
the Catu+p#tha ma!"ala of J–!ne&var# found in the KGND:1205  

[É] rNgog Chos sku rdo rje/ rNgog Zhe sdang rdo rje/ rGyal tsha Ra mo/ rNgog 
(<sNgo) tsha Chos sku/ sNgo tsha dKon mchog dpal/ Dran ston mThaÕ bral/ 
Dran ston Shes rab bzang po [É]. 

Although, in the KGND, sNgo tsha dKon mchog dpal is said to be Ra moÕs disciple, the 
Rosaries state that he was rDor sengÕs student. He may have been both, as well as the disciple 
of his father (or uncle) sNgo tsha Chos sku. The KGND adds that dKon mchog dpalÕs disciple 
was Dran ston mthaÕ bral. The Rosaries for their part consider Dran ston mthaÕ bral to be rDor 
sengÕs disciple. It is possible that Dran ston mthaÕ bral and sNgo tsha dKon mchog dpal were 
brother (as suggested by ST1) and both studied with rDor seng as well as from each other.  

rDor seng also figures in two Vajrapa–jara lineages in Bu stonÕs record of teachings 
received.1206 In them, he is the master of one Yo lcags jo mdo, himself said to be rTsangs 
sMra sengÕs master. The latter may be gTsang ston sMra baÕi seng ge, alias lCe ston mDo sde 
seng ge.1207 That master from the lCe clan met mDo sde in his old age, and, later on, the lCe 
clan invited rDor seng to their seat in gTsang, SriÕu gcung. There, rDor seng taught 
Nair&tmy&, Black Jambhala and Dud sol ma.1208 It is possible that at that time, older and 
younger lamas of SriÕu gcung received rDor sengÕs transmission, which may explain some 
shuffling in the order of the lineages.  

Finally, rDor seng also appears within the lineage of a Catu#p$%ha text in the NKSB composed 
by one bSod nams rgyal po in 1317,1209 where he is said to be Jo thogÕs disciple and rGya pho 
ba lung paÕs master. As far as the latter is concerned, it is recorded in his biographies that as a 
child he studied N&masa*g$ti and Vajrapa–jara with Jo thog.1210 Later, he studied with 
rNgog rGyal tsha rDor seng, and still later taught rNgog rGyal po dgaÕ (1193-1272) and Seng 
ge sgra (1211-1284).1211  

3.3.4. Later rGyal tsha masters  

From rGyal tsha Ra moÕs wedding with his wife Shi sha dur ma, three children 
were born. [The first] was Master lCam me, who was born in 1154 (fire male 

                                                

1205 KGNDdkar chag, 32. See also Gong dkar gsan yig, 414: [É] chos rdor/ mdo sde/ rgyal tsha ra lo [sic]/ sngo 
tsha chos sku/ sngo tsha dkon mchog dpal/ dran ston mthaÕ bral/ dran ston shes rab/ man lungs gu ru/ man lungs 
kun mkhyen/ Õdzam gling pa sangs rin/ rig pa Õdzin pa tshul mgon/ rin po che byang chub dpal/ des bdag laÕo. 
Another lineage of Catu+p#tha transiting by sNgo tsha Chos sku figures in Bu ston gSan yig, 74.  
1206 Bu ston gSan yig, 109.2-3: rngog mdo sde rgyal mtshan/ lha steng pa/ rngog rgyal tsha rdor seng/ yo lcags 
jo mdo. 110.6: rngog mdo sde/ rngog rgyal tsha/ yo lcags jo mdo/ rtsangs smra seng.  
1207 See his biography in NKSB, 23: 256-269 and above in the part on mDo sdeÕs disciples. 
1208 NKSB, 23: 259. 
1209 The text is called gDan bzhi paÕi nges don. NKSB, 9: 241-270. Colophon p. 270. The same lineage is 
recorded in a Catu#p$%ha s&dhana received by Gong dkar ba Kun dgaÕ rnam rgyal, gSan yig, 289. 
1210 DK-DZO, 61: 163; lHo rong chos Õbyung, 155. 
1211 See above in the part of Jo thogÕs disciples. 
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dog), just when his ancestor, the great lama, died. He learned most of the rNgog 
teachings from his father [but] his father died when he was in his seventeenth 
year. Having correctly accomplished the funeral ceremonies for him, he received 
completely from his uncle rDo rje seng ge all remaining teachings without 
exception. In his fifty-fourth year, 1154 (hare), he made extensive funeral 
ceremonies after the passing of lama rDor seng and invested the seat. His 
younger brothers were Jo shag and Jo bsod. The son of master lCam me was 
master Nam mkhaÕ dbang phyug. His sons were master Kun dgaÕ and dBang 
phyug Õbum. The son of master Kun dgaÕ was master Rin chen rgyal po. He had 
three sons: master Rin chen dpal, master Grags pa rgyal mtshan and master Kun 
dgaÕ blo gros. The latterÕs son was Kun dgaÕ bzang po. He had five sons: lama 
Ras pa, lama dPal Õbyor pa, mKhan chen dKon mchog bkra shis, master 
dPal ldan bzang po and Dharma Lord bSod nams don grub. They had three 
sons: master lHa dbang bzang po, master rDo rje bkra shis and master Rin 
chen dbang phyug. His (their?) son was lama bSod nams dpal dbyangs. They 
are known for having been of great service for the doctrine and having displayed 
a wide activity. They held the exegetical traditions of the Dharma and maintained 
until now the continuity of the family line.1212  

Just like for rDor seng, the account of the lHo rong chos Õbyung is more detailed with regards 
to the rGyal tsha branch than the Rosaries. Additionaly, there is roughly one line and a half 
missing from the computerized version, which has been supplemented here with the dbu med 
manuscript version of the lHo rong chos Õbyung. Although Tshe dbang rgyal does not add 
much information to the Rosaries, he emphasizes that the rGyal tsha branch of Ri bo khyung 
lding continued to transmit the rNgog traditions for generations, as well as continued the 
Òbone-lineÓ (gdung brgyud). The account of the line ends with Kun dgaÕ bzang po, at the 
same point than ST3 (and ST1), which indicates than ST2 was not one of the lHo rong chos 
ÕbyungÕs sources. 

Despite this general appreciation of the rGyal tsha line as a whole and the fact that many of 
them are called ÒmastersÓ (slob dpon)Ñwhich indicates their responsibility as lay heads of the 
familyÑit seems that Ra mo and rDor seng, Thogs med gragsÕs sons, were the last important 
spiritual masters of that branch, which is symbolically explained in the mKhas paÕi dgaÕ ston 

                                                

1212 ST1, 7.1-2; ST2, 32: 2-3 (bold); lHo rong chos Õbyung, 58-59; lHo rong chos Õbyung dbu med, 0070 
(underlined): rgyal tsha ra mo yum shi sha dar ma bzhes pa la/ sras gsum Õkhrungs paÕi slob dpon lcam me ni/ 
myes bla ma chen po gshegs pa dang dus Õdzoms pas/ shing pho phyiÕi lo la sku Õkhrungs/ yab la rngog paÕi chos 
skor phal cher ba gsen/ dgong lo bcu bdun paÕi steng du yab Õdas/ deÕi gshegs rdzong[s] legs par grub nas/ 
dgung lo nga bzhi yos la bla ma rdor seng gshegs paÕi gshegs rdzongs rnams rgya chen po mdzad nas gdan sa la 
bzhugs/ gcung jo shag/ jo bsod dang gsum/ slob dpon lcam mo(<e)Õi sras slob dpon nam mkhaÕ dbang phyug/ 
deÕi sras slob dpon kun dgaÕ/ dbang phyug Õbum gnyis/ slob dpon kun dgaÕi sras slob dpon rin chen rgyal po/ de 
la sras gsum/ slob dpon rin chen dpal/ slob dpon grags pa rgyal mtshan/ slob dpon kun dgaÕ blo gros/ deÕi sras 
kun dgaÕ bzang poÕo/ de la sras lnga byon pa/ bla ma ras pa/ bla ma dpal Õbyor ba/ mkhan chen dkon mchog 
bkra shis/ slob dpon dpal ldan bzang po/ chos rje bsod nams don grub pa/ de rnams la sras gsum/ slob dpon 
lha dbang bzang po/ slob dpon rdo rje bkra shis/ slob dpon rin chen dbang phyug/ deÕi sras bla ma bsod 
rnams dpal dbyangs/ bstan paÕi zhabs tog dang Õphrin las rgya chen po byung nas/ chos kyi bshad srol Õdzin pa 
dang/ gdung rgyud kyi rim pa da ltaÕi bar du bzhugs zhes grags so/  
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by the fact that their heirs kept the house rather than Mar paÕs relics, hence were supplanted 
by the gTsang tsha branch as spiritual leaders of the rNgog pa teaching.  

Ra mo had three sons with his wife Shi sha dur ma,1213 lCam me, Jo shag and Jo bsod. lCam 
me was born in 1154, the year mDo sde died. He received the rNgog ma$%alas from his father 
and, after the latterÕs death when he was sixteen, from his uncle. He must have been 
considered the most prominent master in gZhung as he was the one who led the funeral 
ceremonies of Ra mo and rDor seng. Despite his importance, he only invested the seat of Ri 
bo khyung lding after his uncleÕs death in 1207. As stated earlier, this could be explained by 
the Tibetan tradition of brothers sharing the family estate, a tradition which perhaps prevailed 
in Ri bo khyung lding during the following generations as well. The genealogic tree (in ST1 
and ST2) indeed generally gives only one wife per generation, with children (only sons 
mentioned) considered the scion of the elder son. An exception to this is Dor rgyal and ÕBum 
lcam, who were respectively Jo shag and Jo bsodÕs sons and are only named in ST1. Nothing 
is known about their own progeny. If they had any children, they did not play any important 
role in the rNgog religious or familial life. 

lCam meÕs son, Nam mkhaÕ dbang phyug, inherited the estate, which was then passed on for 
several generations. Nam mkhaÕ dbang phyugÕs grandson, Rin chen rgyal po, is credited with 
the composition of several manuals, like the Inner Lines of the Vajramala[tantra] as well as 
this tantraÕs empowerment.1214 He was an active member of the rNgog pa religious lineage as 
ST1 states that he matured disciples all over Central Tibet and mDo khams, but not much else 
is known about him. 

His elder son, Rin chen dpal, authored several texts associated with the Hevajra cycle as well 
as a collection of biographies, called Bla maÕi rnam thar rnams.1215 As he was the master of 
dPal gyi rdo rje, the author of ST1, it is possible that these biographies were dPal gyi rdo rjeÕs 
main source for the composition of ST1. Despite Rin chen dpalÕs importance for the 
historiography of the clan, nothing particular is known about him.  

Rin chen dpal had a son, Kun dgaÕ bzang po, who in turn fathered five sons who were 
younger contemporaries of the sPreÕu zhingÕs abbot gTsang tsha Byang chub dpal. Among 
them, rGyal tsha bSod nams don grub played an important spiritual role and revived that 
branch of the family (see chapter II.5 for details).   

                                                

1213 She is called Shi sha dar ma in the lHo rong chos Õbyung, 58. 
1214 ST3, 85: rdor phreng gi nang thig dang/ dbang gong ma mdzad do.  
1215 ST1, 21: 8; ST2, 47: 6.  
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Plate 13: gTsang tsha line according to ST1, ST2, ÕPhrin las rnam rgyal gsan yig  
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3.4. gTsang tsha branch 

3.4.1. rNgog Kun dgaÕ rdo rje (1145-1222) 

When Kun dgaÕ rdo rje was a young infant of seven months, his father died. At 
eight months, he could go back and forth in front of his mother. In his sixth 
year, he was able to recite the N&masamg$ti from memory. He brought book-
cases to the Dharma assemblies of his grandfather, the great lama, and covered 
texts with them. He received all dharma transmissions from Lama mDo sde. 
When he reached his tenth year, his grandfather died, and on that year master 
lCam me was born. Master Jo ra took over the rest of his education. In his 
thirteenth year, he taught the Dharma, and it is said that from then on, even 
though he knew that teaching, he would listen to every single session of Master 
Jo ra. With regards to texts, he did not rely on all of his fatherÕs old copies but 
carefully wrote the rNgogÕs Dharma cycles. It is said that he requested a lot 
from Lama lHo nag sMon lam khri, such as Catu#p$%ha, Sa*puta, Ma–ju)r$, 
etc. 
Before that, Mal nag had gone to Khams, and everyone had asked him: ÒAre 
you a student of the rNgog?Ó Thinking that he should request teachings from 
the rNgog, he came to dBus in front of the great lama [É] and requested 
instructions. [É]Lama Kun dgaÕ came there in his presence and stayed three 
summers and winters, completely requesting all the instructions of the rNgog. 
Although he requested vows of pure conduct from him, [Mal nag pa] replied 
that it was not fitting (as he needed to spread his family line). He told him to 
depart, not granting him [the vows]. ([So], in his twenty-seventh year, [Kun 
dgaÕ] went to Khams) [16]. 
He requested the empowerment of the fifteen goddesses from rTsags ÕKhar 
rgyab pa. He received many key instructions on the long-life practice and so on 
from mGos Ri khrod dbang phyug. He requested Zhi byed from ÕChus pa Dar 
brtson. He received Vajravid! ra$a from the siddha Shol po ba. He received 
Vajrap! $i Covered in Iron (lcags sbubs ma) from the glorious rGa lo, and the 
Pa–cakrama from master Mi nyag. It is also said that he received many 
instructions from several other masters. (Having gone to mDo khams, thanks 
to his realization in the rNgog pa fields of knowledge, he provided 
[disciples] with great offerings and service. He was thus the first hierarch 
of the rNgog to go to mDo khams).1216  

rNgog gTsang tsha Kun dgaÕ rdo rje was the son of Jo tshul, mDo sdeÕs illegimate elder son 
with a consort from gTsang (hence the name gTsang tsha, also sometimes spelled rTsang tsha, 

                                                

1216 ST1, 15.1-16.2; ST2, 40.6-41.9. lHo rong chos Õbyung, 59-60 (dbu med, 0070-0072); BA, 409 (Deb sngon, 
494), Deb dmar, 77 and mKhas paÕi dgaÕ ston, 779. See above in the part on mDo sdeÕs disciple for Mal nagÕs 
lifestory. 
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and erroneously gTsan tsha). Although Jo tshul spent most of his life away from gZhung, he 
was there in the end of his life, where he may have settled with his wife, Dar mdzes. They had 
two children, first a daughter, ÕKho ge, and then a son, Kun dgaÕ rdo rje. Kun dgaÕ rdo rje was 
born in late 1145, and his father died seven months later, in 1146.  

According to the Rosaries, Kun dgaÕ rdo rje was a very precocious and gifted child. He could 
walk at eight months, and knew the N&masa*g$ti by heart at five (admittedly like most of the 
rNgog children, and Tibetan monks at large). Like mDo sde before him (who was climbing on 
his fatherÕs shoulders while Mar pa was giving empowerments), Kun dgaÕ attended his 
grandfatherÕs teachings sessions from a very young age, his own game being to cover books 
in cloth. Despite mDo sdeÕs passing when Kun dgaÕ was only nine, he received most of the 
rNgog ma$%alas from his grandfather, and the main rNgog spiritual lineage thus goes directly 
from mDo sde to him, although he received the transmissions again from his uncle Ra mo.  

Given his somewhat outsider position, Kun dgaÕ must have been a very perseverant and 
talented master, which insured his final position as mDo sdeÕs main heir in the lineage. The 
Rosaries insist on the fact that he attended every single teaching of his uncle Ra mo although 
he knew it already, and copied again all the manuals for the rNgog transmissions, although he 
had inherited some from his father.  

On top of receiving the rNgog ma$%alas from his grandfather and uncle, he also received 
them again from mDo sdeÕs disciples. The first is called Lama lHo nag sMon lam khri in the 
Rosaries. As Kun dgaÕ received from him the tantras of Catu#p$%ha, Sa*puta, N&masa*g$ti 
and othersÑi.e. rNgog pa transmissionsÑthat master was probably mDo sdeÕs disciple called 
lHo nag pa, mentioned in all sources without any detail. The Deb ther dmar po and Deb ther 
sngon po call him lHo nag la/ra moÕi mTsheÕu dar re and may associate him with TsheÕu 
bande Dar re. As mentioned above,1217 TsheÕu bande wrote a Hevajra commentary within the 
rNgog tradition, but his relationship with mDo sde is not firmly established. As nothing more 
is known about lHo nag pa or TsheÕu Dar re, it is difficult to reach any conclusion, other than 
the fact that this master came from the lHo nag region, in the lHo rong district.  

Kun dgaÕ rdo rjeÕs main master was Mal nag pa, a hermit considered to be the one who had 
received the most rNgog transmissions (see section II.3.2.5). Kun dgaÕ rdo rje spent three 
years in his very secluded mountain retreat, from approximately 1168 to 1171. He wanted to 
settle there and receive monastic ordination from Mal nag pa, but the hermit declined, arguing 
that Kun dgaÕ had to perpetuate his bloodline, just like Ra mo before him was refused the 
vows by sGam po pa, for the same reason. Kun dgaÕ rdo rje left the hermitage of Mal nag pa 
when he was 26 and went to Khams. He was perhaps prompted by the yogi who had himself 
heard of the rNgog while he was in Eastern Tibet and had travelled to Central Tibet in order 
to meet mDo sde. The number of years that the young gTsang tsha rNgog spent in Khams is 
not specified, but it may have been a long period of time, as he had the occasion to attract 
many disciples from all around Khams (Ri bo che and the Nang chen monasteries of rTa sna 

                                                

1217 See section II.3.2.6 in the part on mDo sde.  
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and Shor dgon are especially mentioned).1218 Among his disciples was ÕGro mgon Yel pa Ye 
shes brtsegs (1134-1194), a former student of his grandfather mDo sde and founder of rTa rna 
mgon,1219 as well as lHo pa dkar mo and rGya sgom Ye shes Õod, one of the third Karma paÕs 
teachers.1220 Sho dgon (<Shor dgon) is the monastery founded by sMar pa Shes rab ye 
shes,1221 who had himself been the disciple of rNgog mDo sde before he met Phag mo gru pa. 
Kun dgaÕ rdo rje may have returned to gZhung in the late 1170s as his first son, Rin chen 
rgyal po, was born in 1181. 

In Khams, he met a Bla ma Mi nyag. No details are provided, but he was probably a Tangut, 
as the kingdom was then at its height. As seen above, one of mDo sdeÕs disciple, Cog ro Chos 
kyi rgyal mtshan (1108-1176), played a great role in the spread of the rNgog pa teaching 
there, and it is easy to imagine that Kun dgaÕ rdo rje was welcome in that powerful kingdom 
that was so keen on tantric teachings.1222  

Two of his other teachers are well-known. First, he received the Zhi byed precepts from ÕChus 
pa Dar ma brtson Õgrus (1117-1192), an important master in that lineage.1223 He also studied 
under rGa Lo ts! ba gZhon nu dpal, from whom he received a special transmission of 
Vajrap&!i.1224 He additionally attended masters about whom nothing is known, such as mGos 
(or Ghos) Ri khrod dbang phyug, from whom he received the long-life practice of Amit&yus, 
and the siddha Shol po ba, who gave him the purification practice of Vajravid&ra!a. 

Foundation of sPreÕu zhing 

The most significant event in Kun dgaÕ rdo rjeÕs life is his foundation of the sPreÕu zhing 
monastery, which became the main seat of the rNgog lineage in the following centuries. 
Strangely enough, no detail on the matter is provided in the Rosaries, and the name of the 
monastery is never mentioned either.  

The two Rosaries have a strange sentence, to the effect that he Òrequested the empowerment 
of the Fifteen Goddesses from rTsags Õkhar rgyab paÓ (rtsags Õkhar rgyab pa la lha mo bcwo 

                                                

1218 ST1, 24: 1: rta rna dang/ shor dgon/ re bo che las sogs pa mdo kha+ s stod smad thams cad/ bla ma kun 
dgaÕi slob mar gdaÕo/ lHo rong chos Õbyung, 60: slob ma yang lho pa dkar mo/ rgya sgom ye shes Õod/ Õgro 
mgon yel pa/ dang rta rna/ sho dgon sogsÉ 
1219 See lHo rong chos Õbyung, 824-831. See also his short biography by Dan Martin: http: 
//treasuryoflives.org/biographies/view/Yelpa-Yeshe-Tsek/7636, accessed on 2016/03/01. 
1220 See Rosary of Cristal Gems, 1: 290. Karma pa Rang byung rdo rje studied Hevajra from him.  
1221 see above in the part on mDo sdeÕs disciples 
1222 This Lama Mi nyag is called Lama Nyi ma in ST2, and Kun dgaÕ receives the Pa–cakrama (rim lnga) 
associated with the Guhyasam&jatantra from him, so the link with the Tangut Kingdom is not definite. See Hou 
2017 and section II.3.2.5.  
1223 See his biography in BA, 904-905; Cabez—n 2013, 43-45, for his relationship wit Rog bande Shes rab Õod 
(1166-1244). 
1224 See Vitali 2010, 201-204, for a summary of his biography written by his disciple, Bla ma Zhang. Vitali 
estimates that rGa lo was born before 1105/1106 and died before 1193-1194. He was known for his transmission 
of K&lacakra and the associated practice of sByor drug. He spent many years in India, before returning to 
Central and Eastern Tibet.  
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lngaÕi dbang zhus) right after his return from Khams. It is phrased differently in the lHo rong 
chos Õbyung:1225 

In his twenty-fifth year, he went to Khams. He made great offerings and service 
with the rNgog fields [of knowledge], and then came back. Having built the 
gTsang House, he gave the empowerment of the Fifteen Goddesses.  

rTsags Õkhar rgyab may be a person, an offspring of rTsags Darma rgyal po about whom 
nothing is known; it is not impossible that Kun dgaÕ rdo rje may have wanted to request the 
Nair&tmy& empowerment from his grandfatherÕs disciple. Another possibility is that, when 
Kun dgaÕ rdo rje came back with the offerings he received during his teaching tour in Khams, 
he built a new house, the gTsang tsha House, where he settled with his family, as he did not 
have any space for his family in Ri bo khyung lding, which was then led by rGyal tsha rDor 
seng. As the rNgog lineage has an important link with Nair&tmy& and as Chos rdor is said to 
have had a vision of her near the place where sPreÕu zhing now stands, it is possible that a 
consecration of the place may be associated with the ritual of Nair&tmy&.  

In any case, the Deb ther dmar po states that he built the southern house of sPre zhing and 
created the seat.1226 The mKhas paÕi dgaÕ ston provides more detail.1227 According to dPaÕ bo 
gTsug lag phreng ba, some time after Kun dgaÕ came back from Khams, presumably at the 
death of rDor seng, the rNgog estate was shared between Ra mo (and rDor seng)Õs three sons 
on the one side, and Kun dgaÕ rdo rje on the other. The land, house and possession went to the 
rGyal tsha brothers, and Mar paÕs reliquary, together with other holy objects, were Kun dgaÕs 
share. In the valley, there was a land-holder called sPreÕu. He asked Kun dgaÕ to build a house 
over his field, and this is how Kun dgaÕs house became known as ÒsPreuÕs FieldÓ (spreÕu 
zhing). Thanks to the presence of Mar paÕs relics, it became the main seat of the rNgog, and 
Kun dgaÕs son, gZi brjid grags pa (1190-1269), became the next lineage and seat holder. gZi 
brjid grags pa was the first monk in the family and may be the one who turned sPreÕu zhing 
(which was until then a residence, gzims khang) into a monastery. 

Writings 

Bla ma Kun dgaÕ authored red notes on the Two Segments.1228 

There is only one text by Kun dgaÕ rdo rje in the NKSB, a s&dhana on Hevajra with one face. 
According to the Rosaries, he also compiled Òred notesÓ (dmar mchan). This may refer to 
notes in red ink that he added to his grandfatherÕs commentary on the Two Segments, the 
Likeness of the Jewel Ornaments (Rin po cheÕi rgyan Õdra). The version of the text preserved 
in the NKCK (2: 3-169) indeed bear a substantial number of notes in the first part, but without 

                                                

1225 lHo rong chos Õbyung, 59: dgung lo nyi shu rtsa lnga la khams su byon/ rngog paÕi gdul bya thams cad kyis 
Õbul ba zhabs tog chen po byas nas slar yang yar byon/ gtsang mkhar rgyab pa las lha mo bco lngaÕi dbang 
dang. In the dbu med version, 71, the last phrase reads rtsang mkhar rgyab pa la lha mo bco lngaÕi dbang gnang.  
1226 Deb dmar, 77: spre zhing gi gzims khang lho ma btab. 
1227 mKhas paÕi dgaÕ ston, 779. 
1228 ST1, 21.5; ST2, 47.3. 
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an access to the original manuscript, it is difficult to assess whether they are written in red. In 
any case, the manuscript is only one of several mentioned in the DC, and unlikely to be the 
one written by Kun dgaÕ rdo rje; it is not impossible, however, that the notes are his.  

3.4.2. rNgog gZi bjid grags pa (1190-1269) 

Lam gZi brjid completely received all rNgog cyles from his father. In his 
twenty-fifth, he went to sTag tshang in Nyangs stod (in Mon Õgror) and was 
ordained by Ba phyar mKhan po (this is the stage before full ordination). He 
requested several instructions from ÕTshe mi Sh! kya dByang phyug, and 
received Sa*puta and gSang ldan from lCe ston Sangs rgyas Õbum. He received 
gSang ldan and Sa*puta from Master lHo skya (dKon mchog dpal), and the 
gCod cycles from Master mDo chen mo. From the Dharma Lord Lo ras pa he 
requested the Five Capabilities, the Seven Excellent [Interdependent 
Connections], the Chig chog ma and so on.1229  

Kun dgaÕ rdo rje had three sons with his wife Zhig mo. The first, Rin chen rgyal po, was born 
in 1181. Although he lived to the age of 67 and became a fully-ordained monk, nothing is 
known about him. His younger brother, gZi brjid grags pa (1190-1269), took the 
responsibility of sPreÕu zhing after Kun dgaÕ rdo rjeÕs demise, and their younger sibling rGyal 
po dgaÕ (1193-1272) shouldered the duty of continuing the family line.  

gZi brjid grags pa is the first important rNgog master to be ordained. He received his vows 
from Ba char ba (also spelled Ba phyar ba) when he was 24 in Nyangs stod sTag tshang, a 
place in gTsang also called sMon Õgro. Ba char ba was the disciple of Bya Õdul Õdzin pa 
brTson Õgrus Õbar (ca. 1100-1174), founder of a seminary in Zul phu Monastery, as well as an 
early bKaÕ gdams master and holder of a Vinaya lineage that came from Klu mes.1230  

gZi brjid grags pa mainly studied with his father, from whom he received all the rNgog 
transmissions. Additionally, he received Sa*puta and gSang ldan from Lo skya dKon mchog 
dpal (Ratna&r# in ST3) and lCe ston Sangs rgyas Õbum. The former may be a distant disciple 
of Lo skya Shes rab brtsegs, who is known for his transmission of gSang ldan and had ties 
with rNgog Chos rdor. The latter may descend from lCe ston sMra seng, who figured among 
rNgog mDo sdeÕs disciples and also studied with rNgog rGyal tsha rDor seng.1231 gZi brjid 
grags pa also attended rGya Pho ba lung pa, who had received the rNgog teachings from Ra 
mo and rDor seng before returning them to gZi brjid gras pa, his brother rGyal po dgaÕ and 
the latterÕs son Seng ge sgra.1232 

                                                

1229 ST1, 16.2-3; ST2, 41.7-8: 1. Are also used for this part: ST3, 86; Deb sngon, 494 (BA, 409); lHo rong chos 
Õbyung, 60; Deb dmar, 77; mKhas paÕi dgaÕ ston, 779.  
1230 BA, 80. See S¿rensen and Hazod 2007, 2: 695 for a short biography. 
1231 See II.3.2.5. and NKSB, 23: 283.  
1232 See II.3.4.5. 
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gZi brjid grags pa studied under several other masters. The most famous was Lo ras pa dBang 
phyug brtson Õgrus (1187-1250), one of gTsang pa rgya rasÕ (1161-1211) main disciples, from 
whom he received various sets of instructions typical of his Lower ÕBrug pa (smad Õbrug) 
school. Mentioned in particular are the Five Capabilities (thub pa lnga),1233 which are esoteric 
practices associated with the perfection phase, as well as the Seven Excellent Interdependent 
Connections ([rtenÕbrel] rab bdun ma), and the Chig chog ma (or Tshig chag ma in ST2). 

He also attended less well-known masters, such as sLob dpon mDo chen mo, from whom he 
received gCod cycles.1234 The identity of this master is unclear. If we are to believe the Deb 
ther sngon po, he is called sGrol sgom mDo chen pa, which may refer to Grol sgom Chos 
g.yung (1103-1199), sGam po paÕs disciple. Given the lack of precision in the Rosaries and 
the fact that Chos g.yung died when gZi brjid was nine, this seems unlikely.  

gZi brjid grags pa enlarged sPreÕu zhing with a Ònorthern mansionÓ (gzims khang byang ma), 
as opposed to the southern one built by Kun dgaÕ rdo rje.1235 He also erected a temple, into 
which the st'pa containing Mar paÕs relics was enshrined. The Rosaries do not elaborate on 
the names of his main students, although he is said to have had many, foremost among which 
are gZi brjidÕs nephews, Seng ge sgra (1223-1296) and Rin chen bzang po (1231-1307), who 
continued the lineage after him. The lHo rong chos Õbyung also mentions someone called Sa 
phug pa Shag rdor.1236 

All in all, gZi brjid grags pa seems to have been a solid link in the rNgog transmission chain 
and a good administrator of the newly founded sPreÕu zhing. He and his brothers had a long 
life; they enlarged the seat while maintaining its tantric traditions and were successful in 
passing on the teaching and land to the next generation, without being credited with the 
writing of any manuals.  

3.4.3. rNgog rGyal po dgaÕ (1193-1272) 

(His younger brother) Master rGyal po dgaÕ completely received the rNgog 
cycles from his father. From Master Lo skya, he requested all Cakrasa* vara 
cycles according to Mar pa do paÕs tradition, the Vajrabhairava cycle according 
to sKyoÕs tradition, as well as the Later Sa*pu%atantra. From rGya Pho ba lung 
pa, he received empowerments on the Combined Families of Pa–jara as well as 

                                                

1233 See Dan Martin http: //www.tibetan-museum-society.org/java/arts-culture-lo-ras-pa.jsp.The Five Capabilities 
are 1. Being capable of [facing] death: Mah! mudr!  (Phyag rgya chen po Õchi thub); 2. Being capable of psychic 
heat (gtum mo ras thub); 3. Being capable of the tantric activities done in seclusion (gsang spyod kyi ri thub); 4. 
Being capable of [facing] the disturbances by Õdon spirits: sickness (nad Õdon gyi Õkhrug thub); 5. Being capable 
of [facing] circumstances: antidotes (gnyen po rkyen thub pa).  
1234 ST2 and ST3 speak of spyod skor rnams.  
1235 Deb dmar, 33b-33a.  
1236 KGNDdkar chag, 41, states that the lineage of the initiation of Dud sol ma passes from gZi brjid grags pa to 
Drung rma se Blo gros rin chen (1386-1423), founder of the Zur mang rNam rgyal rtse Monastery in Khams. 
Further study is necessary to clarify the lineage, but there cannot be a direct link between these two masters as 
they were not contemporary. 
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the Vajrabhairava empowerment according to sKyoÕs tradition. From Lama 
mKhas chen pa, he received the dug dbang of Mahe&vara. It is said that Master 
Jo gsal learned medicine.1237  

rGyal po dgaÕ was only three years younger than gZi brjid grags pa and received 
approximately the same education. They may have had a fourth brother, named Jo gsal, who 
became a physician, but nothing more is known about him.  

Although rGyal po dgaÕ shouldered the duty of continuing the family line by marrying and 
having children, he held much of the rNgog teachings and played an important role in their 
transmission among his sons, and probably also other students. It was his elder brother, the 
monk gZi brjid grags pa, who held the seat, but rGyal po dgaÕ is provided his own albeit short 
biography in the two Rosaries and in the lHo rong chos Õbyung, a sign that he was a 
significative master in the lineage.  

rGyal po dgaÕs wife was known as sTan ba skyid (or brTan ma skyid) and they had three 
children. Until that point, the dates of the lHo rong chos Õbyung seemed to be more correct 
than those in the Deb ther sngon po, but the reverse holds true for the dates of birth of rGyal 
po dgaÕs children. The elder, Seng ge sgra, was in all likelihood born in 1235, and his younger 
brother, Rin chen bzang po, in 1243. The youngest, Chos rdor, was born in 1246, a date on 
which both sources agree. Thus, rGyal po dgaÕ married quite late and had his children 
between the age of 42 and 53, which can be explained by the fact that he devoted most of his 
early life to mastering the rNgog legacy and enriching it with outer teachings.  

Like gZi brjid grags pa, rGyal po dgaÕ received all the rNgog ma$%alas from his father. He 
also received them from rGya pho ba lung pa, especially Pa–jara, which rGya had received 
from rNgog rGyal tsha Ra mo and for which he was a lineage holder. From rGya, he also 
requested sKyo ÕOd ÕbyungÕs tradition of Vajrabhairava, which he doubled with the same 
transmission by Lo skya dKon mchog dpal, his brotherÕs teacher.1238 Lo skya also handed him 
Cakrasa*vara according to Mar pa do paÕs tradition and the Later Sa*pu%atantra.1239 From 
the unknown Lama mKhas chen pa, he received the Òpoison empowermentsÓ (dug dbang) of 
Mahe&vara (dbang phyug chen po), that is to say protective rituals against poisoning. 

3.4.4. rNgog Rin chen bzang po (1245-1319) 

Born from an ocean of innumerable jewels; 
By way of an excellent conduct, from your complete liberation 
You appear, rNgog, without effort and spontaneously: 

                                                

1237 ST1, 16.4-5; ST2, 42.1-3. See also Deb sngon, 495 (BA, 409); lHo rong chos Õbyung, 60-61. 
1238 This practice of Vajrabhairava with nine or seventeen deities was introduced in Tibet by sKyo ÕOd Õbyung. 
Cf ÒsKyo Õod Õbyung nas brgyud paÕi dpal rdo rje Õjigs byed lha dgu Õam lha bcu bdun gyi dkyil Õkhor.Ó In rGyud 
sde kun btus, 10: 1-42.  
1239 This may be the rGyud kyi rgyal po chen po dpal yang dag par sbyor baÕi thig le (Sa*pu%a-tilaka tantra, 
Toh 382). A commentary to that text by Sa chen is called dPal yang dag par sbyor baÕi rgyud phyi maÕi rnam 
par bshad pa.  
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I prostrate to the feet of Excellent Jewel [Rin chen bzang po]!1240 

The biography of rNgog Rin chen bzang po is quite long, albeit its length results mainly from 
the listing of his masters and transmissions. Despite his apparent importance in the Rosaries, 
there is relatively little detail on his lifestory proper, which may be explained by the fact that 
there was an autonomous hagiography of him, today unavailable. The above verse of homage, 
the only one found in any of the Rosaries or histories of the rNgog, may be derived from that 
hagiography. In the rest of this chapter, information on the transmissions received are mostly 
in notes. No exhaustive effort has been made to identify these teachings as they did not play 
any significant role in the rNgog lineage.  

Masters 

Lama Rin chen bzang1241 po received all of his family teachings from his uncle 
Lama gZi brjid. In his 12th year, he taught the Two Segments. From his twelfth 
to fourteenth year, he also taught Pa–jara, Mah&m&ya, Ma–ju)r$, Sa*pu%a, and 
so on. He requested from Lama gZi brjid and integrated within his mind the 
empowerments of the nine deities, the fifteen deities [of the Hevajratantra], 
Catu#p$%ha and M&ya, the blessings of N! ro and Maitri, the authorization-
empowerment (rjes gnang) of the protector in union, cycles of practice, and all 
reading transmission, key instructions, etc. From his father [rGyal po dgaÕ], he 
received teachings on the Combined Families of Pa–jara, on Cakrasa* vara 
according to Mar [pa] do [pa]Õs tradition and on the body ma$%alas from 
Gha$3! p! Õs [tradition of Cakrasa/vara]. [18] 
  
From Lama bZang mo ba, he received the empowerment and teachings of 
gSang ldan. From Master Rin [chen] gzhon [nu], he requested all of Mar [pa] 
do [pa]Õs cycles of Cakrasa* vara and some Dharma cycles of sPar phu baÕs 
tradition. From Master rDo rje rin chen, he requested the Uttaratantra)&stra, 
the Bodhic&ryavat&ra, the 0ik#&samuccaya, the Twenty Verses on the 
[Bodhisattva] Vows and the Pram&! a Summary. From the Upadhy! ya Zul phu 
ba [Chos grags dpal],1242 he requested the formulation of the vows (sdom tshig), 
Remembering the Three Jewels and the practice of the Heart S'tra. From 
Master ÕOd zer dpal, he requested the liturgical prayer of the Medicine Buddha 
and the seven-fold practices to generate [bodhi]citta from the lineage of the 
Kashmiri Mahapa$%ita.  

                                                

1240 This verse of homage only features in ST2, 42.8. The part on Rin chen bzang po, unless otherwise 
mentioned, is based on the following sources: ST1, 17.6-18.5; ST2, 43; ST3, 87; Deb sngon, 495 (BA, 410-411); 
lHo rong chos Õbyung, 61-62. The Deb dmar, 65, is an especially important source as Rin chen bzang po had 
close links with Tshal Gung thang and the Tshal Yang dgon Monastery of the author, the abbot Tshal pa Kun 
dgaÕ rdo rje (1309-1364). 
1241 ST1, 17.6-18.2; ST2, 43.1-5. 
1242 Name given in the BA, 410.  
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Rin chen bzang po received all transmissions cumulated by his rNgog ancestors from his 
uncle, the seat-holder gZi brjid grags, and his father, rGyal po dgaÕ. Like most rNgog masters, 
Rin chen bzang po is credited with an early mastery of the most important rNgog pa 
ma$%alas, such as Hevajra, Mah&m&y&, N&masa*g$ti and Sa*puta. He received from his 
uncle the empowerments for all of these, together with the one of the Catu#p$%hatantra, and 
s&dhanas and instructions on the perfection phase. From his father, he received Pa–jara, 
which figures among the rNgog ma$%alas but whose lineage was reintroduced in the family 
by rGya Pho ba lung pa. He was also introduced by him to Mar pa do paÕs tradition of 
Cakrasa*vara, which rGyal po dgaÕ had received from various sources.  

One of the rNgog ma$%ala is that of N&masa*g$ti according to the gSang ldan tradition. 
Although the transmission continued in the family in previous generations, Rin chen bzang po 
received it again from a lama called bZang mo ba, who was the lineage-holder of a 
transmission coming down from rNgog mDo sde, and from then on that lineage reentered the 
family.1243 The Deb ther dmar po specifies that this master was named 'Phyong pho ba.1244 

Like his forefathers, Rin chen bzang po supplemented his hereditary transmission with 
teachings from other masters. From Master Rin gzhon, whose complete name is given as Rin 
chen gzhon nu in the lHo rong chos Õbyung, he received Mar pa do paÕs cycles of 
Cakrasa*vara and instructions on sPar phu ba Blo gros seng geÕs tradition.1245 With Master 
rDo rje rin chen,1246 he learned treatises of the vehicle of characteristics, such as the 
Unsurpassable Continuity (rGyud bla ma), "ant#devaÕs Guide to the BodhisattvaÕs Way Of 
Life (sPyod Õjug) and Compendium of Instructions (bSlab btus), the Twenty Verses on the 
[Bodhisattva] Vows and the Pram&!a Summary. From Master ÕOd zer dpal, who figured in 
his ordination committee in Zul phu, he requested the liturgical prayer of the Medicine 
Buddha and the seven-fold practices to generate bodhicitta from the lineage of the Kashmiri 
Mahapa$%ita "!kya&r#bhadra (1127-1225).  

Lifestory 

[Rin chen bzang po]1247 was ordained in his eighteenth year while in Zul phu, 
and received the full ordination in his thirty-third year. In his thirty-fifth year (in 
the female earth-ox year), he went to mDo khams. After that, he gathered 
students from all around dBus, gTsang and Khams. At all times, he was 
uninterruptedly turning the wheel of Dharma and maturing [disciples]. He 
initiated offerings to masters, congregations of the sangha and excellent 
manners. He commissioned hundreds of volumes [written] in gold and silver of 

                                                

1243 See section II.3.2.6.1. The lineage is as follows: mDo sde -> rTsags Dar ma rgyal po -> mTshur Dum bu kha 
pa -> dGe bshes bZang mo ba -> Rin chen bzang po  
1244 Deb dmar, 65. 
1245 sPar phu ba was one of Phag mo gru paÕs disciple, famous for his knowledge and realization of mah! mudr! . 
http: //www.treasuryoflives.org/biographies/view/Parpuwa-Lodro-Sengge/6159, accessed on 11/03/2016. 
1246 This master is called Rin chen rdo rje in ST3 and ST2, but also rDo rje rin chen in the Deb dmar, 65. 
1247 ST1, 18.2; ST2, 43.5. 
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all of the bKaÕ [Õgyur] and bsTan [Õgyur] without omission, with the tantras of 
the Secret Mantra, dh! ra$#- and knowledge-[mantras], s' tras and so on. He 
performed inconceivable offerings to the [three] jewels and service to the 
temples. The greatness of his qualities and the way he lived are clearly 
expounded in his detailed hagiography.  

As argued above, I generally favour the lHo rong chos ÕbyungÕs dates over those provided in 
the Deb ther sngon po, generally one cycle of twelve years earlier. In the case of the birth of 
the first two children of rGyal po dgaÕ, however, the lHo rong chos Õbyung seem to err by one 
to two cycles: Seng ge sgra is probably not born in 1211 but rather in 1235, and the 
chronology similarly makes more sense if Rin chen bzang po is born in 1243 and not 1235. 
Both sources agree on the date of birth of the third child, Chos rdor, in 1246. Thus, the three 
brothers would be born in the lapse of 11 years (1235 to 1246), as opposed to the unlikely 
lapse of 35 years provided in the lHo rong chos Õbyung (1211 to 1246). It must finally be 
remarked that ST1, unlike anywhere else in the text, specifies in a note that Rin chen bzang po 
was thirty-four in the female earth ox year 1289 (that is to say that he was born in 1255). This 
seems to be mistaken, and is not repeated in any other source.  

Thus, in all likelihood, Rin chen bzang po was born in 1243. In 1260, at seventeen, he 
travelled to the nearby monastery of Zul phu (on the eastern bank of the sKyid chu), which 
was one of the six important seminary of Central Tibet, where he took initial ordination. This 
Vinaya settlement was founded by Bya Õdul Õdzin brTson Õgrus Õbar, with whose disciple Rin 
chen bzang poÕs uncle, gZi brjid grags, was ordained.1248 It was probably there that Rin chen 
bzang po studied the vehicle of characteristics with rDo rje rin chen. He was fully ordained in 
1275, at 32, with the abbot Zul phu ba Chos grags dpal (ca. 1235/1247-1296/1308),1249 
accompanied by ÕOd zer dpal (las slob) and Ye shes dpal (gsang ston).  

gZi brjid grags died in 1269. Rin chen bzang po presided over the funeral ceremonies, and 
became the abbot of sPreÕu zhing. A few years later, between 1278 and 1280,1250 he went to 
Eastern Tibet, and his elder brother, Seng ge sgra, became the interim abbot, although he was 
not a monk. In Khams, Rin chen bzang po gathered many disciples. Later, he also went to 
Tshal Yang dgon, a monastery near lHa sa founded in 1175 by Bla ma zhang, where he 
transmitted the rNgog cycles at the request of the 11th abbot, Byang chub bzang po.1251 He 
taught in the retreat center and to the hereditary lamas of Tshal Yang dgon. Thus, he attracted 
many disciples from Khams, dBus and gTsang and became an important patron with the 

                                                

1248 See S¿rensen 2007, 38-41 and 167-174, which is an Òabbatial successionÓ (mkhan rabs) of Zul phu, with an 
introduction by Per S¿rensen. A short history of Zul phu also figures in BA, 79-81. 
1249 The name of the ordination committee does not appear in the Rosaries but in Deb dmar, 65: mkhan po zul 
phu ba chos grags dpal/ las slob Õod zer dpal/ gsang ston ye shes dpal. According to S¿rensen and Hazod 2007, 
2: 696, and S¿rensen 2007, 41, Chos grags [Rin chen] dpal was Zul phuÕs 5th abbot from about 1263 to 
1296/1307.  
1250 According to the Deb dmar, 65, Rin chen bzang po went to Khams five years after gZi brjidÕs death, when 
Rin chen bzang po was in his thirty-second year.  
1251 S¿rensen 2007, 108; Deb sngon, 495; Deb dmar, 65: Õtshal paÕi yang dgon sgom sde dang dbon brgyud kyi 
bla mar gyur. 
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wealth amassed by his teaching activity. He enlarged his own seat by erecting new temples 
and took part in the trend of the period by commissioning a copy of the canon in silver and 
gold letters, amounting to several hundred volumes.1252 He also sponsored the monastic 
communities of Central Tibet, such as those of sKyor mo lung and Zul phu.  

Thus, Rin chen bzang po was a very active throne-holder, and it is likely that sPreÕu zhing 
became an important monastery at his time. The Deb ther sngon po states that he was 
considered an incarnation of Mar pa, and he is credited with authoring a hagiography of Mar 
pa called the Hagiography in four stages (rNam thar rim bzhi pa), which remains unavailable.  

Works 

Lama Rin chen bzang po composed a ma$%ala-ritual for the Combined Families 
[Pa–jara], as well as an abhisamaya (mngon rtogs) and notes on the 
empowerment; an abhisamaya for Mah&m&y& and one for gSang ldan as well as 
the Five-fold Continuous gTor ma and the Hagiography in Four Stages.1253 

According to the Rosaries and related sources, Rin chen bzang po composed several rituals on 
the practices of Pa–jara, gSang ldan and Mah&m&y&, that is to say recently reintroduced 
rNgog ma$%alas, at least with regards to the former two. As argued earlier, there are a few 
texts in volumes 10 and 11 of the NKSB attributed to Rin chen bzang po by the editor. These 
works only partially cover the topics addressed by Rin chen bzang po, and their colophons 
state that they were compiled by rNgog gZhung pa Rin chen dpal bzang po, in the solitary 
place of Brag dmar chos Õkhor gling. This refers to the son of Sang rin and the nephew of 
Sangs rgyas yon tan. It is likely that this branch of the gTsang tsha family settled in a new 
house, Brag dmar chos Õkhor gling. Thus, these texts are not by Rin chen bzang po but by Rin 
chen dpal bzang po, a contemporary of Byang chub dpal. As such, the works by Rin chen 
bzang po, including Mar paÕs long biography, remain unavailable.   

3.4.5. rNgog Seng ge sgra and his sons 

rNgog Seng ge sgra (1235-1308) 

Master Seng ge sgra1254 completely received the rNgog teachings from Lama 
gZi brjid and Master rGyal po dgaÕ. More specifically, he requested from his 
father the empowerment of Lwa ba paÕs [tradition of Cakrasa/vara], the body 

                                                

1252 See Schaeffer and van der Kuijp 2008, 36-38. At this time, i.e. late 13th-century, the compilation and copy of 
the Buddhist canon was becoming widespread. The information initially comes from the Deb dmar of Tshal pa 
Kun dgaÕ rdo rje, who himself was instrumental in the compiling of the Tshal pa bkaÕ bgyur. Rin chen bzang 
poÕs golden bKaÕ Õgyur is also mentioned by Byang chub dpalÕs disciple Mi bskyod rdo rje in MPSB, 1: 162: 
gser gyi bkaÕ Õgyur la sogs paÕi/ sku gsung thugs gyi rten bzhengs pa sogs/  
1253 ST1, 21.6-7: bla ma rin chen bzang pos/ rigs sdus kyi dkyil Õkhor gyi cho ga/ mngon rtogs/ dbang gi tho yig/ 
ma yaÕi mngon rtogs/ gsang ldan gyi mngon rtogs/ brgyun gtor cha lnga/ rna+  thar rim pa bzhi pa rnams mdzad 
do/ 
1254 ST1, 16.5-17.6; ST2, 42.3-8. See also ST3, 88; lHo rong chos Õbyung, 61. 
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ma$%ala from Gha$3! p! Õs [tradition], and the abhisamaya from L' yipaÕs 
[tradition]. He [also received] the Explanation of the Meaning of the Name-
mantra, the Later Sa*pu%atantra, Black Jambhala, Rahula, and the Sa bdag 
srog Õkhor. 1255  
He requested from Lama bSas pa the seventeen-goddess T! r!  empowerment, 
the s&dhanas composed by Ravigupta and the Alikali. From Lama bKun bsod, 
he requested Vajrat!r! Õs Body Ma!"ala, the Tantra on the Various T&r&s1256 
and Seven-Eyed T!r! . From Lama En ker ba, he requested White T&r& and the 
Zab mo snang byed. From Master rDor rin from Srin po ri, he received 
[Vajra]v&h&ri  of the sPyal tradition, the Hundred S&dhanas translated by Ba ri 
[Lo ts! ba], the Pram&! a Summary [of Phya pa Chos kyi seng ge], the 
Unsurpassable Continuity (rGyud bla ma), the Teaching on the Universe,1257 
and the Essential Expositions of the Stages and Paths (sa lam stong thun). [17] 
From Master Rin gzhon, he requested the Root Tantra of Cakrasa*vara. From 
rGya pho ba lung pa, he requested the empowerment of the Combined Families 
of Pa–jara and Vajrabhairava according to sKyoÕs tradition. From Lama Tshul 
chen, he requested the cycle of Vajrabhairava according to sKyoÕs tradition and 
the Zab mo snang byed. From Lama lHa pa, he requested J–! nap!daÕs tradition 
of Guhyasam&ja. From Lama Gan ba pa, he requested the empowerment of Mar 
paÕs tradition of Guhyasam&ja, its root tantra and the gNyis med rnam rgyal. 
From Lama La mo ba, he requested the bKaÕ gdams Stages of the Path. From 
Master "! kya Seng ge, he requested the Twenty Verses on the [Bodhisattva] 
Vows. At ÕBri gung, he requested from gCung Rinpoche (1210/1-1279/80) his 
tradition of the six doctrines of N! ropa, and from Rinpoche bKra shis Bla ma 
(from sTag lung pa), he asked guidance on his own tradition [of the six 
doctrines], as well as the Hundred and Eight Names of T&ra. From the Dharma 
Lord Rang byung rdo rje (1284-1339), he requested the Introduction to the 
Three Bodies. From Master Tshul rin, he received Mahapandita 
"! kya&r#bhadraÕs (1127-1225) tradition of Black Jambhala. From the monk 
dKon skyabs, he requested Vajra" &ka. From the rinpoche from Ra lung,1258 he 
requested the Six Cycles on Equal Taste and the Dohas of Ti phu paÕs tradition. 
From Rinpoche Dul drug pa,1259 he requested the Guidance on Loving-

                                                

1255 Is this the Sa bdag srog gi Õkhor lo zhes bya baÕi rgyud of the Rnying ma rgyud Õbum, 45: 945-948?  
1256 Sarvatath&gatam&t. t&r&vi)vakarmabhavatantra (De bzhin gshegs pa thams cad kyi yum sgrol ma las sna 
tshogs Õbyung ba zhes bya baÕi rgyud, t-hoku 726)? 
1257 ÕJig rten bstan pa, third chapter of the Abhidharmako)a. 
1258 This may refer to Rwa lung MonasteryÕs fourth throne holder, bKra shis Bla ma (1231-1297). ST2 reads man 
lung pa instead of ra lung pa. It is therefore possible that this master of Seng ge sgra was Man lung Gu ru, who 
was born in 1239 and was an important late 13th-century master. He held the rNgog lineage of Catu#p$%ha that 
mDo sde had passed on to sNgo tsha Chos sku and that reentered the family with Byang chub dpal.  
1259 Or maybe Legs drug pa, as in ST2?  
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kindness.1260 From ÕGro mgon Õphags pa (1235-1280), he requested the 
bodhicitta [vow] according to the Madhyamaka tradition. From Lama bZang 
mo ba, he requested the empowerment of gSang ldan. From Master Jo dBen pa, 
he received the three traditions of the Pacification of Suffering, those of Rma 
[Chos-kyi-shes-rab], So[-chung Dge-Õdun-Õbar] and Ka/  [Ye-shes-rgyal-
mtshan],1261 the three aspects of T! r! , and sNur traditionÕs of Vajravid&ra! a. 
From Ri pa Man lungs pa, he requested the poison empowerment of Hayagriva. 
From Khams pa rDo rje dpal, he requested the Haphazard Transference.1262 
From La Drang srong, he requested the weapon empowerment.1263  
From his forty-third to forty-fifth year, he was the seat-holder [of sPreÕu zhing] 
while the Precious Lama [rNgog Rin chen bzang po] was in mDo khams.  

rNgog Seng ge sgra was the first son of rGyal po dgaÕ. Unlike his younger brother Rin chen 
bzang po, who became a monk, Seng ge sgra had three children, whose name is only recorded 
in ST1. In fact, a major difference between ST1 and all other sources, is that the former 
describes in more detail the life of Seng ge sgra and is the only one to describe the life of his 
son, Rin chen rgyal mtshan, and to give the name of his two other sons and of his three 
grandsons. This indicates that, at the time of compilation of ST1(1360) the power balance in 
gZhung was not yet settled in favour of Rin chen bzang po and his heirs, and the compiler, 
dPal gyi rdo rje, saw himself equally a student of these two branches of the gTsang tsha 
branch. For him, Seng ge sgra and Rin chen bzang po were on an even foot, as were the 
formerÕs son, Rin chen rgyal mtshan, and the latterÕs nephew, Chos kyi rgyal mtshan, despite 
the latter being the abbot of sPreÕu zhing. In some ways, there is a parallel between Seng ge 
sgra and his father, rGyal po dgaÕ, who were both important religious masters and 
householders, and Rin chen bzang po and his uncle gZi brjid grags pa, who were ordained and 
played a large role in the development of sPreÕu zhing as a monastery. This equal footing 
disappears from later sources, where the ordained seat-holders rise to prominence while their 
brother, however equally learned and accomplished, become subordinates.  

Despite a rather lengthy biographical account, most details concern the transmissions received 
by Seng ge sgra and may derive from a record of teachings received, unlike Rin chen bzang 
po who had his own hagiography. Just as all rNgog masters, Seng ge sgra received his 
familyÕs traditional transmissions, the rNgog ma$%alas, together with the other transmissions 
received by his predecessors over the years. In his case, although he relied on gZi brjid grags 
pa, it appears that it was his father who passed on to him most of the legacy. He also relied on 
rGya Pho ba lung pa, who held several of the rNgog traditions, particularly Pa–jara, in direct 

                                                

1260 Text composed by the ÕBrug pa master rGod tshang pa mGon po rdo rje (1189-1258)? 
1261 The spelling sma po ska* is mistaken and should be edited to rma so kam; this expression refers to three 
masters which are part of the middling lineage of Zhi byed. 
1262 This is a practice said to come from N! ropa and Mar pa, also called Gong du Õpho baÕi man ngag and part of 
the sNyan gyi shog dril bzhi. See DND, 8: 219-220. 
1263 The exact nature of that mtshon dbang is unclear. rNgog Rin chen rgyal mtshan received this transmission 
from his father under the name mtshon srung. It is likely that the two are protective practices against weapons, to 
be related to similar practices against poisoning called dug dbang.  
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line from rGyal tsha Ra mo (1134-1170). The transmission may have occured in the end of 
rGyaÕs life and in Seng ge sgraÕs infancy, as Rin chen bzang po did not receive that 
transmission. 

Seng ge sgra attended several teachings together with his brother. He most importantly 
received gSang ldan from bZang mo ba, who held rNgog mDo sdeÕs lineage. He studied with 
his father the Indian commentary of that practice, the Explanation of the Meaning of the 
Name-mantra. Like Rin chen bzang po, Seng ge sgra met the hermit from the neighbouring 
mountain of Srin po ri, rDor rin, from whom he studied several treatises on the path of 
characteristics. They also relied on Master Rin gzhon, from whom they received 
Cakrasa/vara cycles.  

Seng ge sgra met many of the great seat-holders of his time. He established a relationship with 
sPyan snga gCung Rinpoche rDo rje grags pa (1210/1-1279/80), who was ÕBri gungÕs 4th 
abbot from 1255 to 1278.1264 He relied on the sTag lung abbot, dBon Mangala Guru, alias 
bKra shis Bla ma (1231-1297), who held the abbacy from 1273 to 1292, and received some 
teaching from the third Karma pa, Rang byung rdo rje (1284-1339). He also requested the 
bodhisattva vows from Chos rgyal ÕPhags pa (1235-1280), on the throne of Sa skya from 
1276 to 1280, and one of the most powerful lamas of Tibet thanks to his relationship with the 
Mongol emperor Kubilai.  

On top of these, Seng ge sgra relied on many other masters. Among the transmissions 
received, he seemed to particularly cherish the practice of T!ra, which was not mentioned 
until that point in the Rosaries despite being considered quite important for Mar pa. This is 
surprising insofar as one of the important lineages of the White T!ra practice (yid bzhinÕkhor 
lo) preserved in the KGND is said to pass through the rNgog.1265 He also received Mar paÕs 
tradition of Guhyasam&ja, which was only marginally part of the rNgog paÕs legacy until that 
point.  

As mentioned earlier, there is some uncertainty on the dates of Seng ge sgra. The lHo rong 
chos Õbyung gives 1211-1284, and the Deb ther sngon po 1235-1308. According to ST1, Rin 
chen bzang po went to Khams for two years in 1289, when he was 34, time during which his 
brother took up the seat of sPreÕu zhing. This pushes the dates one cycle further to 1255-1331 
for Rin chen bzang po and 1247-1320 for Seng ge sgra, but this may be an error. Given Seng 
ge sgraÕs relationship with Rang byung rdo rje (1284-1339), the lHo rong chos ÕbyungÕs dates 
are too early; ST1Õs dates, on the other hand, do not fit the periods of earlier and later 
generations. For instance, the lHo rong chos Õbyung and Deb ther sngon po both assert that 
the third brother, Chos rdor, was born in 1246 and died in 1311. If ST1Õs dates are correct, he 

                                                

1264 See S¿rensen and Hazod 2007, 2: 721 and http: //treasuryoflives.org/biographies/view/Chung-Dorje-
Drakpa/3902 (accessed 2016/03/15) 
1265 KGNDdkar chag, 14: T! ra Yid bzhin Õkhor lo !  V! g#&varak#rti ! Mar pa !  rNgog Chos sku rdo rje !  
rNgog Zhe sdang rdo rje !  rNgog Kun dgaÕ rdo rje !  rNgog gZi brjid grags pa !  rNgog Rin chen bzang po !  
rNgog Chos kyi rgyal mtshan !  rNgog sangs rgyas dpal bzang (or gNag rab Sangs rgyas rgyal mtshan 
according to some gsan yig) !  rNgog Byang chub dpal bzang !  Byams pa gling pa bSod nams rnam rgyal !  
Khrims khang lo ts!  ba bSod nams rgya mtsho. 
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would be the elder brother, which is not the case from ST1Õs own perspective. With regards to 
the year of Rin chen bzang poÕs ascension to the seat, both the lHo rong chos Õbyung and the 
Deb ther sngon po state that this happened when gZi brjid died in 1269, which would then 
mean that Rin chen bzang po was fourteen at the time, which seems unlikely. Also, his 
encounter with rGya Pho lung pa, who may have been born around 1160, cannot have taken 
place much later than 1250, but rather somewhat earlier. Thus, although it seems unfair to 
reject our prime sourceÕs only firm datation (which all later sources do), in this case, the Deb 
ther sngon poÕs datings seem more reliable.  

To summarize, Seng ge sgra was born in 1235. In his infancy, probably before the birth of his 
brother in 1243, rGya Pho lung pa came to gZhung where he taught Pa–jara to all those 
present. Seng ge sgra studied with his uncle and father, and went on to travel to many places 
to receive transmissions from many masters, famous or not, sometimes with his brother, 
sometimes alone. His uncle died in 1269. Rin chen bzang po presided over the funeral 
ceremony and took up the abbacy. Seng ge sgra married with a woman called lHas dkar, and 
his first son, Rin chen rgyal mtshan, may have been born in 1271, when he was 36. He had 
two more children, while carrying on an intense religious life, relying on many of the 
important masters of the time. From around 1277 to 1279, he was responsible of sPreÕu zhing 
while his brother went to Khams. He died at 73, in 1308. 

Despite his wide learning, there are only three texts associated with Seng ge sgra.1266 The 
first, an empowerment ritual for Catu#p$%ha, is available in the NKSB.1267 The most 
mysterious is the third, the Rosary of Jewel-[like] Hagiographies, with a title strangely 
reminiscent of ST1Õs own title.1268 It is possible that he was the author of a rosary of 
biographies of his familyÕs masters, a text that was later expanded by ST1Õs compiler, who 
took over that title. This may explain Seng ge sgraÕs prominence in this text when compared 
to other sources.  

rNgog Rin chen rgyal mtshan (1271?-1326?) 

Guru Ratnadvaja [Rin chen rgyal mtshan]1269 requested perfectly his 
forefathersÕ teachings from his uncle [Rin chen bzang po] and his father [Seng 
ge sgra]. In particular, he requested from his father all Catu#p$%ha cycles 
without exception (the empowerment, the tantra, the s&dhanas together with 
transference); the cycle of Dud sol [ma]; Gri gug ma;1270 the six doctrines; the 

                                                

1266 ST1, 21: 6: slob dpon seng ge sgra yis gdan bzhiÕi dkyil chog/ bstan chos nyi maÕi Õod zer/ rnam thar rin 
chen phreng ba rnams mdzad do/ 
1267 ÒdPal gdan bzhi paÕi dkyil Õkhor gyi cho ga sing ha na das mdzad pa,Ó NKSB, 10: 153-192.  
1268 ÒBla ma rngog pa yab sras rim par byon paÕi rnam thar rin po cheÕi rgyan gyi phreng ba.Ó 
1269 ST1, 18.8-19.5. 
1270 This may refer to a deity in the Dud sol maÕs transmission. There are Gri gug ma s! dhanas in the vol. 4 of 
gDams ngag mdzod, but they belong to the bKaÕ gdams tradition.  
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cycle of Mah&m&y&Õs perfection phase; [19] the Ninefold [profound] Path;1271 
the Haphazard Transference; all types of T! r!  without exception together with 
their empowerment and s&dhanas; the Vajrabhairava cycle together with its 
empowerment; Vajrav&r&h$Õs cycle; the protection against weapons;1272 the 
poison empowerments; Mar [pa] do [pa]Õs cycle of Cakrasa* vara; the 
Guidance on Loving-kindness; the Fivefold Mah! mudr! ;1273 the Five 
Capabilities of dBu ri pa;1274 the Yogin$sa–c&ra;1275 two former diffusions of 
Hevajra et [Vajra]v&r&h$; Vajra" &kin$; the three traditions of the 
Pacification;1276 and the cycles of the Praj–! p! ramit!Õs Cutting.  
He requested from the Dharma Lord dKar ma pa [Rang byung rdo rje] his 
commentary on the Two Segments,1277 K&lacakra, the threefold cycle of 
commentaries,1278 the Introduction to the Three Bodies, the perfection phase 
gTum mo, the guru yoga and so on. He requested from the ÕBrug pa Rinpoche 
Seng ge rgyal po (1289-1325)1279 the Six Cycles on Equal Taste, gTum mo and 
V&r&h$, the cycle of wisdom protectors, the Coemergent Union, songs, lama-
offerings and so on. In lHa pa, he requested (from gZi brjid rgyal po)1280 the 
empowerment of the Guhyasam&ja cycle, the guru yoga, the bodhisattva vows, 
and so on. From Lama mKhas btsun pa, he requested the Two Segments, the 
[Tshad ma] rigs gter, the p&ramit&s, the Four-faced Protector and so on. He 
requested from both mKhan po Zul phu ba and sKyor mo lung pa the Vinaya, 
Abhidharma and Bodhic&ryavat&ra. He requested the Stages of the Path of the 
bKaÕ gdams pa from rGya ma pa. He requested much from mKhan po Tshogs 
chen pa, for instance T! r! , mDo sgrub and so on. He also requested many 
teachings and instructions from several other lamas and masters.  

                                                

1271 This refers to Mai tri baÕi man ngag zab mo lam dgu phrugs. A text by rNgog Chos rdor about these key-
instructions on the perfection phase is found in NKSB, mNgaÕ bdag mai triÕi gdams ngag, 1: 290-308.  
1272 This is probably the same as the mtshon dbang received by Seng ge sgra and can be related to the poison 
empowerment.  
1273 This refers to the ÕBri gung paÕs teachings on mah! mudr! .  
1274 This teaching of Lo ras pa (1187-1250) entered the rNgog lineage with gZi brjid grags pa.  
1275 rNal Õbyor maÕi kun tu spyod pa, T- hoku. no. 375. Tr. by ÕGos Lhas btsas.  
1276 These are the three traditions of Zhi byed received by Seng ge sgra from Master Jo dBen pa. 
1277 This is the major commentary on the Hevajratantra composed by the 3d Karmapa, the dGyes pa rdo rjeÕi 
brtag pa gnyis paÕi Õgrel pa dri ma med paÕi Õod. 
1278 This refers to the ÒBodhisattva TrilogyÓ (sems Õgrel skor gsum), three major commentaries on K&lacakra, 
Cakrasa* vara and Hevajra written by bodhisattvas. 
1279 bCu sum pa Seng ge rgyal po was a disciple of his father sPos skya pa Seng ge rin chen. He became the 6th 
Rwa lung throne holder in 1313. These dates are those given by the Deb sngon. An extensive biography is 
available in the Rwa lung gser phreng, 2: 304-361. Voir aussi S¿rensen and Hazod 2007, 1: 192. 
1280 gZi brjid rgyal po (1277-1329) was the 5th Gye re lha khang throne-holder. See S¿rensen and Hazod 2007, 
2: 679, n. 28  
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Seng ge sgraÕs elder son was Rin chen rgyal mtshan, whose life is only narrated in ST1. He 
was born in a sheep year, maybe 1271, when his father was 36 and he lived to the age of 49. 
He had two younger brothers, Blo gros seng ge and bSdod nams rin chen, and three sons, 
called Nam mkhaÕ rgyal mtshan, rDo rje rgyal mtshan and bSod nams bzang po. It is not clear 
whether or not he was a monk and if he was the father of the three children. He may have 
been a monk as he went to Zul phu and sKyor mo lung, where he studied Vinaya teachings 
and the path of characteristics, just like his grand-uncle gZi brjid grags pa and uncle Rin chen 
bzang po did before him. If he was a monk, the sons were probably those of his brothers. The 
name of their house is not known, and despite his intensive training, nothing is known about 
his possible compositions. 

It is remarkable that he is the final holder of almost all rNgog pa lineages as they are given in 
ST1. Generally, they go from gZi brjid grags pa to both Seng ge sgra and Rin chen bzang po, 
and then on to Rin chen rgyal mtshan, and sometimes Chos kyi rgyal mtshan. This clearly 
indicates that the author considered himself a disciple of Rin chen rgyal mtshan, and by 
extension of Seng ge sgra. This situation is completely reversed in ST2, where Chos kyi rgyal 
mtshan and then Don grub dpal, the sPreÕu zhing abbots, are given a clear prominence.  

Like his forefathers, Rin chen rgyal mtshan received received the rNgog pa legacy enriched 
with the various teachings each generation was adding to the lore transmitted in sPreÕu zhing. 
He relied on his uncle Rin chen bzang po and his father Seng ge sgra, with a marked 
preference for the latter. Like him, he also relied on well-known and powerful throne-holders, 
like the Third Karma pa and the throne-holders of Rwa lung and Gye re lha khang.  

3.4.6. rNgog Chos kyi rgyal mtshan (1283-1359) 

Lama Chos kyi rgyal mtshan Guru Dharmadvaja1281 obtained most of his 
forefathersÕ teachings and the six doctrines from Lama Rinpoche [Rin chen 
bzang po]. From Lama Seng ge sgra, he requested the empowerments of the 
Combined Families of Pa–jara. At ÕBri gung, he requested from Rinpoche rDor 
rin his own system of guidance. At Yar lung, he studied the Vajr&vali with Lo 
ts!  ba Grags pa rgyal mtshan. At Zul phu, he studied pram&! a with a visiting 
lama, learned the [0ik#&]samuccaya and the Bodhic&ryavat&ra with mKhan po 
rGyal mtshan dpal, studied the Vinaya, the Pram&! av&rtika and Vini)caya with 
the Chant Leader Master mDo sde, and he also taught there. He requested from 
Master bKaÕ bzhi pa the empowerment of Gha$3! p! Õs [tradition] of 
Cakrasa* vara. [ST2, 44:2] He requested practical guidance on the Great 
Compassionate one from Master Rin byang. He requested many other teachings 
on infinite vehicles from many other masters, but this is not written here by fear 
of prolixity.  
This holy master spread the teachings of the rNgog as far as Dar rtse mdo in 
Eastern Khams. (His great qualities and great wonder are inconceivable: he 

                                                

1281 ST1, 18.5-7; ST2, 43.8-44.2. See also ST3, 88; Deb sngon, 496 (BA, 411); lHo rong chos Õbyung, 62-63. 
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declared that he had a vision of Cakrasa* vara in Khyag pa dkar po, and when 
he gave the bodhisattva vows in Khams, there was a rain of flowers, and so on.) 
It is said that until now, there are [people] who circumambulate his teaching 
throne and make offering [in front of it] at auspicious times. As for the qualities 
of his accomplished yogic discipline, there are many stories: once he was giving 
an empowerment at ÕBri gung, a bonfire burnt outside of the building when he 
displayed the circle of protection; once he was giving an empowerment at sTag 
lung, an evil ghost was expelled to the rim of the outer sea, and so on. 

rGyal po dgaÕs third son, Chos rdor (1246-1311), is not particularly known for his spiritual 
education. He took up the duty of furthering the family lineage, and had five sons. The first, 
Chos kyi rgyal mtshan, also called Chos rgyal, became sPreÕu zhingÕs fourth abbot after the 
demise of his uncle Rin chen bzang po in 1319, and is the main link to the next throne-holder, 
his nephew Don grub dpal (1331-1398). As such, he figures prominently in rNgog pa lineages 
listed in ST2 and in later accounts such as those passing through rNgog Byang chub dpal and 
on until the KGND. In these accounts, his cousin Rin chen rgyal mtshan is completely 
omitted, unlike in ST1 where he ends almost all lineages. Strangely, Chos rgyalÕs biography 
in ST1 stops midway, but is continued in ST2. This gives the impression that ST1 was 
composed during the life of Chos rgyal, but the colophon states that it was completed in 1360, 
that is to say one year after Chos rgyalÕs death in 1359. It is thus obvious that the author of 
ST1 favored Seng ge sgra and Rin chen rgyal mtshan, while maintaining a deep reverence for 
Rin chen bzang po, who is called ÒRinpocheÓ, a name generally given to contemporary 
masters, but that he was not particularly close to Chos rgyal. This impression is reinforced by 
the length of Seng ge sgraÕs and his sonÕs biographies. As the reverse is true in ST2, it is 
possible that some tension appeared between Rin chen rgyal mtshan and Chos kyi rgyal 
mtshan, or that at least some distance between the two developed, reminiscent of the distance 
that grew between the gTsang tsha and rGyal tsha branches after sPreÕu zhing was founded. 
This distance could explain errors regarding Chos kyi rgyal mtshan contained in ST1, such as 
a double sanskritization,1282 a different lifetime (ST1 states he died at 78 but he is otherwise 
generally considered to have lived to 76), or the general lack of detail and complete omission 
of the visions and miracles he is considered to have had in other sources. It is possible that 
although Chos rgyal was sPreÕu zhingÕs abbot between 1319 and 1359, some did not see him 
at the time as the main rNgog propounder.  

rNgog Chos kyi rgyal mtshan was born in 1283 and died in his 77th year, in 1359. These dates 
of birth and death, together with those of his father Chos rdor, are the only ones on which the 
lHo rong chos Õbyung and Deb ther sngon po agree. Although it is not stated that Chos rgyal 
became a monk, he certainly did, as he gave the novice vows to his nephew Don grub dpal, 
had no children of his own and ascended to the seat of sPreÕu zhing, which at the time had 
become a somewhat large monastery. Like his uncle, he went to Zul phu, the neighbouring 
seminar, where he studied several treatises of the path of characteristics (pram&!a, 
                                                

1282 His name is sanskritized as Dharmaketu in the lineages of ST1, and Dharmadvaja at other places (dharma 
dho dzas in ST1, 18), as both ketu and dvaja can be sanskritizations of rgyal mtshan (Òvictory bannerÓ). ST2 
only calls him Dharmadvaja. 
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abhidharma, and the Bodhic&ryavat&ra) from various teachers. Like his uncle Seng ge sgra, 
he studied with the abbot of ÕBri gung Monastery, which at the time was bCu gnyis pa rDo rje 
rin chen rgyal po (1278-1314/5, tenure from 1293/6 to 1314).1283 This 9th abbot supervised the 
rebuilding of the monastery following its destruction by the Sa skya-Mongol army in 1290, 
stayed in long retreats and was famous for his teachings on mah!mudr! and the six doctrines, 
which Chos rgyal received from him. The young rNgog also relied on Yar lungs Lo ts! ba 
Grags pa rgyal mtshan, who translated several texts in the canon.1284 From him he received 
the Vajr&vali, which afterwards continued to be transmitted in sPreÕu zhing.1285  

Like Kun dgaÕ rdo rje and Rin chen bzang po, Chos rgyal is said to travel as far as the 
bordering city of Dar rtse mdo (ch. Kangding) in Khams, to the far east of the Tibetan plateau. 
He met many masters there, like the rinpoche from the recently founded sTag lung pa 
monastery of Ri bo che, and gathered many devoted disciples. Their donations were sent back 
to sPreÕu zhing, and the monastery was enlarged. Several miraculous events are mentioned in 
his biography, such as having a vision of Cakrasa/vara at the mount Khyag pa dkar po,1286 
manifesting physical protection fences or expelling demonic forces while granting an 
empowerment. As far as the Cakrasa/vara vision is concerned, it must be noted that this deity 
does not figure among the main rNgog transmissions. It is as if, with time passing and by 
increasing the amount of transmission they held, the sPreÕu zhing abbots were progressively 
reducing their specificity as holders of a distinct rNgog pa bkaÕ brgyud heritage and became 
mainstream Tibetan lamas, thus losing their distinctive quality.  

Works 

Lama Chos kyi rgyal mtshan compiled extensive notes on the Two Segments, a 
recitation method for Ma–ju)r$n&masa* g$ti and some ga!acakra [rituals].1287 

Chos kyi rgyal mtshan is the author of a large commentary on the Hevajratantra.1288 As is 
customary in the rNgog tradition, there is a long historical passage at the beginning 

                                                

1283 See S¿rensen and Hazod 2007, 2: 722 and http: //treasuryoflives.org/biographies/view/Dorje-Rinchen/3906 
(accessed on 2016/03/18) 
1284 http: //www.tbrc.org/#!rid=P2637 The TBRC gives the dates 1242-1346, although it is likely that he was 
born later than that. He was the uncle of Bo dong Phyogs las rnam rgyal (1376-1451). 
1285 The lHo rong chos Õbyung, 62, has it that Chos rgyal studied the Vajr&vali with the sPyan snga of [gDan sa] 
thel, Grags pa rgyal mtshan. This seems unlikely (thel gyi spyan snga grags pa rgyal mtshan la rdo rje phreng 
ba) 
1286 This may refer to the Ka ba dkar po mountain, which forms the divide between the Mekong and Salween 
river basins on the border between Yunnan and Tsha ba rong. It was known from the time of the second and 
third Karma pa, and rNgog Chos rgyal could have gone there (See Buffetrille 2014). The pilgrimage of Ka ba 
dkar po is not especially associated with Cakrasa/ vara, however, and the name could therefore refer to another 
place.  
1287 ST1, 21: 7; ST2, 47: 5. 
1288 Commentary on the Glorious Hevajra called Ornaments of Jewels (dPal kya rdo rjeÕi Õgrel pa rin chen 
rgyan) NKSB, vols. 12 & 13, NKCK, 5: 31-604. There are a few more pages in the end of the NKSB version 
than in the NKCK. The NKCK version is also on TBRC (W1KG11759), with the same pages missing. The text 
does not come from the gNas bcu lha khang.  
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concerning the lives of the lineage masters, mainly Tilopa, N!ropa, Mar pa and rNgog Chos 
rdor (pp. 19-40). Chos kyi rgyal mtshan concludes this presentation by saying that himself 
received it from lama Rin chen bzang po, without further details but thus establishing his 
authorship.1289 He also compiled some manuals on N&masa*g$ti and unspecified ga!acakras, 
but these are not reproduced in the NKSB.  

3.4.7. rNgog Don grub dpal (1331?-1398?) 

It is said that when Lama Don grub dpal ba1290 reached his sixth or seventh 
year, although he had only partially learned how to read, he knew how to. In his 
twelfth year, he took the novice ordination from Lama Rinpoche [Chos rgyal] 
and mKhan chen brTson Õgrus dpal ba. From his twelfth to fifteenth year, he 
became proficient in Pa–jara, the Two Segments, Mah&m&y&, N&masamg$ti, 
and so on. In his twentieth year, he received the complete ordination in Zul phu, 
in front of the full community of faithful bhik#us, from the preceptor Byang 
chub dpal, the assistant bSod nams mgon po, the secret perceptor Rin chen 
dbang phyug, and others. (From them, he also perfectly received the 
empowerments of the Vajr&vali from [ÕKhor] lo gragsÕs lineage,1291 the 
Ni#pannayog&vali,1292 the Jyotirma–jar$1293 and others, and he practiced a lot). 
He requested the 0adanggayoga from mKhan chen bKras shis seng pa, the seat-
holder of dBe ba can.1294 From sPyan snga Grags pa byang chub, he requested 
Phag mo gru [paÕ]s Complete Works and the Stages of Experiential Instructions 
(nyams khrid kyi rim pa rnams). From Master dKon mchog [45] pa, he 
requested the Essential Instructions [on Avalokite)vara] according to Tshem 
buÕs tradition and the cycle on Cutting from the lineage of Ma gcig lab sgron. 
From Bla ma dam pa bSod nams rgyal mtshan, he received the bodhisattva 
vows of the Madhyamaka tradition and the Profound Instructions on the Three 

                                                

1289 NKSB, 12: 40: bla ma rin chen bzang pos dbang byin brlabs rgyud gdams pa dang bcas pa rdzogs par zhus 
shing/ de nyid la bdag gis zhus pas. 
1290 ST2, 44.5-45.4. See also ST3, 88-89; lHo rong chos Õbyung, 63-64. 
1291 According to the colophon of the Vajr&vali-n&ma-ma!"alavidhi  (dKyil Õkhor gyi cho ga rdo rje phreng ba, 
T- hoku 3140), this ritual compendium compiled by the abbot of the Vikrama&ila Monastery, Abhay! karagupta, 
(late 11th c.-early 12th c.), was first translated into Tibetan by the author and ÕKhor lo grags. It was revised 
several times, but according to BA, 1047-1048, it was Chag Lo ts!  baÕs version that was favored in the 15th 
century. Only the syllables lo grags are legible in the note added on the bottom of ST2, 44, but it may refer to 
that original translation, although it was probably quite confidential, as Mahaside 1997, 30-33, does not mention 
him in his history of the transmission in Tibet.  
1292 rDzogs paÕi rnal Õbyor gyi phreng ba, T- hoku 3141.  
1293 sByin sreg gi cho ga Õod kyi snye ma, T- hoku 3142. This text and the two previous ones by Abhay!karagupta 
are referred to as the Three Rosaries (Phreng skor gsum). 
1294 S¿rensen and Hazod 2007, 2: 696-697: bBe ba can was one of the six main seminaries in Central Tibet. bKra 
shis seng ge was its 6th and 8th throne-holder and flourished there in the middle of the 14th century.  
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Aspects.1295 From the ÕBri khung Rinpoche Chos kyi rgyal po (1335-1407),1296 
he requested the Five-fold Mah! mudr!  and from his father, Lama Kun rgyal ba, 
the Amit!yus empowerment. He requested the Vinaya once from mKhan chen 
Byang chub dpal, the reading transmission of the Deity of Medicine (sman lha) 
from the assistant preceptor, and the Par! a)avar$ cycle from gSang lte ba. He 
listened to many [teachings] from Master dKon mchog rdo rje, such as 
[SarahaÕs] Three Cycles of Doh&, the Five Dharmas of Maitreya, the 
empowerment permission of the Cakrasa* vara Aural Transmission, 
(VajragarbhaÕs commentary,1297 N! ropaÕs great commentary,1298 the tantra 
[empowerment] and reading transmission of gSang ldan), the 
[Abhidharma]ko)a and so on.1299 He said that he requested a lot from the 
Realized one (rtogs ldan) Rin byang pa: the essential instructions on the Five 
Capabilities, the Five Royal S'tras,1300 the twenty-one T!r! s, Black Jambhala 
and so on. Although the qualities and activity of this holy lord of all yogins are 
inconceivable, only a few are written here. 

The biography of Don grub dpal available in ST2 (and repeated in the lHo rong chos Õbyung) 
does not provide much detail about his life except the numerous transmissions he received 
from many masters. As regards his date of birth, there is again the 12-year difference between 
the lHo rong chos Õbyung and the Deb sngon, the former stating that he was born in 1319 and 
the latter in 1331. Remarkably, the two sources agree on the dates of birth and death of his 
uncle Chos rgyal (1283-1359) and his son Byang chub dpal (1360, one year after Chos gyalÕs 
passing-1446). If we choose the dates of the lHo rong chos Õbyung, it means that Don grub 
dpal was born when his father was 16, became abbot at 40, and that Byang chub dpal became 
abbot at 26, in 1386. According to the Deb ther sngon po, this means that Don grub dpal 
became abbot at 28, had a son at 29, and that his own son Byang chub dpal became sPreÕu 
zhingÕs abbot at 38, in 1398. Given that Don grub dpal was a monk and that Byang chub dpal 
played a large role for the development of sPreÕu zhing, the dates advanced in the lHo rong 
chos Õbyung, which mean that Don grub dpal became abbot and had a son later in life, and the 

                                                

1295 The Tshar gsum khug pa dbang gi gdams ngag (here man ngag) is a one-folio text on devotion to the guru 
said to be taught by Tilop!  to his yogi-disciple. Its first occurrence is in gTsang pa rgya rasÕs gSung Õbum and it 
is now also preserved in the ÕBrug lugs chos mdzod chen mo, 56: 11.  
1296 Nyer gnyis pa Chos kyi rgyal po was the tenth throne-holder of ÕBri gung Monastery. His father was ÕBru 
rgyal Kun dgaÕ rgyal mtshan dpal bzang po, a brother of the ninth throne-holder. See S¿rensen and Hazod 2007, 
2: 723. 
1297 This is the Hevajrapi!"& rtha%$k& (KyeÕi rdo rje bsdus paÕi don gyi rgya cher Õgrel pa, t-hoku 1180), a 
commentary on Hevajra by Vajragarbha.  
1298 This is the Sekodde)a%$k& (also known as Param&rthasa* graha, dBang mdor bstan paÕi Õgrel bshad don 
dam bsdus pa, t-hoku 1351), a K&lacakra commentary by N! ropa. 
1299 Gong dkar gsan yig, 423: Rin po che dKon mchog rdo rje also transmitted the empowerment of Amit!yus 
nine-deity to Don grub dpal. That lineage was then passed on to Byang chub dpal. 
1300 rGyal poÕi mdo lnga: These are five s' tras that are condensed forms of longer ones (for example the Heart 
S' tra for the Praj–&p&ramit& in 100.000 Verses). They are called ÒroyalÓ by Tibetans because they were recited 
in the religious services of the early kings. See Lopez 1987, 30. 
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inverse for Byang chub dpal seems acceptable. The reverse is also possible and makes more 
sense on a historiographical level: ST1, written in 1360, does not give the name of Seng ge 
ÕbumÕs last child, Legs pa dpal, which appears in later accounts. It means that he was either 
not born or very young in 1360, which, if we accept the lHo rong chos ÕbyungÕs dates, would 
make for a very long gap between the birth of Don grub dpal in 1319 and the birth of his 
younger brother in the mid to late 1350s. As both versions are acceptable, I settle only with 
caution on the Deb ther sngon poÕs dates (1331-1398), which make for a more natural flow of 
generations.  

Don grub dpal was the son of Seng ge Õbum (1303-1383) and the nephew of Chos kyi rgyal 
mtshan. He had two younger brothers, Don grub bzang po and Legs pa dpal, about whom 
nothing is known. At eleven, he received the novice ordination from his uncle, Chos kyi rgyal 
mtshan, and from mKhan chen brTson Õgrus dpal, who may have been a lama in sPreÕu zhing. 
Like his uncle and great-uncle, he then went to Zul phu, where he was granted full ordination 
by the preceptor Byang chub dpal, assisted by master bSod nams mgon po and the secret 
preceptor Rin chen dbang phyug,1301 as well as the assembly of monks of Zul phu. There, Don 
grub dpal also learned the Vinaya and other subjects. He had many more teachers, as 
mentioned in his biography which is more a record of teachings received than a lifestory. 

Despite being a monk and having two brothers, Don grub dpal disrobed and married a woman 
named dKar khrom, with whom he had a son, Byang chub dpal, who became the next throne 
holder of sPreÕu zhing. The reason for this is not clarified; it is possible that his two younger 
brothers did not produce any heir, although a simpler reason is not to exclude. In any case, the 
year 1359 was a turning date at sPreÕu zhing, with the passing of Chos rgyal, the 
enthronement of Don grub dpal as sPreÕu zhingÕs abbot and Byang chub dpalÕs birth a year 
later, on the very year than ST1 was composed. It is possible that these rapid changes 
unsettled the reputation of sPreÕu zhing, as it is said in both the lHo rong chos Õbyung and the 
Deb ther sngon po that in the early part of the life of Byang chub dpal, the success of the 
family lineage had waned (see II.4 for details).1302 

Although Don grub dpal was sPreÕu zhingÕs abbot, he was not the only significant teacher of 
the rNgog family at that period. His cousin Sangs rgyas yon tan, the son of his uncle Khrom 
rgyal ba, also possessed a degree of influence on the later rNgog generations and in other 
monasteries, although his biography is very short in ST2. Don grub dpal is the last one in all 
lineages listed in ST2, but in other accounts (Gong dkar gsan yig for instance), one can see 
that although Byang chub dpal received most empowerments from his father, he also relied on 
his uncle Sangs rgyas yon tan and on other masters such as the 16th sNar thang abbot Grags pa 
don grub for oral transmission and explanations. It is possible that Don grub dpal held all 
empowerment lineages but was not an expert in the exegesis of the tradition, or that his 
authority was contested in sPreÕu zhing.  
                                                

1301 Although the expected spelling for Rin chen dbang phyugÕs title is gsang ston for Òsecret preceptor,Ó ST2 
has gsang lte ba, edited as gsang ste ba in the lHo rong chos Õbyung. ST3 calls him gTsang pa dBang phyug.  
1302 lHo rong chos Õbyung, 65: rngog paÕi chos skor slar yang bla ma ÕdiÕi sku smad la dar bar byung ngo. Deb 
sngon, 496-497 (BA, 411): log sgrub can gyi gang zag ÕgaÕ res/ bdag po drung chen pa la log par zhus pas/ bkaÕ 
bkyon byung ste bya ba rnams Õbring tsam du bzhugs pa la/  
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Disciples 

Lama Don grub dpal bzang po1303 led many disciples [on the paths of] 
maturation and liberation. In particular, there came many individuals who were 
illuminated by the hundred lightrays of his experience and realization, such as 
Chos sGo ba Chos dpal shes rab, rTa rna Rinpoche Blo gros rgyal mtshan, 
Sh!kya rgyal mtshan, the powerful yogi *  H' m Vajra, rTogs ldan Sangs rgyas 
Õbyung gnas, the Omniscient Yog pa gu ru and others.  

Don grub dpal is said to have led many disciples on the paths of maturation and liberation, 
that is to say that he granted empowerments and instructions of the rNgog traditions. His most 
important disciple was his son, Byang chub dpal, who continued the family lineage, but he 
also had disciples who came from all of Tibet, including from gTsang to Khams. Several of 
his disciples later gave the transmission to Byang chub dpal. Such was the case of * H 'm 
Vajra, who also studied with Sangs rgyas yon tan and passed on the teaching to Byang chub 
dpal and later to his cousin bSod nams don grub.1304 As * H 'm Vajra is said to have 
transmited perfection phase practices and to have been a powerful yogi, he must have been a 
meditationer in retreat in the valley who became an expert in the comtemplative tantric 
practices associated with the rNgog traditions while the abbots and monks specialized in 
tantric exegesis. Likewise, Chos sGo ba Chos dpal shes rab from gTsang, a follower of the 
Shangs pa bkaÕ brgyud school, received several transmissions from Don grub dpal that he 
later gave to Byang chub dpal.1305  

3.4.8. rNgog Sangs rgyas yon tan (14th-15th c.) 

Lama Sangs rgyas yon tan received all rNgog cycles from his spiritual 
forefathers and died in his sixty-fourth year in a monkey year.1306 He was 
adorned by the three trainings and gained mastery other many tantras, reading 
transmissions and key instructions. Having established disciples on the path of 
maturation and liberation, he departed again for the pure fields. [I] heard that a 
rainbow tent and many relics appeared on his remains.1307 

The last biography in ST2 is that of Sangs rgyas yon tan, often also called Sang(s) yon, who 
was the son of Khrom rgyal ba, the youngest brother of Chos kyi rgyal mtshan. His lifestory is 

                                                

1303 ST2, 50: 1. See also ST3, 88-89; lHo rong chos Õbyung, 63-64. 
1304 Gong dkar gsan yig, 420: the Hevajra and Mah! m! y!  perfection phase lineages go from Sangs rgyas yon tan 
to *  H' m Vajra and on to bSod nams don grub. *  H' m Vajra is mentioned among Byang chub dpalÕs masters in 
lHo rong chos Õbyung, 64. 
1305 See his life-story in BA, 751-752. Some transmissions are mentioned in ZH4 gSan yig, 773 (Sa* puta); 786-
787 (Mah&m&ya rgyud kyang), 787 and 809 (Catu#p$%ha); 790 (gSang baÕi spyiÕi rgyud); 807 (Mar paÕs 
Tradition of Guhyasam&ja via mTshur ston), and 810 (reading transmission of Mah&m&y&). Chos sgo ba also 
held Sa skya lineages, as evidenced in the Gong dkar gsan yig, 416. 
1306 lHo rong chos Õbyung, 64. 
1307 ST2, 45.4-5. 
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also included in the lHo rong chos Õbyung, but not in ST3. He was born on a snake year and 
died in a monkey year 63 years later, but none of the texts provide the associated element. He 
and Don grub dpal may have lived approximately at the same period, as the two often share 
the same master (their uncle Chos kyi rgyal mtshan) and disciples (Byang chub dpal and * 
H'm Vajra).  

It is likely that Sangs rgyas yon tanÕs and his brother Sangs rinÕs parents, Khrom rgyal ba and 
his wife, settled in a new house in the gZhung valley, where a temple was erected and where 
his branch of the family remained as Sangs yonÕs nephew, Rin chen dpal bzang po, composed 
several commentaries in a place called Brag dmar chos Õkhor gling.1308 The name of this 
house is not completely clear but as Sangs rgyas yon tan is referred to as ÒBla ma sNang rabÓ 
in a history of Zul phu1309 and Rin chen dpal bzang po is called ÒChos rje sNa ra baÓ in the 
biography of Kun dgaÕ dpal Õbyor,1310 sNang rab (and less likely sNa rab or sNa ra ba) may be 
the name of the house. It is possible that it was situated in what is now the rNam rab village 
(see II.5.5). 

Despite appearing as a minor master in the rNgog histories, which do not provide his record 
of teachings received (as they do for the sPreÕu zhing abbots), Sangs rgyas yon tan received 
all the rNgog cycles and played an active role in the transmission of the rNgog tradition, as 
witnessed by his presence in the main rNgog pa lineage of the Hevajra empowerment in the 
KGND, between Chos rgyal and Byang chub dpal, and in the N&masa*g$ti lineage reaching 
Kun dgaÕ grol mchog, T!ran!tha and Kong sprul.1311 Gong dkar ba Kun dgaÕ rnam rgyal, who 
made use of Byang chub dpalÕs (today unavailable) record of teachings to compose his own, 
says he received the empowerments of the rNgog traditions from Byang chub dpal and the 
reading transmissions and explanations from Byang chub dpalÕs cousin bSod nams don 
grub.1312 Among the latter, several lineages either passed from Chos kyi rgyal msthan to both 
Don grub dpal and Sangs rgyas yon tan, and these two to Byang chub dpal, or only through 
Sangs rgyas yon tan.1313  

An abbatial history of Zul phu, the seminary where the rNgog were traditionally ordained, 
records that Sangs rgyas yon tan, called ÒrNgog paÕi Rin po che,Ó gave the Vajrabhairava 
empowerment there in 1371.1314 Later, he went to Zul phu to a gathering with many other 

                                                

1308 NKSB, 11: 204: gzhung brag dmar dpal gyi chos Õkhor gling. 
1309 S¿rensen 2007, 172. 
1310 KP rnam thar, 15-16: rngog paÕi dge baÕi gshes gnyen chos rje sna rab ba dang mdom chung ba la sogs pa 
rnams kyi kyang shin tu dad par gyur nas chos kyi Õbrel pa zhus thugs yid Õdres par gyur.  
1311 KGNDdkar chag, 21, 36. 
1312 See the part on the rNgog tradition in Gong dkar gsan yig, 413-423, and more details in part II.4. 
1313 Gong dkar gsan yig, 415, 417: Byang chub dpal received explanations on Hevajra and Mah! m! y!  from both 
Don grub dpal and Sangs rgyas seng ge. Ibid., 419-420: he received explanations on gSang ldan and Sa*puta 
only from Sangs gyas yon tan. Ibid., 420: Sangs rgyas yon tan also explained the perfection phase practices of 
Hevajra (bSe Õpho) and Mah&m&y& to *  H' m Vajra, who gave them to bSod nams don grub. 
1314 S¿rensen 2007, 172: rngog paÕi rin po che sangs rgyas yon tan gyis Õjigs byed kyi dbang zhus. [É] rngog 
sprel zhing gi rin po che don grub dpal/ bla ma snang rab sangs rgyas yon tan/ tshul khang pa ste/ rngog paÕi 
gdung brgyud kha gsum/ 
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spiritual friends of Central Tibet, accompanied by two other representatives of the rNgog 
family: the Òrinpoche of rNgog sPrel zhing,Ó presumably Don grub dpal, and another 
representative of the rNgog tradition, Tshul gang pa. The latterÕs identity is not certain, but it 
probably refers to the monk from the monastery of sPreÕu zhing who gave the Catu#p$%ha 
transmission to Byang chub dpal.1315 Kong sprul calls him Rig Õdzin Tshul khrims mgon po; 
he is part of the Catu#p$%ha Yum bkaÕ transmission that rGyal tsha Ra mo gave to sNgo tsha 
chos sku.1316  

The author of ST2, presumably Byang chub dpal, says that he heard of the miraculous signs 
that appeared when Sangs rgyas yon tan died, such as rainbow lights and relics appearing on 
his body. One can note that such remarks are not very common in the Rosaries, which 
generally do not give much extraordinary depictions. There are none for instance for Don 
grub dpal, though Chos kyi rgyal mtshan too is credited with some miraculous visions and 
accomplishments.  

rNgog Rin chen dpal bzang po (15th c.) 

The name of Rin chen dpal bzang po only figures in ST2 as one of the two sons of Sang rin, 
and the nephew of Sangs rgyas yon tan. In the lineage of Hevajra nine-deity in the gSan yig of 
the 5th Dalai Lama,1317 Rin chen dpal bzang po appears between Byang chub dpal and his 
grandson Byang chub dpal grub, who was sPreÕu zhingÕs abbot in 1476.1318 He was still active 
after the death of Byang chub dpal as he is mentioned in Padma dkar poÕs Religious History 
as being among the rNgog heirs who took part in the funeral of Byang chub dpal and 
bequeathed to Kun dgaÕ dpal Õbyor some of the rNgogÕs heirloom.1319 He may therefore have 
been born at the turn of the 15th century.  

Nothing more than his name is provided in ST2, but several of his works are preserved in 
vols. 10 and 11 of the NKSB. These texts were not included in the DC and NKCK but figure 
in the Potala Catalog. As explained in part I.1.4.1, some of the volumes contained in the gNas 
bcu lha khang were moved to the Potala at the beginning of the 20th century, and this bundle 
must have been among them. The NKSB editors wrongly attribute these texts to Rin chen 
bzang po (1243-1319), sPreÕu zhingÕs third abbot, but in several colophons, Rin chen dpal 
bzang po states that he composed these texts in Brag dmar chos Õkhor gling,1320 and not sPreÕu 
                                                

1315 BA, 412 (Deb sngon, 498): ÒBy order of the great tsong kha pa who said: ÒYou should at any rate preach (i.e. 
obtain the permission or lung) of the gdan bzhiÓ, he obtained the permission to read the gdan bzhi from an old 
monk named the ! c! rya tshul mgon pa who was an inmate of spreÕu zhing gling.Ó 
1316 KGNDdkar chag, 32.: [É] rngog chos sku rdo rje / rngog zhe sdang rdo rje/ rngog rgyal tsha ra mo/ sngo 
(<rngog) tsha chos sku/ sngo (<rngog) tsha dkon mchog dpal/ dran ston mthaÕ bral/ dran ston shes rab bzang 
po/ grub chen man lung gu ru/ man lung kun mkhyen/ Õdzam gling sangs rgyas rdo rje/ rig Õdzin tshul khrims 
mgon po/ rngog ston byang chub dpal ba. See also Gong dkar gsan yig, 414, where he is called rig pa Õdzin pa 
tshul mgon. 
1317 DL5 thob yig, 2: 192b5-193a2. 
1318 BA, 413-414 (Deb sngon, 499) 
1319 Pad dkar chos Õbyung, 15-16. See part II.5. for more details on gZhung after the disappearance of Byang 
chub dpal. 
1320 NKCB, 10: 292; 11: 70, 111, 118, 204, 240.  
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zhing. This points to a separation in the family between Seng ge ÕbumÕs sons, led by Don grub 
dpal who took the sPreÕu zhing abbacy, and Khrom rgyal baÕs sons Sangs rgyas yon tan and 
Sang rin, who settled in Brag dmar. The links between the two lines of the family were 
maintained as Rin chen dpal bzang po wrote one of the texts in the Ògreat seat of the 
venerable Mar rNgog,Ó1321 presumably sPreÕu zhing, where the relics of Mar pa and the 
rNgog were held. He also passed some of the teaching between his uncle Byang chub dpal 
and his descendants, especially sPreÕu zhing abbot Byang chub dpal grub.  

  

                                                

1321 NKSB, 11: 133: rngog gzhung pa rin chen dpal bzang pos/ rje btsun mar rngog gi gdan sa chen por bsdebs 
paÕo. 
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CHAPTER FOUR: Byang chub dpal (1360-1446) 

 

Lama Don grub dpal had a single son with his wife dKar khrom, Lama Byang 
chub dpal, who was born in 1360. [Byang chub dpal] studied with his father and 
with Sangs yon pa, rGya ston, *  Hu1  Vajra and others all the rNgog cycles of 
teaching without exception until they penetrated his mind. His life and activity 
flourished, and he was blessed with remaining a long time: it is said that Lord 
Mar pa had blessed the rNgog seat during seven generations, and the lama was 
that seventh. After the death of Lama [Don grub dpal] in 1386 [1398?], he held 
the seat for 40 years and made one-pointed retreats. Lord [Tsong kha pa] Blo 
bzang grags pa and sPyan snga Chos rje [Rlangs lHa gzigs ras pa] invested him 
with the responsibility to teach the bKaÕ brgyud [doctrine], and the rNgog 
dharma cycles spread again during the second part of the lamaÕs life. He one-
pointedly meditated at the hermitage of gZhung ri bo, in the retreat center 
[located] where Chos rdor had departed from Khecara. He gave many profound 
and vast teachings to most of the great men, family lineage holders and spiritual 
friends of Eastern and Central [Tibet]. He died on the 7th of May 1446 (the 
second day of the fourth month of the fire male tiger year), in his 87th year. His 
remains were embalmed in a precious reliquary.1322  

rNgog Byang chub dpal was the son of Don grub dpal. He played a very important role in the 
rNgog pa lineage at a crucial time in the history of Central Tibet. As argued in Chapter I.3., he 
was a skilled player in a world that was becoming more complex. He managed to gather 
together the spiritual capital of his ancestors and complement it with most of Mar paÕs 
esoteric transmissions extant at the time. He skillfully made use of the social capital of 
Central Tibet, where his religious wealth was highly considered and probably managed to 
translate it in abundant economic capital. This contributed to the transfer of most of his 
knowledge and assets to other hierarchs and orders, which eventually contributed to the 
continuation of rNgog lineage until today, although he was the last of the rNgog to have an 
actual symbolic power.  

                                                

1322 lHo rong chos Õbyung, 64-65: bla ma don grub dpal gyis yum dkar khrom khab tu bzhes pa la sras bla ma 
byang chub dpal gcig pu lcags pho byi baÕi lo la sku Õkhrungs/ de yang yab dang/ sangs yon pa dang/ rgya ston/ 
a h'+  badzra sogs las rngog paÕi chos skor thams cad lhag ma med par gsan nas thugs rgyud la mngaÕ bar 
mdzad cing/ sku tshe dang Õphrin las dar zhing yun ring du gnas par byin gyis brlabs nas rje mar pas rngog gi 
gdan sa mi rabs bdun du byin gyis brlabs zhes paÕi bdun tshigs ni bla ma Õdi yin/ bla ma gshegs rjes me stag lo 
nas gdan sar lo bzhi bcu tsam bzhugs/ thugs dam rtse gcig tu mdzad cing/ rje blo bzang grags pa dang/ spyan 
snga chos rje gnyis kyis bkaÕ brgyud kyi bstan paÕi khur khyer baÕi zhal skyong mdzad nas/ rngog paÕi chos skor 
slar yang bla ma ÕdiÕi sku smad la dar bar byung ngo/ nyid chos rdor mkhaÕ spyod du bzhud paÕi sgrub khang 
gzhung ri bo dben tsa ru thugs dam rtse gcig tu mdzad cing/ mdo dbus kyi mi chen gdung rgyud dge baÕi bshes 
gnyen phal cher la zab la rgya che baÕi chos mang du gsungs/ dgung lo brgyad cu rtsa bdun me pho stag lo zla 
ba bzhi paÕi tshes gnyis la gshegs paÕi sku gdung ni rin po cheÕi gdung khang du ril por bzhugs so/  
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As none of the Rosaries contain the life-story of Byang chub dpal, the sources for this chapter 
are the historical writings of several of his disciples coupled with remarks in disciplesÕ 
biographies. The two main historical narratives are the above-quoted account of lHo rong 
chos Õbyung and ÕGos Lo ts! baÕs Deb ther sngon po.1323 Although the former was composed 
thirty years before the latter, they do not seem to rely on each other. The information they 
contain was the starting point for the exploration of the life-stories of Byang chub palÕs 
disciples. There is also a growing body of secondary literature dealing with the intertwined 
political, religious and cultural landscape of dBus gTsang in the 15th century, and especially 
the part of dBus that constitutes lHo ka, which is to say the southern bank of the gTsang po, 
from the Yar lung valley to the Gong dkar district. Relevant for this section are Franz-Karl 
EhrhardÕs studies of two of the luminaries of the time, Lo chen bSod nams rgya mtsho and the 
4th Zhwa dmar,1324 and Klaus-Dieter Mathes on ÕGos Lo ts! ba.1325 While these deal with the 
religious aspect of the period, Olaf Czaja in Leipzig devoted considerable attention to the 
history of the Phag mo gru pa Dynasty,1326 while Mathias Fermer (in Hamburg and then 
Wien) considered the other regional power of the time, the Yar rgyab family and its rule in the 
Grwa, Dol, gZhung and Gong dkar valleys.1327 The latter, in particular, generously shared 
with me many references. His forthcoming dissertation on the formation and influence of Sa 
skya monastic communities in the region will certainly provide much needed data on this 
crucial period in TibetÕs history. 

4.1. The seven generations 

There are two widespread groupings used to label the rNgog lineage, the Òseven ma$%alasÓ 
and the Òseven generations.Ó1328 As far as the latter is concerned, the biography of the second 
ÕBrug chen Kun dgaÕ dpal Õbyor, among many others, refers to rNgog Byang chub dpal as 
Òthe last of seven generations of rNgog jewels.Ó1329 It is not clear at which point the 
expression was standardized, but it may be in the 15th century, as the lHo rong chos Õbyung is 
the first to clearly name Byang chub dpal as the seventh generation on the rNgog seat blessed 
by Lord Mar pa (see quote above). 

                                                

1323 Deb sngon, 496-498 (BA, 411-413).  
1324 Ehrhard 2002a and 2002b. 
1325 Mathes 2007. 
1326 Czaja 2013. 
1327 Fermer 2009 and Fermer 2017. 
1328 See section I.3. for the seven ma$%alas. 
1329 KP rNam thar, 15: rngog paÕi rin chen bdun brgyud kyi tha ma rin po che byang chub dpal ba. This 
expression also appears in the biography of Lo chen bSod nams rgya mtsho in the Deb sngon, 948: rngog bdun 
rgyud kyi tha ma rngog byang chub dpal ba. Other examples are Rosary of Crystal Gems, 1:71: bdun brgyud 
tshun la rdor dril Õdzin shes pas chog pa kho na byung zhing chos brgyud da ltaÕi bar du kun la khyab pa ÕdiÕo; 
Shes rab rgya mtsho, 830: rngog gdung brgyud bdun pa spreÕu zhing rin po che byang chub dpal ba; Gong dkar 
ba rnam thar, 78: yang rje btsun mar pa lo ts&Õi brgyud Õdzin rnams kyi nang nas mchog tu gyur pa rngog bdun 
brgyud kyi tha ma byang chub dpal baÕi bkaÕ drin las rngog lugs kyi rim pa gsan pa la. 
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This expression does not figure as such in the Rosaries, but in the part on the disciples, the 
prediction by N!ropa that he would bless Mar paÕs lineage for seven generations is quoted.1330 
One can note as well that in both cases, there are only seven members of the rNgog clan 
named in the ÒDharma lineage,Ó starting with Chos rdor and with alternatively Rin chen rgyal 
mtshan or Don grub dpal as the seventh.1331 Similar declarations are found in other sources. 
Mi bskyod rdo rje, a disciple of Byang chub dpal who redacted a biography of Mar pa a few 
years after Byang chub dpalÕs death, states for instance that the Venerable N!ropa predicted 
that for seven or thirteen generations, starting with mDo sde, the rNgog would all know how 
to hold a vajra and bell in their hands and would be blessed by N!ropa.1332 The probable 
origin of this expression is a biography of Mar pa tentatively attributed to rNgog mDo sde, 
which states:  

[N! ropa says:] when you, Lo-tstsha-ba, will transfer, I will come with many 
" &kin$s, and will lead you to Khecara. [É] Your disciples and their disciples will 
go to Khecara for thirteen generations.1333 

Thus, according to this prediction by N!ropa, seven or thirteen generations of Mar paÕs 
disciples are set apart but the identities of the generations are not explicit. They are either 
blessed by N!ropa, able to hold a vajra and bell (that is to say to practice or transmit tantric 
practices), or go the Khecara. As far as the latter is concerned, although Chos rdor is 
considered to have left for the tantric paradise without leaving his body behind,1334 none of 
the other rNgog achieved such a feat, and later declaration are understandably less emphatic. 
Although these expressions were known before the 15th century, they are not used to refer to 
someone who would be the last one, but to imply that the rNgog, as Mar paÕs disciples, are 
blessed by N!ropa, or particularly able. The first individual to be considered the seventh and 
last rNgog is Byang chub dpal. 

If we try to identify the seven generations in post-15th century contexts (as, perhaps, the 
authors of these texts did), it can be considered that the seven refer to mDo sde followed by 
the five sPreÕu zhing abbots, (Kun dgaÕ rdo rje, gZi brjid grags pa, Rin chen bzang po, Chos 
kyi rgyal mtshan, and Don grub dpal), and Byang chub dpal as the seventh. This counting 
excludes other important masters of the lineage, such as Chos rdor and Thogs med grags, as 
well as members of parallel lines, such as rGyal tsha Ra mo and rDor seng for the rGyal tsha, 
and Rin chen rgyal mtshan and Sangs rgyas yon tan for the gTsang tsha. It is likely that the 

                                                

1330 ST1, 23.4; ST2, 49.2: khyod kyi bgryud pa bdun tshun chad du/ byin gyi brlob pa la nga rang gis Õong ba 
yin. 
1331 ST1, 7; ST2, 32: Chos kyi rdo rje, mDo sde, Kun dgaÕ rdo rje, gZi brjid grags pa, Rin chen bzang po, Chos 
rgyal ba, Rin chen rgyal mtshan in ST1 but Don grub dpal in ST2. 
1332 MPSB, 163: rngog mdo sde nas bzung ste mi rabs bdun nam bcu gsum gyi bar du / lag tur do rje dril bu 
Ôdzin shes pa cig pus chog/ dbang bskur zhing byin gyis brlob pa dang/ bar chad sel ba la nga dang gnas gsum 
gyi mkhaÕ Õgro rnams mi yong ri zhes dbus sna (<dbu mnaÕ) mdzad pa yin pas/ 
1333 Ducher 2017, 289: this quote is in the translation of the biography of Mar pa attributed to rNgog mDo sde 
that is in DK-DZO, 5: 183. 
1334 For a traditional explanation of Khecara, see KongtrŸl & Barron 2011, 345-347. 
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expression gained currency because of the parallel with the seven ma$%alas, the two 
becoming widespread only in the 15th century. 

4.2. Education 

Byang chub dpal was born in 1360, one year after the death of his great-uncle Chos kyi rgyal 
mtshan and the start of his father Don grub dpalÕs abbacy in sPreÕu zhing. His name is given 
as either Byang chub dpal, Byang chub dpal ba or Byang chub dpal bzang; in all likelihood, 
he is also the Bodhi&r# who authored ST2. In his youth, he extensively studied the rNgog 
cycles with his father and his uncle, Sangs rgyas yon tan. Although the former is the one that 
figures in most lineages, the latter is present in the lineage of Hevajra Nine Deities and 
N&masa*g$ti and seems to be the leading character in the gZhung valley at that time.1335 
Byang chub dpal also studied practices associated with the phase of perfection with the yogi 
* Hu 1 Vajra, who had received Don grub dpalÕs transmission1336 and attended Tshul khrims 
mgon po, a monk in sPreÕu zhing Monastery who held the transmission of J–!ne&vari, the 
female form of Catu#p$%ha, said to be incomplete in the family lineage.1337 In the record of 
teachings received by the 4th Zhwa dmar, several other masters appear before Byang chub 
dpal. There is for instance Chos rje Grags pa don grub, the 16th abbot of sNar thang. He was a 
disciple of mKhan chen Grags pa rdo rje, who himself studied with Chos sgo ba Chos dpal 
shes rab, who is said to have received transmissions from Don grub dpal.1338  

All in all, Byang chub dpal made special efforts to receive all the transmissions that had 
become representative of the Mar rNgog tradition and weave together the threads that became 
loose over the years, sometimes receiving several times and from several persons the 
empowerments, reading transmissions and key instructions for each of the rNgog cycles. He 
also received some of Mar paÕs teachings that were not among the rNgogÕs legacy until that 
time, such as Mar paÕs tradition of Guhyasam&ja and the Sras mkhar ma, a collection of 
fifteen scrolls expounding Mar paÕs core instructions revealed in the 13th century by Guru 
Chos dbang.1339 Although the expression Òseven ma$%alas of the rNgogÓ (rngog dkyil bdun) 

                                                

1335 ZH4 gSan yig, 807; KGNDdkar chag, 21 (yab) & 23 (yum): In the record of lineages of the 4th Zhwa dmar as 
in the KGND, Don grub dpal is associated with Hevajra yum bkaÕ (Nair! tmy! ) and Sangs rgyas yon tan with 
Hevajra Yab bkaÕ (male form). See also ZH4 gSan yig, 786, the Mah! m! y!  lineage goes from Sangs yon to * 
Hu1  Vajra and Byang chub dpal; 801: the lineage of N&masa* g$ti goes from Chos kyi rgyal mtshan to Don 
grub dpal and Sangs rgyas yon tan, and from them to Byang chub dpal. 808: reading transmission of mDo sdeÕs 
commentary on the Sa*putatantra goes from Chos kyi rgyal mtshan to Sangs rgyas yon tan and *  Hu1  Vajra, 
and from them to Byang chub dpal. 
1336 From him, Byang chub dpal especially received instructions on the perfection phase (bSre Õpho) and reading 
transmission and key instructions on practices associated with Mah! m! y! , see ZH4 gSan yig, 808 & 811 
1337 BA, 412 (Deb sngon, 498); KGNDdkar chag, 32; ZH4 gSan yig, 809. See section II.3.4.7. on Don grub dpal. 
1338 ZH4 gSan yig, 773 (Sa* puta); 786-787 (Mah&m&ya rgyud kyang); 787 and 809 (Catu#p$%ha); 790 (gSang 
baÕi spyiÕi rgyud); 807 (Mar paÕs Tradition of Guhyasam&ja via mTshur ston); 810 (reading transmission of 
Mah&m&y&); 
1339 See Ducher 2016a for details. Byang chub dpal received this transmission from mKhan chen Seng ge dpal 
(ZH4 gSan yig, 812; DL5 thob yig, 2: 302Ð303). In the biography of ÕGos Lo ts!  ba (ZH4 gSung Õbum, 1: 490), 
this mKhan po is called dGe Õdun sgang paÕi mKhan chen Seng ge dpal ba. In 1425, ÕGos Lo ts!  ba receives 
Byang chub dpalÕs teachings together with him.  
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was not standardized until the end of the 15th century, he certainly was instrumental in 
reshaping and rebuilding a recognizable rNgog tradition that could from that time onwards be 
transmitted as a collection rather than as individual tantras. In this way, Byang chub dpal 
labored to bring together the rNgog traditions and Mar paÕs legacy, thus appearing as the 
legitimate holder of the Mar rngog bkaÕ brgyud lineage and continuing the endeavor started 
by his ancestor, rNgog mDo sde.  

According to Mi bskyod rdo rje, one of his students, Byang chub dpalÕs disciples considered 
him to be an emanation of Mar pa, something that he acknowledged as well.1340 He is said to 
have had a vision of Ma–ju&r# according to the gSang ldan tradition when he was thirteen and 
to have reached the capacity to perceive that he was inseparable from the deity. Similarly, Mi 
bskyod rdo rje asserts that he saw the deities of the Hevajra ma$%ala when consecrating 
statues of his predecessors, and those of Catu#p$%ha when giving explanations of that 
tantra.1341 He adds that when his master died, there were numerous miraculous events, such as 
a rain of flowers and so on.1342  

4.3. Abbacy 

Byang chub dpal was the only son of Don grub dpal. He succeeded him as sPreÕu zhing abbot 
after his fatherÕs death, in either 1386 or 1398. According to the lHo rong chos Õbyung, Byang 
chub dpal stayed in retreat much of his life in a site on the slopes opposite the sPreÕu zhing 
temple, which is considered to be the location from which Chos rdor originally departed for 
Khecara. ÕGos Lo ts! ba states that Byang chub dpal was holding yearly transmissions and 
marked his copy of the Hevajratantra commentary each time he was teaching it: ÕGos Lo ts! 
ba saw the volume, known as Ò[Marked] by the VajraÓ with 182 such marks.1343 Unlike many 
of his ancestors and later hierarchs such as the 4th Zhwa dmar who travelled incessantly, 
Byang chub dpal is not said to travel much, and most of his disciples came to meet him in 
sPreÕu zhing. This may be because he mostly stayed in retreat, and also because the gZhung 
valley was located in a central yet quiet place, with easy funding from local rulers.  

Byang chub dpal was not ordained and had two sons, Rin chen rdo rje and bKra shis dpal 
grub.1344 According to the account given by ÕGos Lo ts! ba,1345 bKra shis dpal grub (also 
called bKra shi dpal ba) became a monk as a child and went to study with the Prevost (chen 

                                                

1340 MPSB, 1: 163. 
1341 MPSB, 1: 162. 
1342 MPSB, 1: 163. 
1343 Deb sngon, 497: brtag gnyis kyi gzhung rdo rje mar grags pa. Modern accounts of the gZhung valley today 
state that since sPreÕu zhing is under the care of Gong dkar chos sde, there is the custom of annual public 
empowerments in sPreÕu zhing during the first Tibetan month (spreÕu zhing mi dbang). The custom may come 
from this tradition that existed already at Byang chub dpalÕs time.  
1344 ST2, 31 and lHo rong chos Õbyung, 65, says they are sras; Deb sngon, 499 states that bKra shis dpal ba was 
born Òin the family of Rinpoche Byang chub dpalÓ (rin po che byang chub dpal ba nyid kyi gdung du Õkhrungs). 
The name of the wife of Byang chub dpal is not known.  
1345 Deb sngon, 499; BA, 413.  
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po) Blo gros Õphel ba from rTses thang Monastery,1346 in particular Buddhist logic. He then 
received all the rNgog traditions from his father and became very learned. As Byang chub 
dpal had a long life, bKra shis dpal grub did not teach outer students. He became sPreÕu 
zhingÕs abbot during the life of his father, possibly in 1426.1347  

4.4. From adversity to success in the power hub of Central Tibet 

The gZhung valley is located in Central Tibet, in a valley to the south of the gTsang po, near 
the main roads going to gTsang and to lHa sa, inbetween two valleys (Gong dkar and Dol) 
inhabited at that period by the powerful lords of the Yar rgyab family, and not very far from 
the Yar rlungs Valley, from where the Phag mo gru pa dynasty had ruled much of Central 
Tibet since the mid-14th century. This was the power hub of Tibet at that time.1348 Despite that 
situation, Byang chub dpal was not very successful in the early part of his life. The Deb ther 
sngon po explains that he suffered from political problems due to the fact that certain 
individuals had slandered him to ÒbDag po Drung chen pa.Ó1349 The reason for his bad 
reputation is not clarified; as mentioned above, it is possible that sPreÕu zhing had waned 
during the time of Don grub dpal and had lost its tantric specificity and appeal. As the term 
used for the person who hindered Byang chub dpalÕs activity is a title (bdag po is a ÒlordÓ and 
drung chen is a Ògreat secretaryÓ) it is difficult to ascertain who is referred to, but it is likely 
that the term points to someone having a powerful function in the Phag mo gru pa regime. A 
possible candidate is Drung chen Nam mkhaÕ bzang po, the second district officer (rdzong 
dpon) of sNeÕu gdong from circa 1400 to 1430 and an important patron of Tsong kha pa.1350 
Another, even more likely, possibility is Drung chen bZhi Õdzom (1372/73-1446), the first 
district officer of Gong dkar and member of the Yar rgyab family. As the Gong dkar officer, 
he ruled over the gZhung valley, and he too was a patron of Tsong kha pa involved in the 

                                                

1346 Czaja 2013, 1: 211, n. 16: the place where bkra shis dpal grub studied may be the lNga mchod grwa tshang 
in rTsed thang, founded by the ÔprevostÕ of the Northern post, Blo gros Õphel ba, who was a disciple of rTsong 
kha pa.  
1347 lHo rong chos Õbyung, 65, says that Byang chub dpal remained on the throne forty years after the death of 
the ÒlamaÓ in the tiger fire year. If the lama in question is Don grub dpal, and the tiger fire year 1386 (and not 
1446, year of composition of the lHo rong chos Õbyung), it means that Byang chub dpal was sPreÕu zhingÕs abbot 
from 1386 to 1426, and his son bKras shis dpal grub succeeded him in 1426.  
1348 Czaja 2013; Fermer 2017. 
1349 Deb sngon, 496-497: don grub dpal ba gshegs rjes gdan sa gzung zhing dus chos [= mchod?] ma chag par 
gsungs pa la/ log sgrub can gyi gang zag ÕgaÕ res/ bdag po drung chen pa la log par zhus pas/ bkaÕ bkyon byung 
ste bya ba rnams Õbring tsam du bzhugs pa la/ rje tsong kha pa chen po grum bu lung du chos gsung baÕi tshe 
mjal du byon pas/ rjes bkur sti chen po mdzad/ mkhyen paÕi yon tan rnams la rtsad gcod gnang/ der ngo mtshar 
che baÕi gsung yang yang bzlas pa mdzad cing/ phyis kyang bsngags pa mang du mdzad pas sde snod Õdzin pa 
chen po rnams kyang yid lhongs te. (BA, 411-412): Ò[Byang chub dpal] held the seat after the death of Don grub 
dpal pa and gave uninterruptedly seasonal teachings. Some wrongdoers slandered him to Lord drung chen pa 
(bdag po drung chen pa) so that he was blamed and his actions were only mildly effective. He went to meet Lord 
Tsong kha pa the Great when the latter was preaching at Grum bu lung and the Lord showed him great respect: 
he probed the quality of his knowledge and repeatedly expressed his great amazement at it. Later, thanks to these 
numerous praises, the great Basket Holders Tripi3akadharas also admired him.Ó (my translation) 
1350 Drung chen Nam mkhaÕ bzang po funded the construction of ÕBras spungs and sponsored the printing of 
Tsong kha paÕs works. See Jackson 1990, 109-110; S¿rensen and Hazod 2007, 49-52; Czaja 2013, 209-210.  
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early printing of his complete works.1351 Thus, although the reason for the trouble is not 
alluded to, it is possible that Byang chub dpalÕs fall from grace was due to some tension that 
may have appeared between the rNgog heir and the powerful founder of the dGe lugs pa 
order. 

Whatever the reason, the life-turning moment in the life of Byang chub dpal is described by 
ÕGos Lo ts! ba: in 1408, Byang chub dpal went to Grum bu lung, to the south-east of Lha sa, 
where Tsong kha pa had been invited by the Phag mo gru pa ruler Grags pa rgyal mtshan 
(1374-1432, r. 1385).1352 Tsong kha pa taught yoginitantras during a few months and planned 
the sMon lam Chen mo that would be held during the New Year festivities of 1409. Byang 
chub dpal had long discussions with Tsong kha pa, though the two hierarchs are not recorded 
as receiving transmission from each other.1353 Tsong kha pa was very impressed by Byang 
chub dpalÕs knowledge and repeatedly praised him.1354  

After that date, the reputation of Byang chub dpal soared and he attracted many of the 
powerful figures of Central Tibet. Disciples of Tsong kha pa such as the first abbot of ÕBras 
spungs ÕJams dbyang chos rje bKra shis dpal ldan (1379-1449),1355 bDe mo thang pa Blo gros 
rgyal mtshan (1392-1470),1356 gTsang chung Chos grags rgya mtsho1357 and others attended 
him. Masters of other lineages such as mKhan chen Padma bzang po1358 and the second abbot 

                                                

1351 Fermer 2017, 70-74, especially n. 24. According to Fermer, he can be considered one of the most powerful 
men in Central Tibet at that time. 
1352 See an account of this meeting in the bKaÕ gdams gsar rnying chosÕbyung, 49, by the 15th dGaÕ ldan khri pa, 
bSod nams grags pa (1478-1554) and in the bKaÕ gdams chos Õbyung gsal baÕi me long, 436, by Las chen Kun 
dgaÕ rgyal mtshan (1432-1506). gZhung pa rngog paÕi gdung brgyud rin po che byang chub dpal is mentioned in 
the latter. Drung chen Nam mkhaÕ bzang po is said to be present at that meeting and provided the financial 
support for the 1409 sMon lam chen mo. 
1353 Byang chub dpal is not mentioned in Tsong kha paÕs gsan yig (gSungÕbum, 1: 185-230). Tsong kha pa held 
several lineages coming from the rNgog, such as Catu#p$%ha, N&masa* g$ti Mah! m! y!  (gSungÕbum, 1: 202; 213; 
223 respectively), but they went out of the rNgog lineage early and he is not said to receive them again from 
Byang chub dpal although it is likely that this was the subject of their conversations. Tsong kha pa is also not 
mentioned among Byang chub dpalÕs teacher. One finds the name of Byang chub dpal and his cousin Rin chen 
dpal bzang po in a listing of Tsong kha paÕs students, see Thuken 2009, 269: ÒThe two descendants of the one 
who reached the %!kin# realm were the Treshing trulku Jangchup Palwa and Rinchen Palwa.Ó  
1354 Deb sngon, 497; bKaÕ gdams chos Õbyung gsal baÕi me long, 436: 3-4. 
1355 TBRC P35; http://www.treasuryoflives.org/biographies/view/Tashi-Pelden/5849. The above-mentioned 
Drung chen Nam mkhaÕ bzang po sponsored the founding of ÕBras spungs in 1416. 
1356 TBRC P429. bDe mo thang pa Blo gros rgyal mtshan founded a monastery near lHa sa and especially 
received Dud sol ma from Byang chub dpal. See A khu ching, 832: sems dpaÕ chen po bde mo thang pa blo gros 
rgyal mtshan gyis kyang gzhung du chos rje rin po che byang chub dpal ba las rngog paÕi chos skor mang du 
gsan zhing bkaÕ srung dud sol lha mo yang blangs zhes rnam thar las Õbyung. 
1357 Sansg rgyas rgya mtsho 1989, 77: gTsang chung Chos grags rgya mtsho was a disciple of the 5th dGaÕ ldan 
khri pa, dPal ldan chos skyong (1389Ð1463), and a scholar of astronomy (http://www.tibet-
encyclopaedia.de/phugpa.html). 
1358 TBRC P9795. According to a lineage record of the gDams ngag mdzod, Padma bzang po was a major figure 
in the transmission lineage of mah! mudr!  in the ÕBaÕ ra ba bKaÕ brgyud (Source: TBRC). 
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of ÕPhen po N! lendra, Dwags po bKra shis rnam rgyal (1398-1458),1359 also received 
teachings from him. 

4.5. The royal court, ÕGos Lo ts# ba, and Lo chen bSod nams rgya mstho 

The Rlangs lha gzigs family 

With this turn of event and the support of his disciple ÕGos Lo ts! ba, Byang chub dpal 
gradually entered the Phag mo gru circle and established religious links with lamas and lords 
of the Rlangs Lha gzigs family. One of his disciple was sPyan snga bSod nams rgyal mtshan 
(1386-1434), the influential 12th abbot of gDan sa mthil Monastery and the brother of the 
Phag mo gru pa ruler Grags pa rgyal mtshan, who encouraged him to teach more widely.1360 
bSod nams rgyal mtshan was the uncle of Grags pa Õbyung gnas (1414-1445). After the death 
of the ruler Grags pa rgyal mtshan in 1432, there was a struggle between Grags pa Õbyung 
gnas and his father Che sa Sangs rgyas rgyal mtshan (1389-1457), who was also bSod nams 
rgyal mtshanÕs brother. bSod nams rgyal mtshan backed his nephew, but Grags pa Õbyung 
gnas faced some difficulties establishing his rule after his uncleÕs death in 1434. He finally 
asserted his power over sNeÕu gdong rtse and became a sponsor of many religious leaders,1361 
including Byang chub dpal, who was invited to the court in 1441.1362 Grags pa Õbyung gnasÕs 
father was sent into exile in Yar rgyab, where he also received transmissions from Byang 
chub dpal.1363  

                                                

1359 Karma ÕPhrin la paÕs bkra shis rnam rgyal gyi rnam thar, p. 273-274: rngog byang chub dpal ba la dkyil 
Õkhor bdun gyi dbang/ ma rgyud gsum dang/ mtshan brjod rnams cha lag dang bcas paÕi bshad pa/ rgyud sde 
rnams kyi rdzogs paÕi rim pa mang dag dang/ bkaÕ bsrungs dud sol gyi chos skor tshang ba la sogs pa/ rngog pa 
la [274] grags paÕi thun mong ma yin paÕi chos Õkhor dag bum pa gang byoÕi tshul du gsan zhing/ shog dril 
rnams la sogs pa mar paÕi zab chos gzhan yang mang du gsan/ zhang gi bkaÕ Õbum dang / bkaÕ rgya ma la sogs 
pa tshal pa la grags paÕi chos skor mthaÕ dag dang/ gsang ba snying po la sogs pa rnying maÕi chos skor ÕgaÕ 
zhig dang/ rgyud pa gzhan las byung baÕi bsgrub thabs las rim man ngag la sogs pa mang du gsan nas thugs su 
chud par mdzad. 
1360 Deb sngon, 497: drung bsod nams rgyal mtshan. A khu ching, 831: spyan snga nyer gnyis pa lha gzigs ras 
pa drung bsod nams rgyal mtshan sogs mkhyen rab can gyi slob ma mang du Õdus. See Ducher 2017, 122-123 
for a presentation of bSod nams rgyal mtshan and his religious history, the Mig Õbyed Õod stong (Text A in 
S¿rensen 2007). In the Mig Õbyed Õod stong (S¿rensen 2007, 103), bSod nams rgyal mtshan declares that 
writings of the rNgog lineage figure among his sources: rngog chos rdor nas brgyud paÕi gsung sgros [É] See 
his biography in Czaja 2013, 214-215, n. 24 and BA, 589-595. 
1361 See Czaja 2013, 218-222 for an account of Grags pa Õbyung gnasÕ rule; See Ehrhard 2004, 249-251, for 
VanaratnaÕs invitation to the court in 1433 and 1435; Heimbel 2014, 427-430, for Ngor chenÕs invitation in 
1441. 
1362 Ehrhard 2002b, 38 and Zh4 gSung Õbum, 283:  
1363 Deb sngon, 497, states that ÒChos Sangs rgyas rgyal mtshan too received empowerments of the rNgog 
tradition.Ó BA, 412, translates this as ÒChe sa Sangs rgyas rgyal mtshan,Ó so it is likely that there is a spelling 
mistake in the 2002 Tibetan edition. Czaja 2013, 220-222, indicates that Sangs rgyas rgyal mtshan was led into 
exile in Yar rgyab after having been defeated by his son between 1435 and 1444. According to Akester 2016, 
255, the place name ÒYar rgyabÓ in historical literature of the mid-15th century refers to the Gong dkar/Gwra 
nang region, that is to say the valleys bordering that of gZhung where the Yar rgyab was ruling. It is possible that 
it was at this time that Sangs rgyas rgyal mtshan studied with Byang chub dpal, but no further detail is known 
about this meeting.  
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The biography of Lo chen bSod nams rgya mtsho, who was a brilliant young scholar 
protected by Grags pa Õbyung gnas, describes the travel of Byang chub dpal to the Phag mo 
gru pa court:1364 

In his eighteenth year, [Lo chen Bsod nams rgya mtsho] learned 
[Praj–&]paramit!  literature with ÕGos Lo ts!  ba in sNa mo chos rdzong. 
Afterwards, while he was staying in Chos bar, emissaries from the RulerÕs palace 
came to invite him [to rTsed thang]. [Grags pa Õbyung gnasÕs message] said: ÒI 
invited rNgog Byang chub dpal and preparations are being made in order to 
receive the rNgog teachings. I want to request the empowerments for the seven 
ma$%alas of the rNgog. As this Dharma-Lord is the last of the lineage of seven 
rNgog, I think it is very important if one can receive them from him, so I sent 
someone to call you.Ó [Lo chen] went, and received the empowerments while 
serving as the RulerÕs personal attendant. Afterwards, [Lo chen] said: ÒAt that 
time, I had entered the bla brang as a young monk and my studies were in 
progress. To receive or not to receive the empowerments for the seven ma$%alas 
did not depend on me; even though I had begun my studies, that very intention 
was really [a mark] of the affection the Ruler had for me!Ó 

Thus, at seventeen, Lo chen received the empowerments for all rNgog ma$%alas from Byang 
chub dpal. Although he is not said to have met Byang chub dpal later on, that transmission 
was significant for him and for the future of the rNgog pa teaching as it created a direct link 
between the old rNgog master and the young scholar. The latter then passed on the 
transmission to his disciple, the 4th Zhwa dmar. Lo chen further studied the rNgog traditions 
with ÕGos Lo ts! ba. 

ÕGos Lo ts" ba gZhon nu dpal 

From the religious point of view, one of the most significant disciples of Byang chub dpal was 
ÕGos Lo ts! ba gZhon nu dpal. He spent many months in sPreÕu zhing and extensively 
received the rNgog teachings, thus witnessing in person what he relates regarding the rNgog 
family in the Deb ther sngon po.  

According to the biography of ÕGos Lo ts! ba composed by the 4th Zhwa dmar,1365 ÕGos Lo 
ts! ba first did not know whether it would be better to receive the rNgog traditions from Òthe 
Rin po che himself,Ó that is to say from sPreÕu zhingÕs abbot Byang chub dpal, or from sNang 

                                                

1364 ZH4 gSungÕbum, 1: 283: dgung lo bcwa brgyad paÕi stengs su sna mo chos rdzong du rje Õgos lo tsa ba 
gzhon nuÕi zhabs kyi drung du phar phyin gsan/ deÕi rjes su chos bar la bzhugs thog/ dpon sa nas Õbod mi gnang 
byung bas/ thegs pa na/ rngog byang chub dpal ba spyan drangs/ rngog chos rnams gsan rtsis kyi grabs mal 
mdzad de/ nged rngog paÕi dkyil Õkhor bdun poÕi dbang zhu rtsis yin pa/ chos rje Õdi rngog bdun brgyud kyi tha 
ma yin pas/ Õdi la zhu thub na khyad che ba cig Õong bsam/ khyod Õbod du btang ba yin gsung ba phebs te/ dpon 
saÕi zhabs phyir dbang rnams gsan/ phyis deÕi Õphros gnang nas/ de dus btsun chung gi blar song/ slob gnyer 
byed du bcug chog ste bsam pa shar naÕang/ dpon sa de bdag la thugs brtse ba rang yin pas. See Ibid, 1: 504 for 
ÕGos Lo ts!  baÕs account of the event. ÕGos lo did not go to the court to receive the seven ma$%alas from Byang 
chub dpal at that time.  
1365 Zh4 gSung Õbum, 1: 489-491 (Mathes 2007, 139). I summarize here the content of the transmissions and the 
stories about ÕGos lo and Byang chub dpal related by the 4th Zhwa dmar. 
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ra ba, that is to say his older cousin Sangs rgyas yon tan. A lama famous for his prediction 
told him to rely on Byang chub dpal, so he first spent some time in sPreÕu zhing in 1424-
1425, in the residence of the chant master called bKra shis dpal. Together with the mKhan 
chen of dGe Õdun sgang called Seng ge dpal, he received from Byang chub dpal a series of 53 
teachings. They started with the empowerments of the three ma$%alas related to the 
Hevajratantra (Hevajra, Nair&tmy&, Pa–jara). These were followed by teachings on the 
commentaries on Hevajra and Pa–jara. Then, they received instructions on the six doctrines 
as they are practiced according to these tantras; fifteen texts in particular are mentioned, 
mostly available in either the MPSB or NKSB. This session on Hevajra was concluded by the 
study of four s&dhanas. It was followed by the empowerment, exegesis and key instructions 
on Mah&m&y&, Sa*puta, Catu#p$%ha, and N&masa*g$ti (see Chapter I.2 for details). Byang 
chub dpal then taught the bDe mchog snyan rgyud, together with the hagiographies ranging 
from the Wisdom 2!kin# to rGya pho ba lung pa, as well as key-instructions related to that. It 
was followed by the transmissions of treasures discovered by Rin chen gling pa and several 
other instructions and empowerments. ÕGos lo stayed in sPreÕu zhing until the spring of 1425, 
and then made a retreat in the dBu raÕi phug, with the financing of sTag rtse ba. He returned 
to sPreÕu zhing several years later, in 1431.1366 At that time, he once again received many 
teachings from Byang chub dpal, on N&masa*g$ti as well as on other cycles, both related and 
unrelated to the traditional rNgog traditions. Byang chub dpal gave reading transmissions of 
the rGyud Õbum several times. Although ÕGos Lo was worried that it may be too much for his 
teacherÕs health, Byang chub dpal said it was fine. He requested ÕGos Lo ts! ba to write his 
biography, but ÕGos Lo ts! ba replied that he was unable to do so and did not write an 
extensive account apart from the sketch in the Deb ther sngon po.1367  

4.6. Passing on the legacy 

In the last years of his life, Byang chub dpal offered the rNgog traditions to young hierarchs 
who became important figures in the religio-political scene of the late 15th century, and who 
spread the rNgog traditions in other lineages. Although the rNgog lineage had always been 
open to outer disciples, until then it had managed to keep Mar paÕs legacy more or less intact 
within the family. For various reasons, however, the most significant lineages after Byang 
chub dpal were not the ones preserved in his family but those of his other disciples. Among 
these, one can mention the lineage that passed to ÕGos Lo ts! ba, Lo chen and then to the 
fourth Zhwa dmar, who in turn had a towering influence on many lamas of the early 16th 
century and played a great role in the diffusion of the rNgog tradition in the Karma, sTag lung 
and ÕBri gung bKaÕ brgyud orders. The second rGyal dbang Õbrug pa similarly imported the 
rNgog traditions in the ÕBrug pa order; the sTag lung abbot Ngag dbang grags pa further 
brought them into the sTag lung order; and Gong dkar Kun dgaÕ rnam rgyal and his Yar rgyab 
family made a link with the Sa skya order and the continuity of the rNgog traditions in lHo ka. 
Thus, while the next chapter describes the end of Byang chub dpal family lineage, the present 
one clarifies the continuity of the rNgog religious lineage outside of the family. Eventually, 

                                                

1366 Zh4 gSung Õbum, 1: 495 (Mathes 2007, 140). 
1367 Zh4 gSung Õbum, 1: 495: rin po che des thugs rjes shin du Õdzin paÕi stobs kyis khyed kyis bdag gi rnam thar 
cig cis kyang gyis gsung yang bdag gis ma nus pa yin gsung. 
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all the loose threads of the rNgog traditions were gathered together again by Kong sprul in his 
19th-century bKaÕ brgyud sngags mdzod.1368 

4.6.1. Kun dgaÕ dpal Õbyor (1428-1476) and the ÕBrug pa bka brgyud 

Byang chub dpalÕs last disciple may have been Kun dgaÕ dpal Õbyor (1428-1476), who was 
recognized as the second rGyal dbang Õbrug pa, the first being gTsang pa rgya ras (1161-
1211). At that period of transition between family lineage and incarnation lineage, Kun dgaÕ 
dpal Õbyor embodied the two trends: he was on the one hand the heir of the rGya family ruling 
on Rwa lung monastery (he was the 13th abbot), and on the other hand the second incarnation 
of gTsang pa rgya rasÑthe founder of the ÕBrug pa bkaÕ brgyud lineage and of Rwa lung 
monastery as well as an ancestor of the rGya family.1369  

According to Kun dgaÕ dpal ÕbyorÕs biography, the young ÕBrug chen met Byang chub dpal 
when he went to the gZhung valley in the spring of 1446.1370 The old rNgog hierarch told him 
that he had been expecting him and that he was putting into his hand the responsibility of his 
teaching. He granted Kun dgaÕ dpal Õbyor the empowerments and key instructions for the 
rNgog ma$%alas such as Hevajra, Pa–jara, Mah&m&y&, Catu#p$%ha, N&masa*g$ti, and other 
Mar pa traditions such as Buddhakap&la. Byang chub dpal further announced that he would 
soon die, and that he wanted Kun dgaÕ dpal Õbyor to head his funeral. Then, the young ÕBrug 
chen went back to ÕBrug but was summoned back in sPreÕu zhing a month later as Byang 
chub dpal died on May 7, 1446, in his 87th year. The last will of Byang chub dpal was 
respected by his heirs (see section II.5.1) who bequeathed to Kun dgaÕ dpal Õbyor the 
Òempowerment vase of the seven generationsÓ (bdun brgyud kyi dbang bum) made of silver as 
well as N!ropaÕs bone ornaments, although these may have counted among their most 
cherished heirlooms. N!ropaÕs bone ornaments remain until now one of the main assets of the 
ÕBrug pa lineage, exhibited by the rGyal dbang Õbrug pa every twelve years.1371  

As the rNgog biographical accounts stop before Byang chub dpal, it is difficult to know how 
the rNgog heirs reacted to the situation. In the ÕBrug chenÕs biography, Kun dgaÕ dpal Õbyor is 
presented as Byang chub dpalÕs doctrineÕs holder (chos bdag po), and the presentation makes 
obvious that Byang chub dpal chose him as his successor. Despite this seemingly important 
transfer of power, only a few rNgog traditions were in effect transmitted within the ÕBrug pa 
bkaÕ brgyud lineage on the long term. In the KGND for instance, only the Cakrasa/vara 
Vajrasattva 37 deities (bde mchog zhi ba rdor sems lha so bdun pa) lineage passes through 

                                                

1368 See section I.1. for Kong sprulÕs sources. 
1369 For summaries of his life in English see http://treasuryoflives.org/biographies/view/Drukchen-02-Kunga-
Peljor/11986 (accessed on July 4, 2017) and Smith 2001, 81-82. 
1370 KP rnam thar, 15-16: it is stated that he was then in his 20th year, that is to say that it was in 1447. As 
reliable sources state that Byang chub dpal died in 1446, Kun dgaÕ dpal Õbyor may rather have been 18 (= in his 
19th year). See another biography in Pad dkar chos Õbyung, 609-618 (part on Byang chub dpal, p. 610-611); 
ÕPhrin las rgya mtsho, 163. 
1371 The last time was in 2016. See e.g. http://www.naropa2016.org/about.php#Ornaments (accessed on July 4, 
2017). 
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Kun dgaÕ dpal Õbyor, and it is not one of the seven ma$%alas.1372 Another example of Kun 
dgaÕ dpal ÕbyorÕs somewhat ambiguous religious importance is that of gTsang chen Chos rje 
from Zhwa lu.1373 That yogin had settled in Ts! ri, an important pilgrimage place for the bKaÕ 
brgyud schools, especially the ÕBri gung pa and ÕBrug pa, where he had founded the Rin phug 
Monastery and was in charge of several caves. When getting old, he wanted to hand them 
over to Kun dgaÕ dpal Õbyor, but finally offered all religious institutions under his supervision 
to the 4th Zhwa dmar.1374 This shows that Kun dgaÕ dpal Õbyor may initially have benefitted 
from an important symbolic capital that somehow decreased later in his life.  

4.6.2. Ngag dbang grags pa and the sTag lung bkaÕ brgyud 

One of his students was the 12th sTag lung abbot, Ngag dbang grags pa (1418-1496), who 
came to sPreÕu zhing in 1443 in order to receive all initiations, commentaries and key-
instructions of the Mar rngog lineage from Byang chub dpal.1375 Not much is known about the 
details of their encounter, but the rNgog traditions seem to have been considered highly in the 
sTag lung lineage. Both the 1st abbot of sPreÕu zhing, Kun dgaÕ rdo rje (1145-1222) and the 
4th one, Chos kyi rgyal mtshan (1283-1359), are reported to travel to sTag lung monastery in 
Central Tibet and Ri bo che in Khams (see section II.3.4). It is said that the latter offered 
several empowerments there, and displayed miracles. Later in the 15th century, the 4th Zhwa 
dmar granted rNgog traditions during a visit in sTag lung in 1493,1376 and Kun dgaÕ grol 
mchog (1507-1566) also gave the rNgog ma$%alas he had received from rNgog Blo gros dpal 
bzang to the 16th sTag lung throne-holder, dBon Rin po che Kun dgaÕ bkra shis (1536-
1599/1605). It is a task of future research to assess in more detail the nature of the relationship 
between the rNgog pas and the sTag lung pas. 

4.6.3. The Yar rgyab family and the Sa skya 

In the 15th century, the gZhung valley and sPreÕu zhing were in the sphere of influence of the 
Yar rgyab family, which had been the regional rulers of the Yar rgyab and Gong dkar districts 
since the reign of Grags pa rgyal mtshan (1374-1432).1377 During the abbacy of Byang chub 
dpal, the governor of Gong dkar was Drung chen bZhiÕ dzom. The possible tensions between 
the two were mentioned above. After the meeting between Byang chub dpal and Tsong kha 
pa, however, these tensions disappeared, and several members of the Yar rgyab family 
became disciples of Byang chub dpal.  

                                                

1372 KGND dkar chag, 23-25. 
1373 Ehrhard 2002b, 17-18. 
1374 See Erhahrd 2002, 18, n. 11 for bibliographical references, especially mKhas paÕi dgaÕ ston, 1120. 
1375 sTag lung chos Õbyung, 1: 611: gzhung spreÕu zhing du rngog ston rin po che byang chub dpal baÕi drung du 
mngaÕ bdag mar rngog nas brgyud paÕi dbang bkaÕ/ bshad bkaÕ/ man ngag gi bkaÕ thams cad ma lus pa gsan te 
thugs su chud. See S¿rensen and Hazod 2007, 745-746;  
1376 Zh4 gSung Õbum, 6: 973. 
1377 See a map and a description of the territory of Gong dkar and Yar rgyab in Fermer 2017, 79. Gong dkar was 
comprised of the valleys of Byang thang, sKul and ÕChing ru (where Gong dkar chos sde is located), and 
gZhung. Yar rgyab was composed of the valleys of Dol and Grwa (where Byams pa gling is located). 
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One of them was the K&lacakra master Byams pa gling pa bSod nams rnam rgyal (1400-
1475),1378 the nephew of Drung chen bZhi Õdzom. He became the abbot of Byams pa gling 
Monastery in the lower part of the Grwa nang valley when the monastery founder, his 
younger brother dGe bsnyen lHun grub bkra shis, became the Yar rgyab ruler in the early 15th 
century. Byams pa gling then became the Yar rgyab family monastery and was very important 
throughout the 15th century.1379 A monumental st'pa was built in 1472/73 with the assistance 
of Lo chen bSod nams rgya mtsho and Great Prayer Festivals (smon lam chen mo) were held 
annually.1380  

Byams pa gling pa bSod nams rnam rgyal received from rNgog Byang chub dpal the seven 
ma$dalas as well as several other transmissions during an extended visit in sPreÕu zhing in 
1432.1381 In the record of teachings received by the 4th Zhwa dmar, Byams pa gling pa figures 
in the Catu#p$%ha s&dhanas reading transmission lineage between rNgog Byang chub dpal and 
Lo chen.1382 Byams pa gling paÕs biography describes how, while he was in sPreÕu zhing, he 
fell sick and was cured by an emanation of Dud sol ma.  

Byams pa gling pa was the ordination master and an important lama of his nephew, Gong 
dkar ba Kun dgaÕ rnam rgyal (1432-1496), who also met Byang chub dpal and received the 
seven ma$%alas from him in the 1440s.1383 Later on, Kun dgaÕ rnam rgyal completed his 
transmission of the rNgog tradition with rNgog bSod nams don grub (see section II.5.3). Kun 
dgaÕ rnam rgyal held the office of Yar rgyab dpon chen between 1444 and 1446 and went on 
to found a powerful monastery, Gong dkar chos sde, which would later be granted the land of 
sPreÕu zhing and the responsibility to look over the precincts (see section II.5.4).  

                                                

1378 See his biography in Fermer 2010, 49-52. See Akester 2016, 275-277; Ehrhard 22002a, 79, 83-85, Fermer 
2017, 82.  
1379 Fermer 2017, 74. 
1380 Czaja 234-235, n. 93. 
1381 Byang chub rnam rgyal dge legsÕs Byams pa gling paÕi rnam thar, 19a-20a: de nas dgung lo sum cu rtsa 
gsum pa/ yongs Õdzin zhes bya ba chu pho byi baÕi lo la [=1432]/ zhwa lu rin po che yar lung nas yar phebs paÕi 
lam zhor la/ byams pa gling du phebs paÕi tshe/ bcom ldan Õdas rnam par snang mdzad mngon par byang chub 
paÕi rdul tshon gyi dkyil Õkhor du dbang bskur ba dang / de nyid kyi dkyil chog gi lung gsan/ de nas gzhung spre 
zhing du thegs te/ rin po che byang chub dpal ba la/ dgyes pa rdo rje lha dgu/ bdag med ma lha mo bco lnga/ 
gur rigs bsdus/ gdan bzhi rnal Õbyor nam mkhaÕ/ ye shes mkhaÕ Õgro ma/ sgyu Õphrul chen mo/ Õjam dpal gsang 
ldan te/ rngog lugs kyi dkyil Õkhor bdun gyi dbang dang / dud sol lha moÕi rjes gnang / brtag gnyis/ mkhaÕ Õgro 
ma rdo rje gur/ sa+  pu Ta/ gdan bzhi rtsa rgyud/ bshad rgyud le mangs/ mantra a+ sa/ dkyil chog snying po 
mdo bsags/ ma h& m& ya/ Õjam dpal mtshan brjod/ sgrub thabs gsang ldan/ sngags don rnam gzigs la sogs rngog 
lugs kyi bkaÕ mthaÕ dag sgros? che chung dang bcas pa gsan/ gzhan yang / de nyid Õdus pa la sogs pa rgyud 
mang po dang / man ngag snye ma sogs Õgrel gzhung mang po yang gsan zhing / sprel zhing du bzhugs dus sku 
Õbrum shin tu mthug pa zhig byung nas sku khams mnyel baÕi tshe/ mnal za ziÕi ngang zhig la/ bud med cig dbu 
sngas mgor byung nas/ da lta jo gdan bye rdzing tshogs pa gzhung mdaÕ na yod pa la sku rim zhig mdzad na 
phan par Õdug ces zer Õbyung ba bzhin/ mang ja dang na bzaÕi Õgyed gnang bas/ Õphral du sku khams bde baÕi 
skyed che bar byung ste/ bud med de dud sol lha moÕi sprul pa zhig yin pa Õdra/ deÕi tshe nad ngo bo las grol 
nas/ gzugs po gso dgos paÕi skabs su/ nang so rnams skyid mo bshongs na phyag tsha Õdebs pa la bzhugs yod 
paÕi sa na/ dpon mo bas za ma bzang po mang po skyel btang byung bas shin du skabs su bab pa byung zhes 
gsung ngo. 
1382 Zh4 gSan yig, 809-810 
1383 Fermer 2010, 128. 



 340 

Thus, rNgog Byang chub dpal attracted many of the powerful figures of the Yar rgyab family 
and was thus instrumental in the continuation of the rNgog tradition within the Sa skya order, 
especially within the Gong dkar branch, and more broadly in its regional implantation. 
Evidence of his long-lasting influence on the local religious landscape is the omnipresence of 
Dud sol ma statues in the monasteries and temples of the rNam rab and Gong dkar valleys.1384 
The large amount of funding available to him at that period may have contributed to the 
revival of sPreÕu zhing, and it is likely that most of the rNgog texts now available were copied 
then.  

4.7. The fourth Zhwa dmar Chos grags ye shes (1453-1524) 

The most instrumental of Byang chub dpalÕs disciples in the further spread of the rNgog 
traditions were ÕGos Lo ts! ba and his disciple, Lo chen bsod nams rgya mtsho, who passed 
on the teaching to one of the greatest religious figures of the late 15th-early 16th century, the 
4th Zhwa dmar Chos grags ye shes, who was born a few years after Byang chub dpalÕs 
demise.1385 

The 7th Karma pa Chos grags rgya mtsho (1454-1506) and the 4th Zhwa dmar pa Chos grags 
ye shes (1453-1524) were born one year apart. In the absence of the two heads of the Karma 
bkaÕ brgyud order, the central figure of the lineage was the mTshur phu abbot, the first rGyal 
tshab dPal Õbyor don grub (1427-1489). He recognized the young Zhwa dmar and gave him 
the novice ordination.1386 In his youth, the 4th Zhwa dmar toured Eastern Tibet in order to visit 
the monasteries and retreat hermitages founded by his predecessors and received teachings 
from many masters. He travelled to Central Tibet at 22, in 1476. He visited mDan sa mthil 
Monastery, where he was welcome by the abbot, sPyan snga Ngag gi dbang po (1439-1491), 
the son of Grags pa Õbyung gnas (1414-1445). He then paid his respect to ÕGos Lo ts! ba and 
Nam mkhaÕ blo gros of rTsed thang, who were the preceptors of the Rlangs lha gzigs family, 
that is to say the Phag mo gru pa dynasty. He took his final ordination with them, and 
received many teachings from ÕGos Lo ts! ba during a period of six months.1387 It was also at 
that time that he met Lo chen bSod nams rgya mtsho, from whom he received, among others, 
ÒMar paÕs tradition.Ó 

                                                

1384 Field trip, June 2014. 
1385 For a visual representation of the 4th Zhwa dmar, see http://www.himalayanart.org/items/2 (and references in 
Jackson 2009, 86-89). 
1386 Ehrhard 2002b, 14-15. For biographical accounts of the 4th Zhwa dmarÕs life and activity, see his 
autobiography (gSung Õbum, vol. 6, pp. 931-996); mKhas paÕi dgaÕ ston, 1115-1148; Zla ba chu shel gyi phreng 
ba, 11: 689-718; Ehrhard 2002b, 11-27; Czaja 2013, 233-256, Fermer 2017. The focus of Ehrhard 2002b is the 
religious formation of the 4th Zhwa dmar, especially with Lo chen bSod nams rgya mtsho, until the death of the 
latter (1482). The focus of Czaja is the political history of Central Tibet, and he therefore approaches the 4th 
Zhwa dmar from the perspective of his relationship with the Phag mo gru pa regime. 
1387 mKhas paÕi dgaÕ ston, 2: 1121-1122; Czaja 2013, 233-234; Zh4 gSung Õbum, 1: 560-561. The rNgog cycles 
are not included in the list, although some of their transmissions are (Mah&m&y& and Catu#p$%ha). ÕGos Lo ts!  
ba, called rJe Yid bzang rtse pa in this account, was 84 at the time, but his numerous teaching session and the 
simultaneous release of the Deb sngon point to a very active lama.  
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ÕGos Lo ts! ba and Lo chen bSod nams rgya mtsho were very close. They were the preceptors 
of many officials of the Rlangs lha gzigs and Yar rgyab families ruling all over south Central 
Tibet (lHo ka),1388 and enjoyed a central position in the religious landscape of the period. 
When the 4th Zhwa dmar arrived in Central Tibet, he was directly introduced to the court and 
had access to funding from many of the wealthy patrons of the period, especially rDo rje bde 
ma from Yar rgyab (d. 1491, the wife of dPon chen Rin chen bzang po deceased in 
1475/76)1389 and her two sons. rDo rje bde ma participated in the commission of several 
statues for the Zhwa dmar monasteries of gNas gnang and dGaÕ ldan ma mo.1390 

In 1478, Chos grags ye shes met again with ÕGos Lo ts! ba and Lo chen. He spent time with 
Lo chen at lHun grub lha rtse, the residence of the Yar rgyab rulers in the lower part of the 
Dol valley and received the rNgog traditions. These transmissions induced deep experiences 
in him, and he developed a great aspiration to go and meditate in Mar paÕs seat in lHo 
brag.1391 He made offerings and meditated at many of the places related to Mar pa, staying 
one year in bKra shis dge Õphel, the hermitage he founded there.1392  

He came back to dBus in 1481,1393 and met ÕGos Lo ts! ba one last time. He gave teachings 
on the rNgog traditions to the gDan sa mthil abbot Ngag gi dbang po, who became the ruler of 
sNeÕu gdong later that year, and met for the first time Don yod rdo rje, the ruler of the Rin 
spungs pa family who was gaining power over the Phag mo gru pa. Before the 1482 new year, 
ÕGos Lo ts! ba died and the 4th Zhwa dmar attended the funeral ceremonies together with Lo 
chen. In 1482, the two welcomed the 7th Karma pa, Chos gras rgya mtsho, in the palace of the 
Yar rgyab rulers in Dol. Then, the two Karma bkaÕ brgyud hierachs went to mTshur phu, and 
the 4th Zhwa dmar came back after several months, stopping at sPreÕu zhing on the way.1394 
After some time, there was a final meeting with Lo chen in the latterÕs hermitage of bSam 
gtan gling in the Dol valley. The 4th Zhwa dmar received some teachings from Lo chen, and 
the two consecrated together ÕGos Lo ts! baÕs reliquary. Finally, while the Red-Hat lama was 
again in his hermitage in lHo brag, he heard the news of Lo chenÕs passing. Four days later, 
on the 21st day of the 9th month of 1482, he was back in the Dol Valley and performed the 
funeral rituals on behalf of his Yar rgyag patrons. One evening, he had a vision of ÕGos Lo ts! 
ba and Lo chen in front of him in the sky, with masses of fire penetrating his body and 
                                                

1388 Fermer 2017. 
1389 Fermer 2017, 81-82 
1390 mKhas paÕi dgaÕ ston, 2: 1122; Ehrhard 2002b, 21. 
1391 Ehrhard 2002b, 22; mKhas paÕi dgaÕ ston, 2: 1123: dol lhun grub lha rtser rje lo chen la rngog chos rnams 
gsan tshe nam mkhaÕ la lhaÕi rnga grag pa dang mtsho chen po zhi lhag med tu gsol baÕi ltas gzigs/ [É] rje mar 
paÕi sgrub gnas gzigs par bzhed pas lho brag la phebs te sa mo phag lo shar ba na sras dro bo lung du phebs te 
mchod bstod mdzad. Zh4 gSung Õbum, 6: 951: g.yor po dol gyi lhun grub lha rtse ru/ /dpal ldan bla ma kun 
mkhyen lo chen gyi/ /brtse baÕi thugs kyis legs par bzung nas kyang / /lho brag mar pa nas rgyud rngog dkyil 
drug /Õkhor los bsgyar drug sangs rgyas thod pa dang / /smri ti las rgyud Õjam dpal gsang ldan dbang / /de dag 
rnams kyi rgyud kyi bshad pa dang / man ngag so soÕi bkaÕ babs gnang baÕi tshe/ /mkhaÕ la lha yi rnga sgra 
sgrog pa byung / /rmi lam nyid du mtsho chen gang ba yang / /snod kyi chu bzhin mthaÕ dag btung byas paÕi/ 
/ltas kyi khyad par ya mtshan che ba snang. 
1392 Zh4 gSung Õbum, 6: 952. 
1393 Zh4 gSung Õbum, 6: 953; Ehrhard 2002b, 23. 
1394 mKhas paÕi dgaÕ ston, 1125-1126; Ehrhard 202b, 25; Czaja 2013, 236-238. Zh4 gSung Õbum, 6: 958. 
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transferring to him their realization of the wisdom body as it is taught in the K&lacakra 
system. Soon afterwards, he went to the Gong dkar valley where he met Kun dgaÕ rnam rgyal, 
the son of his patron rDo rje bde ma, who had himself received the rNgog teachings from 
Byang chub dpal and later from rNgog rgyal tsha bSod nams don grub.1395 Later that year, he 
composed a long biography of Lo chen.  

In the absence of his two masters, the 4th Zhwa dmar continued to play a central role in the 
political maelstrom of dBus and gTsang, as he had ties with officials in the Phag mo gru pa 
and Rin spungs pa courts, who were vying with each other for power (largely at the expanse 
of the former). The Rin spungs pa also strongly opposed the dGe lugs pas, who were 
developing their rule over the lHa sa zone. In 1491, the Phag mo gru pa ruler Ngag gi dbang 
po, who was also mDan sa mthil abbot, felt he was close to death. He went to gDan sa mthil 
with the 4th Zhwa dmar and transferred to him the responsibility of the Monastery. Chos grags 
ye shes gave the lay vows to Ngag gi dbang poÕs three-year-old son, Ngag dbang bkra shis 
grags pa (1488-1563/4). When Ngag gi dbang po died later that year, the Rin spungs pa 
gained a de facto power during the minority of Ngag dbang bkra shis grags pa, but unrest 
erupted in the Yar klungs region. In 1493, after some mediation by the sTag lung hierach 
Ngag dbang grags pa (1418-1496), the 4th Zhwa dmar consented to become the sPyan snga, 
i.e. Òabbot,Ó of gDan sa mthil. Henceforth, he was called sPyan snga Chos grags ye shes, and 
the gDan sa mthil Monastery remained under the jurisdiction of the Zhwa dmar incarnation 
line, escaping any destruction until the middle of the 20th century.1396 

The Zhwa dmar pa remained a powerful figure until his death in 1524, travelling incessantly 
between the various monasteries and hermitages he was in charge of, and relating to most of 
the important religious hierarchs of his time. In that way, he spread the rNgog ma$%alas (as 
well as all the other traditions he held) far and wide. 

ÕBrig gung bkaÕ brgyud 

As mentioned in Chapter I.1., among the many disciples of the 4th Zhwa dmar, two are 
particularly noteworthy in the present context, namely the 16th ÕBri gung abbot Kun dgaÕ rin 
chen (1474-1527) and his younger brother and successor on the seat of ÕBri gung mthil 
Monastery, Rin chen phun tshogs (1509-1557). It is stated in Kun dgaÕ rin chenÕs biography 
that he and the 4th Zhwa dmar were invited together to the court of the Rin spungs ruler Don 
yod rdo rje and that Kun dgaÕ rin chen later invited the 4th Zhwa dmar to ÕBri gung mthil.1397 
Kun dgaÕ rin chenÕs brother took monastic ordination with the 4th Zhwa dmar and spent 
several years in the Zhwa dmar monastery of Yangs pa can, where he received numerous 
transmissions.1398 Thus, strong ties were built between the Karma and ÕBri gung bKaÕ brgyud 
lineages at that time, which benefitted the spread of the rNgog Traditions. The Hevajra 
lineage received by the ÕBri gung hierarchs from the 4th Zhwa dmar, for example, continued 

                                                

1395 mKhas paÕi dgaÕ ston, 1127; Ehrhard 2002b, 27; Fermer 2010, 150-151.  
1396 Czaja 2013, 241-244; Czaja 2013, 40. 
1397 ÕBri gung gdan rabs, 168-170 and 174. 
1398 ÕBri gung gdan rabs, 187-188.  
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all the way to the present Che tshang Rin po che and became an important tantric practice in 
that lineage. It was also through the ÕBri gung lineage, and especially Khra lebs Rin po che, 
that Kong sprul received the reading transmission of the Complete Works of the 4th Zhwa 
dmar, which proved indispensable for his compilation of the bKaÕ brgyud sngags mdzod.  
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CHAPTER FIVE: the gZhung valley after Byang chub dpal 

 

As argued in the previous chapter, rNgog Byang chub dpal (1360-1446) is often considered 
the last influential master to live in sPreÕu zhing, a fact represented by the declaration that he 
is the last of seven generation having been blessed by Mar pa and/or N!ropa. In the end of his 
life, he gave to the second rGyal dbang ÕBrug pa many treasures in his possession and he 
appointed him as the one to head his funeral, thus depriving his heirs of their full legitimacy. 
Although the symbols of the rNgog tradition are thus described by some sources as leaving 
the family, the gZhung valley did not immediately stop being inhabited by rNgog clan 
members. Several of the lineages now available in fact trace to descendants of the family that 
lived into the 17th century. Their traces, however, become more elusive as they are dispersed 
in the biographies of those who entertained spiritual bonds with them and often not very 
detailed. Despite lacunas, some idea can be gained of the activity in gZhung until 
approximately the early-17th century. 

5.1. The situation at Byang chub dpalÕs death 

After the death of Byang chub dpal in 1446, his remains were enshrined with those of Mar pa 
and his predecessors in a reliquary in sPreÕu zhing, but very little detail is provided on the 
events surrounding his succession.1399 The only source to provide a description is Padma dkar 
po who states in his Religious History that three masters of the rNgog family attended Byang 
chub dpalÕs funeral. Although their identity is not completely certain, they presumably 
represent the heads of the three branches of the rNgog family that had developed by the 15th 
century:1400 

-! bKra shis dpal grub of the gTsang tsha branch is the son of Byang chub dpal and 
sPreÕu zhingÕs abbot since at least 1426 (see part II.4. for details). Padma dkar po 
gives the name Byang chub dpal grub (bKra shis dpal grubÕs son), but this is likely to 
be an error, as the lHo rong chos Õbyung, composed in 1446, wishes bKra shis dpal 
grub a long life, which indicates that he was not dead and thus probably in charge of 
sPreÕu zhing at that time.1401 His son Byang chub dpal grub may have been quite 
young as he was still active in the end of the 15th century and is listed among Kun dgaÕ 
rnam rgyalÕs disciple (see below).  

                                                

1399 lHo rong chos Õbyung, 65. 
1400 Pad dkar chos Õbyung, 610-611 (biography of Kun dgaÕ dpal Õbyor): rngog rin po che bdun brgyud kyi dbang 
bum ÕdiÕang khong la phul zhig gsung/ de bzhin rngog byang chub dpal grub pa/ rin chen bzang po/ don grub 
dpal bzang rnams kyi[s] mdzad.  
1401 If it is an error, it is not a scribal one as Padma dkar po indicates elsewhere that Byang chub dpal grub was 
the abbot when Byang chub dpal died: Pad dkar chos Õbyung, 465: rang lo brgya cu rtsa bdun pa la gshegs/ 
gdan sa dbon byang chub dpal grub pas bzung. The lHo rong chos Õbyung, 65, considers however that bKra shis 
dpal grub was in charge: chung ba gdan sa bkra shis dpal grub bo/ yun ring zhabs brtan par gyur cig. See more 
details on Byang chub dpal grub below. 



 345 

-! Rin chen dpal bzang po was his cousin of the gTsang tsha branch. He is the nephew 
of Sangs rgyas yon tan and a prolific author.1402 In two colophons, he indicates that he 
wrote in Brag dmar chos Õkhor gling, which was probably the name given to the 
temple associated with the new house founded by his grandfather, Khrom rgyal ba. 
Rin chen dpal bzang po may be the one referred to as ÒChos rje sNa ra baÓ in the 
biography of Kun dgaÕ dpal Õbyor.1403 His uncle, Sangs rgyas yon tan, was called ÒBla 
ma sNang rabÓ in a history of Zul phu,1404 and it is therefore likely that sNang rab, or 
sNa ra ba, was the name of the house founded by Khrom rgyal ba. This place may be 
located in the village that is now rNam rab, the main settlement of the valley (see the 
second part of this chapter for details). No detail is known about any of his successor. 

-! Don grub dpal bzang. This may be the person called mDom chung ba in Kun dgaÕ 
dpal ÕbyorÕs biography and lDum chung ba Don grub dpal ba, one of Byang chub 
dpalÕs disciples, in the Deb ther sngon po.1405 His identity is not clear but in all 
likelihood it refers to bSod nams don grub of the rGyal tsha branch who gave 
important rNgog transmissions to Kun dgaÕ rnam rgyal in the 1460s (see below). 

These three masters thus represent the three main branches of the rNgog who retained a 
religious influence in the 15th century. According to Padma dkar po, the three were present 
and active when Byang chub dpal died. They accepted his last will and testament, and let the 
ÕBrug chen Kun dgaÕ dpal Õbyor direct the ceremony, a role traditionally held by the sPreÕu 
zhing abbots. 

5.2. Succession in the gTsang tsha branch: sPreÕu zhing 

5.2.1. rNgog Byang chub dpal grub 

ÕGos Lo ts! ba states in the Deb ther sngon po (compiled in 1476) that bKra shis dpal grub 
was installed as sPreÕu zhingÕs abbot during his father Byang chub dpalÕs life (presumably in 
1426) and that his son, Byang chub dpal grub, was the abbot in 1476.1406 rNgog Byang chub 
dpal grub remained abbot for a few decades and sustained an activity in sPreÕu zhing. gTsang 
smyon He ru ka (1452-1507) visited ÒsPrel zhing ri bo khyung ldingÓ in the 1480s. At that 
time, he stayed in retreat in Mi la ras paÕs cave for a few months, and participated at a 
Nair&tmy& ga!acakra together with Byang chub dpal grub and his disciples.1407 A few 
decades later, his disciple rGod tshang ras chen (1482-1559) also spent three months in Mi la 

                                                

1402 See above part II.3.4.8. for biographical details. 
1403 KP rnam thar, 15-16: rngog paÕi dge baÕi gshes gnyen chos rje sna rab ba dang mdom chung ba la sogs pa 
rnams kyi kyang shin tu dad par gyur nas chos kyi Õbrel pa zhus thugs yid Õdres par gyur.  
1404 See above part II.3.4.8. 
1405 Deb sngon, 497. 
1406 Ibid., 499. 
1407 See gTsang smyonÕs biograpy by his disciple rGod tshang ras chen sNa tshogs rang grol, p. 118. See a 
presentation of this biography in Smith 2001, 59-80. The part in sPreÕu zhing is in chapter 10, described in Smith 
2001, 65. The events take place just before gTsang smyon started his biography of Mi la ras pa, which was 
published in 1488. See also Ehrhard 2010, 141, n. 22. 
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ras paÕs cave in the gZhung valley.1408 During his retreat, he received several transmissions 
from rNgog Byang chub dpal grub, including Hevajra, Mah&m&y& and Dud sol ma. He was 
also granted transmissions associated with the Cakrasa*varatantra that Byang chub dpal 
grub had received from his grandfather Byang chub dpal.1409 Interestingly, rGod tshang ras 
chen mentions in the autobiography that he also studied biographies of the bKaÕ brgyud 
masters, especially the gDung rabs. This genealogy may be ST2.  

In 1482, sPreÕu zhing was visited by the 4th Zhwa dmar.1410 Although the Karma bkaÕ brgyud 
hierarch had a strong appreciation for the rNgog traditions, he obviously came there more to 
visit the place than to meet its master. He only mentions in his autobiography that he was 
invited by the Òseat-holderÓ (presumably Byang chub dpal grub), and that he gave him some 
teachings as well as offerings, apparently not requesting any transmission. This may indicate 
that in the eyes of the 4th Zhwa dmar, the legitimacy of the rNgog traditions lay more in the 
hands of ÕGos Lo ts! ba and Lo chen bSod nams rgya mstho than in the blood lineage of 
rNgog Byang chub dpal.  

5.2.2. rNgog Byang chub grags pa 

rNgog Byang chub grags pa is listed as a disciple Gong dkar ba Kun dgaÕ rnam rgyal, where 
he is said to be the nephew (dbon po) of the sPreÕu zhingÕs abbot rNgog Byang chub dpal 
grub.1411 As Byang chub dpal grub is not known to have had any siblings, Byang chub grags 
pa may either be the son of an unknown brother or sister, or the son of Byang chub dpal 
grubÕs uncle Rin chen rdo rje, which seems more likely. Nothing is known about him. 

5.2.3. rNgog Blo gros dpal bzang and the transmission to Kun dgaÕ grol mchog 

rNgog Blo gros dpal bzang was the disciple of Byang chub grags pa, and probably his son. He 
lived in the early 16th century. He is listed in four lineages (Mah&m&y&, N&masamg$ti, 
Vajramah&k&la and Dud sol ma) of the KGND as the master of Kun dgaÕ grol mchog (1507-
1565, called Ye shes rdo rje by Kong sprul).1412 It is written in Kun dgaÕ grol mchogÕs 

                                                

1408 Ehrhard 2010, 141, for the translation and p. 152 for the Tibetan version of rGod tshang ras chenÕs 
autobiography.  
1409 The lineages of these transmissions are provided in rGod tshang ras chenÕs commentary on the tantra, bDe 
mchog spyi bshad theg mchog bdud rtsiÕi dgaÕ ston ye shes chen poÕi sman mchog (W21140), 6-13. They were 
later also recorded in the rGyud sde kun btus, 30: 36.  
1410 ZH4 gSung Õbum, 958: gzhung gi sprin zhing gnas mchog mjal du phyin/ /rje btsun lho brag mar paÕi gdung 
khang dang / /rje btsun mi la ras paÕi sgrub phug sogs/ /rten gsum rnams la mchod paÕi bye brag phul/ /gdan sa 
pa yis thog drangs der Õdus la/ /chos dang zang zing dngos pos sbyin gtong byas/ 
1411 Fermer 2009, 324-346. The three rNgog disciples of Gong dkar ba are listed on p. 339, nos. 60-62. Gong 
dkar ba rnam thar, p. 171: gangs can gyi ljongs Õdir sgrub brgyud kyi bstan paÕi bdag por gyur pa rngog ston 
byang chub dpal grub dang/ deÕi dbon po rngog ston byang chub grags pa/ rngog tshang Õog ma rngog ston 
bsod nams lhun po. 
1412 KGND dkar chag, 1: 31, 36, 40 and 41. In each case, the lineage is referred to as the Jo nang one, that is to 
say the lineage coming from Kun dgaÕ grol mchog and T! ran! tha until Kong sprul. An alternative is the Kam 
tshang lineage passing through the 4th Zhwa dmar. Note however that Kong sprul inverses the order of bKra shis 
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biography that the Jo nang throne-holder (he was Jo nang MonasteryÕs abbot from 1546 to his 
death) was invited to gZhung sPre zhing by the Òfamily lineage holder,Ó identified as Blo gros 
dpal bzang in a note.1413 There, he was given the empowerments of the seven rNgog 
ma$%alas, the explanation and reading transmission of the Rin chen rgyan Õdra, merging and 
transference, the Six Doctrines from Sras mkhar, several perfection phases of Catu#p$%ha and 
Mah&m&y&, and the empowerment and reading transmission of the protective deity Dud sol 
ma. After appropriate offerings and service, Kun dgaÕ grol mchog received the transmissions 
again.  

This event may have occurred in the middle of the 16th century. The biography continues by 
saying that after his visit to sPreÕu zhing, Kun dgaÕ grol mchog returned to sTag lung 
Monastery. There, he gave the seven ma$%alas to gCung Ras chen ba, that is to say ÕGros 
mgon Ras pa chen po (1532-1603),1414 the brother of the 15th throne-holder Chos skyong bkra 
shis, who held the seat temporarily between 1550 and 1552. This may have been the time of 
Kun dgaÕ grol mchogÕs visit as he refers to Ras chen ba as ÒgCung Rin po che.Ó At that time, 
Kun dgaÕ grol mchog also granted pure lay vows to the future throne-holder, dBon Rin po che 
Kun dgaÕ bkra shis (1536-1599/1605, tenure 1555-1579/1585). In another biography of Kun 
dgaÕ grol mchog, it is stated that he also gave him the seven ma$%alas.1415  

One of Kun dgaÕ grol mchogÕs important compositions was the Jo nang khri brgya, a 
collection of 108 techniques associated with various perfection phases now mainly conserved 
in the vol. 18 of the gDams ngag mdzod.1416 Among these, three come from the rNgog, 
namely the perfection phases associated with the Hevajratantra (bSreÕpho) and those 
associated with the Mah&m&y&- and Catu#p$%hatantra. Kun dgaÕ grol mchog transmitted these 
to one of his important disciples, Brag stod pa lHa dbang grags pa, who in turn gave them 
(along with many other transmissions) to T!ran!tha (1575-1634), who was considered Kun 
dgaÕ grol mchogÕs incarnation. 

T!ran!tha played an important role in the codification of some of the rNgog ma$%alas, for 
instance that of the gSang ldan tradition of N&masa*g$ti that came from rNgog Blo gros dpal 
bzang and Kun dgaÕ grol mchogÕs lineage. He composed a manual for the ritual and initiation 
of gSang ldan that was used as a basis for further elaboration and clarification by Kong sprul 

                                                                                                                                                   

dpal grub and his son Byang chub dpal grub: rngog byang chub dpal ba, rngog byang chub dpal grub, rngog 
bkra shis dpal grub, rngog blo gros dpal bzang, ye shes rdo rje. 
1413 Kun dgaÕ grol mchog gsung Õbum, 2: 575: gzhung spre zhing gi gdung rgyud pa (blo gros dpal bzang) spyan 
drangs nas rngog dkyil bdun gyi dbang/ rin chen rgyan ÕdraÕi bshad lung bsre Õpho chos drug sras mkhar ma/ 
gdan bzhi dang/ ma h& m& yaÕi rdzogs rim mthaÕ dag dang/ bkaÕ bsrungs dud gsol maÕi dbang lung la thug gi 
bar rdzogs par zhus/ Õbul ba dang zhabs tog cha mthun bsgrubs nas skyar log bgyis. The name Blo gros dpal 
bzang is given in brackets. In another version of the same text (Kun dgaÕ grol mchog phyi nang gsang gsum gyi 
rnam thar, Pecin: Mi rigs dpe skrun khang, 1995, 203) the name is not specified.  
1414 S¿rensen and Hazod 2007, 2: 747. 
1415 Kun dgaÕ grol mchog gsung Õbum, 2: 633. Thanks to Cyrus Stearns (private mail conversation, May 2014) 
for pointing out for me the references about the rNgog in Tshar chen and Kun dgaÕ grol mchogÕs biographies.  
1416 The DND is being translated by the Tsadra foundation, and an electronic bersion is available online: 
http://dnz.tsadra.org/index.php/Gdams_ngag_mdzod_Shechen_Printing/Volume_18. See also Barron 2013, 112. 
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in the KGND,1417 and which constitutes a good example of Kong sprulÕs modus operandi for 
his compositions.1418 

It can therefore be concluded that although Blo gros dpal bzangÕs influence was probably 
quite limitedÑthe second dPaÕ bo gTsug lag phreng ba (1504-1566) states in the mKhas paÕi 
dgaÕ ston (composed between 1545 and 1565) that the activity of the rNgog had completely 
waned in the gZhung valley1419Ñhe was still considered a full holder of the rNgog lineage, 
and important hierarchs came to receive his transmission. 

5.3. Succession in the rGyal tsha branch: Thar pa gling 

5.3.1. rNgog bSod nams don grub 

bSod nams don grub of the rGyal tsha branch was active in the decades following the death of 
Byang chub dpal and is given the title chos rje in ST2,1420 which indicates that he was already 
considered a legitimate spiritual master during the life of Byang chub dpal. As mentioned 
above, he is also known by the name lDum chung ba Don grub dpal ba; lDum chung may be 
the name of his house, presumably different from the traditional rGyal tsha seat Ri bo kyung 
lding.1421 He is mentioned in the gsan yig of the fifth Dalai Lama1422 and in the biography of 
the founder of the neighboring monastery of Gong dkar chos sde, Kun dgaÕ rnam rgyal (1432-
1496).1423 He was probably, therefore, one of the most active rGyal tsha masters in the mid to 
late 15th century and is the author of a commentary on the Mah&m&y&tantra, two rituals 
associated with Catu#p$%ha and several others related to Dud sol ma in the volume 14 of the 
rNgog slob brgyud dang bcas paÕi gsung Õbum.1424 Three of these commentaries were 
composed at gZhung Ri bo khyung lding.1425 The other, the external s&dhana of Dud sol ma, 

                                                

1417 The text by T! ran! tha is ÒÕJam dpal gsang ldan gyi dkyil chog,Ó In gSung Õbum dpe dur ma, 12: 181-239. 
This was divided into two by Kong sprul: ÒrGyud thams cad kyi bdag po Õjam dpal mtshan brjod rigs bsdus paÕi 
sgrub thabs ye shes Õbar baÕi ral gri,Ó KGND, 4: 375-409 (= T! ran! tha gSung Õbum dpe dur ma, 12: 181-202) 
and ÒÕJam dpal rigs bsdus kyi dkyil Õkhor gyi cho ga gsang ba kun Õbyung gi glegs bam,Ó in KGND, 4: 411-463 
(= T! ran! tha gSung Õbum dpe dur ma, 12: 202-239).  
1418 Although a detailed study of the difference between the compositions by T! ran! tha and Kong sprul goes 
beyond the reach of the present study, examples of differences are the long introduction by Kong sprul or the 
detailed sa bcad with which he outlines the s&dhana as if it was a philosophical commentary. As far as the 
s&dhana itself is concerned, Kong sprul largely copies T! ran! thaÕs wording. Sometimes, when T! ran! tha refers 
to the possible addition of a prayer, or abbreviates it, Kong sprul includes that prayer, or quotes it in extenso.1418 
These characteristics are representative of Kong sprulÕs aim when compiling the KGND, that is to say clarify the 
traditions and make their transmission easier in order to safeguard them. 
1419 mKhas paÕi dgaÕ ston, vol. 1, p. 779. The last master mentioned is rNgog Byang chub grags pa. 
1420 ST2, 32. 
1421 Deb sngon, 497. 
1422 DL5 thob yig, 1: 369a (lineage of the external s&dhana of dud sol ma): rngog byang chub dpal/ rngog khra 
tshang ba bsod nams don grub/ rngog mdo sde yang zer. The fact that Don grub dpal was also known as rNgog 
mDo sde is not reported in any other source. 
1423 Fermer 2009, 126-129. 
1424 NKSB, 14: 1-261. 
1425 NKSB, 14: 142, 183, 252: gzhung ri bo khyung lding gi dgon pa.  
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was compiled at the Ògreat Ri bo chos lding seminary in gZhung,Ó which may have been a 
seminary attached to the seat of the rGyal tsha branch. It was composed in 1469, which 
indicates that there was still substantial activity in the rGyal tsha seat at the time.1426 His 
compositions and the ones of his cousin Rin chen dpal bzang po are the latest recorded in the 
rNgog collections. 

Kun dgaÕ rnam rgyalÕs biographer rGya ston describes him as Byang chub dpalÕs gcung po, 
Òbrother,Ó but it should be clear from the genealogy in ST2 that bSod nams don grub was only 
a cousin. The two are referred to as the rNgog pa rnam gnyis, Òthe two rNgog.Ó Kun dgaÕ 
rnam rgyal received from him the explanations and reading transmissions for the rNgog 
ma$%alas, having earlier received the empowerments from Byang chub dpal.1427  

5.3.2. rNgog bSod nams lhun po 

rNgog ston bSod nams lhun po is the third rNgog disciple of Kun dgaÕ rnam rgyal and was 
therefore a contemporary of Byang chub dpal grub and Byang chub grags pa of the gTsang 
tsha branch. He was from the lower seat, and was therefore related to bSod nams don grub 
although their exact relationship is uncertain. In ST2, it is said that bSod nams don grub and 
his four brothers had (collectively?) three sons, lHa dbang bzang po, rDo rje bkra shis and Rin 
chen dbang phyug, and that the latterÕs son was bSod nams dpal dbyangs, which could be 
another name of bSod nams lhun po.1428 In the lineage of Dud sol ma received by the 5th Dalai 
Lama, a Sh!kya don grub intercedes between bSod nams don grub and bSod nams lhun 
po,1429 so he could possibly be a great-nephew.  

The Dalai Lama calls bSod nams lhun po ÒThar gling pa,Ó which may refer to the fact that 
bSod nams lhun po did not reside in the old rGyal tsha seat, gZhung ri bo or gZhung ri bo 
khyung lding, but that he (or one of the brothers in the previous generation) had moved to 
another place called Thar [pa] gling. As mentioned below, the location of the new seat is not 
conclusively identified, but it may have been down in the valley. bSod nams lhun poÕs son, 
rNgog bSdod nams bstan Õdzin, was also officiating in Thar pa gling and was thus called Thar 
pa gling pa by the Dalai Lama.1430  

                                                

1426 NKSB, 14: 261: rngog gzhung pa bsod nams don Õgrub gyis sa mo glang gi lo sa ga zla baÕi yar tshes gsum 
la/ gzhung ri bo chos lding gi chos grwa chen por sbyar baÕi dge bas Õgro kun Õdod don chos bzhin grub par 
gyur cig. 
1427 Ibid, 128, n. 412. 
1428 ST2, 32: de la sras lnga byon pa/ bla ma ras pa/ bla ma dpal Õbyor ba/ mkhan chen dkon mchog bkra shis/ 
slob dpon dpal ldan bzang po/ chos rje bsod nams don grub pa/ de rna+ s la sras gsu+ / slob dpon lha dbang 
bzang po/ slob dpon rdo rje bkra shis/ slob dpon rin chen dbang phyug/ deÕi sras bla ma bsod rna+s dpal 
dbyangs/ 
1429 DL5 thob yig, 1: 369a. 
1430 Tshar chen rnam thar, 557: gzhung rngog tshang Õog ma thar pa gling. 
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5.3.3. rNgog bSod nams bstan Õdzin and Tshar chen Blo gsal rgya mtsho 

rNgog bSod nams bstan Õdzin is the last rNgog master about whom something substantial is 
known. His name is not mentioned in any of the lineages received by Kong sprul but he was 
the master of several 16th-century masters.  

The biographies of mNgaÕ ris Pa. chen Padma dbang rgyal (1487-1542) describe that while 
this great rNying ma master and upholder of the Vinaya was in lHa sa, he aspired to receive 
the rNgog and Zhi byed teachings, maybe, in the former case, because his father claimed 
ancestral descent from Mar pa.1431 He received a prophecy from T!ra that this would take 
place, and that he should first go to Gung thang. He did, and then proceeded to the gZhung 
valley. At the entrance of the valley, he had a vision that he was greeted by Dud sol ma. He 
then went to ÒgZhung sPreÕu zhing and especially Thar pa gling,Ó where he received the 
seven rNgog ma$%alas from rNgog bSod nams bstan Õdzin. In this version of the biography, 
he is said to be in his forty-third year, which would correspond to 1529. As however he also 
received Red Yam&ri from Zhwa lu Lo chen Chos skyong bzang po (1441-1527) at 
approximately the same time, it may be wiser to accept the dates for mNgaÕ ris Pa. chenÕs 
journey to gZhung given by bDud Õjoms Rin po che,1432 namely that it occurred Òstarting from 
his 38th year,Ó i.e. from 1524 onward. From this account, we can deduce that in the mid-
1520s, bSod nams bstan Õdzin was famous and active in the gZhung valley, and that he was 
not living in sPreÕu zhing but in Thar pa gling.  

Another famous disciple was Tshar chen bLo gsal rgya mtsho (1502-1566/7). His lineage was 
later received by the 5th Dalai Lama (1617-1682) who wrote his biography and largely relied 
on Tshar chenÕs account to compose parts of his voluminous record of teachings received. In 
Tshar chenÕs biography, one finds two passages describing the way Tshar chen received bSod 
nams bstan ÕdzinÕs transmission.1433 The first event took place in 1523, while Tshar chen was 
in his twenty-second year. On that occasion, he received in gZhung the seven ma$%alas, the 
protector Dud sol ma and the Mi tra brgya rtsa.1434 The meeting is not very detailed.1435  

Tshar chen met rNgog bSod nams bstan Õdzin again in 1540.1436 At that time, he received the 
outer s&dhana of Dud sol ma, and fell an irreversible trust in the lama. We are informed that 
bSod nams bstan Õdzin was worried because there was in gZhung an enemy that he could not 

                                                

1431 See bKaÕ ma mdo dbang gi bla ma brgyud paÕi rnam thar [Account of Eminent Masters in the Transmission 
Lineage of the ÕDus pa mdo Tantra]. Leh: S.W. Tashigangpa, 1972, pp. 304-335. The particular passage about 
bSod nams bstan Õdzin is on p. 322. 
1432 Dudjom 1991, 805-808, especially p. 807 for the passage on bSod nams bstan Õdzin. 
1433 Thanks to Cyrus Stearn who guided me through Tshar chenÕs biography and indicated the pages mentioning 
bSod nams bstan Õdzin (private communication, April 2014). According to him, the story about rNgog bSod 
nams bstan Õdzin and Tshar chen is very famous in the Sa skya order. 
1434 See Tanaka 2013 for a presentation of that set of empowerments.  
1435 Tshar chen rnam thar, 486-487. The year is given on p. 482. 
1436 Tshar chen rnam thar, 556-561. The date is given p. 562: dbus phyogs su lo gnyis la nye bar gzhugs nas 
lcags byiÕi mjug gtsang la chibs kha bsgyur. ÒHaving stayed two years in Central Tibet, he rode back to gTsang 
in the end of the iron mouse year (1540).  
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do away with. According to Tshar chenÕs biography, bSod nams bstan Õdzin said that there 
was no sign of success in his subjugation practices, and that this may be due to the fact that 
the enemy also propitiated Dud sol ma in the protector chapel (mgon khang). bSod nams bstan 
Õdzin is not specific on who the enemy was, but the fact that he too propitiates Dud sol ma, his 
being in gZhung and the new location of Thar pa gling point to the possibility that the enemy 
might be a lama from another branch of the rNgog, with whom a competition about true 
ownership of the transmission may have flared up, possibly rNgog Blo gros dpal bzang of the 
gTsang tsha branch (Kun dgaÕ grol mchogÕs master). Informed about this situation, Tshar 
chen decided to help bSod nams bstan Õdzin. He went to the Cakrasa/vara temple of Drang 
srong srin po ri,1437 where he practiced Dud sol ma for several months. He had many signs of 
success and of the presence of Dud sol ma. When he came back to Thar pa gling after eight to 
nine months, rNgog bSod nams bstan Õdzin told him signs of success had appeared. Delighted, 
he granted him the secret s&dhana of Dud sol ma, stating that in the rNgog tradition one only 
gave this practice to someone who would definitely be a holder of the rNgog teachings. After 
that, Tshar chen dreamt that his negativities were purified, and he felt even more trust and 
certainty in the lama, considering his subjugation of rNgogÕs enemy as a guru-yoga practice.  

This description of the trouble in gZhung in 1540 suggests that the situation of the rNgog 
family had deteriorated. Although rNgog bSod nams bstan Õdzin is described as a powerful 
lama able to aptly transmit the rNgog transmission, he was not unanimously recognized in the 
valley. If the enemy was indeed his cousin, rNgog Blo gros dpal bzang, it means that there 
were strong rivalries between the two branches of the family that had contributed to its 
success for centuries. From a traditional point of view, this means that samayas within the 
lineage were sorely strained, hence that practice in gZhung and by the people involved could 
no longer be effective. More generally, if rNgog bSod nams bstan Õdzin entrusts the secret 
transmission of Dud sol ma to Tshar chen, it means that he does not have any worthy spiritual 
heir at Thar pa gling, and that he is not collaborating with the sPreÕu zhingÕs abbot the way his 
ancestors did for centuries. There is no allusion in accounts related to rNgog Blo gros dpal 
bzang that could confirm the hypothesis of a rivalry with rNgog bSod nams bstan Õdzin, but 
there is also no evidence of any collaboration between the two, although they lived at 
approximately the same time.  

5.4. Last traces of the rNgog and transmission to Gong dkar chos sde Monastery  

Despite this grim outcome, the familial lineage continued for a few decades, albeit at a very 
low scale, and it is possible that some rNgog heirs became followers of other lineages rather 
than remaining in gZhung. An example of this is Karma Blo bzang, a disciple of Grub mchog 
dbang po (1563-1618) and the 6th Zhwa dmar pa Cho kyi dbang phyug (1584-1630).1438 It is 
stated in the autobiography of one of his disciples, Kun bzang klong yangs (1644-1696), that 

                                                

1437 Akester 2016, 359-362; Fermer 2017, 77. The monastery is located to the north of Gong dkar chos sde, on 
the opposite side of the gTsang po. 
1438 See Ehrhard 2001a (2013), 229-236, for a biographical sketch based on Karma Blo bzangÕs biography. There 
is no mention of Karma blo bzangÕs rNgog origin in the article, and it is not clear whether or not it appears in the 
autobiography (an 84-folio manuscript entitled mKhas grub chen po karma blo bzang ba rnam thar mchod sprin 
rgya mtsho). 
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Karma Blo bzang was from the family (the Òbone,Ó gdung) of rNgog Chos rdor.1439 None of 
the transmissions of this lama, however, are specific to the rNgog tradition. 

5.4.1. rNgog ÕJam dbyangs Õod zer 

A final trace of the rNgog is found in the record of teachings received by Gong dkar ÕPhrin las 
rnam rgyal (fl. 17th c.). ÕPhrin las rnam rgyalÕs lineage of the male form of Catu#p$%ha comes 
from rNgog Byang chub dpal, and then rNgog Rin chen dpal bzang (= Rin chen bzang po), 
rNgog Byang chub dpal grub, rNgog Byang chub grags pa, rNgog Blo gros dpal bzang, rNgog 
dPal Õbyor don grub, and rNgog ÕJam dbyangs Õod zerÑall members of the gTsang tsha 
branch. rNgog ÕJam dbyangs Õod zer gave this transmission to mGon po bSod nams mchog 
ldan (1603-1659) and Rab Õbyams pa Rin chen rgya mtsho from Gong dkar chos sde; the two 
gave it to Gong dkar ÕPhrin las rnam rgyal.1440 

Nothing is known about rNgog dPal Õbyor don grub. His disciple (and possible son) rNgog 
ÕJam dbyangs Õod zer is the last known rNgog family member living in the gZhung valley. 
The little we know about him comes from his interaction with mGon po bSod nams mchog 
ldan (1603-1659), recorded in the latterÕs biography.1441 bSod nams mchog ldan belonged to 
the Sa skya order and was born in the gNas gsar ba family that maintained an incarnation 
lineage of Tshar chen.1442 He was based in Gong dkar chos sde for a long time, was one of the 
5th Dalai LamaÕs tutors, and also gave transmissions to the rNying ma master of the 5th Dalai 
Lama, Zur chen chos dbyings rang grol (1604-1669). Around 1628, rNgog ÕJam dbyangs Õod 
zer gave to mGon po bsod nams mchog ldan the seven ma$%alas as well as several other 

                                                

1439 Unpublished manuscript entitled Rang gi rtog pa brjod pa kun bzang dgongs ba rang shar zhes bya ba, 8v: 
lo bco lnga Õgro skabs rngog chos sku rdo rjeÕi gdung chos rje kar rma blo bzang zhes pa [É]. This manuscript 
was discovered by Charles Ramble in the archive of the Kun bzang chos gling nunnery in 2016. 
1440 ÕPhrin las rnam rgyal gsan yig, 57: [É] rngog byang chub dpal ba/ rngog rin chen dpal bzang / rngog byang 
chub dpal grub/ rngog byang chub grags pa/ rngog blo gros dpal bzang / rngog dpal Õbyor don grub/ rngog Õjam 
dbyangs Õod zer/ [xxx]  de la rtsa baÕi bla ma paN chen bsod nams mchog ldan dang / bla ma rab Õbyams pa rin 
chen rgya mtsho gnyis/ de gnyis ka la bdag gis thob. At the point marked [xxx], there is a note with an 
alternative lineage longer than that of mGon po bsod nams mchog ldan (see also DL5 thob yig, 1: 193a). 
1441 A khuÕchings refers to it, cf. Shes rab rgya mtsho, 833: mgon po bsod nams mchog ldan gyis kyang rngog 
ston Õjam dbyangs Õod zer las rngog dkyil bdun gyi dbang rdzogs par thob tshul rnam thar dad paÕi rlabs phreng 
las Õbyung ngo. For the biography of bSod nams mchog ldan written by the 5th Dalai Lama, see mGon po bsod 
nams mchog ldan rnam thar. His record of teachings received is presently unavailable.  
1442 Dongthog 2016, 162-164; Fermer 2009, xv, n. 3 and 336, n. 1254 (P3256 in TBRC). 
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transmissions.1443 bSod nams mchog ldan records going to gZhung sBrel shing in 1657 in 
order to pay homage to the remains of ÕJam dbyangs Õod zer.1444  

For what we know, the death of ÕJam dbyangs Õod zer may marks the end of the rNgogÕs 
presence in sPreÕu zhing. Nothing certain is known about how the care of the monastery was 
transferred to Gong skar chos sde, but in all likelihood this happened in the mid-17th century, 
after ÕJam dbyang Õod zer was dead.1445 The Gong dkar chos sdeÕi gnas yig states that sPreÕu 
zhing had completely waned in the 17th century, and that the Fifth Dalai Lama entrusted it to 
mGon po bSod nams mchog ldan (1603-1659).1446 This is not mentioned in the autobiography 
of the Fifth Dalai Lama,1447 and I also do not find any trace of this in bSod nams mchog 
ldanÕs biography. Matthew Akester says that sPreÕu zhing became a branch of Gong dkar chos 
sde at the time of the Gong dkar lama Nyi ma gling Tshul khrims bkra shis, who was a 
teacher of bSod nams mchog ldan.1448 The source for this declaration is equally unknown, and 
this Tshul khrim bkra shis was contemporary with ÕJam dbyang Õod zer. One last opinion, said 
to derive from oral accounts, is provided in a Tibetan study on sPreÕu zhing published in a 
Tibetan journal in 2012.1449 According to the authors, at the time of the 5th Dalai Lama, sPreÕu 
zhing was first put under the care of ÒGong dkar chos Õkhor gling, which was of the same 
order [than sPreÕu zhing].Ó This refers to Chos Õkhor gling, a branch of bDe chen chos Õkhor 
gling, a ÕBrug pa bkaÕ brgyud monastery located on the other side of the gZhung valley. The 
monks tried to hold regular rituals of the seven ma$%alas in sPreÕu zhing but for some reason 
                                                

1443 mGon po bsod nams mchog ldan rnam thar, 303: rngog ston Õjam dbyangs Õod zer gyi zhabs kyi rdul dmar 
dbuÕi gtsug tor du bsten nas/ dgyes rdor lha dgu/ bdag med lha mo bco lnga/ rdo rje gur lha zhe dgu/ rnal Õbyor 
nam mkhaÕ lha dgu bcu rtsa bdun/ gdan bzhi yum bkaÕ lha bcu gsum/ sgyu Õphrul chen mo lha lnga/ Õjam dpal 
gsang ldan lha nga gsum ma ste rngog dkyil bdun gyi dbang man ngag gi yi ge ÕgaÕ zhig Õkhrid bcas/ mai tri tri 
paÕi phyag yig dgu phrugs kyi byin rlabs/ dud sol maÕi gsang sgrub kyi rjes gnang/ gter ston nyi zla sangs rgyas 
kyi Õpho ba Õjag chugs ma/ tshe dpag med grub rgyal maÕi byin rlabs rnams gsan/ rim gyis Õdar du rdo rje 
Õchang gi zhabs drung du phebs nas dbang chos ci rigs gsan. 
1444 mGon po bsod nams mchog ldan rnam thar, 367. The year is not completely certain as 1659 (sa phag) is 
indicated on the previous page, but this is the year of bSod nams dpal ldanÕs death. It may be wiser to accept that 
ÕJams dbyang Õod zerÕs death occured between 1657 (me bya, p. 365) and 1658 (sa khyi, p. 368). 
1445 Gene Smith already noted in 1969 that the rNgog lineage disappeared during the 17th century (see his preface 
to ÒA Fifteenth Century Tibetan Compendium of Knowledge: the bS‡d mdzod yid bzhin nor bu by Don-dam-
smra-baÕi-se( geÓ (Sharada Rani, New Delhi. 1969. pp. 5-32.), Smith 2001, 325, n. 740). 
1446 sKal bzang chos Õphel, 93: phyis dus rabs bcu bdun nang nyams rgud du song ste rgyal mchog lnga pa chen 
pos gong dkar chos sdeÕi mkhan thog bzhi pa mgon po bsod nams mchog ldan la gnang zhing dus de nas gong 
dkar chos sde dgon gyi rgyun bzhugs dge Õdun bkod sgrig mdzad [É]. bSod nams mchog ldan was not Gong 
dkar chos sdeÕs abbot however. This may be a confusion with lCang lo can pa bSod nams mchog ldan, who was 
Gong dkar ba Kun dgaÕ rnam rgyalÕs disciple (see Fermer 2009, 336 and sKal bzang chos Õphel, 86). 
1447 Karmay 2014. The Great Fifth only states that mGon po bSod nams mchog ldan was among those who 
encouraged him to write his autobiography (p. 18). He mentions several teachings received by him, and that at 
bSod nams mchog ldanÕs death in late 1659, he made many offerings and prayers for Òthe lama of Gongkar 
MonasteryÓ (p. 412). In the chapter on Òconferring of religious estates and allocating territories,Ó (p. 429) the 
Dalai Lama says that ÒNesarwa of Gongkar [received] the estates from Sinpori and Sheltrong Shagpa, which 
were formerly held by Nangchenpa.Ó This may not refer to bSod nams mchog ldan however, but to the scribe 
mentioned in Karmay 2014, 524). 
1448 Akester 2016, 266. See Fermer 2009, 183-184, for an identification of Tshul khrim bkra shis. 
1449 Phur bur rdo rje and Ngag dbang dkon mchog. Thanks to Mathias Fermer for drawing my attention to this 
article. 
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the situation was judged unsatisfactory, and sPreÕu zhingÕs responsibility was then transferred 
to Gong dkar chos sde. However this transfer of responsibility may have occurred, from that 
time and until the Cultural Revolution, the community of Gong dkar chos sde is said to have 
held in sPreÕu zhing an annual event from the 23d to the 29th day of the first Tibetan month 
called the ÒsPrel zhing me dbang,Ó during which group retreats (sgrub mchod) on the seven 
ma$%alas were performed. A retreat center affiliated to Gong dkar chos sde was built on the 
hill where rNgog Chos rdor is said to have left for Khecara, called dBen gnas (Òsolitary 
placeÓ) in the rNgog accounts, and dBen gnas bSam gtan gling in later times.1450 

5.4.2. Pilgrims 

The temple of sPreÕu zhing and the st'pa of Mar paÕs relics continued to attract pilgrims for 
centuries. One such pilgrim was T!ran!tha (1575-1634).1451 In his autobiography, he records 
that he stayed for a week in rNam rgyal rab brtan in gZhung, that is to say in the rNam rab 
village a few kilometers away from sPreÕu zhing.1452 One day, he visited sPreÕu zhing. 
Although T!ran!tha may have lived at approximately the same time as rNgog ÕJam dbyangs 
Õod zer, he does not mention his presence, but only that of Mar paÕs relics, of a statue of Chos 
rdor and another of Dud sol ma. He also visited Mi la ras paÕs cave and the solitary place 
where rNgog Chos rdor departed for Khecara. Later on, he went to the ÕBrug pa monastery of 
Chos Õkhor gling, where he met someone claiming to be knowledgeable in the rNgog tradition 
but knew only about the new ÕBrug pa traditions. Thus, even though all rNgog masters had 
not disappeared yet, it seems that not much was left of the rNgog traditions in the valley apart 
from Mar paÕs relics.  

In the 18th century, the rNgog seat received the visit of bSod nams dbang phyug (1660-1731), 
the abbot of Yang tsher and Tha kar.1453 bSod nams dbang phyug says that he visited Mar paÕs 
relics in Ri bo khyung lding (sPreÕu zhing). Like other visitors, he records being filled with 
devotion in front of the wonderful religious objects gathered there. 

Another visit took place in 1848, when ÕJam dbyangs mkhyen brtse dbang po (1820-1892) 
visited sPreÕu zhing while touring Central Tibet.1454 In his travelogue, he too mentions the 
st'pa containing Mar paÕs relics, Dud sol maÕs statue and the solitary place where Chos rdor 
departed for Khecara. In his biography, it is stated that when riding up towards sPreÕu zhing, 
he had a vision of Mar pa and Chos rdor granting him his blessing.1455 This event prompted 
him to request Kong sprul to compile the rNgog traditions in the KGND. 

                                                

1450 Phur bur rdo rje and Ngag dbang dkon mchog, 26; sKal bzang chos Õphel, 93. Jackson 2015, 246, no. 21.  
1451 T! ran! thaÕs gSung Õbum dpe dur ma, 1: 240-241.  
1452 See Fermer 2017, 75, for a description of this place and how it led to the expression ÒrNam rabÓ replacing 
ÒgZhungÓ to refer to the valley. rNam rgyal rab brtan was the private estate of Kun dgaÕ rnam rgyalÕs attendant 
brGya byin pa. 
1453 Snellgrove 1967, 255. 
1454 Ferrari, p. 55 and 134, n 334; Akester 2016, 254 (264-267 for AkesterÕs commentary). 
1455 mKhyen bsrteÕs biography by Kong sprul, in rGya chen bkaÕ mdzod, 15: 506, quoted by Akester 2016, 266. 



 355 

The 39th Sa skya throne-holder, Drag shul Phrin las rin chen (1871-1935), visited sPreÕu 
zhing (ÒgZhung sPan zhingÓ) in 1909.1456 Like earlier visitors, he was impressed by the st'pa 
with Mar paÕs relics, and saw the reliquaries of some of the rNgog and the small Dud sol ma 
statue, in front of which he makes offerings and prayers. He alludes to motifs found in gTsang 
smyon He ru kaÕs biography of Mar pa, stating for instance that N!ropaÕs six bone ornaments 
and his ruby rosary are inside Mar paÕs statue.1457 On the way down, he saw many ruined 
houses and wondered whether they may not be the result of Tshar chenÕs subjugation of 
rNgog bSod nams bstan ÕdzinÕs enemy. 

The most descriptive account is that by Ka) thog Si tu Chos kyi rgya mtsho (1880Ð1924), 
who went there in early 1919:1458  

[É] Up at the seat of the rNgog, there is a yellow four-pillar temple. At its center 
is a bronze human-sized Buddha statue, flanked by two smaller ones. On top of it 
is bKaÕ gdams st'pa said to contain Mi la ras paÕs robes. Two armspan [further] 
there is human-size clay statue of Vajradhara made by rNgog, surrounded by 
human-size statues of the rNgog family lineage, Mi la ras pa, and the bKaÕ 
brgyud forefathers. There are also eighteen statues of various sizes, and human-
size ones of Padmasambhava and " antarak+ita. There are around three hundred 
incomplete volumes of the 100.000-[verse Praj–&p&ramit&], the bKaÕ Õgyur, and 
others. On the upper floor is a protector chapel of Dud sol ma left in darkness. On 
the floor below, there is lifesize statue of rNgog and an armspan handmade statue 
of Dud sol ma. Further down, in the second floor [of a chapel] is the Red St' pa 
of Innumerable Relics said to contain the skull of Mar pa from lHo brag. In the 
temple below are visible a Vajradhara at the place where Mi la ras pa first met 
rNgog, which looks damaged by water dropping, seven lifesize statues of 
successive generations of rNgog, clay statues of Mar pa, Mi la ras pa, and others, 
as well as a lifesize statue of Dud sol ma. I felt sad as they were left without care. 
Furthermore, the soil is clean and rich, and there are grasses and small trees 
growing. On the opposite slope is visible a mansion with broken walls at the 

                                                

1456 Diaries of Drag shul Phrin las rin chen, 1: 696-697. He calls the place gzhung span zhing dgon pa.  
1457 Cf. Tsangnyšn 1982, 190. 
1458 See Everding 2011 for an assessment of this travelogue, and especially p. 368 for the date of the visit to 
sPreÕu zhing; see also Akester 2016, 266. dBus gtsang gnas yig, 119-120: rngog gi gdan sa ltag na lha khang ser 
po ka bzhi mar/ dbus su thub sku li ma mi tshad che/ g.yas g.yon de las chung gnyis/ rje mi laÕi na bzaÕ bzhugs 
zhes paÕi bkaÕ gdams mchod rten thog sleb gcig/ yang Õdom gang tsam gnyis/ rngog gis bzhengs paÕi rdo rje 
Õchang sku Õjim mi tshad tsam/ rngog gi gdung brgyad/ mi la / bkaÕ brgyud gong ma skor mi tshad tsam dang/ de 
las che chung ci rigs bco brgyad tsam/ u rgyan rin po che mi tshad tsam pa [120] za hor ma gnyis / Õbum bkaÕ 
Õgyur sogs ma tshang ba pod gsum brgya tsam/ thog khang dud sol maÕi mgon khang bcas/ grong nag dbus yin/ 
de Õog thog khar rngog gi sku mi tshad tsam dang/ phyag bzos lha mo dud sol ma khru gang tsam/ ltag tu lho 
brag mar paÕi dbu thod sogs bzhugs zer baÕi gdung Õbum dmar po mtshal zhugs pa thog so gnyis pa/ de Õog tu 
lha khang thigs pas Õjigs bzhin pa rngog la mi la thog mar mjal sar rdo rje Õchang sku/ rngog gi gdung rabs sku 
bdun tsam mi tshad / mar pa mi la sogs Õjim sku dang/ dud sol ma mi tshad tsam snang yang zhabs tog med pas 
yid skyoÕo/ lhag par sa dwangs skyid/ rtswa dang shing tshal cung skyes pa/ pha rir rngog mkhaÕ spyod du 
gshegs sa yin skad paÕi gzims khang rtsigs ral song ba snang ngo/ 
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place where rNgog is said to have departed for Khecara. In the gorge below is the 
cave where Mi la made hail fall.1459 

5.5. sPreÕu zhing today 

Names 

The origin of the name sPreÕu zhing is not very clear. rNgog sources such as the Rosaries 
never give the name of their seat, only referring to gZhung Ri bo, which is the name of the 
place rather than that of the institution. According to the second dPaÕ bo, the name sPreÕu 
zhing means Òthe field of sPreÕu,Ó who was a local villager who offered his land to rNgog 
Kun dgaÕ rdo rje in order to build a temple around Mar paÕs relics.1460 The name is spelled 
variously in sources, sPreÕu zhing, sPrel zhing or sPe zhing. This led to its actual appellation, 
dPe shing.1461 

The valley as a whole is still called gZhung or gZhung rnam rab among locals. The new 
name, rNam rab, appeared sometime after the 15th century but is never used in old textual 
sources to refer to sPreÕu zhing. According to Mathias Fermer,1462 Gong dkar ba Kun dgaÕ 
rnam rgyal was ordained in 1463 by Byams pa gling bSod nams rnam rgyal (1400-1475) in 
the private estate of one of his close attendant located in the middle of the gZhung valley, 
called rNam rgyal rab brtan. This estate later gave its name to the rNam rab village (now the 
most important settlement of the valley, where the Dwags po grwa tshang Monastery is 
located), which in turn gave its name to the valley. The rNam rab valley opens a few 
kilometers to the south-east of Gong dkar Airport, the most important one of the TAR, located 
in present-day Gong dkar County (Ch. G˜ngg‡ xiˆn). 

Like almost everywhere else in Tibet, the rNam rab valleu and the sPreÕu zhing sub-valley 
today do not compare to what they may have been in the early 20th century, which was 
already very different from the situation in the mid-17th century. One first destruction 
happened when the Dzungars invaded Central Tibet in 1717.1463 They primarily destroyed 
rNying ma and bKaÕ brgyud monasteries, and sPreÕu zhing was burned down in 1718 together 
with the other ÕBrug pa monastery in the valley.1464 Given, however, that the temple remained 
large and adorned with many statues during Si tuÕs visit in the beginning of the 20th century, it 
is likely that the temple was only damaged but not completely burned down. Destructions 
during the Cultural Revolution (1966-1976) were much more radical, and nothing was left 
afterwards. rNam rab Ngag dbang thub bstan, the present abbot of Dwags po grwa tshang 
monastery, who was born in the valley, describes in the rNam rab Guide that when the st'pas 
from sPreÕu zhing were destroyed, the villagers saw that there were relics (ring bsrel) on the 
                                                

1459 dBus gtsang gnas yig, 119Ð120 [É]  
1460 See above II.3.4.1. and mKhas paÕi dgaÕ ston, 779. See Akester 2016, 265, n. 25, for other oral etymologies. 
1461 See rNam rab ngag dbang thub bstan, 176, and Akester 2016, 265, n. 25, for an explanation of the process 
that led to this name, and the new etymology. 
1462 Fermer 2017, 75. 
1463 See Petech 2013a (1950) and 2013b (1950). 
1464 rNam rab Guide, 171; Akester 2016, 266.  
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bones kept inside.1465 Everyone was very impressed, and an old man, bKal bzang rnam rgyal, 
tried to hide them. He was denounced and beaten up, and the relics were dismembered and 
thrown away. Today, some villagers still have bits and pieces. I was personally shown a very 
small part of a bone by a Dwags po grwa tshang monk. Statues were crushed, texts were 
burned, and the temple was destroyed. Although a visit to the seat of the rNgog today does not 
bring much fresh evidence on its historical past, there are still ruins and oral narratives that 
can allude to how the valley may have been a few centuries ago. Although it is difficult to 
assess the reliability of the information provided by the rNam rab Guide, it can be seen as the 
window to the localsÕ view on their past. 

rNam rab in the 21st century1466 

The bottom of the rNam rab valley, which opens on the south bank of the gTsang po, is a 
fertile region that produce a high agricultural outcome. The central point of the north-facing 
valley is the mountain at its center, called the lHa ri (God Mountain). Beyond the passes at the 
south side of the valley lies the Yar Õbrog g.yu mtsho, the large turquoise lake said to embody 
TibetÕs life force. There are several small villages in the valley today. The most important 
one, rNam rab zhol, holds Dwags po grwa tshang, a Sa skya monastery said to be founded by 
Dwags po pa$ chen bKra shis rnam rgyal in the 15th century.1467  

According to the rNam rab Guide (p. 180), when one ascends the rNam rab valley from rNam 
rab zhol (which is at the mouth of the sPreÕu zhing valley) one first comes across the ruins of 
Se lung monastery, which was the residence of rNgog Chos rdorÕs first guru, dGe bshes sGyer 
chung ba. On a mountain south-east from Se lung is the residence of one of the heirs of the 
rNgog clan together with a big st'pa, which partially remains today. On the north slope is a 
blessed cave with many small st'pas nearby. Three kilometers towards the south (p. 182), a 
little bit higher in the valley, is a place called ÒRi chung sgangÓ or ÒRi chung gdangs,Ó which 
was the residence of one of the thirteen generations of rNgog, called bSam gtan gling. To the 
west, there are the ruins of the residence of another rNgog and of a small monastery. Nearby, 

                                                

1465 rNam rab Guide, 174-175. Ngag dbang thub bstan consulted many written sources for his account and is an 
expert of the region. Many of the places inhabited by the rNgog, however, are deserted for centuries and none of 
them are mentioned in old sources, so the account understandably has to rely on oral, generally vague, accounts. 
It is not clear whether the Òbiography of rNgog stonÓ (rngog ston gyi rnam thar) mentioned by the author is an 
unheard-of biography of rNgog Chos rdor (which seems unlikely). The description given in the rNam rab Guide 
nonetheless provide an informed local view on the valley and its history, hence is a useful source to relate to the 
geographical implantation of the rNgog. 
1466 I rely for this presentation on the information provided by Mathias Fermer, who visited gZhung and Gong 
dkar for his research on the historical geography of the region (Fermer 2017), on Matthew AkesterÕs descriptions 
of sPreÕu zhing (Akester 2016, 264-268), and on my own fieldtrip in rNam rab in June 2014. I also rely on three 
modern Tibetan writings: sKal bzang chos Õphel (date unknown), a picture book with some text on Gong dkar 
monastery and a chapter on affiliated monasteries; the rNam rab guide (rNam rab Ngag dbang thub bstan 2014); 
and a Tibetan journal article (Phur bur rdo rje and Ngag dbang dkon mchog 2012). Thanks to Mathias Fermer 
and Matthew Akester for sharing their work and expertise with me. 
1467 rNam rab Guide, 24-25. On this figure, see Jackson 1989, 9-10, and in section II.4. (he received the seven 
ma$%alas from Byang chub dpal).  
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there are a few st'pas. On the mountain above, there is a cave where the Dwags po Grwa 
tshang monks used to go to make rain-falling rituals.  

Further south, near a village in the right upper part of the valley, is a place called Sras thog bla 
brang (p. 184). It used to be a large ÕBrug pa bkaÕ brgyud monastery affiliated to bDe chen 
chos Õkhor gling lower in the valley and is now a large ruin. The old villagers say that it was 
there that rNgog mDo sde stayed, hence the name Òresidence of the first sonÓ (sras thog [ma] 
la brang). Given its location up in the valley and within view of the pass to the Yar Õbrog g.yu 
mtsho, it may have been an important place of passage. Today, no reconstruction is allowed 
and only ruins remain. On the way down towards the gTsang po (p. 185), on the west side of 
the right upper valley, are the ruins of the residence of another rNgog, an unknown Phying ba 
rdo rje (?), called Sras mgon bla brang. Around it are many caves where some of the rNgog 
are said to have meditated. Down in the valley, in a lateral valley opposite sPreÕu shing, is the 
village of Bog. In the mountains to its north-west is a place called ÕBu gdang (p. 187), which, 
some elders say, was rNgog Chos rdorÕs birthplace.  

Finally, at the entrance of the rNam rab valley, on the west side, is a village called Thar pa 
gling. In the rNam rab Guide nothing is said about the rNgog at this place, and none of the 
villagers I questioned knew anything about any of them staying in that village. As this was the 
name of the place where rNgog bSod nams bstan Õdzin resided, it is not impossible that the 
monastery was there. Today, there is a small temple with an important shrine to Dud sol ma 
(as most temples in the valley) maintained by Gong dkar chos sde.1468 

All the places described until now are only ruins. Although the rNgog obviously left a lasting 
trace in the whole of the gZhung valley, the two seats created in the late 14th and late 15th 
century (Brag dmar chos Õkhor gling and Thar pa gling) cannot be accounted for with any 
certainty, and places associated with the rNgog may as well have nothing to do with them. 
One place, however, that can be located is the Òhigher seatÓ sPreÕu zhing, located in a north-
west facing valley opening on the east side of the rNam rab valley (pp. 172-180).  

To get there, one first crosses the village of rNam rab zhol, where the Dwags po grwa tshang 
Monastery is located, and then enters a side valley approximately 700 meters wide at its 
mouth. There is a gorge in its middle, some ten meters deep at places. When I was there (late 
June 2014) only a small stream flowed, but sometimes the current can be violent, as 
evidenced by the breadth and depth of the gorge. About three kilometers upstream, there is a 
small hamlet in which the temple of sPreÕu zhing has been rebuilt, at an altitude of 3975 m, 
surrounded by a dozen houses.1469  

If one goes further up the gorge, there is another side valley to the right. Google Earth (see 
map below p. 447) shows that there are ruins there, but I have been unable to visit them. This 
is the possible location of gZhung Ri bo khyung lding, Chos rdorÕs house and later that of the 

                                                

1468 See reference in Jackson 2015, 245, no. 6: Thar pa gling lha mo khang (Thar pa gling, Gong dkar rdzong). 
On the hill above the village is a cave that is regarded as a residence of Ati&a (see Akester 2016, 268). 
1469 Latitude: 29¡12Õ38.33"N; longitude: 90¡57Õ51.15"E. 
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rGyal tsha branch. Several rNgog, including Chos rdor, had visions of Nair!tmy! at that 
place, and a shrine was erected.1470 Several names and etymologies are provided for the place: 
the Second dPaÕ bo states that since a garuda was seen hovering in the sky directly above it, 
the temple was called ÔHovering GarudaÕ (Ri bo Khyung lding).1471 ÕBe lo Tshe dbang kun 
khyab considers that the residence was built over a round meadow which resembled a garuda, 
hence was known as Òthe round garudaÓ (zlum kyung).1472 Ri bo khyung lding is generally 
referred to as the Òlower seatÓ (gdan sa Õog ma), although it was older, and, if my hypothesis 
is correct, geographically higher, which indicates the leadership of the gTsang tsha branch in 
later generations. After being deserted by the rNgog, this place became a rDzog chen retreat 
place affiliated to the rDo rje brag Monastery, a large rNying ma monastery on the other side 
of the gTsang po.1473  

The Òhigher seatÓ (gdan sa gong ma), sPreÕu zhing, founded by Kun dgaÕ rdo rje was located 
where the new temple now stands.1474 After being completely destroyed during the Cultural 
Revolution, a small temple was rebuilt in 1985. A villager called Nang chung had preserved a 
statue of Vajradhara ÒBlazing with majestic brillianceÓ (gzi Õod Õbar ba) and another of Dud 
sol ma, which he returned to the temple. In 2012, another temple was erected as the first was 
about to collapse. It is made up of a three-storey central temple and a few rooms enclosing the 
courtyard. In 2014, the main shrine was still empty. It is flanked by two chapels, with the 
small statue of Dud sol ma on the left, and the statue of Vajradhara, a human-size statue of 
rNgog and some texts on the right. Although the Chos rdor statue looks new, the other two 
may be the ancient ones rescued and heavily repaired so as to look new. The statue of Dud sol 
ma, in particular, is small when compared to the other statues in this temple and other Dud sol 
ma statues in nearby temples, so it is not impossible that it is an ancient statue. The rebuilding 
and care of the temple is under the responsibility of the Gong dkar chos sde Monastery. Two 
nuns from mNgaÕ ris were in charge of the daily rituals and maintenance of the place in 2014. 
At the time of writing, the temple may be complete, and it is therefore possible that more of 
the religious items and relics in the possession of villagers have been returned to the temple. 

About hundred meters down the valley is a ruin of what used to be a large house. According 
to Matthew Akester,1475 this is known locally as the Òhouse where (Mar paÕs wife) bDag med 
ma was born,Ó also mentioned by Ka) thog Si tu. I do not find any evidence for this story 
about bDag med ma being born in the gZhung valley. It is more likely to refer to rNgog Chos 
rdorÕs wife dPaÕ mo chos mo, the sister of sPa lBa ba can. At this level of the gorge, around 
fifty meters away from the ruins of the house, there used to be Mi la ras paÕs cave. A dam was 

                                                

1470 mKhas paÕi dgaÕ ston, 777. Akester 2016, 264 says that ÒThis temple was built on the site where Ngok and 
his disciples had set up a platform for the arrangement of deity Ma$%ala-s and [had] once seen visions of the 
masterÕs tutelary Nair! tmadevi with a retinue of 15 goddesses.Ó See also description in rNam rab Guide, 173, 
where the name gZhung gdang or gZhung steng is provided. 
1471 mKhas paÕi dgaÕ ston, 777. 
1472 Zla ba shu shel gyi phreng ba, 1: 71. 
1473 rNam rab Guide, 173. 
1474 rNam rab Guide, 172-176.  
1475 Akester 2016, 266. 
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built in the late 1990s to protect it but it was flooded away in the beginning of the 21st 
century.1476 

On the mountain on the opposite side of the gorge, on the southern side of the valley, is the 
place where rNgog Chos rdor made three koras, left a foot-print on a boulder and flew away 
to Khecara.1477 There used to be a large monastery but only ruins remain today. There are also 
the rests of several st'pas. One of them was known to be rNgog Chos rdorÕs meditation spot 
and the place where he would go to make retreats. In the middle of this quiet and beautiful 
place grows a large walnut tree in which bird sing, reminding one that this now deserted and 
forlorn place used to be the heartland of the rNgog pa bkaÕ brgyud transmission. 

  

                                                

1476 rNam rab Guide, 177. 
1477 rNam rab Guide, 178-180. 
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Conclusion 

 

I started my research on the rNgog lineage wondering why the rNgog seemed so central in the 
transmission and codification of Mar paÕs tantric legacy while generally being pictured as 
having a supporting role only. The most telling anecdote to illustrate this seeming paradox is 
the way I presented my dissertation topic to people having some familiarity with Tibetan 
Buddhism but not a far-reaching understanding of its history. I typically started with gTsang 
smyonÕs story in the Life of Mi la ras pa of Mar pa not teaching Mi la ras pa, and the way Mi 
la ras pa left Mar paÕs home in desperation. When he left, I said, he went to visit rNgog Chos 
rdor, another disciple of Mar pa. There, he practiced for one year on Hevajra but to no avail. 
Mi la ras pa finally returned to Mar paÕs seat together with Chos rdor when it was discovered 
that Mar pa had not allowed him to leave, and he was finally granted transmissions. 
Afterwards, he became the famous yogi that even people not closely associated with Tibetan 
Buddhism know. This rNgog Chos rdor, I continued, started a hereditary lineage that 
preserved and transmitted Mar paÕs teaching, and particularly Hevajra. Nowadays, this 
lineageÕs transmissions are the main ones compiled in one of Kong sprulÕs five treasuries, the 
Treasury of bKaÕ brgyud Mantras, and as such represent one of the most cherished traditions 
of the bKaÕ brgyud schools in general and their common legacy. So, I concluded, I am writing 
the history of this religious lineage, called rNgog pa bkaÕ brgyud and sometimes Mar rngog 
bkaÕ brgyud, as well as the history of the hereditary rNgog lineage.  

The two names of the rNgog lineage, rNgog pa bkaÕ brgyud and Mar rngog bkaÕ brgyud, 
epitomize the place occupied by the rNgog in the Tibetan religious landscape. The rNgog 
lineage is the one that seemingly transmitted Mar paÕs teaching the most faithfully, not mixing 
his teaching with that of others and continuing Mar paÕs style. I say ÒseeminglyÓ because not 
much is known about Mar paÕs teaching that is not mediated by later lineages, and especially 
the rNgog one. Various sources like Mar paÕs biographies written in different orders and his 
works now available in several editions indicate that indeed Chos rdor continued his masterÕs 
legacy without changing its style, except for the N&masa*g$ti transmission that he received 
from someone else. Like Mar pa, rNgog Chos rdor and his heirs ranked the Hevajratantra 
highest among their transmission and relied on Dud sol ma as their protective deity. The 
lineage was exclusively known for its transmission of practices associated with the creation 
and perfection phases of the tantra, and among the later the cycle of merging and transference, 
that is to say the six doctrines according to the Hevajratantra. This adherence to Mar paÕs 
teaching and the symbolic power accrued from it was materialized by the presence in the 
rNgog seat of the greatest part of Mar paÕs relics. Later, in the historiography of the rNgog 
lineage, it was also evidenced by the fact that Mar paÕs biography and genealogy started those 
of the rNgog.  

The rNgog interpretation of Mar paÕs teaching was of course not the only one. There were in 
the 12th century several other traditions that claimed descent from him. An interpretation that 
may have been quite similar to that of the rNgog was that of Mes ston, also centered around 
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Hevajra but that did not continue independently more than a few generations and for which 
no historiography is known. Another was Mi la ras paÕs, followed by the sNyan rgyud 
lineage, with several sub-currents but two main figures in the early 12th century in the persons 
of Ras chung pa and Ngam rdzong Ras pa. As their name indicate, they were ras pas, cotton-
clad yogis, who emphasized the practice of Cakrasa*vara, Vajrayogin$ and the six doctrines 
of N!ropa. Yet another movement was that of mTshur ston, focusing on the Guhyasam&ja 
practice and exegesis. The exclusively tantric character of Mar paÕs legacy embodied by these 
diverse currents evolved with the progressive importance taken by Mi la ras paÕs disciple 
sGam po pa. Unlike other lineages that were non-celibate, sGam po pa was a monk and 
founded a monastery, uniting Mar paÕs legacy with that of the bKaÕ gdams pas. With the 
stabilizing influence of a seat that was also a monastery and a more progressive teaching 
suited for a larger audience, sGam po pa attracted many disciples. They also initiated their 
own movement largely characterized by monasticism, and bKaÕ brgyud orders soon 
proliferated, each with a distinct style but all emphasizing their three common forefathers, 
Mar pa, Mi la ras pa and sGam po pa. With time and the many biographies emphasizing these 
three written in these Dwags po bkaÕ brgyud lineages, the other movements lost in visibility, 
eclipsed by the number and institutionalization of sGam po paÕs disciplesÕ lineages.  

Although rNgog masters adapted to the trend of monasticism that characterized Tibet from the 
late 12th century onwards, they remained a compact organization with a religious filiation 
mostly regulated by kinship. As tantric masters, however, they had many disciples not 
belonging to their blood, so that the religious lineage was progressively absorbed in other 
orders as the hereditary lineage was losing its symbolic power. This process of diffusion of 
the rNgog tradition within other orders started early, and important lineages were transmitted 
outside of the family already from the 13th century although the continuity was also kept 
within the lineage. An example is the Hevajra lineage held by the Third Karma pa Rang 
byung rdo rje (1284-1339) that exited the rNgog family after Kun dgaÕ rdo rje.1478 Other 
examples are the lineages of Catu#p$%ha J–&ne)var$ and N&masa*g$ti that exited the family 
transmission after rNgog mDo sde but reentered at a later stage. The last rNgog lama holding 
perfectly all transmissions was rNgog Byang chub dpal in the early 15th century. He lived at a 
vibrant time and place, and played an instrumental role for the integrity and continuation of 
Mar paÕs legacy, just like mDo sde did before him. Afterwards, however, the decline of the 
family line accelerated and the rNgog transmissions were not seen as being quintessentially 
transmitted within the rNgog kinship lineage. Although Byang chub dpal had a son who took 
responsibility of the seat, he also granted the rNgog transmissions to several hierarchs who 
were among the most powerful of the period, such as ÕGos Lo ts! ba, Lo chen bSod nams rgya 
mtsho and the Second ÕBrug chen Kun dgaÕ dpal Õbyor, to mention only the most important 
ones. The former two taught to the 4th Zhwa dmar, who in turn was one of the most powerful 
political agent of the early 16th century, as well as an important exponent of the rNgog 
teachings. Byang chub dpalÕs great-great-grandson Blo gros dpal bzang gave several 
transmissions to Kun dgaÕ grol mchog (1507-1565), and another one, bSod nams bstanÕdzin, 
gave Dud sol ma to Tshar chen Blo gsal rgya mtsho (1603-1659). Despite these late masters 

                                                

1478 See KGND, 1: 19 & 21.2-5 and Zh4 gSung 'bum, 6: 707. A painting of this lineage is available: 
https://www.himalayanart.org/items/61401.  



 363 

still being able to transmit accurately the rNgog traditions, they did not have much influence. 
Progressively, the religious capital of the rNgog benefitted others, and their social capital 
decreased. A consequence was the progressive loss of funding, the probable tensions that may 
have arisen from this, and the final extinction of the hereditary lineage once all its capital, 
including the human one, was exhausted. 

With regards to the historiography of the rNgog lineage, the examination of sources showed 
that in all likelihood all historical narratives composed within the lineage are today available, 
except for Rin chen bzang poÕs works, considered to contain a biography of Mar pa and one 
of Rin chen bzang po himself. Given that all later Tibetan sources either rely on the Rosaries 
or on texts derived from them (chiefly the Deb ther sngon po and the lHo rong chosÕbyung), 
we may infer that no further significant document ever existed, or if it did, did not spread. 
Thus, this dissertation can be considered an exhaustive gathering of historical source material. 
The fact that all the available data has been retrieved does not mean, however, that we know 
everything about the rNgog. As regularly remarked in the previous pages, many aspects are 
left to be studied and analyzed, and many more will probably remain in the dark. 

A first avenue of research, particularly related to the present study, would be to examine more 
systematically biographies of individuals related to the rNgog. I do not expect that this would 
be very rewarding with regard to early masters, but from the 15th century onwards, 
biographies of lamas evolving in the political center of lHo ka become more detailed. It is also 
not excluded that later masters may have interacted with more disciples that I am now aware 
of.  

Another direction that has not been followed at all in the present dissertation is a religious 
study of the rNgog transmissions themselves. Several angles could be adopted. One could for 
example compare the rNgog exegetical tradition of Hevajra with the Mes, Ram or even Sa 
skya traditions. One could as well select one tradition and examine its evolution in time. One 
could for instance take the gSan ldan ma$%ala ritual and compare the Indian version by 
Agrabodhi with those of rNgog Zhe sdang rdo rje, rNgog Rin chen dpal bzang po, T!ran!tha, 
and Kong sprul. More importantly, the rNgog transmissions themselves were only 
superficially studied in the present work and only from external perspective. No effort has 
been made to understand the iconography, the methods of practice of the conceptual 
framework of these transmission, in a word what they really are about. Much more needs to 
be discovered as well about the protective deity Dud sol ma and the perfection phase practices 
called merging and transference, for instance. As this concerns two very complex topics, this 
might be the object of complete dissertation.1479 

Finally, more systematization and theorization could be applied to the present material and 
related data. The question of lineage for instance is ubiquitous in Tibetan Buddhism. It is 
often from this perspective that case studies are approached, and one finds in several 
dissertations and books, like in the present one, a chapter or section on lineage. My own 
research did not lead me to an exhaustive presentation of the topic, however, and such could 

                                                

1479 Like the one undertaken by Casey Kemp on luminosity for instance. 
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be a rewarding enterprise. The related subject of lineages of ordination, that exist in other 
Buddhist countries also seems to be understudied, and one could perhaps compare from the 
viewpoint of comparative anthropology or sociology different types of lineages in various 
Buddhist cultures, or esoteric traditions in general. With regards to the theoretical tools 
developed by Pierre Bourdieu, my exploration of them proved, at least for me, satisfying, and 
I feel a lot could be gained from an attempt at constructing properly the religious field of a 
specific period in the Tibetan history. This probably could not be achieved with periods 
predating the 15th century, but may be possible afterwards. It is my hope that I or other 
scholars may in the coming years take up some of the threads sketched in the present work. 

To conclude, I would like to emphasize the joy I experienced while bringing back to life the 
memory of a few men who labored with their body, speech and mind to bring to Tibet and to 
transmit during centuries teachings what they saw as powerful methods to become buddhas. A 
century and a half ago, Kong sprul saved those cycles from oblivion by collecting, practicing, 
editing and teaching them. Today, however, the stream flowing from the rNgog transmissions, 
and even from Mar paÕs heart-practice of Hevajra, remains weak. Several individuals 
worldwide are presently trying to revitalize this practice.1480 It is my wish that my work, 
concluded during the 150th anniversary of my school, the Ecole Pratique des Hautes Etudes in 
Paris, may contribute to those efforts and generate a proper knowledge about the Mar rNgog 
lineage, thus participating in its further spread, while inscribing itself in the research 
framework of French University!  

                                                

1480 See the website http://mar-ngok.org/ (accessed on February 27, 2018).  
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Appendix 1: Critical edition and translation 

 

Notes on the transcription: 

This is a critical edition with ST1 as a base, supplemented with the variants in ST2. 
Condensed forms are uncondensed and underlined. Words between parentheses are notes, 
generally added between lines or on the following line.  

¥! Black: common basis of ST1 and ST2, with ST1 as the core text.  
¥! Italics: only in ST1 
¥! Bold: only in ST2 

Further conventions : 

¥! 1: abbreviated m with a superscribed circle. 
¥! 1,2,3: Tibetan numerals transliterated with roman numerals. 

I did not edit the spelling of either ST1 ou ST2, which systematically differ on some words. 
When the reading of ST2 was obviously better than that of ST1, ST2 was placed in the main 
text and ST1 in notes. When the two versions are very different (the religious lineages and the 
biography of Seng ge sgra), ST2 is given as a note. 
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[ST1, 1.1] bla ma rngog pa yab sras rim par byon paÕi rnam thar rin po cheÕi rgyan gyi phreng 
ba bzhugs pa yin no//  

[ST2, 25.1] rje mar pa nas brgyud paÕi rngog gzhung pa yab sras kyi bla maÕi rna! thar 
nor buÕi phreng pa bzhugs so: 

 

[ST1, 2.1] bkaÕ brgyud kyi bla ma rnams la phyag Õtshal lo// 

[ST2, 26.1] dus gsum rgyal ba kun gyi ngo bo sprul paÕi sku// Õgro ba Õdren paÕi lcags skyu 
dpal ldan thugs rje can// bkaÕ rgyud rin chen Õdus paÕi gtsug gi nor buÕi rtog// rje btsun 
mar rngog (dkar rgyud rna!s kyi gtso bo yin pas) zhabs la gus pas phyag Õtshal lo//  

 

 

[ST1, 2.1] rje btsun dpal ldan rngog pa yi// mi1478 rgyud chos rgyud rim pa dang1479// chos kyi 
zhus tshul btsams tshul sogs: lo rgyus zur tsam bri bar bya// de la rje btsun mar pa ni: mar lungs 

 

 

[2.2] na: mar paÕi mes po: mar pa sha ru rtse bya ba cig la: sras mar pa khri Õja! bya ba cig 
yod: de la sras 3: dkon mchog: gyal legs: dge tshog1480 ral buÕo: dkon mchog la sras 3: shes rab 
rin chen: shes rab gyal: shes rab dkon mchog: shes rab rin chen la sras 3: grags pa (sras mar pa 
mon nag pa bya ba yin no): dbang  

[2.3] phyug Õod zer (yab) (yum rgya mo blos lcam): rdor bloÕo: dbang phyug Õod zer la sras 5: 
dbang phyug rgyal: dgaÕ ba: rje btsun mar pa (bar pa): a mi rba1481 ba rdor rgyal: Õbrog la skyes: 
a mi rdor rgyal gyi brgyud pa mar pa me la1482 skyabs la thug go// rje btsun mar paÕi jo mo lcam 
bu lhum bzaÕ ho re (yum bdag med ma) la sras 2:  

[2.4] dar ma mdo sde dang: dar ma bsam stan no (bsam stan dpal yang ces): mdo sdes ltad 
mo la (zhang poÕi chang sa la) byon bas rtas bsdabs1483 nas grongs: jo mo phyag thung ma la 
sras 5: dar ma dpal: sba1484 can zang nge: ngan ne: ston pa dge Õdun: bya1485 rid Õkhor lo dang 
lngaÕo: ja rid min pa rje btsun la rgyud pa mi 

  

                                                

1478 ST2, 26.2: gdung. 
1479 ST2, 26.2: yi. 
1480 ST2, 26.3: rtsog. 
1481 ST2, 26.4: sba. 

1482 ST2, 26.4: mes. 
1483 ST2, 26.5: gdabs. 
1484 ST2, 26.5: sba. 
1485 ST2, 26.5: ja. 
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Rosary of Precious Ornaments Ð Lives of the Successive rNgog pa Masters, Fathers and Sons 
(ST1)1486 

Rosary of Jewels Ð Lives of the rNgog masters from gZhung, Fathers and Sons, from Lord 
Mar paÕs lineage (ST2)1487 

[Title and homage]  

[ST1, 2.1] I pay homage to the bKaÕ brgyud masters!  
 
[ST2, 26.1] Bodies of emanation who are in essence all victorious of the three times, 
Glorious compassionate ones, iron hooks guiding beings, 
Top ornaments of the crest jewel gathering all the bKaÕ brgyud jewels, 
I bow down with respect to the feet of the Venerable Mar rNgog (who are prominent 
among the dKar rgyud).  
 
I will write briefly the history 
Of the successive familial and spiritual lineageÕs [holders] 
Of the venerable and glorious rNgog pa 
And of the way they received and composed teachings. 

[I.  Mar pa]  

[2.1] As for the Venerable Mar pa: in the Mar Valley, one called Mar pa Sha ru rtse, of Mar pa 
ancestry, had a son called Mar pa Khri Õjam. He had three sons, dKon mchog, rGya legs and 
dGe tshogs ral bu. dKon mchog had three sons: Shes rab rin chen, Shes rab rgyal and Shes rab 
dkon mchog. Shes rab rin chen had three sons: Grags pa (whose son was called Mar pa Mon 
nag), dBang phyug Õod zer ([Mar pa]Õs father; his mother was called rGya mo blos lcam), and 
rDor blo. dBang phyug Õod zer had five sons: dBang phyug rgyal, dGaÕ ba, the Venerable Mar 
pa (the middle son), A mi rba ba rdor rgyal et ÕBrog la skyes. A mi rDor rgyalÕs lineage went 
down to Mar pa Me la skyabs.1488 

The Venerable Mar pa had two sons with his wife lCam bu lHum bzaÕ ho re (Yum bDag med 
ma): Dar ma mDo sde and Dar ma bsam gtan (also called bSam gtan dpal). mDo sde, having 
gone to a party (for his uncleÕs wedding), died falling off a horse. His wife Phyag thung ma 
had five sons: Dar ma dpal, rBa can zang nge, Ngan ne, sTon pa dGe Õdun, and Bya rid Õkhor 
lo. Apart from Ja rid, the Venerable did not have any descendant  

  

                                                

1486 ST1, vol. 22: 1-24; rNgog slob brgyud dang bcas 
paÕi gsung Ôbum, vol. 1 (222), pp. 1-34. Edited in 
Walther 2012, 59-86. 
1487  ST2, 22: 25-50; rNgog slob brgyud dang bcas 
paÕi gsung Ôbum, vol. 1 (222), pp. 35-68. Edited in 
Walther 2012, 31-58. German translation in Walther 
2012, 89-130. 

1488 This sentence is quite unclear. In ST2, one finds 
the name ÒMar pa mes skyabs,Ó and in ST3 ÒMar pa 
me skyabs.Ó It may be the name of rDor rgyalÕs son 
and heir, but nothing more is known about him or his 
father.  
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 [2.5] gdaÕo (sras rna!s sngon la grongs nas)1489 (tsha mo 2 las): rje btsun mar pa de spe1490 sar 
bdag moÕi ling ba (sgang gi stod)1491 bya ba der sku Õkhrungs skad: sku nas gzhon paÕi dus su: 
thugs gtu! pa cig byung: (yab yu! 2 kyis dgos pas Õdis na ma cig kha mchu dang sbyor bar 
Õdug de ba slob gnyer cig la btang na shed bye ba cang srid da! snya! pa byung ngo:) thong 
mkhan yong baÕi dus na ling ba bar du (nam ma langs pa la) zhing smos pas:1492 sna khrid ma 
legs par glang gis bla ma  

[2.6] rbab1493 du skyur: glang la rdo rgyab pas sna khrid kyi mgoÕ la phog nas shi: (da nga mi 
khyur1494 mi tshud pas:) der skyo ba drag po cig skyes nas nga rang chos la Õgro dgos (gar Õgro 
bsams pas)1495: deÕang1496 khams su Õgro  

[2.7] snyam bas: khams pa dbus su yong (slob gnyer la) bar Õdug dbus su Õgro snyam bas dbus 
pa rtsang1497 du Õgro bar Õdug pas: rgyags thes bzang po khyer nas1498 (la rta nag po bzang pa 
cig: zab chen yug cig: seng ldeng gi sga1499 cig: g.yu rnying cig rnams kyis gtso byas pas:) la 
stod mang dkar dril chen du (dpal myu gu lung tu1500) byon nas: bla ma Õbrog mi lo tstsha 
ba dang: mgos lo tstsha ba 2 dang Õbyal1501 bas: khong rna!s 2 yang 

[2.8] chos bkaÕ la dam par byung nas: rje btsun gyis1502 mgos la Õgrel pa sgron gsal mnyan: 
sgron gsal la yig sna mdzad1503 nas rgyud bshad pas shes par byung nas: rje btsun bla maÕi 
thugs  

[3.1] dgongs la (bod du dkaÕ las Õdi tsam byed pa bas) khong yang lho bal du thug pa yin: nga 
rang yang rgya gar1504 du Õgro dgos snyam nas: phyag sdzas rna!s gser du sgyur nas: bla 
ma Õbrog mi lo tstsha la (sgra skad rna!s slabs te): bdag lho bal du Õgro bas: khyed kyis dgyes 
rdor la Õgyur mdzad pa de yang zhu: gtor ma cig kyang btang bar zhu byas pas (nas de nub gtor 
ma cig mdzad nas:) de rung gsung: sang  

[3.2] sang bzhud khar da khyed bal po pha! Õthing1505 ba bya ba cig yod zer der1506 ÕgroÕam 
gsung1507: de nas bal yul du byon: bal po spyi ther ba la gdan bzhi zhus so (bdag gdan bzhi de 
zhus: gdan 4 char mkhyen pa jo bo na ro pa" chen min pa med gsung): de nas pham Õthing du 
byon: bla ma na ro paÕi slob ma: bla ma pen dha ba1508 bya ba 

  

                                                

1489 This note is added in the main text in ST2, 26.5: 
ja rid Õkhor lo min pa sngas gzhan rna!s sngon la 
grongs nas. 
1490 ST2, 26.6: dpeÕ. 
1491 This is in the main text in ST2, placed before 
dpeÕ sar. 
1492 ST2, 26.6, the phrase is quite different: na ma 
langs bar du lings pa stos su zhing smos pas. 
1493 ST2, 26.6: sbab. 
1494 ST2, 26.7: gyur. The sentence is in the main text 
in ST2. 
1495 ST2, 26.7: the note is replaced by dgongs. 
1496 ST2, 26.7: dang por. 
1497 ST2, 26.7: gtsang. 

1498 ST2, 26.7: g.yu mthong bas nyams dgaÕ dang 1. 
The provisions are indicated in a note in ST1 but in 
the main text in ST2. 
1499 ST2, 26.7: rga. 
1500 ST2, 26.7: gi dgon par. 
1501 ST2, 27.1: Õjal. 
1502 ST2, 27.1: bla ma. 
1503 ST2, 27.1: byas. 
1504 ST2, 27.2: lho bal. 
1505 ST2, 27.3: gting. 
1506 ST2, 27.3: deÕ drung du. 
1507 ST2, 27.3: zer. 
1508 ST2, 27.3: spen dha. 
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(from any of his two wives) (as his sons died before [him]). 

It is said that Mar pa was born in Western sGang, in a [place] called bDag moÕi ling, in sPe sar. 
When his body was still young, his mind was fierce. (His parents thought that he would at one 
point meet with some dispute, and they wondered whether it was possible that he would develop 
intellectually if they sent him study.) When a plowman came and was mowing in the middle of 
a field (where the grass grows), he was guiding well and the ox stumbled in front of the master. 
He threw a stone at the ox but it hit the head of the plowman, who died. (ÒAh, I do not belong 
to mankind!) [thought Mar pa] with great sorrow. I must go to the Dharma!Ó (When he 
wondered where to go), he thought he would go to Khams. As the Khams pa were coming to 
dBus (to study), he thought he would go to dBus. As the dBus pa were going to gTsang, he 
brought the best provisions (a black horse, some silk of great value, a teak saddle and an ancient 
[piece of] turquoise) and went to (Myu gu lung) at Mang dkar dril chen in La stod, where he 
met lama ÕBrog mi Lo ts" ba and mGos Lo ts" ba. As the two were sparing with teachings, 
the Venerable listened to the commentary [called] Prad#poddyotana from mGos. He did various 
writings on the Prad#poddyotana, and came to know it with an explanation of the tantra. The 
venerable master then thought: [3] Ò(Instead of enduring such hardships in Tibet), he [ÕBrog 
mi] went to Nepal; I too should go to India!Ó (Having learned languages), he told ÕBrog mi: 
ÒAs I am going to Nepal, may I request from you the Hevajra translation you made? Could you 
also make a gtor ma [ritual]?Ó [ÕBrog mi] assented, (and offered a gtor ma in the evening). He 
told [Mar pa]: ÒWhen you leave tomorrow, there is a Newar called Pham Õthing pa: go to him!Ó 

Then, [Mar pa] traveled to the Nepal Valley. He requested Catu$p#%ha from the Newar sPyi ther 
ba (who told him that there was no one but the knower of all four P#%has, the Mahapandita 
N"ropa, who had that P#%ha that he was requesting from him).  

Then, he went to Pharphing, where he requested teachings (on Kriya cycles) from a disciple of 
master N"ropa, the master Pen dha ba. 
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[3.3] la chos (kri yaÕi skor rnams) zhus : Õbul ba gser srang1509 bzhi phul bas: bla ma mnyes nas: 
nga1510 rgya gar du Õgro bar zhu byas pas rung gsung nas1511: Õbri1512 ka ma la shi laÕi gnas bstan 
cig dang: rje btsun 2: bla mas  

[3.4] sgrags1513 nas btang bas: deÕi dus su dus mtshungs paÕi pa#$i ta chen po bzhi yod pa la: 
(sa skya pa ltar na: mkhas pa sgo drug du bzhed de: de bzhiÕi steng su bram ze rin chen 
rdo rje dang: mkhan po dzny" na shr# mi tra bsnan paÕo:) shar na ratna a ka ra shanti ba 
(se!s tsa! pa: lho na ngag gi dbang phyug grags pa (sgrol mas dngos su byin gyi slab pa): 
nub na shes rab Õbyung gnas sbas baÕi blo gros (sgra tshad ma la mkhas gsung): byang na na 
ro pa#$i ta (theg pa thun mong min paÕi skor la mngaÕ mnyes gsung ngo:) dang bzhi Õdug 
pa la: (pu la ha rir byon nas:) na ro pa la chos zhus pa la sogs paÕi lo rgyus  

 

[3.5] mang du gsung ngo// zhib du rnam thar na gsal lo:1514 //deÕi slob ma bla ma rngog chos 
rdor ni: rngog gi mes po rngog rje1515 zings po rje (lha tho tho ri snyan shal dang dus mtshungs 
su:) zhes bya ba cig: steng gi lha (Õphrul dgaÕi) las chad: sdzus skas rim pa dgu la (sems can gyi 
don la dgongs nas:) zhabs kyis rten te dog pa phab (kha ba can gyi Õjongs g.yaÕ ltum po1516 bya 
bar): rus kyi phyi mo bzhi las: stong du rtogs: de las (phye bas1517) Õdzom rus dguÕi nang nas 
rngog rjeÕo: (de las gyes pa sgro gnyaÕ dang: rma dang: rka ba dang: gan dang: lang pad dang: 
dar dang: lang Õgro dang: bya rje dang: snyad rje dang: derna!s rngog las gyes paÕi rus so:)1518  

[3.6] de las stong Õdzom rngog las skyes paÕi sras: rngog tsan dho re khris Õja!:1519 deÕi sras 
rngog rtag snyan gzigs:1520 lho bal gyi dpon  

[3.7] du bkos ste: thams cad kyis deÕi thugs bzung nas: stag gzig gi yul nas skor bas kyang che 
ste: bzhugs khri lcags kyi Õkhrul Õkhor can dang: rnge rngog srin bal gyi rgyab yol can 
dang: dngul bya nyi maÕi rgyan cha can dang: dngul rga gser gyi ya lad can dang: gser 
g.yu: dar zab: mu tig: rin po che la sogs paÕi dpung chen po phul bas mnyes nas: yig tshang gser 
gyi yi ge chen po btsal to// deÕi sras  

[3.8] rngog dpal khro! gyis srong btsan sga! poÕi1521 sku ring la: Õthon mi sa! bho tra1522 dang 
gnyis kyis rgya gar nas: shes pa Õphrul gyi yi ge blangs ste rgyal po la phul nas bod gyi zhang 
blon dang: bu tsha Õbangs rna!s la bslabs shing: Õdun1523 sa che chung gi gzhi1524 bzung nas: 
Õdzangs kyi bre dang:  

  

                                                

1509 ST2, 27.4: bsrang. 
1510 ST2, 27.4: rje btsun gyis. 
1511 ST2, 27.4: zhus pas. 
1512 ST2, 27.4: bhri. 
1513 ST2, 27.5: sgrogs. 
1514 ST1, 3, has only a note between lines 4 and 5 
saying rnam thar du gsal.  
1515 ST2, 27.7: rngog rje gtsang rje (zings po yang 
zer). 

1516 ST2, 27.8: g.yaÕ zlum po. 
1517 ST2, 27.8: che bas. 
1518 This note is absent in ST2. 
1519 ST2, 27.8: rngog tsan to ri khri Õdza! . 
1520 ST2, 27.8: rngog rta dgu snyan gzigs. 
1521 ST2, 28.2: srong rtsan rgam po. 
1522 ST2, 28.2: mtho mi sa!  bho tra. 
1523 ST2, 28:3: mdun.  
1524 ST2, 28.3: bzhi.  
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[Mar pa] gave four measures of gold as offerings. This rejoiced the master, who assented when 
[Mar pa] asked him to go to India. As the master knew one elder and two venerables from 
Vikrama%&la, he sent him [there]. At that time, there was simultaneously four great pa#$itas: 
Ratn"kara%"nti in the east (he was a cittamatrin), V"g&%varak&rti in the south (he was directly 
blessed by T"ra), Praj–"karagupta in the west (who was said to be learned in grammar and 
logic), and the pandit N"ropa in the north (who was said to have gained mastery in the cycles 
of the uncommon vehicle). According to the Sa skya pa, there are six gate-scholars: on top 
of these four, they add the brahman Ratnavajra, and the abbot J–ana$rimitra. (Having 
gone to Pulahari), he requested N"ropa's teaching, and so on: there are many stories. These are 
clarified in detail in the hagiography. His disciple was master Chos rdor. 

[II.  Ancestors] 

rNgogÕs ancestor was one called rNgog rje Zings po rje (who was contemporary with lHa to to 
ri snyan shal). He came from the gods (Enjoying Manifestations) from above and descended on 
earth by stepping on a miraculous nine-level ladder (with the intention to benefit beings) and 
landed (in a province of the Snowy Land called g.YaÕ ltum po). From among the four original 
clans, he belonged to the sTong. Out of the nine clan groups which are its (subdivision), he was 
from the rNgog rje. (Further clan subdivisions from the rNgog are: sGro gnyaÕ, rMa, rKa ba, 
Gan, Lang pad, Dar, Lang Õgro, Bya rje, and sNyang rje.)  

The son born from rNgog of the sTong group was rNgog Tsan rto re khris Õjam. His son was 
rNgog rTag snyan gzigs. He was appointed as an officer (dpon) at the frontier. As everyone 
was following him, he developed [his possessions] by touring the land of Tajikistan. He was 
pleased by great donations such as a throne with an iron mechanism (dkyil Õkhor), a rnge 
rngog (?) with a silken back curtain, a silver bird (dngul bya) with sun ornaments, a silver 
saddle with a golden armor, as well as gold, turquoise, brocades, pearls, precious stones and 
so on. He was bestowed a great insignia with golden letters.  

His son rNgog dPal khrom lived at Srong btsan sgam poÕs time. [At that time], Thon mi sam 
bho ta and others brought from India the knowledge of miraculous letters. It was handed over 
to the king and taught to ministers, children and commoners. Having held major and minor 
councils, the wise 
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[4.1] phul du phyung: srang dang zho ru phyung: bod rna!s yul dang sgo ru phye: rus dang 
stong lter1525 phye: stong dpon ni Õchims1526: stong tshab ni rngog dpal khro! gyis bgyis so// 
de yang rgyal po srong btsan sgam po dang rngog dpal khro! gnyis kyi sku ring la: rngog la 
bor gsar1527 ci byung yang bor na bor btsal drug:  

[4.2] khris stod pa snang ba yin:1528 gsad na nyi khri cig stong tsa ma nyag1529 dang bcas pas 
bstod pa gnang ba1530 yin: pho la gser gyi rta la g.yu yi rga stad:1531 phra men la yob chen byas 
Õthing shun la Õthur srab1532 byas pas bstod pa gnang ba1533 yin: mo la byung ba dung gi mdzo 
mo dkar  

[4.3] mo la: rnal1534 Õju gser la byas: rna1535 thag dar la byas: gu zu dang dar zab khal du bskal1536 
ba cig gis bstod pa gnang ba yin: rgyal poÕi skuÕi sngags mkhan yin bas gser gyi phyags1537 
shing mdaÕ gang pa cig kyang gnang ba yin no// rngog khro! gyi sras rngog mdo gzigs khrom  

[4.4] stan1538: des mes poÕi las ka slangs lho bal gyi dpon bgyis ste mdzangs kyi phul du phyung 
ngo// de la sras lnga: rtsan la nag po1539: ring1540 la nag po: btsan gnyaÕ: rin ldan pa1541 (bong ba 
ri bya bar chad do)1542: btsan sto ri gel1543 lo (khams su chad do)// rtsan la1544 nag pos stag gzig 
gi rgyal khams brtul1545: ring1546 la  

[4.5] nag pos hor gyi rgyal kha!s btul: rin1547 ldan pos glang po che khur du khur: rtsan sto1548 
ri gel pas rgyal poÕi gung blon chen po bgyis ste: gser g.yu rtsegs maÕi yig tshang mnos so: 
rgyal po dpaÕ la dgyes paÕi dus su  

[4.6] gru kluÕi1549 rgyal kha!s btul: mkhar tshan chen po bzhi phab: dpaÕ baÕi la dor: gung stag 
spel maÕi yig tshang mnos: seng ge dkar moÕi rkang1550 lag khyad par du gnang1551 ngo// lnga 
tshigs pa rngog btsan gnyas: rgyal po khri srong lde btsan mngaÕ1552 phyag tu 

  

                                                

1525 ST2, 28.3: sder. 
1526 ST2, 28.4: mchi! s. 
1527 ST2, 28.4: bor cha. 
1528 ST2, 28.4: khri! s stod pa gnang ba yin. 
1529 ST2, 28.4: nyag ma. 
1530 ST2, 28.5: snang pa. 
1531 ST2, 28.5: btad. 
1532 ST2, 28.5: bsrab. 
1533 ST2, 28.5: snang pa. 
1534 ST2, 28.5: sna. 
1535 ST2, 28.5: sna. 
1536 ST2, 28.6: skal. 
1537 ST2, 28.6: phyag. 
1538 ST2, 28.6: bstan. 
1539 ST2, 28.7: tsan dha nag po. His name is the 
second one, but with a small ka indicating it should 
be the first. 

1540 ST2, 28.7: ri la nag po. His name is given as rin 
la nag po at the next occurrence. 
1541 ST2, 28.7: ri ldan po. 
1542 ST2, 28.7: bong nga ri bya bar chad. 
1543 ST2, 28.7: tsan dho ri gel. 
1544 ST2, 28.7: tsan dha.  
1545 ST2, 28.7: btul. 
1546 ST2, 28.7: rin. 
1547 ST2, 28.7: rin chen. 
1548 ST2, 28.8: tsan rdo. 
1549 ST2, 28.8: gro gu. 
1550 ST2, 29.1: skang. 
1551 ST2, 29.1: khyad du snang. 
1552 ST2, 29.1: rnga. 
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established measures like bre [4] and phul, srang and zho. Agricultural lands were divided into 
military and civilian districts, horns and thousand-districts. One chiliarque was ÕChims, and his 
representative was rNgog dPal khrom. Also, at the time of Emperor Srong btsan sgam po and 
rNgog dPal khrom, rNgog was praised for [establishing rules] in case of theft or murder: for 
theft, there was a rule of six [times the value] of the wanted good. For murder, there was a price 
of 21.000. He was praised as men had golden horses with turquoise saddles, stirrups made of 
gilded silver and halters made of pure lapis. He was praised as women had conch-white dzomo, 
with nose-rings made of gold and nose-ropes made of silk, carrying loads of kesi and brocades. 
As he was the mantrin of the EmperorÕs body, he was given a golden scepter of an arrowÕs 
length. 

The son of rNgog Khrom was rNgog mDo gzigs khrom stan. He took up the work of his 
grandfather as an officer in the border region and became perfectly wise. He had five sons: 
rTsan la nag po, Ring la nag po, bTsan gnyaÕ, Rin ldan pa (who settled [at a place] called Bong 
ba ri), and rTsan sto ri gel (who settled in Khams). rTsan la nag po conquered the kingdom of 
Tajiks, Ring la nag po conquered the kingdom of Mongols, Rin ldan po lifted the burden of an 
elephant. rTsan sto ri gel was a great high minister of the Emperor and was bestowed a golden 
insignia inlaid with turquoise. During the conquests of the emperor, the Kingdom of the Turks 
was tamed and the four great garrisons fell, retreating in front of the warriors. [rTsan sto ri gel?] 
was awarded the insignia of the mixture of leopard and tiger, and granted in particular the limbs 
of a snow lion. 

The middle son was rNgog bTsan gnyaÕ. When the Emperor Khri srong sde btsan came to 
power, he reached his thirteenth year.  
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 [4.7] bzhes paÕi dus su: dgung lo1553 bcu gsum lon ba cig gis: yab gyi ldang1554 gnyer du bzhes 
shing: rje blon1555 gyi spyan mngar mchis ste dang por byon: spyan thub bgyis nas: nang 
Õkhor1556 shan thogs pa bgyis nas: dgung lo bcu bzhi la rgya bod Õthab paÕi me la tshe na! 
phyed pa bgyis: lo  

[4.8] bco lnga la: nam dral1557 gyi mchod pa byed pa dang: gtsug lag khang gso ba la sogs paÕi 
dpon bgyis: dgung lo bcu drug pa la mthaÕi rgya drug brtul1558: dmag rgya la trangs1559 paÕi dus 
su bod dmag su! khri trangs ste: tra ma gong bu me ruÕi la bsgral ste: dmag thel du spub1560  

[5.1] ru rgyab du rje blon rje Õbangs su! cu rtsa drug sku mtsho zhing bzhugs pa la: rgyaÕi gyen 
pa 3: Õkhor dpaÕ brtsan bcu rgnog 31561 dang bcas ste sku la brdar1562 ba las: Õkhor gang bas 
kyang glo ba nye ste: srog la ma Õdze!s pas mngaÕ1563 thang che nas1564: rgyaÕi  

[5.2] gyen poÕi skye gcad: rgya bran chen la mnan: rgya phrug brag la bsdabs: rgya khyi stong 
la rgyus: rgya zho hab gyis1565 btab: rgya mo btson du bzung: rgya las rgyal ste: dus der yang: 
dgu brgyaÕi nang nas kyang rngog btsan gnyaÕ dpaÕ baÕi1566 la dor ro// de nas gyen poÕi  

[5.3] mgo1567 rta Õjug la btags1568 te: lag mthil du spub nas: bkwa1569 chuÕi mkhar phab: bu! 
gling gi lcags zam gcad do: dgu brgya phyag tu bzhes: gser g.yu khal gyis phul: dar zab treÕu 
dang rta khal gyis stabs1570 te phul: dus der yang Õkhor1571 (btsan) gnyaÕ dang  

[5.4] Õkhor dgu brgya dang su! cu (rtsa) drug la: Õdod dguÕi yon tan dang brtsigs rtsal1572 ste: 
dgos su rngog gtsan gnyaÕ la: stag gsu! gyi glag pa la1573 seng ge dkar moÕi gung btang ba 
gnang1574: gser gyi yi ge rtseg mar1575 mnos nas: yul yang graÕi yid dgur zhing dor brgyaÕi1576 
gling dang: bran bziÕ  

[5.5] dang: Õor brgyad dang: chu mi1577 dang: kha gze1578 la sogs ste mi khyim nyi shu Õbangs 
su bcad: jo mo shud bu bzaÕ blangs: deÕi sras rngog brtsan pa (rnam thang du babs1579) rin po 
che bya ba lags: bu mo Õphyi!s1580 g.yu ber la sjangs: lha saÕi grib tu zhing dor brgya bcad: 
bran klog kya dang: thod pa dang:  

                                                

1553 ST2, 29.1: gung lo (et passim). 
1554 ST2, 29.1: lha. 
1555 ST2, 29.2: btsun. 
1556 ST2, 29.2: sgor. 
1557 ST2, 29.2: ral. 
1558 ST2, 29.2: btul. 
1559 ST2, 29.3: sprang. 
1560 ST2, 29.3: dpub. 
1561 ST2, 29.4: Õkhor dpaÕ tsan can: bcu phrag gsu! . 
1562 ST2, 29.4: gdar. 
1563 ST2, 29.4: par mthaÕ. 
1564 ST2, 29.4: na. 
1565 ST2, 29.5: kyis. 
1566 ST2, 29.5: boÕi. 
1567 ST2, 29.5: Õog. 
1568 ST2, 29.6: rtags. 

1569 ST2, 29.6: kwa. 
1570 ST2, 29.6: gtabs. 
1571 ST2, 29.6: rngog. 
1572 ST2, 29.7: rtsis bstsal. 
1573 ST2, 29.7: dang. 
1574 ST2, 29.7: pa snang. 
1575 ST2, 29.7: rtser gar. 
1576 ST2, 29.8: rgyaÕi. 
1577 ST2, 29.8: chu ma. 
1578 ST2, 29.8: bze. 
1579 The is a note at the bottom of ST1, 5, with snang 
thang du babs. The cross indicating the place of the 
reference is missing, but it may be a correction to 
rnam thang du babs, which indicates where rNgog 
brTsan pa Rin po che settled. 
1580 ST2, 29.8: Õchims. 
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He became his fatherÕs temple attendant and went in the presence of the Lord. When first 
reaching there, he passed muster and became a guardian of the inner door. In his fourteenth 
year, he was made a night-watchman during the Chinese-Tibetan fights. In his fifteenth year, 
he made the offerings to Nam ral and was the officer taking care of the temple, and so on. In 
his sixteenth year, the six Chinese frontiers were tamed. When the army was led against the 
Chinese, 30.000 Tibetan soldiers were deployed. The army crossed the pass of Gong bu me ru. 
[5] The army went down to the plain and the Lord, ministers and their suite, altogether thirty-
six people, remained in the back to take care of the Lord. rNgog protected the Lord and his 
thirty people [against] three Chinese officers and a unit of ten powerful soldiers. All the 
entourage was loyal as he did not care for his own life, so his power was great. He cut the throat 
of the Chinese officers and enslaved the Chinese. He smashed Chinese children on rocks. He 
moved amidst thousands of Chinese dogs. He swallowed Chinese curd. He jailed Chinese 
women. Thus was he victorious over the Chinese. At that time, rNgog gTsan g.nyaÕ was the 
bravest among 900 [men]. After that, he hung the officersÕ head on horsesÕ tails and turned [the 
Chinese] upside down in the palm of his hand. He took the fort of Kwa chu and cut the iron 
bridge of ÕBum gling, with the 900 [people] under his command. He offered [to the Emperor] 
gold, turquoise and silk that were loaded on mules and horses. At that time, all desirable 
pleasures were bestowed on rNgog bTsan gnyaÕ and his entourage of 936 [people]. In particular, 
rNgog [gTsan] gnyaÕ was given the hide of three tigers and the mane of a snow lion. Having 
been granted a golden inlaid insignia, he had a land with hundred plowing fields in Yid dgu in 
the Gra [valley]. He had twenty households as his subjects, such as the Bran bzi, ÕOr brgyad, 
Chu mi, Kha gze and so on. He took Shud bu bzaÕ as his wife. 

 

His son was rNgog brTsan pa Rin po che (who settled in rNam thang). He was betrothed to the 
girl ÕPhyims g.Yu ber. He divided the land at Grib near lHa sa into hundred plowing fields and 
had twenty households as his subjects, such as the Klog skya, Thod pa,  
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[5.6] tsi mi dang mi khyim nyi shu Õbangs su bcad: jo mo nyang zhwa rjeÕi sras mo blangs: deÕi 
sras rngog btsan gzigs snang ba lags so: bu mo sbas che btsan1581 la sjangs: dol phu mangs su1582 
zhing dor gsu! brgya bcad: bran li dang: bya dang: rang Õgro dang: rang rta dang: blo bo dang: 
mi khyi! bzhi  

[5.7] bcu Õbangs su bcad1583: la khra la khre la dang: Õbrog phar cham tshur cham dang tshun 
chad Õkho ra Õkhor yug du bcad: blo bos1584 zangs ril gyi thang du1585 zangs Õkhar byas: chu rta 
2 ka1586 la dbang mdzad: jo mo lde sman bzaÕ blangs: rgyal po1587 khri srong lde btsan dad pa 
skyes  

[5.8] paÕi dus su: Õching bu1588 na! ral gyi rin po cheÕi khang bur g.yuÕi mchod rten shel gyi 
bu! pa can cig phul: bcom ldan Õdas kyi ring lugs su bgyis nas gser gyi yi ge chen po mnos pa 
lags: chos sde snod rin po che rna! gsum la sogs ste brgyud: lung man ngag gi bdag por gyur 
pas 

[6.1] rdo rje rgyal por dbang skur nas mngaÕ bdag gi skuÕi sngags mkhan chen por bgyis so// 
deÕi sras rngog btsan gzigs khro! stan1589 gyis la tshong gi zha1590 che ba bgyis nas: long spyod 
cher byung: jo mo she bzang mo1591 blangs: deÕi sras rngog btsan gzigs sbo ga lags: de yi sras 
snang ba gzhung  

[6.2] ba: de la sras 2: mang pa rje gzig gu1592 dang: mang brtsan1593 2: spun 2 ma Õthun1594 par: 
nu bo1595 dbu ru stod lungs su chad: mang rje gzig gu la sras 2: stag gung gzigs dang: glang 
rgya ra gzig gnyis: stag gung gzig la1596 sras 2: stag ra mdo mtsan1597 dang:  

[6.3] stag ra g.yu yig1598 go: g.yu yig la sras 21599: rtag tho1600 (byang thang du chad:) dang: 
stag pa dang: (g.yu khri to): g.yu khri la sras 3: dpal le (Õdam can du): rat na (g.yon du): (rat 
na la bu1601 2: skyong bu dang khri mchog: de la bu 3: mthaÕ mi: Õgar tsha: Õbe tsha gsu! mo: 
de la bu 3: sgo po: sgo chung: sher yags1602 3 mo: g.yon gyi rngog rna!s sher legs la) yul 
sbyin no (sgog du chad do:)1603: de nas mi rabs gnyis na rngog lo byon: dpal le la sras 2: 
gshang po dang: rog po: rog po la sras 3: dgaÕ po yu (sha po sgang pa): dgaÕ la Õbar (skye grong 
pa): yang dgaÕo (nad kha ba1604)// yang dgaÕi  

  

                                                

1581 ST2, 30.1: sbas lce tshan. 
1582 ST2, 30.1: mkhar. 
1583 ST2, 30.2: gcad (et passim). 
1584 ST2, 30.2: glo bas. 
1585 ST2, 30.2: lte! s su. 
1586 ST2, 30.2: chu rta ra ga. 
1587 ST2, 30.3: ra tsa. 
1588 ST2, 30.3: phu. 
1589 ST2, 30.4: bstan. 
1590 ST2, 30.4: zhal. 
1591 ST2, 30.5: shel bzaÕ mo. 
1592 ST2, 30.5: mang po rje zi gu (et passim). 

1593 ST2, 30.5: mngaÕ tsan. 
1594 ST2, 30.5: mthun. 
1595 ST2, 30.5: no Õo. 
1596 ST2, 30.6: kyi. 
1597 ST2, 30.6: rta ra mdoÕ tsan. 
1598 ST2, 30.6: rta ra g.yu yig. 
1599 ST2, 30.6: de la sras 3. 
1600 ST2, 30.6: stag tho. 
1601 ST2, 30.7: sras (et passim). 
1602 ST2, 30.7: legs. 
1603 This note is part of the main text in ST2 
1604 ST2, 30.8: gad kha ba. 
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and Tsi mi. He took as his wife the daughter of Nyang zhwa rje.  

His son was rNgog bTsan gzigs snang ba. He was betrothed to the girl sBas che btsan. He 
divided the land in Lower Dol into three hundred plowing fields and had forty households as 
his subjects, such as the Li, Bya, Rang Õgro, Rang rta, and Blo bo. He defined the tax-paying 
passes, the nomadic paths and the limits of the territory. Glo bo built the Zangs Fort in the 
Zangs ril plain. [rNgog] had authority over both the water and horses. He took as his wife Lady 
lDe sman bzaÕ. When the king Khri Srong lde btsan entered the faith, he offered to him a 
turquoise st'pa with a crystal dome while at the hut of the Rin po che from ÕChing bu Nam ral. 
He converted to Buddhism and was bestowed the great golden insignia. He became a holder of 
the tantras, reading transmissions and key instructions concerning the three precious Dharma 
Baskets. [6] He granted an empowerment to the Vajra King and became a great mantrin of the 
Sovereign.  

His son rNgog gTsan gzigs khrom stan was a trade officer and became very rich. He took She 
bzang mo as his wife. His son was rNgog bTsan gzigs sbo ga. His son was sNang ba gzhung 
ba, who had two sons, Mang pa rje gZig gu and Mang btsan. As the two brothers did not go on 
well, the younger moved to sTod lung in the Central Horn (dbu ru). Mang rje gZig gu had two 
sons, sTag gung gzigs and Glang rgya ra gzigs. sTag gung gzigs had two sons: sTag ra mdo 
btsan and sTag ra g.yu yig. g.Yu yig had three sons: sTag tho (who settled in Byang thang), 
sTag pa, (and g.Yu khri). g.Yu khri had three sons: dPal le (who settled in ÕDam can), Ratna 
(who settled in g.Yon. He had two sons: sKyong bu and Khri mchog. They had three sons: 
mThaÕ mi, ÕGar tsha, and ÕBe tsha. They had three sons: sGo po, sGo chung, and Sher legs. The 
rNgog from g.Yon go until Shes legs), and Yul sbyin (who settled at sGog.) Two generations 
after him came rNgog Lo [Legs paÕi shes rab]. dPal le had two sons: gShang po and Rog po. 
Rog po had three sons: dGaÕ po yu (from Sha po sgang), dGaÕ la Õbar (from sKye grong), and 
Yang dgaÕ (from Nad kha). Yang dgaÕs 

  



 379 

[6.4] sras: rngog pan chen kha ba (yan chad snyeng ma yin no):1605 deÕi sras (yum Õod ldan ma) 
bla ma rngog chos kyi rdo rje: deÕi sras (yum dpaÕ mo chos mo) bla ma mdo sde: de la sras drug: 
slob dpon jo tshul (gtsang tsha cig pu yum tshul skyid): slob dpon jo thog (rgyal tsha) (yum 
jo skyabs ma la sras 4): jo Õod (sras mo ha lo): jo bsod: ston  

[6.5] chung dbang mo (jo non gyi sras): jo bde Õod// jo tshul kyi sras (brgyud pa gong ma gtsang 
tsha rgyud)(sras mo Õkho dge): bla ma kun dgaÕ rdo rje (yum dar mdzes): de la sras 3 (yum zhig 
mo): slob dpon rin chen rgyal po (dge slong): bla ma gzi brjid grags pa (btsun pa): slob dpon 
rgyal po dgaÕ (sngags pa): de la sras 3 (yum stan ba skyid): slob dpon seng ge sgra: bla ma rin 
chen 

[6.6] bzang po: slob dpon chos rdor ro : slob dpon seng ge sgra la sras 3 (yum lhas dkar): bla 
ma rin chen rgya mtshan: slob dpon blo gros seng ge: slob dpon bsod nams rin chen no// slob 
dpon chos rdor (yum sri thar brgyan) la sras lnga: bla ma chos kyi rgyal mtshan:  

[6.7] slob dpon sangs rgyas grags: slob dpon sangs rgyas seng ge: slob dpon seng ge Õbum: slob 
dpon khrom rgyal lo: bla ma rin chen rgyal mtshan la sras 3: slob dpon nam mkhaÕ rgyal 
mtshan: rdo rje rgyal mtshan: bsod nams bzang poÕo// slob dpon seng ge Õbum1606 la sras 31607: 
bla ma don grub  

[7.1] dpal dang: slob dpon don grub bzang poÕo// [ST2, 31.3] slob dpon legs pa dpal lo: bla 
ma don grub dpal gyi sras: bla ma byang chub dpal lo: de la sras 2: dbon po rin chen rdo 
rje: rin po che bkra shis dpal grub: deÕi sras byang chub dpal grub: slob dpon khro! rgyal 
la sras 2: bla ma sangs rgyas yon tan dang: slob dpon sang rin gnyis so// deÕi sras bla ma rin 
chen dpal bzangs: slob dpon mgon po 2 so// rgyal tsha rgyud: slob dpon jo thog (brgyud pa 
Õog ma ba rgyal tsha rgyud: yum Õphrang po lha cig Õbum rgyan:) la sras 2:1608 slob dpon rgyal 
tsha ra mo dang: slob dpon rdo rje seng geÕo1609// [ST2, 31.5-8] slob dpon jo thog gi sras rgyal 
tsha ra mo ni/ khong rang gi khu bo ston chung dbang mo'i sku 'i skye ba yin par ye shes 
mkha' 'gros lung bstan/ khong rang gi khu bo dang yab la/ rje mar pa dang/ ra lo dang/ 
kyi bye ma lung pa/ kha!s pa shes rab rdo rje sogs kyi sngags skor gyi chos rna!s la 
brda' bstan pa tsa gyis mkhyen pa byung/ mtshan nyi kyi chos skor rna!s gsang phur 
slob dpon cha pa'i drung du sdzogs par bsan/ khyad par du na ro pa nas rgyud pa'i dbang 
gdams ngag rgyud la sogs pa phyin spyi ma log par mkhyen pa byung pas sprul sku rtsod 
med du grags/ khong rang gi rje bstun zhe sdang rdo rje'i zhal nas/ nga bas jo thog shes 
rab che/ kho bas kho rang gi bu jo ra shes rab che/ khong 2 kyi shes rab de nga la yod par 
gyur na/ nga ra nag po la chos zhu dgos pa ma yin ste ces pa la sogs pa gsungs so/ bla ma 
zhe sdang rdo rjes mtshan nyid kyi rig pa mkhyen pa 'dra ste/ sngags don rna! gzigs kyi 
'drel pa na gsal lo/ rje mar pa nas brgyud pa'i chos so// slob dpon ra mo la (yum shi sha dur 
ma:) sras 3: slob dpon lcam me: jo shag (gi sras slob dpon rdor rgyal:): jo 

  

                                                

1605 ST2, 30.8: ban chen kha ba (de yan chad rnying 
ma yin) 
1606 ST3, 81.4 adds (yum klu dpal). 
1607 ST1, 6.8, has 2 instead of 3 

1608 This narrative is completely absent from ST1 and 
should have been added within the life story of Ra 
mo rather than in the genealogy. 
1609 ST2, 32.1: rgyal tsha rdor seng 2 so. 
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son is rNgog Pan chen kha ba. (Until here, they were of the old school).  

[III.  Genealogy after Chos rdor]  

His son (with his wife ÕOd ldan ma) is lama rNgog Chos kyi rdo rje. His son (with his wife dPaÕ 
mo chos mo) is lama mDo sde. His son is the master rNgog Chos kyi rdo rje (whose mother is 
ÕOd ldan ma). His son is master mDo sde (whose mother is dPaÕ mo chos mo). He had six 
children: Master Jo tshul (the only gTsang tsha with his partner Tshul skyid); Master Jo thog 
(rGyal tsha)(with his wife Jo skyabs, who had four sons); Jo Õod (his daughter is Ha lo); Jo 
bsod; sTon chung dbang mo (the child of Jo non); and Jo bde Õod. Jo tshulÕs son (the higher 
lineage, the gTsang tsha line) is master Kun dgaÕ rdo rje; (his daughter is ÕKho dge). Jo tshulÕs 
son (the gTsang tsha line, who is the prime lineage) is master Kun dgaÕ rdo rje; (his daughter is 
ÕKho dge). [Kun dgaÕ rdo rje] (whose wife was Dar mdzes) had three sons (from this only wife): 
Master Rin chen rgyal po (a fully-ordained monk); master gZi brjid grags pa (a venerable one); 
Master rGyal po dgaÕ (a layman). The latter had three sons (whose mother was sTan ba skyid): 
Master Seng ge sgra; master Rin chen bzang po; and Master Chos rdor. Master Seng ge sgra 
had three sons (whose mother was lHas dkar): master Rin chen rgyal mtshan; Master Blo gros 
seng ge; and Master bSod nams rin chen. Master Chos rdor had five sons (whose mother was 
Sri thar rgyan): master Chos kyi rgyal mtshan; Master Sangs rgyas grags; Master Sangs rgyas 
seng ge; Master Seng ge Õbum; and Master Khrom rgyal. Master Rin chen rgyal mtshan had 
three sons: Master Nam mkhaÕ rgyal mtshan; rDo rje rgyal mtshan; and bSod nams bzang po. 
Master Seng ge Õbum had three sons: Lama Don grub [7] dpal; Master Don grub bzang po; 
and Master Legs pa dpal. [ST2, 22:31.3] Lama Don grub dpalÕs son was Lama Byang chub 
dpal. He had two sons, dBon po Rin chen rdo rje and Rin po che bkra shos dpal grub, 
whose son was Byang chub dpal grub. Master Khrom rgyal had two sons: Lama Sang yon 
[Sangs rgyas yon tan]; and Master Sang rin, whose son were Lama Rin chen dpal bzang 
and Master mGon po.  

The rGyal tsha line: Master Jo thog (he [formed] the lower [rNgog] line, the rGyal tsha line 
with his wife ÕPhrang po lHa cig Õbum rgyan) had two sons, Master rGyal tsha Ra mo and 
Master rDo rje seng ge. [ST2, 31:5-8] The son of Master Jo thog is rGyal tsha Ra mo. A 
wisdom !"kin# declared that he was the rebirth of his aunt sTon chung dbang mo. His 
grandfather and father only showed him the symbols and he knew the teachings on the 
tantric cycles of Lord Mar pa, Ra lo, Kyi Bye ma lung pa, Khams pa Shes rab rdo rje, and 
others. He learned perfectly the teaching cycles on characteristics in gSang phu with 
master Phya pa. As, in particular, he knew unerringly the empowerments, instructions 
and tantras, etc., from the lineage of N"ropa, he was famed as an indisputable body of 
incarnation. In the voice of the venerable Zhe sdang rdo rje: ÒJo thog is wiser than me, 
and his son Jo ra is wiser than him. If I had a wisdom such as theirs, I would not have 
needed to request teachings from the Black Ra.Ó It would seem that lama Zhe sdang rdo 
rje knew philosophy, as is obvious in his commentary of the Explanation of the Meaning 
of the Mantras (sngags don rnam gzigs). This is a teaching with a lineage from Lord Mar 
pa. 

Master Ra mo (and his consort Shi sha dur ma) had three sons: Master lCam me; Jo shag (his 
son was Master rDor rgyal); and Jo 
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[7.2] bsod do (Õbum lcam): slob dpon lcam meÕi sras (yum dpal Õbum): slob dpon nam mkhaÕ 
dbang phyug (yum Õkhos mchog1610:): deÕi sras slob dpon1611 kun dgaÕ dang: 1612dbang phyug 
Õbum 2: slob dpon1613 kun dgaÕi (yum dgaÕ sham mo1614) sras: slob dpon rin chen rgyal po: de 
la sras 3: slob dpon1615 rin chen dpal ba (yum Õdran brgyan:): slob dpon grags pa rgyal mtshan: 
slob dpon kun dgaÕ blo gros: deÕi sras bla ma kun dgaÕ bzang po: de la sras lnga byon pa: bla 
ma ras pa: bla ma dpal Õbyor ba: mkhan chen dkon mchog bkra shis: slob dpon dpal ldan 
bzang po: chos rje bsod nams don grub pa: de rna!s la sras gsu!: slob dpon lha dbang 
bzang po: slob dpon rdo rje bkra shis: slob dpon rin chen dbang phyug: deÕi sras bla ma 
bsod rna!s dpal dbyangs: de rna!s  

[7.3] mi rgyud1616 kyi rim par byon paÕi rim paÕo// chos kyi brgyud pa ni: rdo rje Õchang chen 
po: bram ze sa ra ha: slob dpon klu bsgrub: mkhaÕ Õgro ma skal ba bzang mo: slob dpon la ba 
pa: de bzhiÕi slob ma jo bo te lo pa1617: des na ro pa: rje btsun mar pa:  

[7.4] ghu ru dharma badzra (chos kyi rdo rje): ghu ru su tra n"ee (mdo sde): ghu ru a nanta 
badzra (kun dgaÕ rdo rje): ghu ru te dzo kirti (gzi brjid grags pa): ghu ru rad na bha tra (rin 
chen bzang po): ghu ru dharma ke du1618 (chos rgyal ba): ghu ru radna dho dzaÕo [= rin chen 
rgyal mtshan]: ghu ru ka dza sa dhi shri rna!s so (don grub dpal rnams so)// dgyes pa rdo 
rje dang: gur gyi brgyud pa ni (rdo rje Õchang gis: phyag rdor: skal ba bzang mo: te lo: na ro: 
mar paÕo: yang &om bhi he ru kas: thar pa lam ston: mar paÕo// yang la baÕi nam zas: me tri 
ba: des mar pa laÕo//) slob dpon klu sgrub kyis spyan drangs nas: des te lo pa la gnang: de 
bzhin du na ro pa  

[7.5] la: mar pa: su tra n'ee: a nanta: te dzo kirti: sing ha na da: rad na bha tra 2 (lhan du): 
de 2 la dharma ke tu: rad na dho dza 2 laÕo (tha dad duÕo:)//1619 

[7.6] gdan bzhiÕi brgyud pa ni: klu sgrub: arya dhe ba: te lo pa: na ro pa: mar pa: yang dge 
baÕi go cha: sdeÕi go cha rnam rgyal dbang po: thang chung pa: mar pa: chos kyi rdo rje: 
yang: &a ki skal ba bzang mo: te lo: na ro: mar pa: mdo sde: a nanta:  

[7.7] te dzo kirti: sing ha na da: rad na bha dra (2 po lhan du): de 2 kyis rad na dho dza laÕo// 
nyer rgyud ni: rdo rje Õchang: mkhaÕ Õgro ma chu shing gi rnye ma can: mar pa la rgyud de 
gong ltar ro//1620 ma h' ma yaÕi brgyud pa ni: na ro pa dang: ku ku ri pa 2 la mar pas gsan no: 
sgrub thabs gzhan  

  

                                                

1610 ST3, 81.15 adds ya kha ba. 
1611 ST2, 32.1: bla ma. 
1612 ST2, 31.1: slob dpon. 
1613 ST2, 32.2: bla ma. 
1614 ST3, 81.16 adds yar lungs pa. 
1615 ST2, 32.2: bla ma. 
1616 ST2, 32.3: gdung rgyud. 
1617 ST2, 32.4: ti lo pa. 
1618 ST2, 32.5: ghu ru dharma rdwa tsha: 
1619 For the religious lineages, ST1 and ST2 differ 
significantly, hence ST1 is kept in the main text 

while ST2 is transcribed in the notes. ST2, 32.5: 
dgyes pa rdo rje rtsa rgyud bshad paÕi rgyud pa ni: 
slob dpon klu sgrub gyis spyan drangs nas: ti lo pa 
la gnang: na ro pa: mar pha: mdo sde: kun dgaÕ: gzi 
brjid grags pa: rin chen bzang po: chos kyi rgyal 
mtshan: don grub dpal baÕo//  
1620 ST2, 32.6: gdan 4Õi rgyud pa ni: slob dpon chen 
po na ka dzu: arya de ba: shes rab bzang po: pu la 
ha ri pa: dharma ma ti la sogs pa bdag byin gyi rlob// 
nye rgyud ni: rdo rje Õchang: mkhaÕ Õgro ma chu 
shing gi snye ma can: mar pha: mdo sde nas rims 
gyis so// 
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bsod ([his son] was ÕBum lcam). Master lCam me (and his consort dPal Õbum) had one son, 
Master Nam mkhaÕ dbang phyug. He (and his consort ÕKhos mchog from Ya kha) had two sons, 
Master Kun dgaÕ and dBang phyug Õbum. Master Kun dgaÕ (and his consort dGaÕ sham mo 
from Yar lungs) had one son, Master Rin chen rgyal po. He had three sons, Master Rin chen 
dpal; Master Grags pa rgyal mtshan; and Master Kun dgaÕ blo gros. [Rin chen dpal] (and his 
consort ÕDran brgyan) had one son, Lama Kun dgaÕ bzang po. [ST2, 32.2] He had five sons: 
Lama Ras pa, Lama dPal Õbyor ba, mKhan chen dKon mchog bkra shis, Master dPal ldan 
bzang po, and the Dharma Lord bSod nams don grub pa. Altogether, they had three sons: 
Master lHa dbang bzang po, Master rDo rje bkra shis and Master Rin chen dbang phyug. 
The latterÕs son was bSod nams dpal dbyangs. They are the successive members of the 
human line. 

[IV.  Religious lineages]  

The religious succession: The great Vajradh"ra; the brahman Saraha; the master N"g"rjuna; the 
&'kin# Kalpabhadr&; the master Lavapa; these four to master Tilopa; N"ropa; the venerable Mar 
pa; guru Dharmavajra (Chos kyi rdo rje); guru S'trant" (mDo sde); guru (nandavajra (Kun 
dgaÕ rdo rje); guru Teja)k&rti (gZi brjid grags pa); guru Ratnabhadra (Rin chen bzang po); 
guru Dharmaketu (Chos rgyal ba);1621 guru Ratnadvaja [= Rin chen rgyal mtshan]; guru 
Kajasiddhi$ri (?) (Don grub dpal). 

The lineage of Hevajra and Pa–jara: (Vajradh"ra; Vajrap"ni, Kalpabhadr&, Tilo, N"ro, Mar pa. 
Also: *ombi Heruka, Thar pa lam ston, Mar pa. Also: Lava'i nam zas, Maitripa, Mar pa.) These 
lineages having been received by N"g"rjuna, he gave them to Tilo, and likewise to N"ropa, Mar 
pa, S'trant" [mDo sde]; (nanda[vajra] [Kun dgaÕ rdo rje]; Teja)k&rti [gZi brjig grags pa]; 
Si+han"da and Ratnabhadra (simultaneously); they both gave it (separately) to Dharmaketu [= 
Chos kyi rgyal mtshan] and Ratnadvaja [Rin chen rgyal mtshan]. 

Lineage of Catu$p#%ha: N"g"rjuna; (ryadeva; Tilopa; N"ropa; Mar pa. Also: Kaly"#avarman 
(dGe ba'i go cha); Senavarman (sDe'i go cha); Vijayendra[sena] (rNam rgyal dbang po); Thang 
chung pa; Mar pa; Chos kyi rdo rje. Also: &'ki[n#] Kalpabhadr&; Telo; N"ro; Mar pa; mDo sde; 
(nanda; Teja)k&rti; Si+han"da and Ratnabhadra (simultaneously); the two to Ratnadvaja. 
Short lineage: &'kin# Cluster of Banana Tree; and Mar pa; then it is as before. 

Lineage of Mah'm'y': Mar pa received it from both N"ropa and Kukuripa. As for the other 
sadhanas: 

  

                                                

1621 Chos kyi rgyal mtshan is also called Chos rgyal 
ba. His Sanskrit name should actually be 

Dharmadvaja, which is the name given to him when 
describing his life on p. 18. 
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[7.8] dag ni: ku ku ri pa: bhudha pa: chos kyi bzang po: zhi ba bzang po: mar pa: su tra n'ee?: 
a nanta: te dzo kirti: rad na bha tra: sing ha na da: dharma ke du: rad na dhva dzarna!s 
laÕo//1622 sam bhu triÕi brgyud pa ni: rdo rje Õchang: mkhaÕ Õgro ma ka ma la am ghi la:  

[8.1] nag po pa: te lo pa: na ro pa: pradzny' rakri ta: bal po spyi ther ba: ra rdo rje grags: 
dharma bazra: su tra n'ee ?: a nanta: te dzo ghirti: rad na bha tra: sing ha na da: dharma ke 
du: rad na dho dzaÕo//1623 rtsa ltung rgya che Õgrel gyi brgyud pa ni: Õjam dpal grags pa: birya 
pa: padmaÕi  

[8.2] zhabs: gso ma kri: badzra ha sa: badzra yan ta: arya dhe ba: rtsan tra pa: bla ma can 
dhe ba: bal po Õphan stengs pa: dpe mthaÕ bzhiÕi lo tstshha ba: sku ston chos rgyal: spug rgya 
ga ra dza: a sang kirti: lho nag smon lam khri: ghu ru a nanta: te dzo kirti: sing  

[8.3] ha na da: rad na bha tra laÕo//1624 Õjam dpal gyi brgyud pa ni: Õjam dpal: sgeg pa rdo rje: 
surya sing ha: dharma badzra: mu tra si ti: dhe ba shwa ra: dhe shanti garba: rmi ti 2 la bshad: 
des tshong sde ngag gi dbang phyug: khams pa shes rab rdo rje: dharma badzra: su tra n'ee?: 
a nanta badzra: te dzo kirti:  

[8.4] rad na bha tra: sing ha na da: yab sras 2 dang: dharma ke du rna!s laÕo// yang shanti 
garbaÕi slob ma: surya sidhi la: des kyi bye ma lung pa: des dharma badzra laÕo//1625 yang rigs 
sdus kyi brgyud pa ni: su tra ne: ram rdo rje grags: bkaÕ lung snyan sgo!: mngaÕ ris pa byang 
tshul: 

[8.5] rgya pho ba lung ba: des ra tsa a nanta dang: sing ha na da 2: des dharma ke tu: rad na 
dho dzaÕo// yang slob dpon ra tsa a nantas: rad na bha tra: des rad na dho dza laÕo//1626 gsang 
ldan gyi brgyud pa ni: su tra nai: tsags dar ma rgyal po: mtshur dung bu kha pa: dge shes 
bzang  

  

                                                

1622 ST2, 32.7: ma yaÕi rgyud pa ni: na ro pa: mi tri 
pa: zhi ba bzang po 3 la rje mar pas zhus paÕi bla 
ma rgyud ri! s << >> tsun sngar dang Õdra// 
1623 ST2, 32.8: sa!  bhu triÕi rgyud pa ni: rdo rje 
Õchang: mkhaÕ Õgro ma ka ma la: a!  ki la: nag po 
spyod pa: ti lo pa: na ro pa: pradznya rakshi ta: bal 
po spyi ther ba: ra rdo rje grags: bla ma mdo sde 
nas don grub dpal gyi bar duÕo// 
1624 ST2, 33.4: rtsa ltung rgya cher gyi Õgrel rgyud 
ni: Õja!  dpal grags pa: bir ba pa: pad maÕi zhabs: 
so ma tri: badzra ha sa: badzra yan ta: a rya de wa: 
tsantra pa: bla ma dpen ta ba: bal po Õphan stings 
pa: dpe mthaÕ 4Õi lo tstsha ba: sku ston chos rgyal: 
dpug rgya ga ra dza: a sang kirti: lho nag smon lam 
khri: bla ma kun dgaÕ nas ri! s gyiÕo// 

1625 ST2, 33.1: mtshan brjod gyi rgyud pa ni: Õphags 
pa Õja!  dpal: slob dpon sgeg pa rdo rje: surya sing 
ha: dharma badzra: mu tra si dhi: de b' shwa ra: 
des shanti garba dang smri ti la bshad do: des 
tshong sde ngag gi dbang phyug: kha( s pa shes rab 
rdo rje: bla ma chos rdor nas don grub dpal gyi bar 
duÕo: yang shan ti garbas: surya sidhi: des kyi bye 
ma lung pa chos kyi sengge: de nas bla ma chos rdor 
nas ri! s kyis so: 
1626 ST2, 33.3: rigs bsdus kyi rgyud pa ni: bla ma 
mdo sde yan dgyes rdor dang mtshungs: de nas ra!  
rdo rje grags: bkaÕ lung pa snyan bsgo!: snga rigs 
pa byang chub tshul khrims: rgya pho ba lung pa: 
des slob dpon ra dza a nan ta dang: gu ru sing ha na 
da 2: des bla ma chos kyi rgyal mtshan: des don grub 
dpal laÕo// 
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Kukuripa, Buddhapa, Dharmabhadra, ,antibhadra, Mar pa, S'trant", (nanda, Teja)k&rti, 
Ratnabhadra, Si+han"da, Dharmaketu, Ratnadvaja. 

Lineage of Sa(pu%a: Vajradh"ra, &'kin# Kamala Amghila, [8] Krisn"c"rya, Tilopa, N"ropa, 
Praj–arak%ita, the Newar sPyi-ther pa, R[w]a rDo rje grags, Dharmavajra, S'trant", (nanda, 
Teja)k&rti, Ratnabhadra, Si+han"da, Dharmaketu and Ratnadvaja. 

Lineage of the Large Commentary on the Root Downfalls: Ma–juk&rti; V&ryap", Padmap"da; 
Somakri (?); Vajrahasa; Vajrayanta; (ryadeva; Candrap"; master Can lhe ba (?); the Newar 
ÕPhan stengs pa (Phamthingpa); he to mThaÕ bzhiÕi lo ts" ba; sKu ston Chos rgyal; sPug rgya 
ga ra ja; Asa-gak&rti; lHo nag sMon lam khri; guru (nanda; Teja)k&rti; Si+han"da; 
Ratnabhadra.  

Lineage of Ma–ju)r#: Ma–ju%r&, Vil"savajra, S'ryasi+ha (Nyi ma sengge), Dharmavajra (Chos 
kyi rdo rje), Mudr"siddhi (Phyag rgyaÕi dngos grub), Deve%vara (lHaÕi dbang phyug), to both 
,"ntigarbha and Sm.tij–"na, him to Tshong sde Ngag gi dbang phyug, [then] Khams pa Shes 
rab rdo rje, Dharmavajra ([rNgog] Chos rdor), mDo sde, Kun dgaÕ rdo rje, gZi brjid grags pa, 
Rin chen bzang po, him to both Seng ge sgra and his son [Rin chen rgyal mtshan] & to Chos 
kyi rgyal mtshan. Also, it was [received] from the disciple of ,"ntigarbha, S'ryasiddhi, by Bye 
ma lung pa, and from him by Chos rdor.  

Lineage of the the Combined Families (Pa–jara): mDo sde, Ram rdo rje grags, bKaÕ lung Snyan 
sgom, mNgaÕ ris pa Byang tshul, rGya pho ba lung pa, to both rGyal po dgaÕ (R"j"nanda) and 
Seng ge sgra, him to Chos kyi rgyal mtshan and Rin chen rgyal mtshan. Also, master rGyal po 
dgaÕ gave it to Rin chen bzang po, who gave it to Rin chen rgyal mtshan.  

Lineage of gSang ldan: mDo sde, rTsags Dar ma rgyal po, mTshur Dum bu kha pa, dGe bshes  
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[8.6] mo ba: radna bha tra: des sing ha na da yab sras 2 laÕo//1627 Õdzam nag gi brgyud pa ni: 
chag lo tstsha: su tra n'ai?: rgyal tsha ra mo: a nan ta: te dzo kirti: sing ha na da dang: rad 
na bha traÕo// de rna!s chos rgyud kyi rim paÕo//1628 bla ma chos rdor gyis dang por  

[8.7] se lung1629 du: dge shes dgyer pa la rnying ma gsan pas: dgongs chos cig la sgyer paÕi 
gsung nas: da lta lho brag na rje btsun mar pa zhes bya ba rgya gar du dkaÕ ba dpag du1630 med 
pa spyad nas1631 dam paÕi chos gsang sngags gsar ma zhes bya baÕi gdams pa khyad par can 
bsna!s1632  

[8.8] pa cig yod par Õdug: der rang rngog ston 2 kyang der Õdeng ngam gsung: der las Õphros 
sad nas mos gus thun mong ma yin pa dungs pa cig skyes te: (dge bshes dgyer laÕang gshegs 
par zhus pas: nga na so rgas pas mi rtol1633 rngog ston rang bzhud1634 gsung:) deÕi nub rang chos 
thon bar zhus: de nas tshur gzhung re bor byon: rgyags phye1635 la sogs paÕi grabs byas nas nang 
bar rang 

[9.1] dpon g.yog 3 rta cig dang bzhi byas lho brag tu byon: rta de rje btsun la phul nas (bas 
Õdi1636 Õbul ba yin na chung yang chung: zhu rten yin na che yang che gsung ngo1637:) gsang 
sngags gsar ma gsan no: de nas rje btsun gzhung re1638 bor spyan drangs te1639: (spong thag 
dang po la sbra Õbri snag1640 brgya dum cig nang spyad dang bcas pa phul1641:) rtsa baÕi rgyud 
stag pa 2 pa bshad rgyud gur: sgrub thabs mtsho skyes rdo rje:  

[9.2] yan lag drug pa: mkhaÕ Õgro lnga1642: bdud rtsi Õod: bdag med ma dang lnga: dbang lha 
dgu lha mo bcwo lnga: gur rigs bsdus: gdams ngag na roÕi chos  

[9.3] drug dang bcas paÕi skor Õdi dang cig: (spong thag bar pa la dkon rtsegs cig gis sna drangs 
paÕi po ti bcu dang: gang yod lhor khyer nas lho brag du phul:) dpal gdan bzhiÕi rtsa rgyud: 
bshad rgyud chen mo: mantra ang1643 sa: dkyil Õkhor gyi cho ga: rnal Õbyor nam mkhaÕ: ye shes 
dbang phyug ma: shing cig dkaÕ Õgrel: mchan khung sbyor ba: de nyid bzhi pa: yang dag paÕi 
ye shes snang ba:  

  

                                                

1627 ST2, 33.2: gsang ldan gyi rgyud pa ni: mdo sde 
yan mtshan brjod dang Õdra la: des rtsags dar ma 
rgyal po: Õtshur du!  bu kha pa: dge bshes bzang mo 
ba: bla ma rin chen bzang po: bla ma chos kyi rgyal 
mtshan: bla ma don grub yan duÕo//  
1628 ST2, 33.5: Õdza!  nag gi rgyud pa ni: phyag lo 
tstsha ba: bla ma mdo sde: rgyal tsha ra mo: bla ma 
kun dgaÕ nas don grub dpal gyi bar du Õo: de na!s 
ni chos rgyud kyi rim paÕo// 
1629 ST1, 8.7 has si lung. 
1630 ST2, 33.7: tu. 
1631 ST2, 33.7: gcad paÕi:. 
1632 ST2, 33.7: rna! s. 

1633 ST2, 33.9: thon. 
1634 ST2, 33.9: yang bzhugs. 
1635 ST2, 33.8: che 
1636 ST2, 34.01: khyed kyi ni. 
1637 ST2, 34.01: sku ri gnang. 
1638 ST2, 34.1: ri.  
1639 ST2, 34.1: ste. 
1640 ST2, 34.01: gnag. 
1641 Instead of the words in italics, ST2, 34.01 has 
dang: gzhan dngos su bu! cha cig phul nas. 
1642 ST1, 6.2 has la instead of lnga. 
1643 ST2, 34.2: a! . 



 386 

bZang mo ba, Rin chen bzang po, and him to both Seng ge sgra and his son [Rin chen rgyal 
mtshan].  

Lineage of Black Jambhala: Chag Lo ts"; S'trant"; rGyal tsha Ra mo; (nanda; Teja)k&rti; 
Si+han"da and Ratnabhadra. 

These are the successive spiritual lineages.  

[V. rNgog Chos rdor]  

First, Master Chos rdor learned the old tantras (rnying ma) with dGe bshes dGyer pa at Se 
lung.  

During a teaching, dGyer pa said: ÒNowadays, there is in lHo brag one called the Venerable 
Mar pa, who underwent innumerable hardships in India, and brought special instructions which 
are said to be the new (gsar ma) holy doctrine. Should I and rNgog ston go there?Ó [rNgogÕs] 
karmic connection having been awakened, extraordinary devotion and love rose in him. (He 
requested dGe bshes dGyer to go, but the latter said: ÒI am sick and old, and will not depart; 
but rNgog ston himself shall go.Ó) That very evening, [rNgog] asked to leave the teaching, and 
went back to gZhung ri bo. He prepared some flour for the journey and so on, and the next day, 
[9] the lord, two servants, and a horse left for lHo brag. He offered that horse to the Venerable 
(who said: Òif that is an offering, it is small indeed. If that is a support for a request, that is big 
indeed!Ó), and [rNgog] listened to the new secret mantras from him. Then, he invited the 
Venerable to gZhung ri bo.  
(He made a first great donation and gave [Mar pa] a tent with a herd of hundred black female 
yaks). It is said that he received a first cycle containing: 

-! the root tantra [of Hevajra] Ð the Two Segments Ð;  
-! the explanatory tantra Ð the Pa–jara Ð;  
-! five s'dhanas: the Saroruhavajra-s'dhana; the Six Branches; the Five *'kin#s; the 

Am+taprabha, and Nair'tmya; 
-! the empowerment in the 9 male deities, the 15 female deities and the combined 

families of Pa–jara;  
-! instructions on the six doctrines of N"ropa.  

 (For the middling great donation, he offered ten volumes, foremost among which the 
Ratnak,%a, as well as everything he could bring to lHo brag). He received a second cycle 
containing:  

-! the -r#catu$p#%hatantra;  
-! the Great Explanatory Tantra and the *Mantr'()a;  
-! the Ma"&alop'yik';  
-! Yog"mbara and J–"ne%var&; 
-! the commentary on the [mantra beginning with] *ekav+k$a;  
-! the Kak$apu%a; the Catu$p#%hacatustattva; the Appearance of Perfect 

Knowledge;  
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[9.4] Õchi bslu1644 dang bcas paÕi skor Õdi dang gnyis// (spong thag spyi ma la lug tsher mo1645 
brgya dum cig gis sna drangs paÕi dngos po gang yod rnams lhor lho brag tu khyer nas phul 
bas:) dpal ma h" ma ya rgyud leÕu 3: skyed rims rgyas bsdus 3: rdzogs ri!s de kho na nyid 
man ngag rtsa Õgrel 2: dkyil Õkhor gyi1646 cho ga: gtor chog dang  

[9.5] bcas paÕi skor Õdi 3 gnang1647 gsung: spong thag lan 3 byas pas chos skor 3 las ma 
gnang1648: bla ma la chos yod pa la yin te: nga rang1649 nor gyis de las ma Õdangs gsung: bla 
ma la chos skyong  

[9.6] ka1650 ka rtsal: thod Õphreng can1651: dud sol lha mo dang 3 Õdug pa la: 3 ka zhu byas pas: 
3 car1652 mi gter: gcig Õdoms gsung ba la: thugs gyis dgongs pas1653 bla ma gar bzhud kyang: 
de nub lta bu dud sol gyi gtor ma cig mdzad nas sang bzhud1654 paÕi  

[9.7] phyogs der gtong par Õdug pa dang: jo bo na ro paÕi chos skyong du Õdug pas: dud sol 
ma1655 la Õda!s nas1656 zhus pas: bla maÕi zhal nas bu Õdam kha1657 ma log rten Õbrel legs gsung 
(ngaÕi bla ma na ro paÕi gsung nas kyang: khyod la slob ma bu chen bzhi yod paÕi khyad par 
bshad rgyud Õdzin pa cig gi phyir Õgro bar Õdug gsung pas:) nas rgyud lung gdams ngag rjes 
gnang dang bcas pa gnang ngo// kyi bye ma lung pa (chos kyi seng ge) la Õjam dpal mtshan 
brjod gsan: sngags don rna! gzigs: gsang ldan  

[9.8] gyi sbyin bsreg rim 2: glag bsgrub: snyan grags dge ma: grags sbyin ma: a sho ka ri: 
sngags Õgrelrna!s zhus: phyis Õkhams pa shes rab rdo rje la (nyi khri cig phul nas) zhus pas jo 
bo snga spyi gnyis zer ro:  

[10.1] (nye gna! pa) ra lo tsha ba rdo rje grags la (mdo mangs 1 de khong la phul) sa! bhu1658 
/i zhus: klog kya shes rab brtsegs la stobs po che zhus: ma h" ma yaÕi rgyud kyi Õgyur yang 
bcos so// shangs su su! ba ye shes Õbar la rnal Õbyor gyi rgyud1659 nyan du byon pas: khong lha 
khang la sogs pa byed pas1660 brel nas: Õo yug du ra! glu1661 gong baÕi  

[10.2] a khu cig la rnal Õbyor gyi rgyud gsan1662 gsung ngo// de nas lan cig tsam1663 na bla mas 
phug ron gyi ro cig la grong Õjug byas nas e yong lta yis: phug ron Õphur song na1664 khang paÕi 
Õthongs dang: dkar khung khog cig gsung nas: bla mas rna! shes phug ron  

  

                                                

1644 ST2, 34.3: mchi blu. 
1645 ST2, 34.5: lug ma mo dang thong Õtsher. 
1646 ST2, 34.3: dal. 
1647 ST2, 34.4: gsan. 
1648 ST2, 34.4: snang. 
1649 Instead of the part in bold, ST1, 9.5 has yod pas 
nga raÕi. 
1650 ST2, 34.4: ka! . 
1651 ST2, 34.4: rtsal. 
1652 ST2, 34.5: ka. 
1653 ST2, 34.5: nas 

1654 ST2, 34.6: Õbyon. 
1655 ST2, 34.6: lha mo. 
1656 ST2, 34.6: lugs. 
1657 ST2, 34.6: Õde! s kha. 
1658 ST2, 34.8: bho 
1659 ST2, 34.8: rgyun. 
1660 ST2, 35.1: pa dang.  
1661 ST2, 35.1: klu. 
1662 ST2, 35.1: nyan. 
1663 ST2, 35.1: rtsa. 
1664 ST2, 35.2: Õgro bas. 
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-! and the Death Cheating.  
(For the last great donation, he offered everything he could bring to lHo brag, most notably a 
herd of hundred sheep and young goats). He received a third cycle containing:  

-! the three-chapter Glorious Mah'm'y'tantra;  
-! the three extensive and condensed [s'dhanas] on the creation stage;  
-! both the root-text and commentary of the Key-Instructions on Suchness on the 

perfection phase;  
-! the ma"&ala ritual; and the gtor ma ritual. 

[rNgog Chos rdor] said: ÒI did three great donations, but did not receive more than three cycles 
of teachings Ð not because the master did not have teachings but because my wealth was not 
enough.  

The master had three protectors Ð Ka ka rtsal, Thod Õphreng can and Dud sol ma. [rNgog] 
requested all three, but [Mar pa] replied: ÔI will not give all three: choose one!Õ [rNgog] thought: 
ÒWherever the master goes, on the evening he makes a gtor ma of Dud sol ma, and throws it 
towards the next dayÕs destination; also, she is N"ropaÕs protector.Ó So, having chosen Dud sol 
ma, this is what he requested. The master told him: ÒDonÕt change your mind, this is a perfect 
interdependent connection; (my master N'ropa indeed said: ÒYou will have four great 
disciples, and this goes in particular for the one who will uphold the explanation lineage.) Then 
he gave him the tantra, the reading transmission, instructions and the authorization. 

From Bye ma lung pa (Chos kyi seng ge), he received the Ma–ju)r#n'masa(g#ti, the 
Explanation of the Meaning of the [Name-]mantras, the gSang ldan fire oblation in two phases, 
the reading practice, [the Ma–ju)r#s'dhana composed by] Ya%okaly"#&; [the 
Ma–ju)r#ratnavidhi composed by] Ya%od", the A sho ka ri as well as commentaries on the 
mantras. Later, he requested [this transmission] from Khams pa Shes rab rdo rje (after having 
offered to him a 20.000-stanza Praj–'p'ramit'). The two are thus called the earlier and later 
lords. [10]  
He received the Sa(puta from Ra Lo ts" ba rDo rje grags (from Nye gnam)(after offering him 
a mDo mang). From Klog skya Shes rab brtsegs, he received Mah'bala, and also prepared a 
translation of the Mah'm'y'tantra. [rNgog Chos rdor] travelled to Shangs to listen to the yoga 
tantras from Sum pa Ye shes Õbar, but as he was busy building a temple and other things, 
[rNgog] went to ÕO yug to listen to the yoga tantras from an uncle of Ram klu gong pa. 

Then, once, when the master [Mar pa] entered the corpse of a sparrow, [Chos rdor] watched 
what was going on: [Mar pa] said Òif the sparrow takes off, close the openings and windows of 
the house!Ó The master transferred his consciousness in the sparrowÕs corpse, 
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[10.3] gyi ro la bcug pas: phug ron langs byung nas Õphur ste: gshog pa btab btab1665 byas kyang 
phyir Õgro sa ma rnyed par: slar bla ma nyid kyi sku lus la rna! shes btsud nas dbugs nar gyis 
byung bas: ngas Õgrong Õjug byas na yong1666 par Õdug gsung ngo// yang skabs  

[10.4] cig dol gyi yal pho mo dang rtswa kha la ma Õcham par: khong tshos (phuÕi phyugs 
lugrna!s sangs gyis phyags pas:) bla ma la bsdos1667 nas: gnod1668 pa mang po skyal bas1669: 
rje btsun mi la ras pas: phug par ser ba bsgrubs pas: thun dong du Õbrug ldir ba la sogs paÕi ltas 
mang po byung nas: ston ser kha yal pho mor ser  

[10.5] ba chen po phab pas: lung pa Õod pas khengs shing grong khyi! mi dang phyugs lug 
thams cad khyer: mar ma yar chad du1670 grogs rings dang shwo kha chen po khengs1671: rje 
btsun gyis tshur res la! khaÕi byeÕu mang po shi baÕi ro rna!s thu bar tha  

[10.6] stums1672 nas byon ste: dal gyi stengs bu bla maÕi spyan sngar spungs nas1673: ngas bla 
ma la chos zhur Õongs pas da Õdi tsam paÕi1674 sdig pa cig bsags: gzhan ci tsam shiÕi tshad ci 
yod gsung nas bshums pas: bla maÕi zhal nas ras pa khyed: de la zhed mi dgos: nga la  

[10.7] phyag rgya chen poÕi gdams ngag rol rgya shal thabs1675 cig gis Õded pa: bya brgya Õur 
brdo1676 cig gis Õded paÕi sdig can skad cig la sangs rgya baÕi thabs zab mo1677 Õdi Õdra ba cig 
yod pas khyod la sbyin gyi gsung nas gnang ste: se gol stog pa cig mdzad pas: byi ro thams cad 
langs nas 1 zer na!  

[10.8] mkhaÕ la sib gyis Õphur nas song bar gdaÕ: gzhan yang skuÕi yon tan mang du gdaÕo// bla 
ma mdo sde ni sku tshe snga1678 ma la gtsang1679 na1680 mkhan po spug ye shes rgyal1681 bya ba 
cig bzhugs pa la: khong Õdas nas spur la me btang bas1682 spur khang nang nas Õod sbyang1683  

[11.1] ba tsam cig don1684 nas shar phyogs ngos nas mar song ba de mi thams cad kyis Õthong 
bas: btsun ma mo jo mo sgre1685 mo bya ba lo nyis brgya tsam lon ba ye shes kyi mkhaÕ Õgro 
ma yin pa cig na re: ngaÕi mkhan po ngam shod bye maÕi sbubs1686 na: bla ma mar 

  

                                                

1665 ST2, 35.2: theb theb. 
1666 ST2, 35.3: Õong. 
1667 ST2, 35.3: gdos. 
1668 ST2, 35.3: snod. 
1669 ST2, 35.3: ba la. 
1670 ST2, 35.4: ma ma gser steng yan. 
1671 ST2, 35.5: byas so. 
1672 ST2, 35.5: ltu! s. 
1673 ST2, 35.5: ste. 
1674 ST2, 35.5: gyi. 
1675 ST2, 35.6: Õdebs. 
1676 ST2, 35.5: thog. 

1677 ST2, 35.5: gdams ngag. 
1678 ST2, 35.7: sngon. 
1679 ST2, 35.7: rtsang (et passim). 
1680 ST2, 35.7: du. 
1681 ST2, 35.7: rgyen, which may be a condensed 
form of rgyal mtshen? The breng bu is not sharp. 
1682 ST2, 35.8: spur gzhu bas. 
1683 ST2, 35.8: ljang pa. 
1684 ST2, 35.8: thon. 
1685 ST2, 35.8: sgren mo (et passim). 
1686 ST2, 36.1: dbus. 
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and the sparrow rose and started to fly; even though he flapped his wings, he could not find a 
way out, and so the consciousness re-entered the body of the master himself, who took a deep 
breath and said: ÒIÕm back from having entered anotherÕs body!Ó 

Once, [rNgog] had a disagreement about pasture with the [people from] Yal pho mo in Dol. 
They had encroached on the lamaÕs [territory] (by letting the cows and sheep of the upper 
[valley] graze freely) and caused him much harm. The Venerable Mi la ras pa conjured hail 
from a cave: in the magic pit, many omens appeared, like thunder-rolls and so on, and a great 
hail fell on the rift of Yal pho mo. The valley was flooded, and everythingÐfields, villages, 
houses, men and cattleÐwas carried away. Everywhere was filled by quick ravines and great 
floods. When the Venerable came back, there were corpses of many dead birds all along the 
road. He covered them in his chuba, heaped them in front of the Master, and said, weeping: ÒI 
came to receive the dharma from the Master, but now I have accumulated such an evil deed! 
How much more should there be that I die?Ó 

The master replied: ÒOh you, Ras pa, you do not need to be afraid. I have the instructions of 
mah"mudr" which are like a hundred dances led with one pair of reins, or one hundred birds 
driven with a single slingshot: these are profound methods that enlighten the sinner in an instant. 
I will give them to you with a speech of generosity.Ó He snapped his fingers once, and 
instantaneously all the small birdsÕ corpses took off and left. 

There are many other qualities of [rNgog Chos rdorÕs] body. 

[VI.  rNgog mDo sde]  

In his past life, Lama mDo sde was in gTsang a mKhan po named sPug Ye shes rgyal. After 
his death, when fire was set to the corpse, a green light [11] appeared from within the pyre and 
went down towards the East. Everyone witnessed that, and a nun called Jo mo sgre mo, a two-
hundred-year-old wisdom-&'kin#, said: ÒOur mKhan po will be born in the middle of Bye ma 
in Ngam shod, as the son of either lama Mar pa 
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[11.2] paÕa!: bla ma rngog gzhung ba gang rung cig gi sras su sku Õkhrungs pa yin gsung: deÕi 
phyi de lo la: yab bla ma chos rdor: yum dpaÕ mo chos mo 2 kyi sras su (zho lung tshes par)1687 
sku Õkhrungs pa yin gsung: yab kyis gdan bzhiÕi rtsis mdzad pas: (dbus gtsang khams 3 du grags 
paÕi)1688 bsod nams can cig Õdi la yong 

[11.3] bar Õdug gsung ngo: dgung lo bzhi lnga lon tsam na: spong thag bar pa la: mid la ras pas 
g.yog byas nas yab sras kun: bla ma mar paÕi spyan mngar lho brag du byon nas: khong la lha 
dgu dang: lha mo bcwo lnga 21689 kyi dbang bkaÕ 

[11.4] zhus: rgyud rna!s tshar cig zhus1690 paÕi chos grags: bu tshas1691 res yab kyi gnyaÕ gong 
du zhons dbu skra dang zhal tshoms la gnod pa byas: res bla maÕi dbu skra dang zhal tshoms la 
gnod pa byas pas1692: yab gyi1693 zhal nas byis pa Õdi so ma1694 bsod par Õdug: sang nas khrid 

[11.5] mi Õong dgos par Õdug gsung: rje btsun gyi zhal nas byis pa Õdi ma bzhag par khrid la 
shog: Õdi la rngog gzhung pa mdo sde bya ba1695 bsod nams can cig Õong: bsgo! chen rje btsun 
mar pa dang Õbyal1696 ba yin zer nas nga la brgyud pa snyag pa cig Õong gsung nas lung stan 
yang 

[11.6] mdzad do// dgung lo brgyad lon tsam na: rje btsun mar pa (glang lo yos kyi zla baÕi tshes 
bcu bzhi la) rgyad bcu rtsa dgu la (byi baÕi nyi ma la)1697 gshegs so// de nas dgung lo bcu gnyis 
lon tsam na rtag gnyis ni shes: bshad pa ma byas paÕi dus su: yab sku Õkha!s kyang en tsam 
ngan par byung nas1698: dben tsha thel gyi lcags riÕi mgul1699 

[11.7] du sras khrid nas: da pha joÕang yun ring po thub pa mi Õdra: nga shi na khyod ji ltar bya 
snyam gsungs pas: sras na re: nga nor rna!s pha joÕi gshegs sdzongs la gtong: pha joÕi slob 
ma che che rna!s la chos zhu zer bas: byis pa blo che bar Õdug: chos gyi zhu lugs ma nor ba 
gal che bas: 

[11.8] dgyer rdor1700 ra! la nyon: sam bhu %i dmyal pa rdog1701 chung pa la nyon: mtshan brjod 
spa rba ba can pa1702 la nyon: ma h" ma ya rtog1703 mun par can la nyon gsung: phyis mkhaÕ 
spyod gshegs khar zhal che!s la: a ne ma jo mo cig yod pa 

  

                                                

1687 ST2, 36:1: zho lung mtsher sar, in the main text.  
1688 ST2, 36.2 has (not as a note) chu Õo ga ga tshun 
chad du grags paÕi gsang sngags Õdzin pa. 
1689 ST2, 36.3: la sogs pa. 
1690 ST2, 36.3: nyan. 
1691 ST2, 34.4: sras kyis. 
1692 ST2, 34.4: zhal tsho! s dang dbu skra la bsnod.  
1693 ST2, 34.4: kyi. 
1694 ST2, 34.4: mi. 
1695 ST2, 34.5: zer ba. 
1696 ST2, 34.5: Õjal (et passim) 

1697 ST2, 36.6: there is only one note instead of two 
in ST1: gung snying bya lo glang lo yos kyi zla baÕi 
tshes bcu bzhi byaÕi nyi ma. 
1698 ST2, 36.6: dben rtsa! snyung nas. 
1699 ST2, 36.6: Õgul. 
1700 ST2, 36.7: kyeÕi rdo rje. 
1701 ST2, 36.8: rtog (et passim) 
1702 ST2, 36.8: pa lba ba can (also spa lba ba can, as 
in ST2, 37.5.) 
1703 ST2, 36.8: sdog. 
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or lama rNgog gZhung pa.Ó It is said that on the following year, he was born (in a nomadÕs 
place in the Zho valley) as the son of his father, master Chos rdor, and his mother, dPaÕ mo 
chos mo. His father made his horoscope according to Catu$p#%ha, which indicated that he would 
become a meritorious one (famous in dBus, gTsang and Khams).1704  

When [mDo sde] reached his fourth or fifth year, for the middling great donation, father, son 
and everyone, with Mi la ras pa as a servant, went into the master Mar paÕs presence in lHo 
brag. They received from him the two empowerments of Nine Deities [Hevajra] and Fifteen 
Female Deities [Nair'tmy']. One day at the Dharma place where they were receiving the 
tantras, the boy would sometimes climb on his fatherÕs shoulder and pull his hair and beard, 
and sometimes would pull the masterÕs hair and beard. His father said Òthis is not comfortable! 
Tomorrow, I shall not bring him along!Ó but the Venerable [Mar pa] made a declaration: ÒDo 
not leave the kid behind, bring him along! He is called rNgog gZhung pa mDo sde and will 
become a meritorious one. It is because he will say ÒI have met with the Great Meditator 
Venerable Mar paÓ that my lineage will come to have a following!Ó 

When he reached his eighth year, the Venerable Mar pa passed away at 89, (on the 14th day of 
the hare month of an ox year)(at the hour of the mouse).1705 When [mDo sde] reached his twelfth 
year, he knew the Two Segments. Once there was no teaching, [mDos sdeÕs] fatherÕs condition 
worsened a bit, so [Chos rdor] led his son on the slopes of the enclosed retreat-hill and said:  

ÒNow, it seems that your father too cannot stay any longer. If I die, how do you think you will 
do? The son answered:  

- I will give our possessions for FatherÕs farewell ceremonies and will request teachings from 
FatherÕs greatest disciples. 

- Son, there are some of great aptitude! As it is of the utmost importance to make no mistake 
in the tradition in which you receive teachings, listen to Hevajra from Ram, listen to Sa(pu%a 
from dMyal pa rDog chung ba, listen to N'masa(g#ti from sPa lba ba can, and listen to 
Mah'm'y' from rTog Mun ba can! 

Later, upon leaving for Kechara, in his testament [Chos rdor] bequeathed to a nun 

  

                                                

1704 ST2, 36.2 has a different prophecy: Òholder of 
the secret mantra and famous as far as the river 
Ganges.Ó 

1705 ST2, 36, adds dgung snying bya lo, Òas a bird-
year nativeÓ, and gives Òat the hour of the birdÓ 
(byaÕi nyi ma), instead of that of the mouse (byi baÕi 
nyi ma la). 
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[12.1] la: ka ba li tra ba sngon po can bya ba cig dang: phying khug tra ba sngon po can bya ba 
2 gtad nas: mdo sde lo bco rgyad lon tsam na: kho rang yang chos mkhas par byed1706: mi rna!s 
kyang chos mkhas par byed ba cig Õong: de tsam na Õdi 2 khyod kyis kho la gtod1707 gzhan la 

[12.2] ma stan 1 gsung: dgung lo bcu gsum lon tsam na: yab dgung lo drug bcu rtsa brgyad pa 
la: rtaÕi lo khyiÕi zla baÕi tshes 3 Õbrug gyi nyi ma shar ba rting tsam na: ras kyi beÕu phrug cig 
sku la gsol: thod paÕi lcang teÕu chung ngu gcig phyag tu thogs1708 nas: nga mkhaÕ spyod 

[12.3] du Õgro: ngaÕi ÕdaÕ1709 la Õgro ba mi e yod gsung zhing: dben tsha la skor ba lan gsum 
mdzad nas: Õgro mi gzhan ma byung par dang: khong rang pha Õong cig gi steng nas (deÕi 
steng du mchod rten bzhengs so) zhabs rjes lams kyis bzhag nas: na bun gyi gseb na yar la lcang 
teÕu khrol lo lo mkhaÕ spyod du gshegs so// 

[12.4] de nas gshegs sdzongs la sogs pa thams cad grub nas1710: dmyal pa rdog chung paÕi1711 
sa ru byon pas: ngaÕi bla maÕi sras po byon gsung nas khong rang gi khri thog tu bzhag nas 
zhabs thog1712 che bar mdzad do: chos kyang legs par bslabs par gdaÕ// spa rba ba can (ri bo ba 
yin) 

[12.5] de khong rang gi sku zhang yin pas (mtshan brjod la sogs pa) chos dang dngos paÕi zhabs 
thog1713 che bar mdzad do// (khong Õdas tsam na: bla ma gur leÕu bcwo lnga pa nas bshad paÕi 
spur sbyong kyang mdzad gsung:)1714 Õo1715 yug tu ra! gyi sar byon pas ltad mo cig gis sar 
phrad nas lo rgyus byas pas bag1716 ma mnyes te1717 chos kyi Õbrel pa yang ma zhus gsung ngo: 
chag1718 lo tstsha ba (gtsang pa shes rab Õbar:) la (khrab rgya ri ba cig phul:) Õja!1719 nag dang: 

[12.6] sa! b hu /i dang: Õphran tshegs mgaÕ1720 yar zhus gsung: bya1721 lo tstsha ba la yang 
(dmyal pa zla ba Õod zer:) Õphran tshegs mgaÕ zhus gsung: ra lo tstsha ba (rdo rje grags:) la 
sa! bhu /i dang: phag mo ra lugs zhus gsung: spa tshab 

[12.7] lo tstsha ba (Õphan yul ba nyi ma grags pa:) la Õja! nag la sogs pa Õphran tshegs mgaÕ 
zhus gsung ngo: der lo bcwo brgyad lon paÕi steng: chos mkhas par yod tsam na: a nes ka ba 
li dang: phying khug 2 btad pas: ka ba li nang nas rtag gnyis rngog lugs su grags pa Õdi dang: 
phying khug 

[12.8] nas gdams ngag na roÕi chos drug du grags pa Õdi byung gsung ngo: de nas lan cig bla 
mas (dgung lo nyi shu rtsa lnga lon tsam na) gtsang du byon chu mig tu bzhugs pas1722: jo mo 
sgre moÕi gsung nas: btsun chung ma kun chang la chu rgyob: ngaÕi mkhan po chu mig ring 
moÕi gron khang 

                                                

1706 ST2, 37.1: se! , also in the next phrase. 
1707 ST2, 37.1: stod. 
1708 ST2, 37.2: bsna! s. 
1709 ST2, 37.3: zla. 
1710 ST2, 37.4: pa dang. 
1711 ST2, 37.2: gi. 
1712 ST2, 37.2: rtog. 
1713 ST2, 37.5: zang zing gi long spyod che bar. 
1714 This is not a note in ST2, 37.5. 

1715 ST2, 37.5: Õu yug. 
1716 ST2, 37.6: cung. 
1717 ST2, 37.6: skad. 
1718 ST2, 37.6: phyag. 
1719 ST2, 37.6: Õdza!  (et passim). 
1720 ST2, 37.6: Õga (et passim). 
1721 ST2, 37.6: ja. 
1722 ST2, 39.1: dus su. 
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[12] a book-case with a blue lining together with a felt bag with a blue lining. He told her: 
ÒWhen mDo sde will turn eighteen, he will become one who makes himself as well as others 
learned in the Dharma. At that time, hand these two over to him, but do not show them to anyone 
else! 

When [mDo sde] reached his thirteenth year and his father was in his sixty-eighth year, just 
after sunrise on the dragon third day of the dog [seventh] month of a horse year, while wearing 
a thin cotton fabric over his body and carrying a small skull hand-drum (thod paÕi lcang teÕu), 
he said: ÒIÕm going to Khecara; is there someone going with me?Ó He did three 
circumambulations around the retreat place, and as no one else came, he stepped on a boulder 
(over which a st,pa has been built), left a dazzling footprint, and ascended in the mist towards 
Kechara with the sound of the hand-drum.  

After completing all the funerary farewells and the rest, [mDo sde] went to dMyal pa rDog 
chung paÕs place. The latter said: ÒMy masterÕs son has come!Ó and he installed him on a throne, 
paying him great respect, and also teaching him well the Dharma. sPa sBa ba can (from Ri bo), 
being [mDo sdeÕs] maternal uncle, paid him great respect with both teachings (on N'masa(g#ti 
and so on) and material things. When he passed away, it is said that lama [mDo sde] led the 
cremation as taught in the fifteenth chapter of the Pa–jara). When [mDo sde] arrived at RamÕs 
place at ÕO yug, there was a feast and so they chatted. Being slightly unhappy about that, [mDo 
sde] said that he did not request a dharma-link. He received Black Jambhala and Sa(pu%a as 
well as a few minor transmissions from Chag Lo tstsha ba (gTsang pa Shes rab Õbar)(and 
offered to him a painted saddle). He also received minor transmissions from Bya Lo tstsha ba 
(dMyal pa Zla ba Ôod zer), Sa(puta and Vajrav'r'h# of the Rwa Tradition from Rwa Lo tstsha 
ba (rDo rje grags), and minor transmissions such as Black Manju%r& and others from sPa tshab 
Lo tstsha ba (Nyi ma grags, from ÕPhan yul). Then, when [mDo sde] was in his eighteenth 
year and learned in the Dharma, the nun handed him over the book-case and the felt bag. He 
said that in the book-case he found what is known as the Two Segments of the rNgog Tradition, 
and in the felt bag the instructions known as the Six Doctrines of N"ropa. 

Then one day, (when he reached his 25th year), Lama [mDo sde] went to gTsang and stayed in 
Chu mig. Jo mo sgre mo said: ÒAll of you, young nuns, pour water in the beer! My mkhan po 
is weary in a faraway guest-house of Chu mig!Ó 
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[13.1] na Õo rgyal gsung: nang par Õbyal bas1723 gdung khang chung ngu cig phul nas: ÕdiÕi nang 
na: rje mar paÕi gdung: mid laÕi dbu skra dang phyag sen: gzhan yang bod kyi mkhas grub 
gong ma rna!s kyi dbu skra: phyag sen: sku gdung ring srel rna!s bzhugs pa yin pas gar 
yang ma btang bar tshags mdzod gsung// g.yog mo btsun ma mo lo 

[13.2] bdun bcu tsam lon ba 2 gdaÕ skad: nub cig bla mas bud med1724 cig gi sar bzhud dgos 
bsams1725 nas mdor byon bas1726 jo mo sgre mo dang Õbyal nas jo mo na re: do nub ma Õbyon 
par sang dgongs gzhud dang sras cig skye bar1727 cig Õdug gsung: de nas sang dgongs byon pas 
sras gcig byung ba de1728 slob dpon jo tshul  

[13.3] lo bzhi lon tsam na sgom ma ske rags rgya ma bcings pa cig gis khyer1729 byung nas zla 
ba bzhi tsam sdad1730 nas song dus phyis ma byung gsung: (des na gong ma ba la gtsang tsha 
brgyud cer zer ro// slob dpon jo thog gi jo mo Õphrang po ba lha cig Õbum rgyan la rgyal tsha 
ra mo sku mched 2 Õkhrungs pas Õog ma ba la rgyal tsha rgyud ces zer ro//) gong gi gdung rten 
de kha!s pa Õgro ba cig gis ci byas kyang ma nyan par khams su khyer1731: phyis yang bla mas 
gtsang du byon nas chu mig du bzhugs pas: jo mo 

[13.4] sgre moÕi gsung nas: btsun chung ma kun chang la chu rgyob: ngaÕi mkhan po chu mig 
ring moÕi Õgron khang na Õo rgyal 

[13.5] gsung: nang par Õbyal ma thog tu1732 gzhan ci yang mi gsung bar: ngas phul baÕi gdung 
brten1733 de yod dam gsung: bla mas yod gsungs pas: jo mo na re: yod pa yod kha!s na yod 
Õang gsung nas: yang dngul gdung brten khru gang ba cig khyer byung nas phul nas1734 

[13.6]ÕdiÕi nang na: rje mar paÕi gdung: mid laÕi dbu skra dang phyag sen: khyed rang gi sku 
tshe snga1735 maÕi gdung rna!s bzhugs pa yin bas: Õdi gar yang ma btad gsung nas dbus su gdan 
drangs pa ni: la lta gdung khang chen moÕi nang nas bzhugs par gdaÕ// shud bu1736 lo tstsha  

[13.7] ba (gtsang pa Õbyung gnas rgyal mtshan:) la nor nor brgyun ma zhus: ras chung paÕi sar 
byon gsungs pas lo rgyus byas pas: mi laÕi lo rgyus mi gsung bar: ti phu baÕi lo rgyus cig su1737 
gsungs pas bag ma mnyes par: deÕi res la chos Õphrel ma zhus gsung: Õchi ruÕi rnyan chung1738 
lo  

  

                                                

1723 ST2, 38.1: Õjal ba dang. 
1724 ST2, 38.3: mu tra. 
1725 ST2, 38.3: dgongs. 
1726 ST2, 38.3: pa dang. 
1727 ST2, 38.3: Õkhrungs par. 
1728 ST2, 38.4: Õdi. 
1729 ST2, 38.4: khur. 
1730 ST2, 38.4: gdad. 

1731 ST2, 38.4-5: Õbul ba dang zhu ba cher byas nas 
kha! s su gdan drang ngo: . 
1732 ST2, 38.6: ba dang. 
1733 ST2, 38.6: khang (et passim) 
1734 ST2, 38.7: ste. 
1735 ST2, 38.8: sngon. 
1736 ST2, 38.8: shod bu. 
1737 ST2, 39.1: kho na. 
1738 ST2, 39.1: Õching ruÕi snyan chung. 
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[13] She met him the next morning and, having offered to him a small reliquary, she said: ÒIn 
this are Lord Mar paÕs bones and Mi la ras paÕs hair and nails. There are also hair, nails, bones 
and relics of the learned and accomplished Tibetan masters of old. Do not bring it anywhere 
and leave space [in it]!Ó It is said that there was two seventy-year-old venerable attendants 
present. 

One evening, the Lama thought he should go to his m,draÕs place. When he reached the 
crossroads, he met Jo mo sgre mo, who told him: ÒDonÕt go tonight! Go tomorrow and a son 
will be born!Ó Then, he went on the next day, and a son was produced: it was Master Jo tshul. 
When he reached his fourth year, he was brought [to his fatherÕs place], fastened in a large 
meditation belt. He stayed only four months and left, being told to come back later. ([He gave 
rise] to the higher [rNgog line], called the gTsang tsha line. Master Jo thog and his wife ÕPhrang 
po lHa cig Õbum rgyan gave birth to two rGyal tsha sons, [one being] Ra mo, who formed the 
lower [rNgog line], called the rGyal tsha line.) 

Someone going to Khams who had not listened to what was to be done with the reliquary 
brought it to Khams.1739 Later, when the lama returned to gTsang, he stayed at Chu mig. Jo mo 
sgre mo said: ÒAll of you, young nuns, pour water in the beer! My mkhan po is weary in a 
faraway guest-house of Chu mig!Ó As soon as she met him in the morning, she did not say 
anything else than: ÒDo you have the reliquary I gave you?Ó The lama replied ÒI do,Ó so Jo mo 
retorted: ÒDo you have it or is it in Khams?Ó Having brought another silver reliquary of one 
cubit, she offered it and said: ÒIn this are Mar paÕs bones, Mi la ras paÕs hair and nails, and 
bones from your previous incarnation. DonÕt send it anywhere!Ó He carried it [back] to Central 
Tibet and now it is set in a great relic house. 

He received Vasudh"r" from Shud bu lo tstsha ba (ÕByung gnas rgyal mtshan from gTsang). 
When he went to Ras chung paÕs place, [Ras chung pa] taught [life]-stories. He did not tell Mi 
laÕs story but only gave accounts about Tipupa. [Today] was a little uneasy and did not start a 
Dharma relationship at that time. He received a few minor [teachings] from ÕChi ruÕi snyan 
chung Lo 

  

                                                

1739 Alternative vesion in ST2, 38.4-5: ÒSomeone 
going to Khams, having made offerings and 

requests, brought the above-mentioned reliquary to 
Khams.Ó 
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[13.8] tstsha ba (dar ma grags:1740) la yang Õphran tshegs ÕgaÕ zhus: zangs dkar lo tstsha ba 
(mngaÕ ris pa Õphags pa shes rab) laÕang chos Õbrel ÕgaÕ zhus: ba ri lo tstsha ba (khams pa rin 
chen grags:) la sogs ba rna!s la cho[s Õbre]l zhus gsung pa: lo tstsha ba brgyad tsam la 
sngags dang mtshan nyid mang tu zhus gsung:1741 bo dong du brnur1742 nyi ma la rnal Õbyor gyi 
rgyud de nyid Õdus pa tsan1743 chad tshang bar  

[14.1] zhus gsung ngo// bla ma dol gyi Õkhar rgyab na bzhugs paÕi dus su (lha mo bco lnga 
dbang skur mdzad cing): rje btsun mar paÕi tsha mo cig byung nas1744: de la bla mas dar yug 
gcig gnang1745 nas: nga sang phod1746 gzhung du chos Õkhor gcig byed pas de tsam na1747 Õbyon 
par zhu gsungs pas: dbon mo na re de ltar bya gsungs pas: sang phod de: rje btsun nyid kyis 

[14.2] dang po rgya gar nas gdan drangs paÕi tsan dan gyi sgo mangs chung chung cig gi stod 
na jo bo na ro paÕi dbu skra: phyag sen dang: thugs dam bzhugs zhu nas zhabs bsda!s pa 1 yod 
pas: khong rang grongs1748 paÕi dus su gdung rus rna!s sgo mangs deÕi smad na bzhugs pa la: 
sras bya rid Õkhor los: 

[14.3] pha jo Õkhar la mnyes pa yin zer1749 nas: <sgo mangs deÕi zhabs brtol nas gdung rus 
rna!s ras kyi skye Õu1750 cig du blugs sras mkhar1751 gyi skar1752 khung cig du bzhugs su gsol 
nas: miÕi zho nyes char nyes la sogs pa kyi bsrung ba byed:>1753 sgo mangs bskur pa ba bya 
baÕi bsdengs pa cig la btsongs skad: der rje btsun gyi gdung rna!s dbon mos gdan drangs 
byung nas (ser Õphreng dang rol mos Õo re thang nas bsu ba byas:): nya mo gyur du1754 (gzhung 
mdaÕ): bla ma mdo sde la phul bas mnyes nas: (bla maÕi gsung nas) nga rngog mdo sde bya 
ba sngags pa dam tshig can yin gsung ngo: der chos Õkhor chen po 

[14.4] mdzad pas dus su: Õphyims chen po brtson Õgrus seng ge 1755 (chos Õkhor tshar baÕi skuÕi 
Õdad kyi tshogs dpon la gdan drangs:) (snar thang gi mkhan po na! mkhaÕ grags pa) dang: 
bdag nyid chen po gsang phuÕi gdan sa ba phya pa1756 chos kyi seng ges gtso mdzad paÕi dge 
baÕi bshes gnyen gdugs bskor ba rang su! brgya dang drug bcu rtsa 2 Õtshogs skad: de rna!s 
kyis rje btsun gyi dbon mo de la phyag 

  

                                                

1740 ST2, 39.02: dar ma dpal. 
1741 ST2, 39.2: mdor na rje btsun chen pos thog 
grangs paÕi lo tstsha ba kho naÕi bla ma bcu rtsam 
brten: sngags mtshan nyid kyi chos kyang mang du 
zhus. ÒIn short, the Great Venerable relied on ten 
masters who were leading translators and he 
received many teachings on [the path of] mantras 
and of characteristics. 
1742 ST2, 39.2: snur. 
1743 ST2, 39.2: man. 
1744 ST2, 39.3: dbon mo 1 byon: 
1745 ST2, 39.3: phul. 
1746 ST2, 39.3: bod (et passim). 

1747 ST2, 39.3: dus. 
1748 ST2, 39.5: gshegs. 
1749 ST2, 39.5: gsung. 
1750 ST2, 39.6: skye chung. 
1751 ST2, 39.6: Õkhar. 
1752 ST2, 39.6: dkar. 
1753 In ST1, the passage between angle brackets has 
been added with an asterisk at the bottom of the 
page. An omission must have been remarked by the 
copyist.  
1754 ST2, 39.7: skyur la. 
1755 ST2, 39.7: Õchims. 
1756 ST2, 39.7: cha pa gnyis kyis. 
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tstsha ba (Dar ma grags). He also established a few dharma links with Zangs dkar lo tstsha ba 
(ÕPhags pa shes rab from mNgaÕ ris) and Ba ri Lo tstsha ba (Rin chen grags from Khams): thus 
is he said to have much studied [the paths of] mantras and of characteristics with eight 
translators. In Bo dong, he completely received the yoga tantras from the Compendium of 
Principles onwards from brNur Nyi ma. [14]  

When Lama [mDo sde] was staying at ÕKhar rgyab in Dol (to transmit the empowerment of the 
fifteen goddesses [of Nair'tmy']), one of the Venerable Mar paÕs niece came. The Lama 
offered a roll of silk to her and said: ÒI will make a religious council in gZhung next year, 
please come on that occasion!Ó The niece replied that she would do like this. 

The next year: The Venerable [Mar pa] himself had placed in the top of a small sandalwood 
portable altar brought from his first journey to India the hair of lord N"ropa, his nails, and his 
meditation statue, and he had sealed its foot by melting it. When [Mar pa] died, his bones were 
enshrined in the bottom of that altar. His son Bya rid Õkhor lo, stating that his father loved his 
mansion, had pierced the foot of the altar and transferred the bones in a small cotton sack. He 
placed them on a window of the mansion in order to protect it against the damage by men, rain, 
and other things. It is said that he sold the altar to someone who was asking it. Then, she the 
niece went to take the bones of the Venerable. (She was greeted by lines of monks playing 
music) in Nya mo skyur (in Lower gZhung). She offered them to Lama [mDo sde], who was 
pleased. The Lama said: ÒI am called rNgog mDo sde and I am a tantrist who holds his 
samayas!Ó Then, they made the great religious council. It is said that three-hundred-and-sixty-
two spiritual friends protected by a parasol assembled, led by the great mChims brTson Õgrus 
seng ge (or the abbot Nam mkhaÕ grags from rNar thang) (who was invited as the main 
priest for the funeral service at the end of the council) and Phywa pa Cho skyi seng ge, the 
great seat-holder of gSang phu. They made prostrations and circumambulations in front of the 
VenerableÕs granddaughter, 
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[14.5] skor byas pas: mo1757 phyag rten gyis nub pa tsa! byung: bla mas mo la g.yu snying1758 
rdog po cig dang: za Õog yug cig: rtags sba cag1759 khug pa cig gis sna grangs paÕi phyag sdzas 
mang po cig) dang dgu tshan cig phul gsung ngo// dgung lo bdun bcu rtsa bdun la  

[14.6] (nya mo gyur du:) khyi yi lo phag gi zla baÕi tshes bcu cig la gshegs so// slob dpon jo 
tshul ni1760: lo bco lnga la rtag gnyis gsungs: bcu bdun la: sgam po paÕi drung du byon nas rab 
du byung mdzad: khrid thams cad (yab dang 2 la) tshar bar zhus: dmar (rgyal ba lo:) la mngon 
ba dang: zhi byed sgrol ma rnam 3 zhus gsung ngo// 

[14.7] slob dpon jo thog gis: dgung lo bcu gnyis la: chos gsungs (gur rtag): chos lung rna!s 
(rje btsun mar pa dang kyi bye ma lung pa: kha!s pa shes rab rdo rje nas rgyud paÕi 
dbang rgyud: rgyud Õgrel dang bcas pa) yab la tshar bar zhus: brdog mun pa can la Õphags 
skor rna!s gsan: yar lungs su spug rgya ga ra tsha1761 la: rtsa ltung rgya cher Õgrel pa gsan: 
Õphan yul du: mar pa 

[14.8] mgo yags gyi slob ma cig la: mgon po be chon zhus: deÕi tig chung yang mdzad gsung 
ngo// slob dpon rgyal (tsha) ra mo che ni: dgung lo drug lon tsam na: Õbri klog thams cad shes 
pa cig byung: dgu lon tsam na phyag na rdo rje stobs chen bshad: 

[15.1] bcu gcig lon nas yab Õdas1762: deÕi dus su tshogs su bta! bdang bas1763 thams cad mos pa 
skyes so: sprul sku rtsed med du grags: deÕi lo la rtag gnyis kyang gsungs: chos lung dbang 
bkaÕ thams cad mes po la tshar bar zhus gsung ngo// bla ma kun dgaÕ ni: bu chung zla ba bdun 
lon paÕi dus su yab Õdas so: zla 

[15.2] ba brgyad lon tsam na maÕi mdun nas phar Õgro tshur1764 shes pa cig byung: dgung lo 
drug tsam lon tsa na: Õjam dpal mtshan brjod blo la1765 Õdon shes pa shes pa cig byung: mes po 
bla ma chen poÕi chos grar ka ba li khyer nas dpeÕ gnon pa cig byung: chos kyi lung thams cad 
bla 

[15.3] ma mdo sde la zhus: dgung lo bcu lon tsa na: mes po gshegs: deÕi lo la slob dpon lcam 
me Õkhrungs: slob gnyer gyi Õphro rna!s slob dpon jo ras mdzad: dgung lo bcu gsu! la chos 
gsungs: bcu gsu! nas chos mkhyen kyang thun gcig ma chag1766 par: slob dpon jo ra la gsan 
gsung ngo:  

[15.4] dpeÕ cha yang: yab kyi phyag dpeÕ rnying1767 pa kun la ma ltos par: rngog paÕi chos skor 
rnams la gzab1768 bris zhi tshegs mdzad: bla ma lho nag smon la! khri la: gdan bzhi dang: sam 
bhu /i dang: Õjam dpal la sogs pa mang du zhus gsung ngo: deÕi gong du mal nag gis kha!s su 
phyin1769 pas: thams cad 

  

                                                

1757 ST2, 40.1: khong (et passim) 
1758 ST2, 40.1: rnying. 
1759 ST2, 40.1: rta rba lcag. 
1760 ST2, 40.2: gyis. 
1761 ST2, 40.3: dza. 
1762 ST2, 40.5: rtsa na yab gshegs. 
1763 ST2, 40.5: btang pas. 

1764 ST2, 40.6: dus su phan tshun Õgro. 
1765 ST2, 40.7: nas. 
1766 ST2, 40.8: phyag. 
1767 ST1, 15.4: snying. 
1768 ST2, 40.7: bzabs. 
1769 ST2, 41.1.: byin. 
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and she was showered with gifts: the Lama gave her many possessions such as a piece of an 
ancient turquoise, a roll of brocade, a pair of bamboo horsewhips and a set of nine things.  

When he reached his 77th year, he passed away in Nya mo kyur on the 11th day of the pig 
month of a dog year. 

Master Jo tshul taught the Two Segments in his fifteenth year. In his seventeenth year, he was 
ordained in front of sGam po pa. After he received all explanations (from [Sgam-po-pa] and 
his own father), he is said to have received the threeÐAbhidharma, Zhi byed and T"raÐfrom 
dMar (rGyal ba lo). 

[VII.  rGyal tsha branch]  

Master Jo thog gave teachings (on Pa–jara and Hevajra) in his twelfth year. He received all 
instructions, reading transmissions, (empowerments and commentaries coming from the 
Venerable Mar pa, Kyi Bye ma lung pa and Khams pa Shes rab rdo rje) from his father. 
He listened to the Cycle of the Nobles (ÕPhags skor) from rDog Mun pa can. In Yar lung, he 
listened to the Great Commentary on Root Downfalls from sPug rGya ga ra dza. In ÕPhan yul, 
he requested the Protector with a Club from a disciple of Mar pa mGo yags, and also composed 
a short commentary on it. 

Master rGyal tsha Ra mo che: when he reached his sixth year, he knew perfectly how to read 
and write. In his ninth year, he taught Vajrap"#i sTobs chen. [15] His father died when he was 
in his eleventh year. At that time, he gave a speech to the assembly: everyone was inspired and 
he was recognized as an indisputable body of emanation. On that year, he also taught the 
Two Segments. It is said that he received all teachings, reading transmissions and 
empowerments from his grandfather [Mdo sde]. 

[VIII.  gTsang tsha branch, Kun dgaÕ rdo rje]  

When Kun dgaÕ rdo rje was a young infant of seven months, his father died. At eight months, 
he could go back and forth in front of his mother. In his sixth year, he was able to recite the 
N'masamg#ti from memory. He brought book-cases to the Dharma assemblies of his 
grandfather, the great lama, and covered texts with them. He received all dharma transmissions 
from Lama mDo sde. When he reached his tenth year, his grandfather died, and on that year 
master lCam me was born. Master Jo ra took over the rest of his education. In his thirteenth 
year, he taught the Dharma, and it is said that from then on, even though he knew that teaching, 
he would listen to every single session of Master Jo ra. With regards to texts, he did not rely on 
all of his fatherÕs old copies but carefully wrote the rNgogÕs Dharma cycles. It is said that he 
requested a lot from Lama lHo nag sMon lam khri, such as Catu$p#%ha, Sa+puta, Ma–ju)r#, etc. 

Before that, Mal nag had gone to Khams, and everyone 
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[15.5] na re: khyed rngog paÕi slob ma e yin zer: da rngog pa la chos zhus dgos par Õdug snyam 
nas: dbus su bla ma chen poÕi drung du Õongs: go ne pu tsa cig kyang phul nas gdams ngag 
zhus: gdam ngag sna re la gser srang re phul: gser srang su! bcu tsa drug phul: phyis 

[15.6] gser srang gang phul nas gdams ngag zhu dgos zhus1770 pas: da gdams pa med gzhung 
nyon gsung1771: de nas gzhung mnyan: dbang skur zhus nas: rngog paÕi gdams pa la khong las 
(mal ka ba can paÕi pha spun1772 yin) mang pa med gsung: khong dang po dags po lha rjeÕi slob 
ma yin: lha rjes: khong la 

[15.7] zangs ri deÕu khyung tshang na! mkhaÕ lding la sgo!s gsung lung bstan: khong gis der 
sgo!s pas snang g.yel chung bar byung nas: deÕi gong na byeÕu tshang dgon pa bya ba na 
snang g.yel shin tu che ba 1 Õdug nas: de na bzhugs paÕi (sa dgu pa thob gsung:) spyan mngar: 
bla ma 

[15.8] kun dgaÕ byon nas dbyar dgun 3 tsam bzhugs: rngog paÕi gdams ngag thams cad1773 tshar 
bar zhus: tshangs spyod kyi sdo! pa cig kyang zhu byas pas: de gtsug mdzad pas mi yong 
(gdung rgyud spel dgos pa yin mod1774:) yar la bzhud gsung nas: ma gnang par yar la Õongs 
gsung: (dgung lo nyi shu rtsa bdun la kha!s su byon) 

[16.1] rtsags Õkhar rgyab pa la lha mo bcwo lngaÕi dbang zhus: ghos1775 ri khrod dbang phyug 
la tshe bsgrub la sogs man ngag man ngag mang pa cig zhus: Õchos1776 pa dar brtson la zhi byed 
zhus: grub thob shol po ba la rna!s Õjo!s zhus: dpal rga lo1777 la phyag na rdo rje lcags sbubs 
ma zhus: 

[16.2] slob dpon mi nyag1778 la ri! lnga zhus: gzhan yang slob dpon ÕgaÕ la gdams ngag mang 
du zhus gsung ngo// (mdo kha!s su byon te rngog paÕi gdul byar rtogs pa thams cad kyis 
Õbul ba dang zhabs tog rgya chen po byas te rngog paÕi zhal ngo mdo kha!s su byon paÕi 
sngon maÕo//) bla ma gzi rjid ni: yab la chos thams cad1779 tshar bar zhus gsung ngo: gung lo 
nyi shu rtsa lnga la nyangs stod stag tshang du byon: (lo nyi shu rtsa lnga la smon Õgror) ba 
char mkhan poÕi drung du snyen sdzogs (rab byung gyi snga maÕo) mdzad: Õtshe1780 mi shakya 
dbang phyug la gdams pa sna kha ÕgaÕ zhus: 

[16.3] lce ston sangs rgyas Õbu! la: sam bhu /i dang: gsang ldan 2 zhus: slob dpon lho skya 
(dkon mchog dpal) la gsang ldan dang: sam bhu /i gnyis zhus: mdo chen mo baÕi slob dpon1781 
la gcod1782 skor rna!s zhus: chos rje lo ras la thub lnga: rab bdun ma: chig chog ma1783 la sogs 
pa zhus so// 

  

                                                

1770 ST2, 41.3: byas. 
1771 ST2, 41.3: nyon gsungs. 
1772 ST2, 41.4: dpun. 
1773 ST2, 41.5: rna! s. 
1774 ST2, 41.6: gsung. 
1775 ST2, 41.6: mgos. 
1776 ST2, 41.6: Õchus. 

1777 ST2, 41.7: sga lo. 
1778 ST2, 41.7: nyi ma. 
1779 ST2, 41.8: rngog skor thams cad. 
1780 ST2, 41.8: mtshe mi. 
1781 ST2, 42.1: bla ma. 
1782 ST2, 42.1: spyod. 
1783 ST2, 42.1: tshig chag ma. 
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had asked him: ÒAre you a student of the rNgog?Ó Thinking that he should request teachings 
from the rNgog, he came to dBus in front of the great lama [rNgog mDo sde]. He offered a 
ga"acakra and requested instructions. He would offer one measure of gold for each of the 
various instructions, thus offering thirty-six measures of gold. Then, he offered more measures 
of gold and wanted to request instructions. He was told that there were no more instructions 
and so to receive scriptures. Then, he learned scriptures and received empowerments. It is said 
that no one had more rNgog instructions than him (he was a relative of Mal ka ba can). He was 
first a disciple of the Dwags po Physician [sGam po pa]; the Physician enjoined him to meditate 
in Zangs ri DeÕu Khyung tshang Nam mkhaÕ lding. Having meditated there, it felt too little 
isolated. As there was higher up a very solitary hermitage called Bird-Nest Ermitage (ByeÕu 
tshang dgon pa), he stayed there (and it is said that he reached the ninth bh,mi). Lama Kun dgaÕ 
came there in his presence and stayed three summers and winters, completely requesting all the 
instructions of the rNgog. Although he requested vows of pure conduct from him, [Mal nag pa] 
replied that it was not fitting (as he needed to spread his family line). He told him to depart, not 
granting him [the vows]. ([So], in his twenty-seventh year, [Kun dgaÕ] went to Khams) [16]. 
He requested the empowerment of the fifteen goddesses from rTsags ÕKhar rgyab pa. He 
received many key instructions on the long-life practice and so on from mGos Ri khrod dbang 
phyug. He requested Zhi byed from ÕChus pa Dar brtson. He received Vajravid"ra#a from the 
siddha Shol po ba. He received Vajrap"#i Covered in Iron (lcags sbubs ma) from the glorious 
rGa lo, and the Pa–cakrama from master Mi nyag. It is also said that he received many 
instructions from several other masters. (Having gone to mDo khams, thanks to his 
realization in the rNgog pa fields of knowledge, he provided [disciples] with great 
offerings and service. He was thus the first hierarch of the rNgog to go to mDo khams). 

[VIII- 1. gZi brjid grags pa] 

Lama gZi brjid completely received all rNgog cyles from his father. In his twenty-fifth, he 
went to sTag tshang in Nyangs stod (in Mon Õgror) and was ordained by Ba phyar mKhan po 
(this is the stage before full ordination). He requested several instructions from ÕTshe mi 
Sh"kya dByang phyug and received Sa(puta and Guhy'panna from lCe ston Sangs rgyas 
Õbum. He received Guhy'panna and Sa(puta from Master lHo skya (dKon mchog dpal), and 
the gCod cycles from Master mDo chen mo. From the Dharma Lord Lo ras pa he requested the 
Five Capabilities, the Seven Excellent [Interdependent Connections], the Chig chog ma and so 
on. 
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[16.4] (deÕi cung po) slob dpon rgyal po dgaÕ ni: chos thams cad1784 yab la tshar bar zhus: slob 
dpon lho skya la bde mchog mar doÕi lugs kyis skor thams cad1785: Õjigs byed skyo lugs kyi 
skor: sam bhu /iÕi rgyud phyis ma rna!s zhus: rgya pho ba lung pa la gur rigs sdus kyi dbang 
bkaÕ dang: Õjigs byed skyo lugs kyi dbang rna!s 

[16.5] zhus: bla ma mkhas chen pa la dbang phyug chen poÕi dug dbang rna!s zhus// slob dpon 
jo gsal gyis sman bslabs gsung ngo// bla ma seng ge sgras ni1786: bla ma gzi brjid dang: slob 
dpon rgyal po dgaÕ 2 la rngog paÕi chos rna!s tshar bar zhus: khyad par du: la ba paÕi dbang 

[16.6] bskur: dril bu baÕi lus dkyil: lu i paÕi mngon rtogs: sngags don rna!s gzigs: sa! bhu /iÕi 
rgyud phyi ma: Õdza! nag: ra hu la: sa bdag srog Õkhor rna!s yab la zhus: bla ma bsas pa la: 
sgrol ma lha bcu bdun maÕi dbang bkaÕ: nyi ma sbas 

[16.7] pas mdzad paÕi sgrub thabs rna!s dang: a li ka li zhus: slob dpon kun bsod la: rdo rje 
sgrol maÕi lus skyil: sgrol ma la sna tshogs paÕi brgyud: sgrol ma spyan bdun ma rna!s zhus: 
bla ma en ker ba la: sgrol ma dkar mo: zab mo 

[16.8] snang byed zhus: stag lung paÕi dbon po la sgrol ma mtshan brgya rtsa brgyad ma zhus: 
slob dpon rdor rin (srin po ri pa) la phag mo spyal lugs dang: ba ri bas sgyur baÕi sgrub thabs 
rgya rtsa: tshad ma bsdus pa: rgyud bla ma: Õjig rten bstan ba: sa la! gyi stong thun 

[17.1] rna!s zhus: slob dpon rin gzhon la bde mchog rtsa rgyud zhus: slob dpon gzhon nu rin 
la spar spu baÕi lugs kyi dho ha zhus: rgya pho ba lung pa la gur rigs sdus kyi dbang bkaÕ: Õjigs 
byed skyo lugs kyi dbang bkaÕ zhus: bla ma tshul chen 

[17.2] pa la: Õjigs byed skyo lugs kyi skor: zab mo snang byed zhus: bla ma lha pa la: gsang 
(ba) Õdus pa ye shes zhabs lugs zhus: bla ma gan ba ba la gsang Õdus mar paÕi lugs kyi dbang: 
rtsa rgyud dang: 2 med rnam rgyal zhus: bla ma la mo ba la bkaÕ 

  

                                                

1784 ST2, 41.1: rngog skor rna! s. 
1785 ST2, 42.2: dang. 
1786 For this part, the content and order of ST1 and 
ST2 are too different to make a common edition. The 
part which is only in ST1 is in italics. ST2, 42.3-8: 
slob dpon seng ge sgras ni (de sras che ba) : khu bo 
bla ma gzi brjid dang: yab la rngog chos rna!s tshar 
bar zhus: khyad par du bla ba paÕi dbang bskur: lu 
hi paÕi mngon rtogs: dril bu baÕi mngon rtogs: lus 
dkyil: sngags don rna! s gzigs: sa!  bu %iÕi rgyud 
phyi ma: Õdza!  nag: ra hu la: sa bdag srog Õkhor 
rna! s yab la zhus: rgya pho ba lung pa la rigs bsdus 
kyi dbang: Õjigs byed skyo lugs kyi dbang rna! s 
zhus: srin po ri pa slob dpon rdor rin la phag mo 
bcal lugs: ba riÕi sgrub thabs rgya rtsa tshad ma 
bsdus pa: rgyud bla ma: Õjig rten bstan pa rna! s kyi 

la!  gyi stong thun la sogs pa zhus: slob dpon rin 
gzhon la bde mchog rtsa rgyud zhus: Õbri gung du 
gcung rin po che dang: (rin po che) bkra shis bla ma 
(stag lung baÕi bla maÕi dbon po la sgrol ma mtshan 
rgya rtsa brgyad ma zhus) gnyis la khong rang gi 
lugs kyi Õkhrid rna! s zhus: chos rje rang byung rdo 
rje la: sku gsu!  ngo sprod zhus: gzhan yang bla ma 
bcu rtsa!  la sgrol maÕi rigs thams cad zhus: (gzhan 
yang bla ma man lungs pa la: ro snyo! s skor drug 
dang: te puÕi lugs kyi mdo ha zhus: bla ma legs grub 
pa la bya!s khrid zhus: Õgro mgon Õphags pa la dbu 
ma se! s bskyed zhus: bla ma bzang po pa la gsang 
ldan gyi dbang zhus:) gda! s ngag kyang mang du 
zhus so: gung lo 4 bcu rtsa gsu! nas rtsa lngaÕi bar 
du: bla ma rin chen mdo kha! s su gzhugs paÕi phul 
du: chos dung Õbud pa yang mdzad do: 
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[VIII- 2. rGyal po dgaÕ]  

 (His younger brother) Master rGyal po dgaÕ completely received the rNgog cycles from his 
father. From Master Lo skya, he requested all Cakrasa(vara cycles according to Mar pa do 
paÕs tradition, the Vajrabhairava cycle according to sKyoÕs tradition, as well as the Later 
Sa(pu%atantra. From rGya Pho ba lung pa, he received empowerments on the Combined 
Families of Pa–j'ra as well as the Vajrabhairava empowerment according to sKyoÕs tradition. 
From Lama mKhas chen pa, he received the dug dbang of Mahe%vara.  

It is said that Master Jo gsal learned medicine. 

[VIII- 3. Seng ge sgra]  

Master Seng ge sgra completely received the rNgog teachings from Lama gZi brjid and Master 
rGyal po dgaÕ. More specifically, he requested from his father the empowerment of Lwa ba 
paÕs [tradition of Cakrasa+vara], the body ma"&ala from Gha"%'p'Õs [tradition], and the 
abhisamaya from L'yipaÕs [tradition]. He [also received] the Explanation of the Meaning of 
the Name-mantra, the Later Sa(pu%atantra, Black Jambhala, Rahula, and the Sa bdag srog 
Õkhor. He requested from Lama bSas pa the seventeen-goddess T'r' empowerment, the 
s'dhanas composed by Ravigupta and the Alikali. From Lama bKun bsod, he requested 
Vajrat'r'Õs Body Ma"&ala, the Tantra on the Various T'r's and Seven-Eyed T'r'. From Lama 
En ker ba, he requested White T'r' and the Zab mo snang byed. From the uncle of the sTag 
lung pa, he received the hundred and eight names of T'r'. From Master rDor rin (from Srin po 
ri) he received [Vajra]v'h'ri of the sPyal tradition, the Hundred S'dhanas translated by Ba ri 
[Lo ts" ba], the Pram'"a Summary [of Phya pa Chos kyi seng ge], the Unsurpassable 
Continuity, the Teaching on the Universe, and the Essential Expositions of the Stages and Paths. 
[17] From Master Rin gzhon, he requested the Root Tantra of Cakrasa(vara. From master 
gZhon nu rin he received the Dohas according to sPar spu baÕs tradition. From rGya pho ba 
lung pa, he requested the empowerment of the Combined Families of Pa–jara and 
Vajrabhairava according to sKyoÕs tradition. From Lama Tshul chen, he requested the cycle of 
Vajrabhairava according to sKyoÕs tradition and the Zab mo snang byed. From Lama lHa pa, 
he requested J–'nap'daÕs tradition of Guhyasam'ja. From Lama Gan ba pa, he requested the 
empowerment of Mar paÕs tradition of Guhyasam'ja, its root tantra and the gNyis med rnam 
rgyal. From Lama La mo ba, 
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[17.3] sda!s la! rim zhus: slob dpon shakya seng ge la sdom ba nyi shu ba zhus: Õbri gung 
du gcung rin po che la: na ro chos drug khong rang gi lugs zhus: rin po che bkra shis bla ma 
(stag lung pa) la khong rang gi lugs kyi Õkhrid zhus: chos rje rang byung rdo rje la sku gsum 
ngo sprod zhus: slob dpon tshul 

[17.4] rin la: pa" chen shakya shriÕi lugs Õdzam nag zhus: dge slong dkon mchog skyabs la: 
rdo rje mkhaÕ Õgro zhus: rin po che ra lung pa la: ro snyoms skor drug dang: ti phuÕi lugs kyi 
dho ha zhus: rin po che dul drug pa la byams khrid zhus: Õgro mgon  

[17.5]Õphags pa la dbu ma se!s skyed zhus: bla ma bzang mo ba la: gsang ldan gyi dbang skur 
zhus: slob dpon jo dben pa la: zhi byed sma po ska! 3 sgrol ma rnam gsum: rnam Õjoms snur 
lugs rnams zhus: ri pa man lungs pa la: rtan mgrin gyi dug dbang zhus: 

[17.6] khams pa rdo rje dpal la Õpho ba spyi sdol ma zhus: la drang srong la mtshon dbang 
zhus: dgung lo bzhi bcu zhe 3 nas zhe lngaÕi bar la: bla ma rin po che mdo khams su bzhugs 
paÕi shul du gdan sa yang mdzad do// rin chen grangs med rgya mtsho las byung zhing: 
bzang poÕi spyod tshul khyod kyi rna! thar las: Õbad med lhun gyis grub par Õbyung paÕi 
rngog: rin chen bzang poÕi zhabs la phyag Õtshal lo// bla ma rat na bhadras rin chen bzang 
po ni: pha chos thams cad khu bo 

[17.7] bla ma gzi brjid la tshar bar zhus: dgung lo bcu gnyis la rtag gnyis gsungs: bcu gnyis nas 
bcu bzhi bar:1787 gur: ma h" ma ya: Õjam dpal: sam bhu /i la sogs pa rna!s gsungs so// lha dgu: 
lha mo bcwo lnga: gdan bzhi: ma ya rna!s kyi dbang: na ro me tri 2 

[17.8] kyi byin brlabs: chos skyong lcam dral gyi rjes gnang: phyag len gyi bskor: lung man 
ngag la sogs pa1788 thams cad bla ma gzi brjid la zhus shing thams cad thugs snyams su 
chud1789 par mdzad: yab la gur rigs sdus kyi bkaÕ: bde mchog mar do lugs kyi bkaÕ: dril bu paÕi 
lus dkyil 

[18.1] rna!s zhus: bla mo bzang mo ba la gsang ldan gyi dbang bkaÕ rna!s zhus: slob dpon 
rin gzhon la bde mchog mar doÕi skor tshang ba dang: spar phu baÕi lugs gyi chos skor mgaÕ 
zhig zhus: slob dpon rdo rje rin chen 1790 la: rgyud bla ma: spyod Õjug: slabs sdus: sdom pa nyi 
shu 

[18.2] pa: tshad ma bsdus pa rna!s zhus: mkhan po zul phu ba la sdo! tshig dang: dkon mchog 
3 gyi rjes dran dang: shes rab snying poÕi mdo sgrub zhus: slob dpon1791 Õod zer dpal la: sman 
bla baÕi mdo chog: kha che pa# chen nas brgyud paÕi se!s skyed yan lag bdun pa 

  

                                                

1787 ST1, 17.7: bcu gnyis dang: bcu bzhi nas: 
1788 ST2, 43.2: gyi skor. 
1789 ST2, 43.2: gzhes. 

1790 ST2, 43.4: rin chen rdo rje. 
1791 ST2, 43.4: bla ma. 
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he requested the bKaÕ gdams Stages of the Path. From Master -'kya Seng ge, he requested 
the Twenty Verses on the [Bodhisattva] Vows. At ÕBri gung, he requested from gCung 
Rinpoche (1210/1-1279/80) his tradition of the six doctrines of N"ropa, and from Rinpoche 
bKra shis Bla ma (from sTag lung pa), he asked guidance on his own tradition [of the six 
doctrines]. From the Dharma Lord Rang byung rdo rje (1284-1339), he requested the 
Introduction to the Three Bodies. From Master Tshul rin, he received Mahapandita 
-'kya)r#bhadraÕs (1127-1225) tradition of Black Jambhala. From the monk dKon mchog 
skyabs, he requested Vajra&'ka. From the rinpoche from Ra lung, he requested the Six Cycles 
on Equal Taste and the Dohas of Ti phu paÕs tradition. From Rinpoche Dul drug pa, he 
requested the Guidance on Loving-kindness. From ÕGro mgon Õphags pa (1235-1280), he 
requested the bodhicitta [vow] according to the Madhyamaka tradition. From Lama bZang mo 
ba, he requested the empowerment of Guhy'panna. From Master Jo dBen pa, he received the 
three traditions of the Pacification of Suffering, those of Rma [Chos-kyi-shes-rab], So[-chung 
Dge-Õdun-Õbar] and Ka( [Ye-shes-rgyal-mtshan], the three aspects of T'r', and sNur 
traditionÕs of Vajravid'ra"a. From Ri pa Man lungs pa, he requested the poison empowerment 
of Hayagriva. From Khams pa rDo rje dpal, he requested the Haphazard Transference. From 
La Drang srong, he requested the weapon empowerment. From his forty-third to forty-fifth 
year, he was the seat-holder [of sPreÕu zhing] while the Precious Lama [rNgog Rin chen bzang 
po] was in mDo khams. 

[VIII- 4. Rin chen bzang po] 

Born from an ocean of innumerable jewels; 
By way of an excellent conduct, from your complete liberation 
You appear, rNgog, without effort and spontaneously: 
I prostrate to the feet of Excellent Jewel [Rin chen bzang po]! 

Lama Ratnabhadra Rin chen bzang po received all of his family teachings from his uncle 
Lama gZi brjid. In his 12th year, he taught the Two Segments. From his twelfth to fourteenth 
year, he also taught Pa–jara, Mah'm'ya, Ma–ju)r#, Sa(pu%a, and so on. He requested from 
Lama gZi brjid and integrated within his mind the empowerments of the nine deities, the fifteen 
deities [of the Hevajratantra], Catu$p#%ha and M'ya, the blessings of N"ro and Maitri, the 
authorization-empowerment (rjes gnang) of the protector in union, cycles of practice, and all 
reading transmission, key instructions, etc. From his father [rGyal po dgaÕ], he received 
teachings on the Combined Families of Pa–j'ra, on Cakrasa(vara according to Mar [pa] do 
[pa]Õs tradition and on the body ma#$alas from Gha#/"p"Õs [tradition of Cakrasa+vara]. [18] 
From Lama bZang mo ba, he received the empowerment and teachings of Guhy'panna. From 
Master Rin [chen] gzhon [nu], he requested all of Mar [pa] do [pa]Õs cycles of Cakrasa(vara 
and some Dharma cycles of sPar phu baÕs tradition. From Master rDo rje rin chen, he requested 
the Uttaratantra)'stra, the Bodhic'ryavat'ra, the -ik$'samuccaya, the Twenty Verses on the 
[Bodhisattva] Vows and the Pram'"a Summary. From the Upadhy"ya Zul phu ba, he requested 
the formulation of the vows (sdom tshig), Remembering the Three Jewels and the practice of 
the Heart S,tra. From Master ÕOd zer dpal, he requested the liturgical prayer of the Medicine 
Buddha and the seven-fold practices to generate [bodhi]citta from the lineage of the Kashmiri 
Mahapa#$ita. 
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[18.3] rna!s zhus: dgung lo bcwo brgyad la zul phur rab tu byung pa mdzad: so 3 la bsnyen 
par rdzogs mdzad: so lnga la (sa mo glang gi lo la:) mdoÕ kha!s su byon: de nas dbus gtsang 
kha!s 3 thams cad bu slob tu gyur: dus thams cad du chos kyi khor lo brgyun ma chad par 
skor zhing smin par mdzad: 

[18.4] bla maÕi mchod pa dang dge Õdun kyi sde dang: tsha tshul bzang po rna!s btsugs: gsang 
sngags gyi rgyud sde dang: gzungs dang rig pa: mdo la sogs paÕi bkaÕ bstan chos thams cad ma 
lus par gser dang dngul gyis glegs bam rgya phrag du bzhengs cing1792: dkon mchog 

[18.5] mchod paÕi bye phrag dang: gtsug lag khang gi zhabs rtog rna!s bsa!s gyis mi khyab 
pa mdzad do: sku che baÕi yon tan dang: mdzad tshul1793 rna!s zhib du ni rna! thar na gsal 
bar bdog go// bla ma chos rgyal ba ghu ru dharma dho dzas: pha chos rna!s phal cher dang: 
chos drug rna!s bla ma rin po che 

[18.6] la thob: bla ma seng ge sgra la gur rigs bsdus kyi dbang zhus: Õbri khung du rin po che 
rdor rin pa la: khong gi lugs gyi khrid rna!s zhus: yar lungs su lo tstsha ba grags pa rgyal 
mtshan la rdo rje Õphreng ba bslabs: zul buÕi slob dpon1794 Õkhya!s pa la tshad 

[18.7] ma gsan: mkhan po rgyal mtshan dpal la kun la btus1795 dang: spyod Õjug bslabs: dbu 
mdzad slob dpon mdo sde la Õdul ba dang: tshad ma rna! Õgrel: rna! nges gnyis gsan cing: 
zhal gyis kyang bzhes so: slob dpon bkaÕ bzhi ba la bde mchog dril bu baÕi dbang bkaÕ zhus 
so// ghu 

[ST2, 44.2] slob dpon rin byang la thugs rje chen poÕi dmar khrid zhus: gzhan yang slob 
dpon du ma la: theg pa mthaÕ dag gi bkaÕ lung rna!s zhus pa mangs dogs Õdir ma bris 
so: bla ma da! pa Õdi nyid (kyi sku che baÕi yon tan dang: ngo Õtshar che ba bsa! gyis mi 
khyab naÕang: khyag pa dkar por bde mchog gi zhal gzigs lung bstan mdzad do: mdo 
kha!s su byon: sems bskyed gsungs pas me tog gi char pa la sogs pa mang ngo) mdo 
khams smad: dar rtse mdo yan du rngog paÕi bstan pa dar bar mdzad do: da ltaÕang chos 
khri la dus bzang poÕi tshe skor ba dang mchod pa byed pa yod skad: grub paÕi brtul 
zhugs kyi yon tan ni: Õbri khung du dbang mdzad dus: (bsrung Õkhor gsal bas:) khang 
paÕi phyi rol du me dpung Õbar bar mthong pa dang: stag lung du dbang (skur) mdzad 
dus: yi rtags gdug pa can phyiÕi rgya mtshoÕi mthar skrad pa la sogs paÕi lo rgyus mang 
du yod do:  

[18.8] ru rat na dho dzas: pha chos rnams khu bo dang: yab 2 la sdzogs par zhus cing: khyad 
par du: gdan bzhiÕi dbang dang rgyud sgrub thabs Õpho ba dang bcas paÕi skor thams cad ma 
lus pa: dud sol gyi skor: gri gug ma: chos drug: ma yaÕi sdzogs rims  

[19.1] skor: lam dgu phrugs: Õpho ba spyi brdol ma: sgrol maÕi rigs thams cad ma lus pa: deÕi 
dbang: cho ga dang bcas pa: Õjigs byed kyi skor dbang bkaÕ dang bcas pa: phag moÕi skor: 
mtshon srungs: dug dbang: bde mchog mar doÕi skor:  

  

                                                

1792 ST2, 43.7: zhing. 
1793 ST2, 43.7: pa. 

1794 ST2, 44.1: zur phur bla ma. 
1795 ST2, 44.1: kun las bstus. 
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He was ordained in his eighteenth year while in Zul phu and received the full ordination in his 
thirty-third year. In his thirty-fifth year (in the female earth-ox year), he went to mDo khams. 
After that, he gathered students from all around dBus, gTsang and Khams. At all times, he was 
uninterruptedly turning the wheel of Dharma and maturing [disciples]. He initiated offerings to 
masters, congregations of the sangha and excellent manners. He commissioned hundreds of 
volumes [written] in gold and silver of all of the bKaÕ [Õgyur] and bsTan [Õgyur] without 
omission, with the tantras of the Secret Mantra, dh"ra#&- and knowledge-[mantras], s'tras and 
so on. He performed inconceivable offerings to the [three] jewels and service to the temples. 
The greatness of his qualities and the way he lived are clearly expounded in his detailed 
hagiography. 

[VIII- 5. Chos kyi rgyal mtshan] 

Lama Chos rgyal ba Guru Dharmadvaja obtained most of his forefathersÕ teachings and the 
six doctrines from Lama Rinpoche [Rin chen bzang po]. From Lama Seng ge sgra, he requested 
the empowerments of the Combined Families of Pa–jara. At ÕBri gung, he requested from 
Rinpoche rDor rin his own system of guidance. At Yar lung, he studied the Vajr'vali with Lo 
ts" ba Grags pa rgyal mtshan. At Zul phu, he studied pram'"a with a visiting lama, learned the 
[-ik$']samuccaya and the Bodhic'ryavat'ra with mKhan po rGyal mtshan dpal, studied the 
Vinaya, the Pram"$av'rtika  and Vini)caya with the Chant Leader Master mDo sde, and he 
also taught there. He requested from Master bKaÕ bzhi pa the empowerment of Gha#/"p"Õs 
[tradition] of Cakrasa(vara. [ST2, 44:2] He requested practical guidance on the Great 
Compassionate one from Master Rin byang. He requested many other teachings on 
infinite vehicles from many other masters, but this is not written here by fear of prolixity. 
This holy master spread the teachings of the rNgog as far as Dar rtse mdo in Eastern 
Khams. (His great qualities and great wonder are inconceivable: he declared that he had 
a vision of Cakrasa%vara in Khyag pa dkar po, and when he gave the bodhisattva vows 
in Khams, there was a rain of flowers, and so on.) It is said that until now, there are 
[people] who circumambulate his teaching throne and make offering [in front of it] at 
auspicious times. As for the qualities of his accomplished yogic discipline, there are many 
stories: once he was giving an empowerment at ÕBri gung, a bonfire burnt outside of the 
building when he displayed the circle of protection; once he was giving an empowerment 
at sTag lung, an evil ghost was expelled to the rim of the outer sea, and so on. 

[VIII- 6. Rin chen rgyal mtshan] 

Guru Ratnadvaja [Rin chen rgyal mtshan] requested perfectly his forefathersÕ teachings from 
his uncle [Rin chen bzang po] and his father [Seng ge sgra]. In particular, he requested from 
his father all Catu$p#%ha cycles without exception (the empowerment, the tantra, the s"dhanas 
together with transference); the cycle of Dud sol [ma]; Gri gug ma; the six doctrines; the cycle 
of Mah'm'y'Õs perfection phase; [19] the Ninefold [profound] Path; the Haphazard 
Transference; all types of T'r' without exception together with their empowerment and 
s'dhanas; the Vajrabhairava cycle together with its empowerment; Vajrav"r"h&Õs cycle; the 
protection against weapons; the poison empowerments; Mar [pa] do [pa]Õs cycle of 
Cakrasa+vara; 
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[19.2] byams khrid: phyag chen lnga ldan: dbu ri baÕi thub lnga: rnal Õbyor ma kun spyod: he 
phag sngon Õbyung 2: rdo rje mkhaÕ Õgro: zhi byed rnam gsum: phar phyin gcod kyi skor rnams 
yab la zhus so// chos rje dkar ma pa la rtag gnyis gyi Õgrel pa: dus Õkhor: Õgrel 

[19.3] pa skor 3: sku 3 ngo sprod: gtum moÕi sdzogs rims: bla maÕi rnal Õbyor la sogs pa zhus 
so// Õbrug pa (seng ge rgyal po) rin po che la ro snyoms skor drug: gtum phag gnyis: ye shes 
mgon gyi skor: lhan 1 skyes sbyor: dho ha: bla ma mchod pa rnams zhus: lha pa la (gzi brjid 
rgyal po) gsang Õdus kyi 

[19.4] dbang bkaÕ dang bcas pa: bla maÕi rnal Õbyor: sems skyed la sogs zhus: bla ma mkhas 
btsun pa la rtag gnyis: rigs gter: phar phyin: mgon po gdong bzhi pa la sogs zhus: mkhan po 
zul phu ba dang: skyor mo lung pa 2 la: Õdul ba: mngon ba: spyod 

[19.5]Õjug rnams zhus: rgya ma pa la: bkaÕ sdams lam rim zhus: mkhan po tshogs chen pa la: 
sgrol ma: mdo sgrub la sogs pa mang du zhus: gzhan yang bla ma slob dpon mgaÕ la chos dang 
gdams ngag mang du zhus so// 

[ST2, 44.5] bla ma don grub dpal ba ni: 

[44.6] gung lo drug bdun rtsa! nas klog phyed ma brlabs kyang mkhyen gsung: lo bcu 
gnyis la bla ma rin po che [chos rgyal]1796 dang: mkhan chen brtson Õgrus dpal ba la dgeÕ 
tshul mdzad: bcu gnyis nas bco lngaÕi bar du: gur rtag gnyis 

[44.7] ma ya mtshan rjod la sogs pa thugs su tshud cing gsungs: gung lo nyi shu la zul 
phur : mkhan po byang chub dpal: slob dpon bsod na!s mgon po: gsang lte ba rin chen 
dbang phyug la sogs pa: dad paÕi dge slong gi dge Õdun grangs tshang paÕi drung du snyen 
rdzogs 

[44.8] mdzad: (de rna!s dang lo grags nas rgyud paÕi rdo rje phreng baÕi dbang: rnal 
Õbyor rdzogs Õphreng: sbyin sreg Õod kyi snye ma la sogs pa rdzogs par zhus shing: phyag 
len yang mang du mdzad do//)1797 <Õgro ba ma lus pa smin gyi la! la bkod do>:1798 bde 
ba can paÕi gdan sa pa mkhan chen bkra shis seng pa la sbyor drug zhus: spyan mngaÕ 
grags pa byang chub la: phag mo gruÕi bkaÕ Õbu! dang: nya!s khrid kyi ri! pa rna!s 
zhus: slob dpon dkon mchog 

[45.1] pa la: dmar khrid tshe! bu lu gs: ma 1 lab sgron nas rgyud paÕi spyod kyi skor 
zhus: bla ma da! pa bsod na!s rgyal mtshan la: dbu ma lugs kyi se!s bskyed tshar gsu! 
khug pa dbang gi man ngag zhus: Õbri khung rin po che chos kyi rgyal po la: phyag 

  

                                                

1796 ST2 has only bla ma rin po che. The dbu med 
version of the Lho rong chos Õbyung has rin po che 
pa chos rgyal and the dbu chen version rin chen chos 
rgyal. ST3 has Rin chen chos rgyal. I believe ST3 
editors copied on the dbu chen version of the Lho 
rong chos Õbyung, which has a wrong reading. 
1797 ST3, 89: bla ma rin po che la rngog lugs kyi: 
dbang rgyud lung gdams ngag dang bcas pa dang: 

lo grags nas brgyud paÕi rdo rje phreng baÕi dbang: 
rnal Õbyor rdzogs Õphreng: sbyin sreg Õod kyi snye 
ma la sogs pa rdzogs par zhus shing phyag len yang 
mang du mdzad do: The note in ST2 may be a 
corrupted copy of this part of ST3. 
1798 This sentence seems to be displaced; there is a 
similar one opening the part on disciples.  
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the Guidance on Loving-kindness; the Fivefold Mah'mudr'; the Five Capabilities of dBu ri 
pa; the Yogin&sa–c"ra; two former diffusions of Hevajra et [Vajra]v"r"h&; Vajra&'kin#; the 
three traditions of the Pacification; and the cycles of the Praj–'p'ramit'Õs Cutting. He 
requested from the Dharma Lord dKar ma pa [Rang byung rdo rje] his commentary on the 
Two Segments, K"lacakra, the threefold cycle of commentaries, the Introduction to the Three 
Bodies, the perfection phase gTum mo, the guru yoga and so on. He requested from the ÕBrug 
pa Rinpoche Seng ge rgyal po (1289-1325) the Six Cycles on Equal Taste, gTum mo and V"r"h&, 
the cycle of wisdom protectors, the Coemergent Union, songs, lama-offerings and so on. In lHa 
pa, he requested (from gZi brjid rgyal po) the empowerment of the Guhyasam"ja cycle, the guru 
yoga, the bodhisattva vows, and so on. From Lama mKhas btsun pa, he requested the Two 
Segments, the [Tshad ma] rigs gter, the p"ramit"s, the Four-faced Protector and so on. He 
requested from both mKhan po Zul phu ba and sKyor mo lung pa the Vinaya, Abhidharma and 
Bodhic"ryavat"ra. He requested the Stages of the Path of the bKaÕ gdams pa from rGya ma pa. 
He requested much from mKhan po Tshogs chen pa, for instance T"r", mDo sgrub and so on. 
He also requested many teachings and instructions from several other lamas and masters.  

[VIII- 7. Don grub dpal]  

 [ST2:44.5] It is said that when Lama Don grub dpal ba reached his sixth or seventh year, 
although he had only partially learned how to read, he knew how to. In his twelfth year, 
he took the novice ordination from Lama Rinpoche [Chos rgyal] and mKhan chen brTson 
Õgrus dpal ba. From his twelfth to fifteenth year, he became proficient in Pa–j"ra, the Two 
Segments, Mah"m"y", N"masamg#ti, and so on. In his twentieth year, he received the 
complete ordination in Zul phu, in front of the full community of faithful bhik%us, from 
the preceptor Byang chub dpal, the assistant bSod nams mgon po, the secret preceptor 
Rin chen dbang phyug, and others. (From them, he also perfectly received the 
empowerments of the Vajr"vali from [ÕKhor] lo gragsÕs lineage, the Ni%pannayog"vali, the 
Jyotirma–jar# and others, and he practiced a lot). He requested the &adanggayoga from 
mKhan chen bKras shis seng pa, the seat-holder of dBe ba can. From sPyan snga Grags 
pa byang chub, he requested Phag mo gru [paÕ]s Complete Works and the Stages of 
Experiential Instructions (nyams khrid kyi rim pa rnams). From Master dKon mchog [45] 
pa, he requested the Essential Instructions [on Avalokite'vara] according to Tshem buÕs 
tradition and the cycle on Cutting from the lineage of Ma gcig lab sgron. From Bla ma 
dam pa bSod nams rgyal mtshan, he received the bodhisattva vows of the Madhyamaka 
tradition and the Profound Instructions on the Three Aspects. From the ÕBri khung 
Rinpoche Chos kyi rgyal po (1335-1407), 
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[45.2] chen lnga ldan: khong gi yab bla ma kun rgyal ba la: tshe dpag med kyi dbang: 
mkhan chen byang chub dpal la: Õdul ba tshar cig: las slob la sman lhaÕi lung: gsang lte 
ba la parna sha ba riÕi skor zhus: slob dpon dkon mchog rdo rje la: 

[45.3] mdoÕ ba skor gsu!: bya!s chos lnga: bde mchog snyan rgyud kyi dbang bkaÕ (rdo 
rje snying Õgrel na roÕi Õgrel chen gsang ldan rgyud lung:) mdzod las sogs pa mang du 
gsan no: rtogs ldan rin byang pa la: thub lnga dmar khrid: rgyal poÕi mdo lnga: sgrol ma 
nyi shu rtsa 1: Õdzam nag la sogs pa 

[45.4] mang du zhus gsung ngo: rang gzhan gyi rnal Õbyor dbang phyug da! pa ÕdiÕi yon 
brtan dang phrin las bsa! gyis mi khyab naÕang: de tsa! 1 bris so// bla ma sangs rgyas 
yon tan ni: slab pa gsu! gyi spras shing 

[45.5] rgyud lung man ngag du ma la: mngaÕ mnyes shing dbang Õbyor pas: gdul bya smin 
grol gyi la! la bkod nas: slar yang dag paÕi zhing du gshegs so: sku gdung la Õja Õod kyi 
gur phub pa dang: ring srel du ma byung zhes thos so// 

[19.5] rtag gnyis Õbrog miÕi Õgyur: gur 

[19.6] sa! bu &i1799 ni Õgos khu pa lhas btsas kyi Õgyur// gdan bzhiÕi rtsa brgyud1800 smri tiÕi 
rang Õgyur: bshad rgyud chen mo ni rje btsun mar paÕi Õgyur: de nyid bzhi pa ni Õgos kyi Õgyur: 
ma h" ma ya ni Õgos kyi Õgyur la: klog kya shes rab rtsegs kyis Õgyur bcos pa gzhan 

[19.7] phal cher Õgos Õgyur ro//1801 bdan 4Õi dkyil Õkhor cho ga lo tstsha ba gzhon nu rgyal 
mtshan gyi Õgyur: sa! bhu %i Õgos kyi Õgyur ro// yi ge ris mdzad pa ni: rje btsun mar pas: dgyes 
rdor la Õbu! chung nyi ma dang: yang leÕu dang poÕi /i ka mdzad: bkaÕ yang bdag paÕi tshad 
ma: gur la  

[19.8] srog shing: chos drug gi bkaÕ dpe bsre ÕphoÕi sdom tshig tshigs su bcad pa brgyad pa: e 
ba! gi man ngag: a0h/aÕi bsrung Õkhor: mthu chung phyir bzlog: kha sbyor dbye ba: klu sdigs 
pa: srid pa spel ba: las rgyaÕi chos bco lnga: ma yaÕi  

 

  

                                                

1799 The sentence Òsa!  bu %i Õgos kyi Õgyur roÓ is 
placed in the end of the section on translations in 
ST1, 19.7. 
1800 ST1, 19.6: rnams.  

1801 In ST2, 45.7, this is the concluding sentence. The 
translation proposed on the opposite page is 
according to ST2 that seems more accurate than ST1, 
especially regarding the Catu$p#%ha cycle. 



 412 

he requested the Five-fold Mah"mudr" and from his father, Lama Kun rgyal ba, the 
Amit"yus empowerment. He requested the Vinaya once from mKhan chen Byang chub 
dpal, the reading transmission of the Deity of Medicine (sman lha) from the assistant 
preceptor, and the Par$a'avar# cycle from gSang lte ba. He listened to many [teachings] 
from Master dKon mchog rdo rje, such as [SarahaÕs] Three Cycles of Doh", the Five 
Dharmas of Maitreya, the empowerment permission of the Cakrasa(vara Aural 
Transmission, (VajragarbhaÕs commentary, N"ropaÕs great commentary, the tantra 
[empowerment] and reading transmission of gSang ldan), the [Abhidharma]ko'a and so 
on. He said that he requested a lot from the Realized one (rtogs ldan) Rin byang pa: the 
essential instructions on the Five Capabilities, the Five Royal S'tras, the twenty-one 
T"r"s, Black Jambhala and so on. Although the qualities and activity of this holy lord of 
all yogins are inconceivable, only a few are written here. 

[VIII- 8. Sangs rgyas yon tan]  

 [ST2:45.4] Lama Sangs rgyas yon tan: he was adorned by the three trainings and gained 
mastery other many tantras, reading transmissions and key instructions. Having 
established disciples on the path of maturation and liberation, he departed again for the 
pure fields. [I] heard that on his remains appeared a rainbow tent and many relics.  

[IX. Translations used on the rNgog traditions]  

[ST1 19:5] The Two Segments was translated by ÕBrog-mi. The Pa–j'ra and the Sa(puta are 
the translations of ÕGos Khug pa lhas btsas. The Catu$p#%ha root-tantra was translated by 
Sm.ti%r&[j–"na] himself; the Great Commentary was translated by the Venerable Mar pa, and 
the Fourth Suchness by ÕGos. Mah'm'y' was translated by ÕGos and revised by Klog skya 
Shes rab rtsegs.1802 The ma"&alapuja of Catu(p#&ha was translated by Lo ts' ba gZhon nu rgyal 
mtshan. Most other [texts] were translated by ÕGos. 

[X. Compositions] 

The Venerable Mar pa composed the first chapter of the ÕBu! chung nyi ma, a commentary on 
Hevajra. He translated the bKaÕ yang bdag paÕi tshad ma; the srog shing of Pa–jara; the text 
on the Six Doctrine called the Eight Verses Summarizing Merging and Transference; the key-
instructions on E ba!; the protection circle of A0h/a; an exorcism of small magic; the Kha 
sbyor dbye ba; the Na.a Laughter; the Increase of Rebirth; the Fifteen Dharmas of 
Karmam,dra;  

  

                                                

1802 I choose to translate ST2, which seems 
preferable than ST1, especially regarding the 
Catu$p#%ha cycle. 
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[20.1] lhan chung: gdan bzhiÕi sgrub thabs: rgyud chen po1803 dang: dud sol: gur mgon rna!s 
gyi Õgyur mdzad do// bla ma chos rdor gyis: rtag gnyis kyi leÕu 2 pa man chad kyi /i ka (Õbum 
chung nyi ma) mdzad: dkyil Õkhor gyi cho ga mdo sbyar: (mngon rtogs mdo sbyar) mi tri baÕi 
la! dgu phrugs: phyag rgya chen poÕi la! 

[20.2] chig chod: sgom Õbu!: Õod gsal don bzhi ma: Õpho baÕi gdams pa 3: grong Õjug dang 
bzhi: yig chung me lce: ma yaÕi mtshan bshad: yig sna chung ba: mtshan brjod la rgyud Õgrel 2 
kyi tig chung dang: lhan chung rna!s mdzad do// bla ma  

[20.3] zhe sdang rdo rjes: rin chen rgyan Õdra: gur gyi rnam bshad: sa! bu triÕi Õgrel pa don 
gsal sgron me: gur rtag gnyis ma ya gsu! kyi sa bcad: mtsho skyes kyi /i ka: sgrub thabs 
rna!s kyi sa bcad: lha dgu dang lha mo bcwo lnga 2 la mngon rtogs rgyas bsdus 2 2: dpaÕ bo 
cig paÕi mngon rtogs: dpaÕ mo cig paÕi mngon rtogs: gtor 

[20.4] maÕi cho ga1804 dang bdun1805 mdzad: rab gnas dang: sbyin (b)sreg: tshogs Õkhor: spur 
sbyong: las dang po paÕi bya baÕi ri! pa bcwo lnga: deÕi yig sna dang: mchod Õbu! dang: gtor 
chog: ma yaÕi yig sna: deÕi skor gyi sa bcad1806: gdan bzhiÕi rtsa rgyud: bshad rgyud 2 gyi 

[20.5] yig sna: gdan bzhiÕi skor gyi sa bcad rnams: mngon rtogs: dkyil chog: klu gtor dang: 
zhing skyong rnams kyi gtor chog: sam bhu %iÕi don gsal baÕi sgron me: sa bcad: phag mo ra 
lu[g]s kyi yig sna: sa bcad: byin brlabs kyi cho ga: mngon rtogs:  

[20.6]Õja! dpal mtshan rjod kyi yig sna: mchan: sa bcad: Õgrel pa sngags don rna! gzigs kyi 
&i ka: Õchan: gsang ldan gyi /i ka: Õchan: sa bcad: de la gzhan pa bdun rna!s la yig sna mang 
du mdzad do: rtsa ltung bcu bzhi pa dang: bla ma lnga bcu paÕi yig sna: chan: sa bcad: gzhan 
yang sgrub thabs rnams la yig sna mang du 

[20.7] mdzad do// phyag rgya chen po rda bzhi maÕi /i kaÕi bkaÕ drug: Õod gsal don bzhi maÕi 
yig chung: &a ki ka drug: ma h" mu traÕi tsa tshig: deÕi zhal gdams che chung 2: rim lnga gdan 
thog cig tu sgo! pa: a thung gi sdom tshig tshigs su bcad pa 4 bcu zhe 

[20.8] dgu pa: lus rang bzhin gyis grub pa1807: bar doÕi zhal gdams che chung 2: bar do gong 
khug ma su spyod kyi yig sna: sa bcad: gtor chog: phyag rgya chen poÕi man ngag snang ba 
la bshur gyis Õdebs pa: dud sol gyi yig sna: sa bcad: gtor chog: las tshogs: rjes snang: gzhan 
yang yig chung mang du mdzad do// 

  

                                                

1803 ST2, 46.1: bshad rgyud chen mo. 
1804 ST2, 46.4: mngon rtogs. 
1805 ST2, 46.4: drug. ST2 does not mention the 
s' dhana on Nair" tmy" alone (dpaÕ mo cig paÕi 
mngon rtogs), hence considers that there are only six 

creation stage rituals (mngon rtogs) related to the 
Hevajratantra, and not seven. 
1806 ST2, 46.5: spyod. One full line of ST1 (20.4-5) 
is missing in ST2. 
1807 ST2, 46.7: byin gyi slab pa: 
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a small compilation on [20] [Mah']m'y'; a s"dhana of Catu$p#%ha; the Great Commentary, and 
some translations of Dud sol ma and Gur mgon.  

Lama Chos rdor wrote the commentary on the Two Segments (called ÕBum chung nyi ma) from 
the second paragraph onwards; the ma"&alavidhi including [quotations] of the Scripture (and 
the abhisamaya including [quotations] of the Scripture ); the Nine Instructions of Maitripa; the 
Unique Path of Mah'mudr'; the 1478Hundred Thousand Meditations; the Four points on 
Luminosity; three instructions on transference and a fourth on entering anotherÕs body; short 
notes on flames; an explanation on the name of M'y'; short miscellanea; a small t/kka on the 
tantra commentary of N'masa(g#ti, and small compilations. 

Lama Zhe sdang rdo rje composed the Likeness of a Precious Ornament; an explanation on 
Pa–jara; and a commentary on Sa(puta called Lamp Clarifying the Meaning. [He 
composed] outlines of Pa–jara, the Two Segments and [Mah"]m"y"; a t/kka on the 
Saroruhavajra-[s'dhana]; and outlines of s'dhanas. [He composed] short and long 
abhisamayas on the nine deities of Hevajra and the fifteen deities of Nair'tmy', one on Hevajra 
alone and another on Nair"tmy" alone as well as a gtor ma ritual: seven in all. [He wrote] 
miscellanea on [Mah']m'y': a consecration; a fire ritual; a ga"acakra; a funeral purification; 
fifteen steps for so-called beginners together with miscellanea; offering- and gtor ma rituals; 
and an outline of the [Mah'm'y'] cycle. [He composed] miscellanea on the root-tantra and 
explanatory-tantra of Catu0p&/ha, outlines of the Catu0p&/ha cycle, as well as an abhisamaya, a 
ma#$alavidhi, gtor ma rituals for n'gas and Zhing skyong. [He composed] the Lamp Clarifying 
the Meaning of Sa+puta and an outline; miscellanea on Vajrav"r"h& of R[w]a LoÕs Tradition, 
such as an outline, a blessing ritual and an abhisamaya. [He wrote] miscellanea on 
N'masa(g#ti, such as notes, an outline, notes and a %ikka on the commentary Explanation of 
the Meaning of the Mantras, a t/kka, notes and an outline of gSang ldan: these seven as well 
as many more miscellanea. [He wrote] miscellanea, notes and outline on the Fourteen 
Downfalls and the Fifty [Verses] on Guru-[Devotion]. He also composed many miscellanea on 
the s'dhanas. [He authored] six pronouncements on the t/kka of the four symbols of 
mah"mudr"; miscellanea on the Four Points on Luminosity; the Four Pronouncements of 
&'ki[n #s]; root-verses on mah"mudr" and two instructionsÑa short and a longÑon that; the 
one-[pointed] meditation on the five stages; forty-nine verses on the Concise Summary of A 
thung; the accomplishment of the [true] nature of the body; long and short instructions on the 
intermediate state; miscellanea, outline and gtor ma ritual on the intermediate state 
summoning upwards; key-instructions on Mah"mudr" that singe appearances. [He authored] 
miscellanea, outline, gtor ma ritual, activities and authorization of pratice on Dud sol ma. He 
composed many other small texts. 

  

                                                

1478  
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[21.1] bla ma zhe sdang rdo rjeÕi sras: slob dpon1808 thogs med grags pas: gur rtags gnyis gyi 
Õchan: sgrub thabs rna!s (rgya gar ma lnga pa) kyi yig sna: sa bcad1809: lha mo bcwo lngaÕi 
mngon rtogs mdo sbyar: gdan 4 yu! bkaÕi mdo sbyar: thig gi yig chung: sbyangs ste Õpho 
ba: thun mong gi be bu! 3 mdzad: thun mong ma yin 

[21.2] paÕi be bu! dang 4 ni sngar nas kyang yod gsung: ma h" ma yaÕi skor gyi yig sna: gdan 
bzhiÕi rgyud sgrub thabs dang bcas pa rna!s kyi yig sna1810: sa! bu &a: gdan 4: ma ya rna!s 
kyi &i ka: rtsa ltung rgya cher Õgrel yar lung su spug rgya gar ra dza ba la zhus nas: deÕi /i kka: 
Õchan: sa bcad: sa! bhu 

 [21.3] /iÕi rgyud kyi &i ka yang gsal sgron me: yig sna: be chon1811 gyi yig sna rna!s mdzad 
do: gzhan yang yig chung mgaÕ mdzad do// slob dpon1812 rgyal tsha ra mos: neÕu thog tu phya 
paÕi spyan sngar jo sras bzhi Õtshogs pa la: Õkhon bsod nams rtse mo: rngog rgyal tsha: khu ne 
rtso: smyos 

[21.4] dpal le dang bzhiÕi nang nas thugs rab che baÕi thog chod: phar tshad dang sgrogs gleng 
la sogs mkhas par slabs nas mkhyen ste: Õon kyang yig cha chen po ma mdzad par: gtam yig 
khra1813 mo che chung 2 dang: ja rabs la sogs pa yig sna che chung ÕgaÕ re1814 mdzad do// 

[21.5] slob dpon1815 rgyal tsha rdor seng gis: lha dgu: lha mo bcwo lnga dang: ma h" ma ya 3 
kyi dkyil Õkhor gyi cho ga: mngon rtogs dang Õgrel pa 3 mdzad: lha mo bcwo lngaÕi byin brlabs 
kyi cho ga rna!s mdzad do// bla ma kun dgas rtag gnyis kyi dmar chan rnams mdzad do// 

[21.6] slob dpon seng ge sgra yis gdan bzhiÕi dkyil Õkhor chog ga: bstan chos nyi maÕi Õod zer: 
rna! thar rin chen phreng ba: rna!s mdzad do// bla ma rin chen bzang pos1816: rigs sdus kyi 
dkyil Õkhor gyi cho ga: mngon rtogs: dbang gi tho yig: ma yaÕi mngon rtogs: gsang ldan gyi 
mngon 

[21.7] rtogs: brgyun gtor cha lnga: rna! thar rim pa bzhi pa: gsang ldan gyi dkyil chog rna!s 
mdzad do// bla ma dharma ke dus chos rgyal bas: rtag 2 kyi zin bris chen mo: Õjam dpal1817 gyi 
gdon thabs: tshogs Õkhor rnams mdzad do// slob dpon1818 ratna ra dzas rin chen rgyal pos: rdo 
rje phreng paÕi nang gi thig dang: dbang gong ma 

[21.8] mdzad do// slob dpon1819 ratna shris rin chen dpal gyis: rtag gnyis kyi /i ka: kyai1820 rdo 
rjeÕi mngon rtogs: sbyin bsreg: rab gnas: dkyil Õkhor blos byong: bla maÕi rnam thar rna!s 
mdzad do// de rna!s ni yi ge ris1821 mdzad paÕi rim paÕo// //bla ma mar pa bya lo ba dgung lo 
brgyad bcu rtsa dgu bzhugs: 

  

                                                

1808 ST2, 46.8: bla ma. 
1809 ST2, 46.8: kyi %i kka. 
1810 ST2, 47.1: Õgrel pa. 
1811 ST2, 47.2: be btson. 
1812 ST2, 47.2: bla ma. 
1813 ST1, 21.4: khya. 
1814 ST2, 47.2: mang du. 

1815 ST2, 47.3: bla ma. 
1816 ST2, 47.4: gu ru rat" a bha tras: 
1817 ST2, 47.5: mtshan. 
1818 ST2, 47.5: bla ma 
1819 ST2, 47.6: bla ma 
1820 ST2, 47.6: kyeÕi. 
1821 ST2, 47.6: rigs. 
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[21] The son of Lama mDo sde, master Thogs med grags pa composed notes on Pa–jara and 
on the Two Segments; miscellanea and outlines of (the five Indian) s'dhanas; an abhisamaya 
on the fifteen deities with [quotations] of the scripture; one on the female [form of] Catu%p#)ha 
alone with [quotations] of the scripture. He authored a small text on lines; three ordinary 
scriptures on purification and transference and a fourth extraordinary one, that are said to still 
exist. [He composed] miscellanea on the Mah'm'y' cycle, miscellanea on the Catu$p#%hatantra 
together with s'dhanas; t*kas on Sa(puta, Catu%p#)ha, and Mah"m"y". Having received the 
Large Commentary on Root Downfalls from sPug rgya gar ra dza in Yar lung, [he wrote] a 
t1kka, notes and and an outline. 

He authored the Further Clarifying Lamp on the Sa(putatantra; various miscellanea and 
some on Be con. He also authored other small texts.  

In [gSang phu] gNeÕu thog, master rGyal tsha Ra mo was in a group of four sons of noble 
families [who studied] with Phya pa. There was bSod nams rtse mo of the ÕKhon, rGyal tsha 
[Ra mo] of the rNgog, Ne rtso of the Khu, and dPal le of the sMyos. Among them, he excelled 
in higher knowledge. Although he learned to proficiency [teachings] on the 
[Praj–"]p"ramit", pram"$a, debate, and so on, he did not compose important manuals, but 
only writings of various length, ja rabs, etc. 

Master rGyal tsha rDor seng composed the ma#$ala rituals for [Hevajra] nine-deity, 
[Nair"tmy"] fifteen-deity and Mah'm'y', together with three generation-phase s'dhanas and 
commentaries. He composed the ritual of blessing of the fifteen deities. Bla ma Kun dgaÕ 
composed red notes on the Two Segments. 

Master Seng ge sgra composed a ma#$ala ritual of Catu$p#%ha, the treatise Sunlight Rays, and 
the biographies Rosary of Jewels.  

Lama Rin chen bzang po composed a ma#$ala-ritual for the Combined Families [Pa–jara], as 
well as an abhisamaya and notes on the empowerment; an abhisamaya for Mah'm'y' and one 
for gSang ldan as well as the Five-fold Continuous gTor ma, the Hagiography in Four Stages, 
and a ma)*ala ritual for gSang ldan. 

Lama Dharmaketu Chos rgyal ba compiled extensive notes on the Two Segments, a recitation 
method for Ma–ju)r#n"masa(g#ti and some ga"acakra [rituals]. 

Master Ratnar"ja Rin chen rgyal po composed the inner lines and an empowerment of 
Vajrav'li. 

Lama Ratna)r# Rin chen dpal composed a commentary on the Two Segments, an abhisamaya 
of Hevajra, a fire ritual, a consecration ritual, a mind-training of the ma#$ala, and biographies 
of the lamas. The above are the compositions of [the rNgog masters]. 

[XI.  Date of birth and age at death] 

Lama Mar pa was of a bird year and lived to his eighty-ninth year. 
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[22.1] bla ma chos rdor phag lo ba drug bcu rtsa brgyad bzhugs: bla ma mdo sde rta lo ba bdun 
bcu rtsa bdun bzhugs: sras drug la1822: bla maÕi gong du: jo bde1823 yos lo ba bcu gcig la Õdas1824: 
ston chung dbang mo glang lo ba bcu gsu! lon ba cig dang: jo bsod 

[22.2] bya lo ba bcu bdun lon pa 2: Õphrang po lte ba khung du gser (Õbum) Õbri1825 baÕi dus su 
sbos chu la gru bying nas grongs: slob dpon jo Õod stag lo ba nyi shu rtsa lnga bzhugs: slob 
dpon jo thog byi ba lo pa su! cu rtsa bdun bzhugs: slob dpon jo tshul lug lo ba bzhi  

[22.3] bcu rtsa bzhi bzhugs: sras rna!s chung shos nas bas1826 rims kyis grongs: ston chung 
dbang mo de lo bcu gsu! las lon1827 kyang: chos phal cher shes pa cig byung bas: bla ma la 
thugs khral cher byung nas: jo mo sgre mo bya ba de la mi thams cad kyis 

[22.4] gar skyed Õdri ba cig Õdug pas: bla mas kyang gtsang du mi btang nas gar skye dris pas: 
sang phod1828 khyed rang gi dbon por Õkhrungs par Õdug gi gsung: sang phod de: bla ma nya 
mo gyur na bzhugs paÕi dus na: jo ra Õkhrungs zer ba gsan nas: 

[22.5] dger1829 tshor chen po mdzad gsung ngo: slob dpon jo ra de nyid kyang chos ma slabs 
par shes paÕi grags paÕang byung gsung ngo// dbon po 3 la: slob dpon rgyal tsha ra mo lo nyi 
shu rtsa cig: slob dpon rdor seng lo bcwo lnga: slob dpon kun dgaÕ lo bcu1830 lon tsa na: bla ma 

[22.6] chen po gshegs so// der dbon po 3 gyis rje btsun mar pa dang: bla ma mdo sdeÕi gdung 
khang chen mo bzhengs so// ghu ru a nanta badzras slob dpon kun dgaÕ: glang lo ba bdun bcu 
rtsa brgyad bzhugs: slob dpon rat na ra dza rin chen rgyal po (rgyal tsha rgyud) glang lo ba 
drug bcu rtsa brgyad bzhugs: ghu ru 

[22.7] te dzo kirti bla ma gzi brjid khyi lo ba brgyad bcu tha!1831 pa bzhugs: slob dpon ra dza 
a nanta rgyal po dgaÕ glang lo ba bgyad bcu tham pa bzhugs: ghu ru sing ha na da slob dpon 
seng ge sgra lug lo ba bdun bcu rtsa bzhi bzhugs:1832 bla ma rin chen bzang po yos lo pa 
bdun bcu rtsa bdun bzhugs: 

[22.8] slob dpon dharma badzra chos rdor rta lo ba drug bcu rtsa drug bzhugs: ghu ru dharma 
dhwa dza bla ma chos rgyal la lug lo ba bdun bcu rtsa bdun1833 bzhugs so// ghu ru ratna dhwa 
dzas lug lo ba lnga bcu rtsa drug bzhugs: slob dpon seng ge Õbu! yos lo pa rgya bcu rtsa 4 
bzhugs: slob dpon sangs rgyas1834 grags phag lo ba lnga bcu rtsa dgu bzhugs: slob dpon sangs 
rgyas seng ge sbrul 

                                                

1822 ST2, 47.7: ni. 
1823 ST2, 47.7: jo sde. 
1824 ST2, 47.7: gshegs. 
1825 ST2, 47.8: bris. 
1826 ST2, 48.1: pa nas mas. 
1827 ST2, 48.1: mi bzhes. 
1828 ST2, 48.2: sang bod (et passim). 
1829 ST2, 48.2: dgyes. 

1830 ST2, 48.4 says bcu gsu! instead of bcu, but this 
is mistaken as Kun dgaÕ rdo rje is nine years younger 
than Ra mo. 
1831 ST2, 48.4: tha! s (et passim). 
1832 ST1, 22.7: slob dpon sangs rgyas grags phag lo 
ba lnga bcu rtsa dgu bzhugs: slob dpon sangs rgyas 
seng ge. At this point a scribal error is inserted and 
should be read at the second occurrence, on line 
22.8. 
1833 ST1, 22.8 has dgu. 
1834 ST2, 48.6: seng ge grags. 
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[22] Lama Chos rdor was of a pig year and lived to his sixty-eighth year. Lama mDo sde was 
of a horse year and lived to his seventy-seventh year. He had six children, who died before the 
lama, in a succession from the youngest: Jo bDe was of a hare year and died in his eleventh. 
sTon chung dbang mo was of an ox year and reached her thirteenth; Jo bSod was of a bird year 
and reached his seventeenth: both died when their ship sinked in a swollen river [when going 
to] lTe ba gung, in ÕPhrang po, in order to write in gold [a Praj–'p'ramit'] in 100.000 [verses]. 
Master Jo ÕOd was of a tiger year and lived to his twenty-fifth. Master Jo Thog was of a rat year 
and lived to his thirty-seventh. Master Jo Tshul was of a sheep year 

and lived to his forty-fourth. Although sTon chung dbang mo did not live beyond thirteen, she 
knew most of the Dharma, and so it caused much grief to the lama. As everyone was asking Jo 
mo sgren mo where people were reborn, the lama too sent someone to gTsang to ask her where 
[his daughter] would take birth. She replied that she would be reborn as his grandson in the 
following year. The following year, while the lama was staying in Nya mo kyur, it is said that 
he felt a great surge of joy when he heard that Jo ra was born. It is said that master Jo ra himself 
became famous for knowing the dharma without having to learn it.  

The great Lama died when his three grand-sons, Master rGyal tsha Ra mo, Master rDor seng 
and Master Kun dgaÕ were respectively in their twenty-first, fifteenth and tenth year. Then, the 
three nephews built a great reliquary for the Venerable Mar pa and for lama mDo sde.  

Guru (nandavajra (Master Kun dgaÕ) was of an ox year and lived to his seventy-eighth. 
Master Ratnar"ja Rin chen rgyal po (of the rGyal tsha line) was of an ox year and lived to 
his sixty-eighth. Guru Teja)k&rti Lama gZi brjid was of a dog year and lived to his eightieth. 
Master R"j"nanda rGyal po dgaÕ was of an ox year and lived to his eightieth. Guru 
Si+han"da Master Seng ge sgra was of a sheep year and lived to his seventy-fourth. Lama 
Rin chen bzang po was of a hare year and lived to his seventy-seventh. Master 
Dharmavajra (Chos rdor) was of a horse year and lived to his sixty-sixth. Guru Dharmadvaja 
(Lama Chos rgyal ba) was of a sheep year and lived to his seventy-ninth. Guru Ratnadvaja 
was of a sheep year and lived to his fifty-sixth. Master Seng ge Õbum was of a hare year and 
lived to his eighty-fourth. Master Sangs rgyas grags was of a pig year and lived to his fifty-
ninth. Master Sangs rgyas sengge was of a snake 
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[23.1] lo ba lnga bcu bzhugs// bla ma don grub dpal lug lo pa drug bcu rtsa rgyad bzhugs: 
bla ma sang yon pa sbrul lo pa drug bcu rtsa bzhi bzhugs// rgyal tsha rgyud pa 2 pa1835: 
slob dpon rgyal tsha ra mo stag lo ba su! bcu rtsa bdun bzhugs: rgyal tsha rdor seng spreÕu lo 
ba drug bcu rtsa brgyad bzhugs: slob dpon lcam me khyi lo ba bdun bcu rtsa 3 bzhugs: slob 
dpon dzo shag phag lo ba 

[23.2] lnga bcu bzhugs: slob dpon jo bsod stag lo ba drug bcu dgu bzhugs: slob dpon nam 
mkhaÕ dbang phyug byi ba lo drug bcu cig bzhugs: slob dpon kun dgaÕ khyi lo ba zhe dgu 
bzhugs: slob dpon dbang phyug Õbum byi ba lo pa nyi shu rtsa bdun bzhugs: slob dpon radna 
ra tsa sprel lo ba drug bcu 

 [23.3] 1 bzhugs: slob dpon grags pa rgyal mtshan Õbrug lo ba sum bcu so 3 bzhugs: slob dpon 
kun blo lug lo ba rtsa dgu bzhugs: de rnams mi rgyud sbo! rags kyi ni sku tshe Õdi bzhugs 
kyi rim paÕo// rje btsun mar pa la: thugs kyi sras chen po bzhi yod pa1836 las: gzhung gi rngog 
ston chos rdor: 

[23.4] dol gyi Õtshur1837 ston dbang nge: gtsang rong gi mes ston tshon po: gung thang gi mid 
la ras pa dang bzhi yod pa las: gzhung gi rngog ston chos rdor la: dbang rgyud man1838 ngag 
dang bcas paÕi bkaÕ babs pa yin gsung: khyad par du jo bo na ro paÕi gsung nas: khyod 

[23.5] kyi bgryud pa bdun tshun chad du: byin gyi brlob1839 pa la nga rang gis Õong ba yin gsung 
nas lung bstan mdzad par gdaÕ1840// rje btsun mid la (spyan mngaÕ thod sgal ba dang lngaÕang 
zer ro:) ram rtsan can: rdog mun pa can: spa lba ba can: sum pa phod kha1841 can: de rna!s ni 
bla ma chos rdor gyi slob ma bu chen yin: 

[23.6] rtsags dar ma rgyal mo1842: sngo tsha chos sku: Õgar1843 ston bkra shis dbang phyug: 
Õtshur dung1844 bu kha pa: rma bya ba chen po: bla ma lho nag pa: ngos rje kun dgaÕ Õod: bya1845 
nag chen po: sna ri khyung po: go ne snying po grags: dkar ston chos Õod: mal 

[23.7] nag pa do pa chos tshul: nal Õbum seng: ra rdo rje grags pa: mal yer pa ba: bla ma bhe ro 
ba: rba snyi baÕi jo sras: de rna!s ni bla ma1846 mdo sdeÕi slob ma bu chen yin no// de la sogs 
paÕi slob ma sngags gyi slob ma dge baÕi bshes snyen gdugs thogs dung Õbud pa: Õgro ba rna!s 
la phan thogs pa rang su! brgya 

[23.8] dang drug bcu rtsa 1 byung gsung ngo// rgya pho ba lung ba: bkaÕ lung snyan sgo!: 
mngaÕ ris pa byang tshul: rtsags yon tan seng ge: rtog jo sras nyi ma rna!s: bla ma rgyal tsha 
ra moÕi bu chen yin no// dran ston mthaÕ bral: rngo tsha dkon mchog dpal grags pa dpal sku 
mched 2: bla ma la drug pa: bla ma rtag1847  

                                                

1835 ST2, 48.7: Õog maÕi. 
1836 ST2, 48.8: mngaÕ ba. 
1837 ST2, 48.8: mtshur. 
1838 ST2, 49.1: gda! . 
1839 ST2, 49.2: brlab. 
1840 ST2, 49.2: gnang. 
1841 ST2, 49.2: dkaÕ. 

1842 ST2, 49.3: po. 
1843 ST2, 49.3: mgar. 
1844 ST2, 49.3: du! . 
1845 ST2, 49.3: ja. 
1846 ST2, 49.4 has mar pa mdo sde instead of bla ma 
mdo sde in ST1. This ressembles a slip of the scribeÕs 
pen. 
1847 ST2, 49.6: stag. 
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[23] year and lived to his fiftieth. Lama Don grub dpal was a of sheep year and lived to his 
sixty-eighth. Lama Sang yon pa was of a snake year and lived to his sixty-fourth. 

The second, rGyal tsha branch: Master rGyal tsha Ra mo was of a tiger year and lived to his 
thirty-seventh. rGyal tsha rDor seng was of a monkey year and lived to his sixty-eighth. Master 
lCam me was of a dog year and lived to his seventy-third. Master Jo Shak was of a pig year 
and lived to his fiftieth. Master Jo bsod was of a tiger year and lived to his sixty-ninth. Master 
Nam mkhaÕ dbang phyug was of a rat year and lived to his sixty-first. Master Kun dgaÕ was of 
a dog year and lived to his forty-ninth. Master dBang phyug Õbum was of a rat year and lived 
to his twenty-seventh. Master Ratnar'ja [Rin chen rgyal po] was of a monkey year and lived to 
his sixty-first. 

Master Grags pa rgyal mtshan was of a dragon year and lived to his thirty-third. Master Kun 
blo was of a sheep year and lived to his twenty-ninth. 

These was a successive [presentation] of the lifespan of the1848 human line. 

[XII] Disciples 

The Venerable Mar pa had four great heart-sons: rNgog ston Chos rdor from gZhung, ÕTshur 
ston dBang nge from Dol, Mes ston tshon po from gTsang rong and Mid la ras pa from Gung 
thang. [Mar pa] made [a few] declarations to rNgog ston chos rdor from gZhung. He told him 
that he was his successor for the empowerments, tantras and key-instructions. He added that in 
particular, Lord N"ropa had declared that he would come in person to bless [Chos rdorÕs] 
lineage during seven generations. The following are the great disciples of Lama Chos rdor: Ram 
rTshan can, rDog Mun pa can, sPa lba ba can, Sum pa Phod kha can, (to which sPyan mngaÕ 
Thod sgal ba added a fifth:) the Venerable Mid la.  

The great disciples of lama mDo sde are the following: rTsags Dar ma rgyal mo, sNgo tsha 
Chos sku, ÕGar ston bKra shis dbang phyug, ÕTshur dung bu kha pa, rMa bya ba chen po, Bla 
ma Lho nag pa, Ngos rje Kun dgaÕ Õod, Bya nag chen po, sNa ri khyung po, Go ne sNying po 
grags, dKar ston Chos Õod, Mal nag pa do pa chos tshul, Nal Õbu! seng, Ra rdDo rje grags pa, 
Mal yer pa ba, Bla ma Be ro ba, rBa snyi baÕi jo sras. It is said that he had these, and others: 
361 disciples who were spiritual friends in the mantra[y"na], holders of the parasol, blowers of 
the conch and actors of the benefit of beings. 

The great disciples of rGyal tsha Ra mo were rGya Pho ba lung ba, bKaÕ lung snyan sgom, 
mNgaÕ ris pa Byang tshul, rTsags Yon tan sengge and rDog jo sras Nyi ma.  

The disciples of Master rGyal tsha rDor seng were Dran ston mthaÕ bral, the brothers rNgo tsha 
dKon mchog dpal and Grags pa dpal, Bla ma La drug pa and Bla ma [24] rTag chen pa.  

  

                                                

1848 At this point, ST2 adds sbom rags, ÒroughlyÓ 
probably to indicate that it left out most rGyal tsha 
family members. 
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[24.1] chen pa rna!s slob dpon1849 rgyal tsha rdor seng gi slob ma bu chen yin no// rta rna 
dang: shor dgon: ri1850 bo che las sogs pa mdo khams stod smad thams cad: bla ma kun dgaÕi 
slob mar gdaÕo// ghu ru rad na bha tras bla ma rin chen bzang pos: dbus gtsang kha!s 3 thams 
cad: rngog paÕi bstan ba nam langs pa la nyi ma shar ba ltar 

 [24.2] du dar zhing rgyas par mdzad do// ghu ru dharma dhwa dzas bla ma chos rgyal bas: 
phyogs thams cad du: bu slob Õphel bar mdzad do1851// ghu ru rad na dhwa dzas dbus dang mdo 
khams kyi bdul bya snod ldan thams cad smin cing grol bar mdzad do1852// [ST2, 50.1] bla ma 
don grub dpal bzang pos: gdul bya du ma yang smin grol la bkod cing: khyad par chos 
sgo ba chos dpal shes rab: rta rna rin po che blo gros pa: shakya rgyal mtshan: rnal Õbyor 
gyi dbang phyug a hung badzra: rtogs ldan sangs rgyas Õbyung gnas: kun mkhyen yog pa 
Õgu ru la sogs pa dge baÕi gshes snyen thos bas gyi gangs ri la: nya!s rtogs kyi Õod zer 
rgya las gsal baÕi skyes bu mang du byon no: de rnams ni bu slob kyi gdul byaÕi rim pa lags 
so// //bkaÕ rgyud dri ma med 

[24.3] paÕi1853// rnam thar dri med phreng pa Õdi// mos gus dri ma med pas btsams// sa bcu dri 
med sgrod1854 par shog// snyan ngag sdebs legs mi shes kyang// rang bzo phyogs lhung med1855 
pa Õdi// mos paÕi dpal du Õgyur bsa!s nas// dam tshig 

[24.4] can kyi rdo rjes sbyar1856// bla ma rnams kyi rnam par thar pa rin po cheÕi rgyan gyi 
phreng ba zhes bya ba: legs par rdzogs so// gangs ri ltar rgyud rnam dag rin po cheÕi// thar 
paÕi ri bo mchog la su mos pa// log lta 

[24.5] spangs shing dad paÕi skyes bu rnams// dri med rin chen phreng ba brgyud par shog// 
ma0 gha lam bha wa stu// (lan du zhu: lcags pho byi baÕi lo la sbyar ro: stag gi lo la rngog rin 
po che byang chub dpal la rngog lugs kyi chos skor rnams bdag punya shris zhus paÕi dus su 
bris: 

[ST2, 50.4] bla ma da! pa rna!s kyi rna! thar pa// nor buÕi phreng pa zhes bya ba// 
sngags Õchang dpal gyi rdo rjes bsgrigs pa las// bcung zad phri mnan dang bcas pa// rngog 
ston 

[50.5] rim gnyis kyi rnal Õbyor pa bho ti shris yi ger bkod paÕo// gangs riÕi ltar rgyud rnam 
dag rin po che// thar paÕi ri bo mchog la su mos pa// log lta spangs shing dad paÕi skyes 
bu rnams// dri med nor buÕi phreng pa rgyud 

[50.6] par shog// shu bha!// (lan cig zhu)  

  

                                                

1849 ST2, 49.6: bla ma. 
1850 ST1, 24.1: re. 
1851 ST2, 49.8: cing. 
1852 ST2, 49.8: khyad par mdo kha! s kyi thil yan 
chad du: bstan pa gsal bar mdzad do: 

1853 ST2, 50.3: pa yi. 
1854 ST2, 50.3: dge ba dri med thob. 
1855 ST2, 50.3: bral. 
1856 ST2, 50.4: dkod. 
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The disciples of Lama Kun dgaÕ came from the whole of A mdo and Khams, such as [the 
monasteries of] rTa rna, Shor dgon, Re bo che, and others.  

Guru Ratnabhadra (Lama Rin chen bzang po) made the teachings of the rNgogs spread 
everywhere in dBus, gTsang and Khams, like the sun rising at dawn.Guru Dharmadvaja (Lama 
Chos rgyal ba) made disciples increase in all directions. Guru Ratnadvaja (Rin chen rgyal 
mtshan) brought to maturation and liberation all the worthy trainees in dBus and mDo khams.  

[50] Lama Don grub dpal bzang po led many disciples [on the paths of] maturation and 
liberation. In particular, there came many individuals who were illuminated by the 
hundred light rays of his experience and realization, such as Chos sGo ba Chos dpal shes 
rab, rTa rna Rinpoche Blo gros rgyal mtshan, Sh"kya rgyal mtshan, the powerful yogi + 
H'm Vajra, rTogs ldan Sangs rgyas Õbyung gnas, the Omniscient Yog pa gu ru and others. 

This was an enumeration of their respective disciples.  

[XIII] Colophon  

This rosary of immaculate hagiographies 
Of the immaculate bKaÕ brgyud  
Was composed with an immaculate devotion. 
May the immaculate ten stages be trod! May the immaculate virtue be obtained! 
Lacking in the knowledge of well-written poetry 
This is without the pitfall of self-creation: 
With the thought of developing the excellence of aspiration  
This was compiled by rDo rje endowed with samayas.  

[ST1, 24.4] The hagiographies of the lamas, called a Rosary of Precious Ornaments, are 
complete.  

May those who aspire to the supreme mount of liberation Ð 
The pure and precious tantras, which are like a snow mountain Ð 
May the individuals who abandoned wrong views and have faith  
Receive this rosary of immaculate jewels!  

(Corrected once) (This was compiled in the male iron rat year. I, Punya)r#, wrote this in the 
tiger year, while I was receiving the cycle of teachings of the rNgog tradition from rNgog Rin 
po che Byang chub dpal.) 

[ST2, 50.4] These hagiographies of the holy lamas, called Rosary of Jewels, was arranged 
by the secret mantra holder dPal gyi rdo rje. With a few additions and substractions, I, 
the yogi of the two branches of rNgog teachers, Bodhi$r#, put this to writing.  

May those who aspire to the supreme mount of liberationÑ 
The pure and precious tantras, which are like a snow mountainÑ 
May the individuals who abandoned wrong views and have faith 
Receive this rosary of immaculate jewels! 
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Appendix 2: Summarizing chart 

Tibetan name 
(ST2, ST3) 

Sanskrit name 
(ST1) & 
variation 

Title in 
ST1 

Title in 
ST2/ST3 

wife's name 
(ST1) 

wife's 
name 
(ST3) 

birth-
year 

age   lHo rong Deb sngon 

Mar pa   rje btsun rje btsun     bird 89     

Chos kyi rdo 
rje Chos rdor 

Dharmavajra bla ma bla ma 
dPaÕ mo 
chos mo 

dPaÕ mo 
chos mo 

pig 68 1023-1090 1036-1102 

mDo sde 
S! trant", Yi dam 

seng ge  
bla ma bla ma Jo skyabs  Tshul skyid horse 77 1078-1154 1090-1166 

Jo tshul/ Tshul 
khrims shes 

rab 
  slob dpon slob dpon 

'phrang po 
lha cig 

'bu#  rgyan 

lHa cig 
'bum rgyan 
phrang po 

ba 

rat 37 1108-1144 1120-1156 

Jo thog / 
Thogs med 

grags 
Asa$gak%rti slob dpon slob dpon     sheep 44 1103-1146 1115-1158 

Jo bde           bird 17 1117-1133 nd 

sTon chung 
dbang mo 

          tiger 25 nd 1122-1146 

Jo bsod           hare 11 1123-1133 1135-1145 

Jo bde 'od           ox 13 1121-1133 1133-1145 

Kun dgaÕ rdo 
rje 

&nandavajra bla ma bla ma     ox 78 1145-1222 1157-1234 

Rin chen rgyal 
po 

Ratnar" ja 
slob dpon 

(dge 
slong) 

slob dpon     ox 68 1181-1248 nd 

gZi brjid grags 
pa 

Teja' k%rti  
bla ma 

(btsun pa) 
bla ma     dog 80 1190-1269 1202-1281 

rGyal po dgaÕ R"j"nanda 
slob dpon 
(sngags 

pa) 
      ox 80 1193-1272 1205-1284 

Seng ge sgra Si# han"da slob dpon slob dpon     sheep 74 1211-1284 1235-1308 

Rin chen 
bzang po 

  bla ma bla ma     sheep 77 1231-1307 1243-1319 

Chos kyi rdo 
rje 

Chos rdor/ 
Dharmavajra 

slob dpon slob dpon     horse 66 1246-1311 1246-1311 

Chos kyi rgyal 
mtshan 

Dharmadvaja bla ma bla ma     sheep 
79 

ST2: 
77 

1283-1359 1283-1359 

Sangs rgyas 
grags 

Seng ge grags pa slob dpon slob dpon     pig 59     

Sangs rgyas 
seng ge 

  slob dpon slob dpon     monkey 50     

Seng ge Õbum   slob dpon slob dpon     hare 81 1303-1383 nd 

Khrom rgyal 
ba/po 

  slob dpon  slob dpon      pig 59     

Rin chen rgyal 
mtshan 

Ratnadvaja bla ma ¯      sheep 56     

Blo gros seng   slob dpon ¯              
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Tibetan name 
(ST2, ST3) 

Sanskrit name 
(ST1) & 
variation 

Title in 
ST1 

Title in 
ST2/ST3 

wife's name 
(ST1) 

wife's 
name 
(ST3) 

birth-
year 

age   lHo rong Deb sngon 

bSod nams rin 
chen 

  slob dpon ¯              

Nam mkha' 
rgyal mtshan  

  slob dpon ¯              

rDo rje rgyal 
mtshan 

    ¯              

bSod nams 
bzang po 

    ¯              

Don grub dpal   slob dpon bla ma     sheep 68 1319-1386 1331-1398 

Don grub 
bzang po 

                                    

Legs pa dpal   ¯  slob dpon             

Sang yon pa 
Sangs rgyas yon 

tan 
slob dpon bla ma     snake 64     

Sang rin Sangs rin   slob dpon             

Rin chen dpal 
bzang po 

  ¯  bla ma             

mGon po   ¯  slob dpon             

Ra mo   slob dpon slob dpon 
Shi sha dur 

ma 
Shi sha dar 

ya 
tiger 37 1134-1170 1146-1182 

rDo rje seng 
ge 

  slob dpon slob dpon     monkey 68 1140-1207 1152-1219 

lCam me   slob dpon slob dpon dPal 'bum dPal 'bum dog 73     

Jo shak           pig 50     

Jo bsod       
mKhos 
mchog 

  tiger 69     

Dor rgyal (son 
of Jo shak) 

  slob dpon ¯    
mKho chog 
ya kha ba 

rat 61     

'Bum lcam 
(son of Jo 

bsod) 
    ¯              

Nam mkha' 
dbang phyug 

  slob dpon slob dpon             

Kun dgaÕ   slob dpon bla ma 
dGa' sham 

mo 

dGa' sham 
Yar lungs 

pa 
dog 49     

dBang phyug 
Õbum 

    slob dpon     rat 27     

Rin chen rgyal 
po 

Ratnar" ja slob dpon slob dpon 
'Dran 

brgyan 
'Dren rgyal monkey 61     

Rin chen dpal  Ratna(r% slob dpon bla ma             

Grags pa rgyal 
mtshan 

  slob dpon slob dpon     dragon 33     

Kun dgaÕ blo 
gros 

  slob dpon slob dpon   
dPal ldan 

'bum 
sheep 69     

Kun dga' 
bzang po 

    bla ma             

Byang chub 
dpal 

  ¯  bla ma         1360-1446 1360-1446 
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Tibetan name 
(ST2, ST3) 

Sanskrit name 
(ST1) & 
variation 

Title in 
ST1 

Title in 
ST2/ST3 

wife's name 
(ST1) 

wife's 
name 
(ST3) 

birth-
year 

age   lHo rong Deb sngon 

Rin chen rdo 
rje 

  ¯  dbon po             

bKra shis dpal 
grub 

  ¯  rin po che             

Byang chub 
dpal grub 

  ¯                

Ras pa   ¯  bla ma             

dPal 'byor pa   ¯  bla ma             

dKon mchog 
bkra shis 

  ¯  
mkhan 
chen 

            

dPal ldan 
bzang po 

  ¯  slob dpon             

bSod nams 
don grub pa 

  ¯  chos rje             

lHa dbang 
bzang po 

  ¯  slob dpon             

rDo rje bkra 
shis 

  ¯  slob dpon             

Rin chen 
dbang phyug 

  ¯  slob dpon             

bSod nams 
dpal dbyangs 

  ¯  bla ma             
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Appendix 3: Titles in NKSB, with correspondences in other editions 

Author in NKSB Alternative 
author 

Title NKSB NKCK DC DK-
DZO 

KGND Remarks 

bSod nams dpal   rngog pa yab sras rim par byon pa'i rnam thar rin po 
che'i rgyan gyi phreng ba 

1: 1   016990     LGNT, 22:1-24 

rNgog Byang chub dpal   rJe mar pa nas brgyud pa'i rngog gzhung pa yab sras 
kyi bla ma'i rnam thar nor bu'i phreng ba 

1: 35   017030     LGNT, 22:25-50 

    
rje btsun mar rngog bka' brgyud kyi mdzad rnam 
mdor bsdus 1: 69   017623   !   

rNgog Chos rdor?   bla ma mar pa lo tsa'i rnam par thar pa 1: 91   017696       

rNgog Chos rdor 
Mar pa / 
Chos rdor 

dpal brtag pa gnyis pa'i 'grel pa 'bum chung nyi ma 1: 118 1: 50-159 008096 
5:188-
290 

    

rNgog Chos rdor   
kye rdo rje'i dkyil 'khor gyi cho ga mdo dang sbyar 
ba 

1: 
219-
289 

1: 3-49 003617     
very small manuscript notes in NKCK, not in 
NKSB, which is the edition of another 
manuscript. N¡ 007797 is another copy 

Mar pa?    yang dag tshad ma (brtags gnyis kyi 'grel pa) ¯  
1: 159-
205 

003620     
Not in NKSB or MPSB. Maybe because the 
ms is very difficult to read? (DK-DZO, 5:290-
379 has another version) 

Mar pa 
Chos rdor, 
rTsags, 
mDo sde 

mnga' bdag mai tri'i gdams ngag / NKCK: mnga' 
bdag me tri ba'i dgu phrugs 

1: 290 1: 273-
315 

009884 5:158-
179 

  mai tri pa'i lam dgu phrugs? 

Mar pa    mkha' 'gro ma rdo rje gur gyi brjod bya don gyi srog 
shing 

2: 1-
46 

1: 249-
272 

##### 
    Both texts are together in NKCK, considered 2 

and order reversed in NKSB. N¡ 003618 may 
be another copy rNgog Chos rdor Mar pa?  rdo rje gur gyi srog shing bzhugs so 2: 47 1: 207-

248 
    

rNgog Chos rdor   zhal gdams bka' bzhi lo rgyus dang bcas pa bsre 'pho 
lag len du dril ba zab mo 

2: 130     6:59-88     

rNgog Chos rdor   chags lam gyi dbang rngog lugs kyi phyag len 2: 153     
61:264-
282   

From DK-DZO Ras chung snyan rgyud. 
Lineage p. 155. Same text than las rgya'i man 
ngag zab mo, different notes 

rNgog Chos rdor 
disciple of 
Byang 
chub dpal 

rgyud rgyal gdan bzhi'i khrid (rgyud rgyal gdan 
bzhi'i rdzogs rim gyi khrid yig rin chen gsang ba'i 
mdzod)  

2: 168 
3: 245-
292 013009       

rNgog Chos rdor   
bar do'i gdams ngag bla ma mar pa'i gsung la rngog 
gis zin bris su bgyis pa 2: 209         source? 

rNgog Chos rdor   'od gsal don bzhi ma 2: 217     
6:142-
143     
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog Chos rdor   las rgya'i man ngag zab mo 2: 219     
6:185-
199   cf. NKSB 2: 156-165 

rNgog Chos rdor   ma ha ma ya'i rdzogs rim 'phar lungs pas mdzad pa 2: 231     
  

  Does not corresp. to DK-DZO 6:244-250 

rNgog Chos rdor Jo thog?  
rtsa ba'i ltung ba bcu bzhi pa 'grel pa dang bcas pa'i 
"#kka 

2: 245           

rNgog Chos rdor 
mTshur 
ston  

spyod lam gyi rnal 'byor bsdus pa 2: 312 
10: 489-
494 

      
mark phyi ma 1027 in NKCK but no such title 
available 

rNgog Chos rdor 
mTshur 
ston  

spyod lam gyi rnal 'byor 2: 317 
10: 495-
502 

      no mark 

    rje mar pa lo tsa dang rje mtshur gyi zhus lan 2: 324   007049     mark phyi ma 1027 

rNgog Zhe sdang rdo rje   

dpal brtag pa gnyis pa'i 'grel pa rin po che'i rgyan 
dang 'dra ba las brtag pa dang po (snying po kye yi 
rdo rje'i brtag pa dang po'i 'grel pa rin po che'i rgyan 
'dra) 

3: 1 

2: 3-171 

      
NKSB is not edited on the basis of NKCK, 
although the version is very similar. Maybe 
W19472?? Several versions in DC (n¡ 
003378, 003615, 003616, 003778, 004021) 

rNgog Zhe sdang rdo rje   

dpal brtag pa gnyis pa'i 'grel pa rin po che'i rgyan 
dang 'dra ba las brtag pa phyi ma (snying po kye yi 
rdo rje'i brtag pa phyi ma'i 'grel pa rin po che'i rgyan 
'dra) 

3: 199       

rNgog Zhe sdang rdo rje   
mkha' 'gro ma rdo rje gur gyi rnam bshad zla ba'i 'od 
zer (NKSB) / mkha' 'gro ma rdo rje gzer chen zhes 
bya ba'i rtogs brjod (NKCK) 

4 
1: 315-
438 

      
Mark phyi ga 104 but no such text in Drepung 
catalog. N¡ 003288 (phyi ga 42) has a similar 
title  

rNgog Zhe sdang rdo rje   gur gyi rnam bshad ¯  
1: 439-
545 

003561     Duplicates of the previous one. N¡ 003564 and 
n¡ 003565 may be other copies not reproduced 
in NKCK rNgog Zhe sdang rdo rje   mkha' 'gro ma rdo rje gur gyi rnam par bshad bsdus 

par grags pa 
¯  1:547-

640 
003282     

rNgog Zhe sdang rdo rje   dpal brtag pa gnyis pa'i bsdus don 5: 1-
17 

3: 135-
148 

003563     n¡ 003872 may be another copy 

rNgog Zhe sdang rdo rje   dpal dgyes pa rdo rje'i mngon par rtogs pa bskyed 
chog nyi shu pa 

5: 18 3: 149-
157 

003322       

rNgog Zhe sdang rdo rje   dpal dgyes pa rdo rje'i mngon rtogs bsdus pa 5: 33 3: 159-
175 

003804       

rNgog Zhe sdang rdo rje   kyai rdo rje kyi sgo nas rab gnas bya tshul 5: 43 
3: 175-
189 003410       

rNgog Zhe sdang rdo rje   dpal dgyes pa rdo rje'i tshogs mchod 5: 57         ? 
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog Zhe sdang rdo rje   dpal dgyes pa rdo rje'i sgo nas ro sreg pa'i cho ga 5: 62   003718?     ? 

rNgog Zhe sdang rdo rje   nang gi sbyin sreg 5: 72 
3: 199-
207 

003717?     
Phyi ma 1027 in NKCK. Not in DC 

rNgog Zhe sdang rdo rje   phyi yi sbyin sreg 5: 78 3: 189-
199 

      
  

rNgog Zhe sdang rdo rje / Thogs med grags dpal sambhu "a'i rnam bshad gzhung gsal ba'i sgron 
ma / sambhu "iÕi rnam bshad 

5: 88-
253 

2: 171-
244 

001623       

rNgog Zhe sdang rdo rje   bsdus pa rtsa rgyud le'u dgu bcu rtsa gcig pa shlo ka 
'bum bzhugs pa'i 

5: 
254-
320 

2: 245Ð
287 

001773     Title in NKCK dkar chag: 'Khor lo sdom pa'i 
bka' 'grel rdo rje'i phreng  

rNgog Zhe sdang rdo rje   'chi ba bslu thabs rin chen sgron me 6: 1 
3: 469-
523       no mark 

rNgog Zhe sdang rdo rje   gdan bzhi'i rgyud kyi bsdus don 6: 91 
3: 207-
212       

Phyi ma 125 in NKCK, no such title available 
in DC. N¡ 007293 (phyi ma 153) has this title 
but 9 folios 

  Aryadeva 
slob dpon arya de bas gdan bzhiÕi 'dkyi khor gyi cho 
gaÕi glad kyi yi ge bzhi 6: 99          Not announced in dkar chag 

rNgog Zhe sdang rdo rje   dpal gdan bzhi pa'i de kho na nyid bzhi pa 6: 101         T™h. no. 1620 

rNgog Zhe sdang rdo rje   
dpal gdan bzhi'i dbang chog / NKCK: gdan bzhi'i 
yum gyi dbang chog 

6: 112 
3: 213-
245 

     
Mark phyi ma 775 (?). Not in Drepung catalog 
(n¡ 011134 has 12, not 16 f) 

rNgog Zhe sdang rdo rje 
Rin chen 
bzang po 

dpal gdan bzhi pa'i dkyil 'khor gi cho ga 6: 148   
n¡011136 
Potala 

    
same text than 11:1-71 by Rin chen bzang po 
(could also be n¡ 007297) 

rNgog Zhe sdang rdo rje   
sgyu ma chen mo'i bsdus don slob dpon zhe sdang 
rdo rjes mdzad pa 

6: 
219-
221 

3: 335-
338 

010099       

rNgog Zhe sdang rdo rje   dpal sgyu 'phrul chen mo'i dbang gi cho ga 6: 222 
3: 339-
353 010101       

rNgog Zhe sdang rdo rje   ma ha ma ya'i dbang gi lhan thabs rdzogs rim gyi 
man ngag 

6: 240   013029       

rNgog Zhe sdang rdo rje 
Chos kyi 
rgyal 
mtshan?  

ma ha ma ya'i bskyed rdzogs kyi man ngag 6: 242   013030       
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog Zhe sdang rdo rje   ma ha ma ya'i rdzogs rim gyi man ngag 6: 249           

rNgog Zhe sdang rdo rje   ma ha ma ya'i man ngag 6: 254   013028?       

rNgog Zhe sdang rdo rje   rgyud sde spyi'i sbyin bsreg 6: 259         ? 

rNgog Zhe sdang rdo rje   bdag med ma'i byin brlabs 6: 267     6:88-91   Also in MPSB, 5:173 

rNgog Zhe sdang rdo rje   dpa' mo gcig ma'i sgrub thabs 6: 270         
acc. to col. bDag med ma dpa' mo gcig ma'i 
bskyed chog. Lineage until Byang chub dpal 

rNgog Zhe sdang rdo rje   'jam dpal gyi mtshan yang dag par brjod pa'i 'grel pa 7 3: 6-134. 013309     NKCK: mtshan brjod "ika rgyas pa zhes bya 
ba 

rNgog Zhe sdang rdo rje   mtshan brjod "# ka rngog zhe sdang rdo rje mdzad 
paÕo 

  2: 287-
388 

010208       

rNgog Zhe sdang rdo rje   mtshan brjod kyi "ikka   2: 389-
655 

010343       

rNgog Zhe sdang rdo rje   'jam dpal gsang ldan gyi bsdus don 8: 1   007682       

rNgog Zhe sdang rdo rje   'jam dpal gsang ldan gyi sa bcad 8: 15 
3: 353-
357 007683       

rNgog Zhe sdang rdo rje   
'jam dpal gsang ldan gyi dbang sngon du bsnyen 
tshul dang dbang chog 8: 21 

3: 393-
452 007680       

rNgog Zhe sdang rdo rje   'jam dpal rigs bsdus kyi dbang chog 
8: 
144-
201 

3: 357-
391 007684       

rNgog Zhe sdang rdo rje   
jam dpal gsang ldan gyi sgo nas gshun po rjes 'dzin 
gyi cho ga 8: 202 

3: 453-
464 007681       

rNgog Zhe sdang rdo rje   bdun tshig kyi bsngo ba bya tshul 8: 226 
3: 465-
468 

007685       

rNgog Zhe sdang rdo rje   
'dod khams dbang phyug dud sol ma'i phyi sgrub kyi 
rjes gnang gi yi ge 

8: 234       6:69-73   

rNgog Zhe sdang rdo rje   
'dod khams dbang phyug ma'i gsang sgrub kyi rjes 
gnang gi yi ge 

8: 237       6: 80-81   

rNgog Zhe sdang rdo rje 

Vararuci. 
Tr. by 
N$rop$ & 
Lokasri 

dpal ldan lha mo 'dod pa khams kyi dbang phyug 
ma'i phyi sgrub kyi gzhung mchog tu zab pa 

8: 239       
6: 353-
364 
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog Zhe sdang rdo rje ? Mar pa? phyi sgrub rgya gzhung gyi bsdus don 8: 249       
6: 364-
365   

rNgog Zhe sdang rdo rje ? Mar pa? 
lha mo phyi sgrub kyi rgya gzhung 'grel pa lag len 
ma shin tu zab pa 

8: 251       
6: 365-
373 

  

rNgog Zhe sdang rdo rje ? Mar pa? 
'dod khams dbang phyug ma'i bsnyen pa'i yi ge zhal 
gdams mthar thug 

8: 260       
6: 373-
375 

  

rNgog Zhe sdang rdo rje ? Mar pa? 
lha mo'i bsnyen pa bya ba dang sgrub cing las la 
sbyar ba 

8: 263       
6: 375-
377 

  

rNgog Zhe sdang rdo rje ? mDo sde? 
'dod khams dbang phyug ma dud sol can gyi zhal 
gdams zab mo 

8: 266       
6: 377-
382 

  

rNgog Zhe sdang rdo rje N$rop$  zhal gdams rmi ltas ma 8: 272       6: 382-
384 

  

rNgog Zhe sdang rdo rje 
N$rop$ 
(Bir ba 
pa?) 

'dod khams dbang phyug ma'i gsang sgrub kyi 
gzhung grub chen birwa pas mdzad pa 

8: 275       6: 384-
387 

  

rNgog Zhe sdang rdo rje Mar pa drag mo rkang thang rno ba'i mde'u ha la reg chod 8: 279       6: 387-
389 

  

rNgog Zhe sdang rdo rje   drag mo rkang thang yang snying bkol ba'i sgrub 
thabs zab pa'i mthar thug 

8: 281       6: 389-
391 

  

rNgog Zhe sdang rdo rje   'dod khams dbang phyug yang gsang rkyang thang 
du sgrub pa'i gdams pa zab mo 

8: 284       6: 391-
393 

  

rNgog Zhe sdang rdo rje   tshe dang bsod nams rgyas pa sogs kyi las sbyor 8: 287       
6: 393-
395   

rNgog Zhe sdang rdo rje   rten dang ltas ngan dbab pa'i yi ge 8: 290       
6: 395-
396   

rNgog Zhe sdang rdo rje   mngon shes dang pra dbab pa'i yi ge 8: 292       
6: 396-
401   

rNgog Zhe sdang rdo rje 
rGyal tsha 
rDo rje 
sems dpaÕ 

'dod khams kyi dbang phyug ma'i spyan 'dren 
bskang gso gtor gshegs rnams kyi yi ge 8: 298       

6: 401-
410   

rNgog Zhe sdang rdo rje ? dud sol lha mo'i bstod rnying 'ga' 8: 309       
6: 410-
413 

  

rNgog rGyal tsha Jo thog 
Zhe sdang 
rdo rje + Jo 
thog 

gdan bzhi'i 'grel pa 9: 1-
240 

4: 3-292 009140     

Title erroneously given as dPal gdan bzhi pa 
khri nyis stong pa lwa ba pa'i rgyud le'u bcu 
drug pa'i rnam par 'grel pa yang dag par 
gzigs pa in NKSB. Manuscript copied in 1460. 

rNgog rGyal tsha Jo thog bSod nams 
rgyal po 

gdan bzhi pa'i nges don zhes bya ba / rnal 'byor nam 
mkha'i yum gdan bzhi pa'i nges don 

9: 241 3: 293-
334 

013012?     no mark; possibly n¡ 013012, given as 16 
folios instead of 21. Composed in 1317. 
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog rGyal tsha Jo thog   
dpal sgyu 'phrul chen mo'i rgyud kyi rnam par bshad 
pa bla ma'i bka' yang dag pa gsal ba zhes bya ba slob 
dpon asangkirtis mdzad pa 

10: 1-
65 

3: 523-
596 010097       

 rNgog Kun dga' rdo rje   dgyes rdor zhal gcig pa'i sgrub thabs 10: 66         
Does this correspond to the brTag gnyis kyi 
dmar mchan rnams mentionned in ST1? first 
folio missing in original manuscript 

rNgog rGyal tsha Jo thog?  
disciple of 
gZi brjid 
grags pa 

dpal dgyes pa rdo rje'i khog dbub stong thun gyi sgo 
nas grub mtha' ngos bzung zhing rgyud sde'i byung 
tshul gyi 'brel pa rnam gzhag bstan pa 

10: 92         
Historical part on pp. 124-142. Composed by a 
disciple of gZi bjig grags (see p. 141) 

rNgog rGyal tsha Jo thog 
Seng ge 
sgra 

dpal gdan bzhi pa'i dkyil 'khor gyi cho ga sing ha na 
das mdzad pa 

10: 
153 

  011138     maybe also n¡ 009378 or n¡ 011137 

rNgog rGyal tsha Jo thog ?  
bcom ldan 'das rdo rje gdan bzhi'i dkyil 'khor cho 
ga'i don gsal byed 

10: 
193 

3: 597-
627 

?     
mark phyi; acc. to colophon composed by gsal 
ba'i ming can;  

rNgog rGyal tsha Jo thog 
Rin chen 
dpal bzang 
po 

'jam dpal rigs bsdus pa'i sgo nas ngan song thams 
cad sbyong ba'i dkyil 'khor gyi cho ga nyi ma'i 'od 
zer 

10: 
235 

  Potala       

rNgog Rin chen bzang po 
Rin chen 
bzang po dpal ldan bzhi pa'i dkyil 'khor gyi cho ga 11: 1   

011136 
Potala       

rNgog Rin chen bzang po 
Rin chen 
dpal bzang 
po 

dpal ldan bzhi pa'i rnal 'byor nam mkha'i mngon 
rtogs 11: 72   Potala       

rNgog Rin chen bzang po 
Rin chen 
dpal bzang 
po 

dpal ldan bzhi pa'i dkyil 'khor gyi gegs sel ba'i stang 
stabs kyi rim pa 

11: 
112   Potala       

rNgog Rin chen bzang po 
Rin chen 
dpal bzang 
po 

dpal ldan bzhi pa'i zhi ba dang rgyas pa'i sbyin bsreg 
gi cho ga 

11: 
119   Potala       

rNgog Rin chen bzang po 
badzra 
siddha 

sgyu 'phrul chen mo'i dkyil 'khor gyi cho ga 
11: 
134 

  Potala     rDo rje seng ge (= Vajrasi%ha) 

rNgog Rin chen bzang po 
Rin chen 
dpal bzang 
po 

dpal sgyu 'phrul chen mo'i sgrub thabs 
11: 
188 

        
this text and the next do not figure among Rin 
chen bzang po'i texts in the Potala Library 

rNgog Rin chen bzang po   dpal sgyu 'phrul chen mo'i bstod pa 
11: 
205 

        toh 1638 & 1639 

rNgog Rin chen bzang po 
Rin chen 
dpal bzang 
po 

dpal dgyes pa rdo rje'i mngon par rtogs pa 
11: 
208 

  Potala       
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rNgog Rin chen bzang po 
badzra sing 
ha 

dpal kyai rdo rje'i dkyil 'khor gyi cho ga nyi ma 'bum 
gyi gzi brjid 

11: 
241   Potala     

maybe same author as badzra siddha? = rDo 
rje seng ge 

rNgog Rin chen bzang po   phreng ba'i dka' 'grel 
11: 
310 

  Potala       

rNgog Rin chen bzang po 

rNgog gi 
btsun pa 
Rin chen 
dpal bzang 
po 

dpal rdo rje phreng ba'i thig gi dka' 'grel 
11: 
320 

  Potala     
In ST1, rdo rje phreng pa'i nang gi thig est 
attribuŽ ˆ Ratnar$ja, i.e. rGyal tsha Rin chen 
rgyal po. This may be a commentary. 

rNgog Chos kyi rgyal mtshan   dpal kya rdo rje'i 'grel pa rin chen rgyan zhes bya 
ba'i stod cha 

12 

5: 31-604 

      

W1KG11759. Not from gNas bcu lha khang 
rNgog Chos kyi rgyal mtshan   

dpal kya rdo rje'i 'grel pa rin chen rgyan zhes bya 
ba'i smad cha 13       

rNgog bSod nams don grub 
= rol pa'i 
rdo rje sgyu 'phrul chen mo'i 'grel pa nyi ma'i 'od zer 14: 1 

4: 355-
509 008490       

rNgog bSod nams don grub   
bcom ldan 'das rdo rje gdan bzhi'i sgrub thabs gsal 
byed nye ma'i dkyil 'khor 

14: 
143 

  011141     ? 

rNgog bSod nams don grub   
bcom ldan 'das rnal 'byor nam mkha'i dkyil 'khor gyi 
cho ga zla ba'i 'od zer 

14: 
184 

  011135     ? 

rNgog bSod nams don grub   
dpal ldan dud sol ma'i phyi sgrub kyi rjes gnang gi yi 
ge rgyas pa 

14: 
253 

      6: 73-80   

 rNgog bsod nams bstan 'dzin   
dpal ldan lha mo dud sol ma'i thun mong ma yin pa'i 
rjes gnang gi yi ge rgyas pa 

14: 
262 

      6: 81-91   

rNgog bSod nams don grub sangs rgyas 
rin chen 

dpal ldan dud sol ma'i rjes gnang 14: 
272 

      6: 111-
117 

Composed by Ngor mkhan chen 08 Sangs 
rgyas rin chen (1450-1524) 

 rNgog rin chen dpal bzang   dpal ldan lha mo'i rnga gling ma 14: 
278 

      6: 117-
118 

  

rNgog bSod nams don grub sangs rgyas 
rin chen 

dpal ldan dud sol ma'i gtor 'bul 14: 
280 

      6: 119-
123 Composed by Ngor mkhan chen 08 Sangs 

rgyas rin chen (1450-1524) 
rNgog bSod nams don grub sangs rgyas 

rin chen 
dpal ldan dud sol lha mo'i bskang ba 14: 

285 
      6: 123-

130 

rNgog bSod nams don grub 

Kun dga' 
rgyal 
mtshan & 
dPal gyi 
rdo rje 

dod khams dbang phyug khrag 'thung dud sol ma'i 
phrin las rgyas pa Da ki ma'i thugs kyi ze'u 'bru dbye 
bar byed pa rgya tsho gsal ba'i sgron me 

14: 
293       

6: 131-
170   

rTsags Dar ma rgyal po   
dpal dgyes pa rdo rje'i rgyud kyi 'grel pa gsal ba'i 
sgron ma (ma dper ldeb bzhi pa yan mi tshang) 15 

6: 329-
614       

mark phyi ga [6]5 but no such text in the 
Drepung Catalog 
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

rTsags Dar ma rgyal po   [dpal dgyes pa rdo rje'i] mngon rtogs rgyas pa 16: 1 
6: 303-
329 003163       

rTsags Dar ma rgyal po   yan lag drug pa'i yig sna kye rdor gyi skor 16: 21 
6: 279-
303 

      no mark 

rTsags Dar ma rgyal po   'jam dpal gsang ldan gyi rgya cher bshad pa 16: 68 7: 5-91       no mark 

 [sNgags 'chang pa] Grags pa 
rin chen 

  
dpal gdan bzhi pa'i dkyil 'khor rgyas pa'i sgrub thabs 
de kho na nyid gsal ba 

16: 
275 

4: 293-
355 

      
mark phyi ma 775 (?) but no such text in the 
Drepung Catalog. Could be n¡ 013013 (phyi 
ma 973) 

mGar ston bKra shis dbang 
phyug 

  dpal dgyes pa rdo rje'i bshad 'bum nor bu sgron me 17 6: 59-279       no mark; n¡ 003614? 

mGar ston bKra shis dbang 
phyug 

  ma ha ma ya'i rgyud kyi 'grel pa 18: 1 6: 3-57       mark phyi ma 5[6]4 

 Phu na ratna   rdo rje gur gyi "ikka 18: 83         
Pu&yaratna (bSod nams rin chen)? Disciple de 
dGe slong rDo rje grags 

 'Jam dpal   dpal dgyes pa rdo rje'i mngon rtogs 
18: 
199         ? 

mGar ston bKra shis dbang 
phyug Jam dpal bdag med lha mo bco lnga'i sgrub thabs 

18: 
219         ? 

mGar ston bKra shis dbang 
phyug   bcom ldan 'das dpal kye'i rdo rje'i sbyin sreg 

18: 
238         T™h 1303 by ' r#p$da 

mGar ston bKra shis dbang 
phyug 

  mkha' 'gro lnga yi sgrub thabs 
18: 
246 

        
Summary of t™h 1321 by Durjayacandra (mi 
thub zla ba) 

 Tshe'u ban de   
rtsa ltung bcu bzhi pa yan lag dang bcas pa'i bshad 
pa 

18: 
276 

5: 3-31 
006633 
009966 

    many similar titles in the Drepung Catalog  

 Tshe'u ban de dar re   
dpal dgyes pa rdo rje brtag pa gnyis pa'i 'grel pa rin 
po che'i rtsar phreng 

19 
4: 511-
795 

      no mark 

gTsang gi bande sNgo tsha 
chos sku 

gtsang gi 
ban de chos 
sku 

snying po kye'i rdo rje rin po che'i rgyan dang 'dra 
ba'i bshad pa 

20 7: 91-289 003285       
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

Tre ho rdo rje mgon po   
dpal gsang ba 'dus pa rgyud kyi rdzogs rim rim pa 
lnga pa'i bsdus don 21: 1 

7: 289-
295       no mark 

Tre ho rdo rje mgon po ? lu hi pa'i 'grel pa'i dka' gnad gsal byed 21: 19 
7: 295-
335 

001643       

Tre ho rdo rje mgon po   
bde mchog l(  i pa bzhugs/ yig sna'o/ bde mchog lu 
hi pa'i mngon rtogs rnam bshad 

21: 97 
7: 335-
374 

001641       

Tre ho rdo rje mgon po   bde mchog gi mngon rtogs gsal byed 
21: 
165 

7: 375-
385 

001642       

Tre ho rdo rje mgon po   bde mchog lu hi pa'i lo rgyus 
21: 
191 

7: 385-
391 

002897     title on 1st page as on NKSB 

Tre ho rdo rje mgon po   bshad rgyud rdo rje gur gyi rnam bshad 21: 
200 

7: 393-
465 

003387       

Tre ho rdo rje mgon po   dpal dgyes pa rdo rje'i brtag pa gnyis pa'i rnam par 
bshad pa rin po che'i phreng ba 

22: 1 7: 465-
655 

      no mark. Could be n¡ 003385, but different 
number of pages 

Tre ho rdo rje mgon po   bcom ldan dgyes pa rdo rje'i dkyil 'khor gyi cho ga 22: 
297 

8: 3-78 003799     authorship in NKSB, 22: 358 

lCe'i bande dben tsha   
kye rdor rgyud bshad / kye'i rdo rje'i rgyud kyi rnam 
par bshad pa bla mas ji ltar gsungs pa ltar  23: 1 8: 79-208 003560     n¡ 003566 may be another copy 

lCe'i bande dben tsha 
Rin chen 
dpal bzang 
po 

dpal sri'u gcung pa'i bla ma rnams kyi rnam thar yon 
tan rin po che'i phreng ba 

23: 
251         no mark. LGNT, 42: 31-91 

Shes rab mthar ldan   kye rdor rgyud bshad 24 
8: 209-
321 

003559       

Cher ston bsod nams bzang 
po 

  he badzra'i rnam par bshad pa gsal ba'i sgron me 25 
9: 217-
528 

003207       

sKyas bande rGya mtsho 
grags 

  
dpal dgyes pa rdo rje'i rgyud kyi 'grel pa yid bzhin 
nor bu 

26: 1 
8: 453-
550 

003562       

sKyas bande rGya mtsho 
grags 

  
bcom ldan 'das dpal 'khor lo bde mchog gi gsal byed 
sgron me 

26: 
225 

8:321-
453 

      no mark 

dGe slong dBang phyug rin 
chen 

  mkha' 'gro ma rdo rje gur gyi "ikka rin po che zla ba'i 
sgron ma 

27 9: 3-215 003390       

Khams pa Ro mnyam rdo rje   dpal gsang ba 'dus pa'i rgyud kyi rnam par bshad pa 
dri ma med pa ye shes kyi snang ba 

28 10: 3-489       no mark; not in the part on GS  

Mi bskyod rdo rje   
dpal gsang ba 'dus pa'i rgyud kyi rnam bshad dri ma 
med pa'i snang ba 29: 1           
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

Mi bskyod rdo rje   
dpal gsang ba 'dus pa'i bskyed rim gyi man ngag 
rnam dag dge ba'i ljon shing 

29: 
195           

Mi bskyod rdo rje   yid bzhin nor bu'i "ikka 
29: 
219 

          

Mi bskyod rdo rje   
rje btsun mar pa lo ts$'i rnam thar ngo mtshar sa ma 
ya 

          
announced in dkar chag but missing in the 
book 

gSer sdings pa gZhon nu 'od   theg pa thams cad bsdus pa'i sgron me'i 'grel pa rin 
po che dpag bsam ljon shing 

30: 1   008997     there were probably more in Drepung, cf 
n¡010773 & 010774 

gSer sdings pa   theg pa chen po'i dbang po tha ma'i nyams len rnal 
'byor spyod pa sems tsam lugs 

30: 
172 

          

gSer sdings pa   rdo rje theg pa las dbang po rab kyi tha ma'i gzhi lam 
'bras bu bya spyod rnal 'byor 

30: 
290 

          

gSer sdings pa   
rdo rje theg pa'i dbang po rab kyi 'bring gi nyams len 
rnal 'byor chen po bla med 

30: 
344   

010773 
011898       

gSer sdings pa   
dbang po rab kyi nyams len shin tu rnal 'byor rgyu 
'bras las 'das pa'i theg pa 31: 1   010774       

gSer sdings pa   zhal gdams yid bzhin nor bu 31: 40   006997       

gSer sdings pa   ma rgyud yang snying 31: 99           

gSer sdings pa   
rim lnga stan gcig gi steng du sbyar te sgom pa'i man 
ngag 'khor lo can 

31: 
108 

  010625       

gSer sdings pa   rim lnga don bzhi ma 
31: 
154 

  010626       

gSer sdings pa   rim lnga don lnga ma 
31: 
186 

  010627       

gSer sdings pa   
bla ma gser sdings pa la zhus pa'i mkhas pa zhang 
ston gyi gsang snags kyi dri ba bzhi brgya pa 

31: 
212 

          

gSer sdings pa   mkhas pa'i dris lan 'od zer phreng ba 31: 
225 

          

Mar pa Do pa   rje mar pa do pa'i nag po chos drug gi bsdus don 32: 1           

Mar pa Do pa   dpal 'khor lo sdom pa'i rtsa rgyud kyi bsdus don 32: 22           

Mar pa Do pa   rnal 'byor ma kun spyod kyi bsdus don 32: 44           
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Author in NKSB 
Alternative 
author Title NKSB NKCK DC 

DK-
DZO KGND Remarks 

Mar pa Do pa   dpal 'khor lo bde mchog kyi dkyil 'khor gyi cho ga 32: 53           

Mar pa Do pa   rgyud kyi rgyal po mkha' 'gro ma kun tu spyod pa 
32: 
111 

          

Mar pa Do pa   bde mchog gi rnam bshad mar pa lo tsas mdzad pa 
32: 
136 

          

Mar pa Do pa   rnal 'byor ma kun spyod kyi rgyud kyi rnam bshad 
32: 
295 

          

Mar pa Do pa   zab pa gnyis su med pa kye'i rdo rje rtsa ba'i rgyud 
kyi rgya cher 'grel pa 

33: 1           

rDog ) ryadeva   dpal gsang ba 'dus pa'i 'grel pa sgron ma gsal bar 
byed pa'i "ikka 

34: 1           
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Appendix 4: Table of content of the bKaÕ brgyud sngags mdzod 

bKa' brgyud sngags mdzod. Paro: Lama Ngodrub and Sherab Drimed, 1982. (W20876) 

Volumes are given according to the 1982 edition, with indications of where the original dPal 
spungs prints were breaking (according to Dil mgo mKhyen brtseÕs thob yig) 

 

Volume 1 (ka) - Volume o!  of dPal spungs print 

Introduction and lineages 
1.! dPal ldan mar ngog bkaÕÕ brgyud kyi gser chos rgyud sde rin po che rnams kyi gleng 

gzhi dang brgyud paÕi yi ge som nyiÕi mun sel rin chen zla zer, Kong sprul 1: 1-53 
 
Initial virtue (thog mar dge ba) 
White T!ra (sGrol dkar yid bzhin Õkhor lo) 

2.! ÕPhags ma yid bzhin Õkhor loÕi brgyud paÕi gsol Õdebs Õchi med grub ster, Kong sprul 
1: 55-60 

3.! rJe btsun yid bzhin Õkhor loÕi rjes su gnang ba dang bsnyen sgrub las gsum gsal bar 
byed paÕi yi ge zla ba Õdod Õjo, Kong sprul, 1: 61-149 

4.! Yid bzhin Õkhor loÕi sgrub thabs zla ba Õdod Õjo sgrub mchod kyi skabs su mchod 
phreng cung zad rgyas pa, Kong sprul, 1: 151-153 

5.! rJe btsun ma la bstod pa sbrang rtsiÕi rlabs phreng, Kong sprul 1: 155-159 
6.! sGrol maÕi sprul pa lce spyang sngon moÕi srung ba, 1: 161-161 
7.! sGrol dkar smon lam bsam Õgrub lhaÕi ljon shing, Kong sprul, 1: 163-169 
8.! dGe ba can ma yid bzhin Õkhor loÕi tshe khrid dpal ldan mar me mdzad kyi lugs gtsang 

la ma Õdres pa bdud rtsiÕi za ma tog, Kong sprul, 1: 171-205 
 
Amit!yus (Tshe dpag med) 

9.! Grub paÕi rgyal moÕi lugs kyi tshe dpag med lha gcig bum gcig gi byin rlabs dbang 
bskur gyi cho ga Õchi med bdud rtsiÕi grol thigs, Kong sprul, 1: 207-233 

10.!Tshe dpag med grub paÕi rgyal moÕi lugs kyi bskyed rdzogs zab khrid kyi yi ge Õchi 
med bdud rtsiÕi chu gter, Kong sprul 1: 235-277 

 
Three special deities (Khyad par lha gsum: gTsug tor rnam rgyal ma, sGrol ma ljang mo, rGyal 
po dza! nas brgyud paÕi rdo rje sems dpaÕ) 

11.!mNgaÕ bdag mar pa lo ts" nas brgyud pa khyad par lha gsum gyi sgrub thabs rjes 
gnang dang bcas u dumbaraÕi chun po, Kong sprul, 1: 279-299 

12.!gSang baÕi bdag poÕi sgrub thabs bdud dpung zil gnon dam nyams srog gi spu gri nyin 
byed Õod Õbar, Karma pa 09 dBang phyug rdo rje, 1: 301-407 

 
Vajrap!"i (Ras chung lugs kyi phyag rdor gtum chung) 

13.!Phyag rdor gtum chung gi sgrub thabs bdag mdun gyi Õdon Õgrigs bltas chog tu bkod 
pa, Zhwa dmar 05 dKon mchog yan lag 5, 1: 409-416 

14.!Phyag rdor gtum chung gi bsgrub thabs bdag bskyed dkon mchog Õbangs kyis mdzad 
pa dang / mdun bskyed don ldan zhabs kyis mdzad pa bsgrigs paÕi bu yig zin bris ma 
rungs tshar gcod, 1: 417-431 
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15.!Phyag rdor gtum poÕi bskyed chog, Karma pa 09 dBang phyug rdo rje, 1: 433-435 
16.!gCig shes kun grol las phyag rdor gtum poÕi rjes gnang Õbring po zur phyungs su 

bsdebs pa, Karma pa 09 dBang phyug rdo rje, 1: 437-453 
 
Guru offering (bla ma mchod pa) 

17.!Bla ma mchod paÕi cho ga yon tan kun Õbyung, Gling ras pa, 1: 455-477 
18.!Lam zab bla ma mchod paÕi cho ga yon tan kun Õbyung gi lhan thabs dbang chog dang 

bcas pa yon tan rab rgyas, Kong sprul, 1: 479-497 
 

Volume 2 (kha) 

19.!Mar lugs rgyud sde spyiÕi brgyud paÕi gtso bo rags bsdus kyi gsol Õdebs byin rlabs 
sprin phung, Kong sprul, 2: 1-2 

 
ÔMotherÕ tantras (ma rgyud, yogin"tantra) 
 
I. Hevajra (dgyes pa rdo rje, Hevajratantra):  
Hevajra nine deities (dgyes rdor lha dgu) 

20.!bCom ldan Õdas dgyes pa rdo rjeÕi sgrub thabs dngos grub char Õbebs, Kong sprul, 2: 
3-35 

21.!dPal dgyes pa rdo rjeÕi dkyil Õkhor gyi cho ga dngos grub rgya mtsho, Kong sprul, 2: 
37-91 

22.!dGyes pa rdo rjeÕi bsnyen paÕi zur Õdebs, Kong sprul, 2: 93-96 
23.!bCom ldan Õdas dgyes pa rdo rjeÕi rgyun gyi rnal Õbyor dran pa gcig pa, Kong sprul, 

2: 97-105 
24.!ÕJigs byed he ru ka dgyes pa rdo rjeÕi sgo nas byad bzlog paÕi man ngag gdug pa tshar 

gcod, Kong sprul, 2: 107-108 
25.!dGyes rdor mar lugs kyi khrid yig Õkhrul med nges gsang, T!ran!tha, 2: 109-171 
26.!bCom ldan Õdas dgyes pa rdo rjeÕi las bzhiÕi sbyin sreg phrin las Õod Õbar, Kong sprul, 

2: 173-187 
27.!dPal dgyes pa rdo rjeÕi bsreg blugs kyi cho ga bsdus pa blo dman ngal gso, Kong 

sprul, 2: 189-193 
 

Nair"tmy" fifteen deities (yum bkaÕ bdag med ma) 
28.!bCom ldan Õdas ma bdag med maÕi sgrub thabs mkhaÕ spyod them skas, Kong sprul, 

2: 195-217 
29.!bCom ldan Õdas ma rdo rje bdag med maÕi dkyil Õkhor du dbang bskur baÕi cho ga 

mkhaÕ spyod shing rta, Kong sprul, 2: 219-236 
30.!bCom ldan Õdas bdag med maÕi rgyun gyi rnal Õbyor dran pa gcig pa, Kong sprul, 2: 

237-239 
 
II. Hevajra Combined families 49 deities (dgyes rdor rigs bsdus lha zhe dgu / from the 
Vajrapa–jaratantra (rdo rje gur), uncommon explanatory tantra of the Hevajratantra) 

31.!dPal dgyes pa rdo rje rigs bsdus paÕi sgrub thabs dri med nor buÕi sgron me, Kong 
sprul, 2: 241-279 

32.!dGyes pa rdo rje rigs bsdus paÕi dkyil Õkhor gyi cho ga dri med nor buÕi chun po, 
Kong sprul, 2: 281-349 
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33.!rDo rje gur gyi rgyud chen poÕi rjes su Õbrangs paÕi las dang po paÕi bya baÕi rim pa 
mdor bsdus pa, Kong sprul, 2: 351-357 

 
III. Peaceful Cakrasa#vara Vajrasattva 37 deities (bde mchog zhi ba rdor sems rigs bsdus lha 
so bdun, from the Sa#putatantra, common explanatory tantra of the Hevajra- and 
Cakrasa#varatantras) 

34.!dPal sampu $i las gsungs paÕi dkyil Õkhor gyi gtso bo bde mchog zhi ba rdo rje sems 
dpaÕi rigs bsdus paÕi sgrub thabs zung Õjug snye ma, Kong sprul, 2: 359-396 

35.!dPal sampu $i las gsungs paÕi dkyil Õkhor gyi gtso bo bde mchog zhi ba rdo rje sems 
dpaÕ rigs bsdus paÕi dkyil Õkhor gyi cho ga kha sbyor snye ma, Kong sprul, 2: 397-457 

36.!Sampu $aÕi rgyud nas Õbyung baÕi thog srung kyi man ngag, Bu ston Rin chen grub, 2: 
459-467 

 
IV. Cakrasa#vara (Õkhor lo bde mchog, Cakrasa#varatantra) 
Vajrav"r"h% five deities 

37.!dPal ldan lhan cig skyes ma rdo rje rnal Õbyor maÕi sgrub thabs dkyil Õkhor gyi cho ga 
gsang chen mchog gi myur lam gsal baÕi Õdren pa, Karma pa 06 mthong ba don ldan, 
2: 469-520 

 

Volume 3 (ga) 

Cakrasa#vara five deities 
38.!rJe dus gsum mkhyen paÕi thugs dam lnga tshan lnga las bde mchog lha lngaÕi mngon 

par rtogs pa, Karma pa 08 Mi bskyod rdo rje, 3: 3-73 
39.!bDe mchog dbang gi mtshams sbyor, Si tu 08 Chos kyi Õbyung gnas 3: 75-94 
40.!bCom ldan Õdas mkhaÕ Õgro bde mchog gi zhing skyong spyi dang Õbyung po thams 

cad paÕi gtor maÕi cho ga dngos grub bum bzang, ÕBe lo Rig Õdzin Tshe dbang nor bu, 
3: 95-124 

 
V. $a%cakravarti Cakrasa#vara (bde mchog Õkhor los sgyur drug, from the Abhidh!nottara, 
uncommon explanatory tantra of the Cakrasa#varatantra) 

41.!dPal bde mchog Õkhor los sgyur drug gi sgrub thabs ye shes snang byed, Kong sprul, 
3: 125-147 

42.!dPal bde mchog Õkhor los sgyur drug gi dkyil Õkhor gyi cho ga ye shes rnam rol, Kong 
sprul, 3: 149-201 

 
Volume ! h of dPal spungs print 
 

VI. Buddhakap!la twenty-five deities (sangs rgyas thod pa lha nyer lnga) 
43.!bCom ldan Õdas sangs rgyas thod paÕi sgrub thabs rdo rje rin po cheÕi myu gu, Kong 

sprul, 3: 203-231 
44.!bCom ldan Õdas sangs rgyas thod paÕi dkyil Õkhor gyi cho ga rdo rje rin po cheÕi char 

sprin, Kong sprul, 3: 233-281 
45.!rNal Õbyor ma rgyud kyi rgyal po sangs rgyas thod paÕi rdzogs rim, T!ran!tha, 3: 283-

292 
 
VII. Mah!m!y! five deities (ma h" ma ya / sgyu ma chen mo lha lnga) 

46.!dPal sgyu Õphrul chen moÕi sgrub thabs bde chen thig le, Kong sprul, 3: 293-317 



 440 

47.!dPal sgyu Õphrul chen moÕi dkyil Õkhor gyi cho ga bde chen shing rta, Kong sprul, 3: 
319-373 

48.!bCom ldan Õdas sgyu Õphrul chen moÕi dran pa gcig paÕi rnal Õbyor zhar byung dang 
bcas pa, Kong sprul, 3: 375-381 

49.!dPal sgyu Õphrul chen moÕi ming gi rab byed, 3: 383-383 
50.!bCom ldan Õdas sgyu Õphrul chen moÕi las bzhiÕi sbyin sreg ye shes Õod kyi phreng ba, 

Kong sprul, 3: 385-398 
51.!sGyu Õphrul chen poÕi khrid yig rgyal baÕi lam bzang zhes bya ba shin tu rnam par 

dag cing gsal ba, T!ran!tha, 3: 399-411 
 
VIII. Vajracatu$p&%ha (rdo rje gdan bzhi):  
Yog!mbara 77 deities (rnal Õbyor nam mkhaÕ lha mang) 

52.!bCom ldan Õdas gdan bzhi yab bkaÕi sgrub thabs rnal Õbyor snying gi thig le, Kong 
sprul, 3: 413-459 

53.!bCom ldan Õdas rdo rje gdan bzhiÕi dkyil Õkhor gyi cho ga rnal Õbyor rol paÕi dgaÕ 
ston, Kong sprul, 3: 461-527 

 
J–!na"!kin# 13 deities (ye shes dbang phyug ma mha bcu gsum) 

54.!dPal rdo rje gdan bzhiÕi rtsa baÕi dkyil Õkhor ye shes dbang phyug ma lha bcu gsum 
gyi bdag nyid can gyi sgrub thabs bdud rtsiÕi snyem, Kong sprul, 3: 529-557 

55.!dPal rdo rje gdan bzhiÕi rtsa baÕi dkyil Õkhor ye shes dbang phyug ma lha bcu gsum 
gyi bdag nyid can gyi dkyil Õkhor gyi cho ga bdud rtsiÕi ljon shing, Kong sprul, 3: 559-
593 

 

Volume 4 (nga) 

56.!bCom ldan Õdas rdo rje gdan bzhiÕi rgyun gyi rnal Õbyor dran pa gcig pa, Kong sprul, 
4: 1-7 

57.!bCom ldan Õdas rdo rje gdan bzhiÕi chuÕi mchod sbyin gyi lag len dngos grub rgyun 
Õbebs, Kong sprul, 4: 9-17 

58.!dPal rdo rje gdan bzhiÕi rgyud las gsal bar gsungs pa meÕi sbyin sreg gi lag len Õod 
kyi shing rta, Kong sprul, 4: 19-32 

59.!rDo rje gdan bzhiÕi khrid yig ye shes sgo Õbyed, T!ran!tha, 4: 33-79 
 
ÒFatherÓ tantras (pha rgyud, mah#yogatantra) 
 
IX. Guhyasam!ja of the Ary! tradition 33 deities (gsang Õdus Õphags lugs mi bskyod rdo rje lha 
so gsum) 

60.!Bla ma la gsol ba Õdebs pa ci bsam kun Õgrub, Bu ston rin chen grub, 4: 81-87 
61.!dPal gsang ba Õdus pa mar lugs kyi sgrub thabs zung Õjug lam gyi sgron ma, Kong 

sprul, 4: 89-139 
62.!dPal gsang ba Õdus paÕi dkyil Õkhor gyi cho ga zung Õjug lam gyi shing rta, Kong 

sprul, 4: 141-213 
63.!dPal gsang ba Õdus paÕi rgyun gyi rnal Õbyor dran pa gcig pa, Kong sprul, 4: 215-217 
64.!dPal gsang ba Õdus paÕi las bzhiÕi sbyin sreg dge legs rab gsal, Kong sprul, 4: 219-

238 
65.!Rim lngaÕi dmar khrid kyi man ngag yid bzhin nor buÕi za ma tog, Bu ston rin chen 

grub, 4: 239-283 
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66.!dPal gsang ba Õdus paÕi rdzogs rim rim lnga dmar khrid kyi zin bris yid bzhin nor buÕi 
za ma tog gi kha Õbyed paÕi lde mig, Kong sprul ?, 4: 285-319 

67.!gSang Õdus Õphags lugs rim lnga smar khrid gdan rdzogs kyi khrid yig Õkhrul paÕi dri 
bral zhes bya ba mar paÕi dgongs pa ji lta ba, T!ran!tha, 4: 321-349 

68.!ÕPhags lugs rim pa lnga pa stan thog gcig tu nyams su len tshul gyi yi ge bdud rtsiÕi 
thigs pa, Kong sprul, 4: 351-357 

69.!ÕPhags lugs rim pa lnga paÕi sngon ÕgroÕi ngag Õdon gsung rgyun ji lta bar bkod pa ye 
shes them skas, Kong sprul, 4: 359-373 

 
X. Ma–ju'r& N!masa#g&ti 53 deities Ð gSang ldan tradition (Õjam dpal mtshan mrjod gsang 
ldan lugs) 

70.!rGyud thams cad kyi bdag po Õjam dpal mtshan brjod rigs bsdus paÕi sgrub thabs ye 
shes Õbar baÕi ral gri, Kong sprul, 4: 375-409 

71.!ÕJam dpal rigs bsdus kyi dkyil Õkhor gyi cho ga gsang ba kun Õbyung gi glegs bam, 
Kong sprul, 4: 411-463 

72.!rGyud kyi rgyal po bstod pa glur blangs bklag paÕi rgyun gyi rnal Õbyor yan lag 
brgyad dang bcas pa yid kyi gdung sel, Kong sprul, 4: 465-477 

73.!mTshan yang dag par brjod paÕi rnal Õbyor bsgom paÕi rim pa ye shes rab gsal, Kong 
sprul, 4: 479-487 

74.!bCom ldan Õdas Õjam dpal rigs bsdus paÕi las gnyis rnam par dbye baÕi cho ga dri ma 
med paÕi gzi brjid, Kong sprul, 4: 489-503 

 

Volume 5 (ca) - Volume h$! of dPal spungs print  

XI. Red Yam!ntaka five deities (gshin rje gshed dmar lha lnga) 
75.!bCom ldan Õdas gshin rje gshed dmar po lha lngaÕi sgrub thabs bgegs Õjoms ye shes 

be con, Kong sprul, 5: 3-28 
76.!bCom ldan Õdas gshin rje gshed dmar po lha lngaÕi dkyil Õkhor gyi cho ga bde skyong 

bcud kyi Õphrul zhag, Kong sprul, 5: 29-83 
 
XII. Vajrabhairava nine deities (rdo rje Õjigs byed lha dgu) 

77.!dPal rdo rje Õjigs byed lha dguÕi bdag nyid can gyi sgrub thabs bdud Õjoms grub paÕi 
ral gri, Kong sprul, 5: 85-109 

78.!bCom ldan Õdas rdo rje Õjigs byed lha dguÕi bdag nyid can gyi dkyil Õkhor gyi cho ga 
bdud Õdul Õphrul gyi rno mtshon, Kong sprul, 5: 111-177 

 
(XIII. Vajrap!"i: included in the initial virtue though it is one of the thirteen highest yogas 
tantras) 
 
General Mar pa bkaÕ brgyud rituals (ga"acakras, retreat manuals, consecration rituals, 
instructions) 

79.!Mar lugs bla med rgyud sde spyiÕi tshogs mchod kyi cho ga yongs ÕduÕi snye ma, 
Kong sprul, 5: 179-188 

80.!rNgog dkyil tshogs mchod Õdon Õgrigs dpal karma ka& tshang gi phyag bzhes ltar na, 
5: 189-190 

81.!rJe btsun lho brag paÕi khyad par gyi gdams pa snyan gyi shog dril bzhiÕi lo rgyus 
gzhung lhan thabs dang bcas pa, 5: 191-224 
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82.!Mar lugs rgyud sde rnams kyi bsnyen pa ji ltar bya baÕi yi ge rin chen gru gzings, 
Kong sprul, 5: 225-367 

83.!rTen gsum rab tu gnas paÕi cho ga kun mkhyen rang byung yab sras kyi bzhed paÕi 
snying po bsdus pa rnam dag dgongs gsal, Kong sprul, 5: 369-389 

84.!Mar lugs rgyud sde rnams kyi dbang bskur baÕi mtshams sbyor Õgres chog tu bkod pa 
rdo rjeÕi chun Õphyang, Kong sprul, 5: 391-428 

85.!Mar lugs rgyud sde rnams kyi dbang bshad snyims paÕi me tog, Kong sprul, 5: 429-
477 

 

Volume 6 (cha) 

Four-arm Mah!k!la thirteen deities (ye shes kyi mgon po nag po chen po phyag bzhi pa) 
86.!dPal ye shes kyi mgon po phyag bzhi pa lha bcu gsum gyi mngon rtogs dbang khrid 

sgrub rgyud karma ka# tshang gi lugs sangs rgyas mnyan pa chen poÕi zhal snga nas 
brgyud paÕo, Sangs rgyas mnyan pa, 6: 1-18 

87.!Kun mkhyen mi bskyod zhabs kyis bstsal baÕi phyag bzhi pa lha bcu gsum ma rga loÕi 
lugs kyi smin byed dbang bzhi gtor dbang dang bcas paÕi lhan thabs bklag chog tu 
bkod pa dpal ldan bla maÕi zhal lung byin rlabs char Õbebs, Karma pa 14, 6: 19-33 

 
Vajramah!k!la (rdo rje nag po chen po, as taught in the Pa–jaratantra; also called Gur mgon) 

88.!dPal rdo rje nag po chen poÕi sgrub thabs rjes gnang dang bcas pa rdo rje rol pa, 
Kong sprul, 6: 35-51 

 
Dh(m!)g!r& (Dud sol ma, as taught in the Catu'p%$ha- and other tantras) 

89.!dPal ldan lha mo Õdod pa khams kyi dbang phug ma Õjigs byed dud paÕi sol ba can gyi 
chos skor gyi dkar chag snyan brgyud gsal baÕi me long, Tshar chen Blo gsal rgya 
mtsho, 6: 53-67 (ka) 

90.!ÕDod khams dbang phyug dud sol maÕi phyi sgrub kyi rjes gnang gi yi ge, Zhe dang 
rdo rje, 6: 69-91 (kha) 

-! dPal ldan dud sol maÕi phyi sgrub kyi rjes gnang gi yi ge rgyas pa (phrin 
las lhun grub), rNgog gZhung pa bSod nams don grub (written in sa mo 
glang 1469), p. 73 (ga) 

-! ÕDod khams dbang phyug maÕi gsang sgrub kyi rjes gnang gi yi ge, Zhe 
sdang rdo rje, p. 80 (nga) 

-! dPal ldan lha mo dud sol maÕi thun mong ma yin paÕi rjes gnang gi yi ge 
rgyas pa, rNgog bsod nams bstan Õdzin, p. 81 (ca) 

91.!bsTan srung gtso mo dud sol maÕi phyi sgrub dang / gsang sgrub thun mong ma yin 
paÕi rjes gnang nan chags mar grags pa bklags chog tu bkod pa (" kiÕi thugs kyi zeÕu 
Õbru, Kong sprul, 6: 93-110 

92.!dPal ldan dud sol maÕi rjes gnang, Sangs rgyas rin chen, 6: 111-130 
-! dPal ldan lha moÕi rnga gling, rNgog Rin chen dpal bzang, p. 117 
-! Phyi sgrub rgya gzhung gi bsdus don, p. 118 (same text than p. 364) 
-! dPal ldan dud sol maÕi gtor Õbul, Sangs rgyas rin chen, p. 119 
-! dPal ldan dud sol lha moÕi bskang ba, Sangs rgyas rin chen, p. 123 

93.!ÕDod khams dbang phyug khrag Õthung dud sol maÕi phrin las rgyas pa d" ki maÕi 
thugs kyi zeÕu Õbru dbye bar byed pa rgya mtsho gsal baÕi sgron me, Kun dgaÕ rgyal 
mtshan and dPal rdo rje, 6: 131-170 

94.!ÕDod khams dbang phyug dpal ldan lha mo dud paÕi sol ba maÕi phrin las kyi cho ga 
ma mo dgyes paÕi rol mtsho, Kong sprul, 6: 171-225 
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95.!bsTan srung gtso mo dud sol maÕi gtor chog Õbring po yongs Õdus ljon paÕi skyed 
tshal, Kong sprul, 6: 227-244 

96.!bsTan srung gtso mo dud sol maÕi gtor chog dbyar rngaÕi sgra dbyangs, Kong sprul, 
6: 245-251 

97.!dPal lha mo nag moÕi dngos grub thams cad Õbyung baÕi rgyud, 6: 253-281 
98.!mKhaÕ Õgro ma me lce Õbar ba zhes bya ba ma mo spyiÕi rgyud, 6: 283-351 
99.!dPal ldan lha mo Õdod paÕi khams kyi dbang phyug maÕi phyi sgrub kyi gzhung mchog 

tu zab pa, Bram ze mChog sred (Brahmin Vararuci), 6: 353-364 (nya) 
-! Phyi sgrub rgya gzhung gi bsdus don, p. 364 
-! lHa mo phyi sgrub kyi rgya gzhung ga Õgrel pa lag len ma shin tu zab pa, p. 

365 
-! ÕDod khams dbang phyugmaÕi bsnyen paÕi yi ge bla maÕi zhal gdams mthar 

thug, p. 373 (da) 
-! lHa moÕi bsnyen pa bya ba dang sgrub cing las la sbyar ba, p. 375 (na) 
-! ÕDod khams dbang phyug ma dud sol can gyi zhal gdams zab mo, p. 377 (pa) 
-! Zhal gdams rmi ltas ma, p. 382 (pha) 
-! ÕDod khams dbang phyug maÕi gsang sgrub kyi gzhung, Birvapa, p. 384 
-! Drag mo rkang rno baÕi mdeÕu ha la reg chod, p. 387 (tsa) 
-! Drag mo rkang thang yan snying bkol baÕi sgrub thabs zab paÕi mthar thug, 

Zhe sdang rdo rje, p. 389 (dza) 
-! ÕDod khams dbang phyug yang gsang rkang thang du sgrub paÕi gdams pa zab 

mo, Zhe sdang rdo rje, p. 391 (wa) 
-! Tshe dang bsod nams rgyas pa sogs kyi las sbyor, p. 393 (zha) 
-! rTen dang/ ltas ngan dbab paÕi yi ge, bla ma rngog gi phyag dpe, p. 395 (za) 
-! dNgon shes dang pra dbab paÕi yi ge, Zhe sdang rdo rje, p. 396 (Õa) 
-! ÕDod pa khams kyi dbang phyug maÕi spyan Õdren skang gso gtor gshegs 

rnams kyi yi ge, rDo rje sems dpaÕ, p. 401 
-! Dud sol lha moÕi bstod rnying ÕgaÕ, p. 410 (la)  
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Appendix 5: Maps and photographs 

 

Monastic communities under Gong dkar and Yar rgyab, 15th-16th centuries. Courtesy of 
Mathias Fermer (Fermer forthcoming, (79) 
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Places associated with the rNgog in the gZhung (rNam rab) Valley. Source: Google Earth. 

 

The rNam rab Valley seen from the plane landing in Gong dkar Airport, June 2014 (Photograph: 
CŽcile Ducher) 
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sPreÕu zhing Temple after its restoration in the 1980s (courtesy Mathias Fermer) 

 

sPreÕu zhing temple in 2014 (Photograph: CŽcile Ducher) 
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The sPreÕu zhing Temple before its reconstruction, seen from the Solitary Place where Chos 
rdor departed for Khecara. Ruins of a Gong dkar chos sde retreat centre (Courtesy Mathias 
Fermer) 

 

Mi la ras paÕs cave (Photo: Mathias Fermer) 
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RŽsumŽ en fran•ais 

 

LÕimplosion politique de lÕEmpire TibŽtain au cours du IXe si•cle laissa derri•re elle un Tibet 
fragmentŽ. Pendant les Xe et XIe si•cles, apr•s plusieurs dŽcennies Ç dÕobscuritŽ È, le Tibet et 
le bouddhisme tibŽtain commenc•rent ˆ reprendre forme1858. Ce fut une pŽriode dÕintense 
renouvellement lors de laquelle de nombreux TibŽtains voyag•rent vers le sud, au NŽpal et en 
Inde, pour recevoir les transmissions bouddhiques ayant dŽclinŽ chez eux. LÕun de ces 
traducteurs tibŽtains fut Mar pa Chos kyi blo gros (1000 ? -1081 ?), un jeune homme 
indisciplinŽ qui passa dÕabord quelques annŽes au NŽpal avant de faire plusieurs sŽjours dans 
les jungles et for•ts indiennes afin de recevoir les techniques mŽditatives les plus sophistiquŽes 
de lÕŽpoque, les tantras du yoga insurpassable (rnal Õbyor bla na med paÕi rgyud ; 
yoganiruttaratantra). Au contraire de beaucoup de ses coll•gues, Mar pa ne fit que traverser 
les grandes universitŽs bouddhiques de lÕŽpoque afin de sŽjourner aupr•s de yogis, 
particuli•rement N!ropa et Maitripa. Apr•s une vingtaine dÕannŽe dÕapprentissage et 
dÕentra”nement en Inde, ayant accumulŽ beaucoup dÕor et lÕayant offert ̂  ses ma”tres en Žchange 
de leurs instructions, Mar pa revint au Tibet au milieu du XIe si•cle et sÕinstalla dans le lHo 
brag. Rapidement, des disciples sÕassembl•rent. Parmi eux se trouvaient de nombreux fils de 
bonne famille qui sÕŽloignaient des tantras anciens afin de recevoir les nouveaux. LÕun dÕeux 
Žtait rNgog Chos rdor (1023-1090). Son lignage remontait au Ve si•cle et sÕenorgueillissait 
dÕanc•tres nobles et distinguŽs. Chos rdor Žtait tr•s dŽvouŽ ˆ Mar pa et re•ut de lui la 
transmission de plusieurs cycles tantriques comme Hevajra, Catu'p%tha et Mah"m"y" en 
Žchange de somptueuses offrandes. Il se spŽcialisa dans lÕexŽg•se tantrique des traditions de 
Mar pa, particuli•rement connues pour leurs instructions clŽs (gdams ngag) venant de N!ropa. 
Il Žtait ma”tre de maison et avait un fils, rNgog mDo sde, qui ˆ son tour re•ut de Mar pa, de son 
p•re et des disciples de son p•re tous ces cycles tantriques renommŽs et implanta durablement 
les traditions de Mar pa au Tibet pendant la premi•re moitiŽ du XIIe si•cle. Il composa la plupart 
des textes de la tradition rNgog et influen•a ceux qui furent composŽs par la suite. Il ma”trisa 
les enseignements de son p•re et en requit dÕautres qui ne faisaient pas partie de lÕhŽritage de 
Mar pa, comme Sa#puta et Vajrav"r"h%. Plus particuli•rement, il rŽunit dans sa vallŽe de 
gZhung la plupart des reliques de Mar pa qui devinrent le trŽsor le plus prŽcieux du si•ge 
pendant des si•cles et dŽfinirent le style de mDo sde ˆ lÕinstar de celui de Mar pa : comme son 
prŽdŽcesseur, sa divinitŽ dÕŽlection fut Hevajra et sa divinitŽ protectrice Dud sol ma, et comme 
lui, il nÕŽtait pas moine.  

rNgog mDo sde nÕŽtait pas le seul ˆ possŽder lÕenseignement de Mar pa. En fait, les lignages 
se rŽclamant de Mar pa abondaient. Au dŽbut du XII e si•cle, deux des ma”tres les plus cŽl•bres 
Žtaient sGam po pa bSod nams rin chen (1079-1153) et Ras chung pa rDo rje grags (1084-
1161), deux des disciples du yogi Mi la ras pa (1028 ? -1111 ?), qui avaient, chacun, dŽveloppŽ 
un style distinct1859. Ras chung pa, sans doute plus proche de Mi la ras pa, initia la tradition du 
sNyan brgyud centrŽe sur la pratique de Cakrasa#vara. sGam po pa, longtemps moine de la 

                                                

1858 Dalton 2011, Davidson 2005. 
1859 Voir Yamamoto 2012, 29-31 sur la notion de style.  
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tradition bKaÕ gdams pa, fonda un monast•re et dŽveloppa une approche plus progressive et 
moins exclusivement tantrique du mah!mudr!1860. Ainsi, rNgog mDo sde, Ras chung pa et 
sGam po pa reprŽsentaient les trois courants principaux dÕune Žcole bKaÕ brgyud naissante, 
mettant lÕaccent respectivement sur lÕexŽg•se tantrique, les pratiques ŽsotŽriques associŽes ˆ 
Cakrasa#vara et la voie progressive (lam rim) menant ˆ la rŽalisation du mah!mudr!. Les trois 
hommes se connaissaient. rNgog mDo sde et Ras chung se rencontr•rent au moins une fois, et 
certains des Žcrits de mDo sde et de sGam po pa se font Žcho, tŽmoignant dÕun Žchange de 
textes entre eux. Il est malaisŽ dÕŽtablir en quelques lignes comment ils Žtaient per•us ˆ leur 
Žpoque, mais il est Žvident que lÕŽpanouissement de nombreuses lignŽes apr•s sGam po pa et 
lÕun de ses disciples, Phag mo gru pa rDo rje rgyal po (1110-1170) Ð les Ç quatre [traditions] 
bKaÕ brgyud primaires et les huit secondaires È (bkaÕ brgyud che bzhi chung brgyad) Ð renfor•a 
le poids des tradition Dwags po bKaÕ brgyud et la canonisation de ses trois premiers membres, 
Mar pa, Mi la ras pa et sGam po pa (mar mi dwags gsum). Cette simplification des nombreux 
lignages sÕŽtant dŽveloppŽs au XIIe si•cle fit tomber les autres acteurs de la pŽriode ˆ lÕarri•re-
plan. Cette th•se a pour objectif de remettre en lumi•re lÕun de ces lignages, les rNgog pa bkaÕ 
brgyud issus de mDo sde et de son p•re Chos rdor. 

LÕune des questions ayant motivŽ la prŽsente Žtude est de comprendre les raisons gouvernant 
le succ•s du lignage hŽrŽditaire rNgog pa bkaÕ brgyud et son oubli relatif par rapport ˆ dÕautres 
lignages bKaÕ brgyud. Le Ç succ•s È ici dŽsigne le fait que les rNgog furent considŽrŽs comme 
les hŽritiers lŽgitimes de Mar pa et les tenants les plus authentiques de certaines de ses traditions 
tantriques. Ç LÕoubli È fait rŽfŽrence au fait que les sources sur les rNgog Žtaient jusquÕˆ 
rŽcemment tr•s lacunaires, quÕils Žtaient peu connus des TibŽtains au sens large et que leurs 
traditions auraient ŽtŽ perdues sans les efforts de ÕJam mgon Kong sprul Blo gros mthaÕ yas 
(1813-1899) pour les faire revivre dans lÕun de ses cinq Ç trŽsors È, le TrŽsor des mantras bKaÕ 
brgyud (bKaÕ brgyud sngags mdzod). Il nÕy a pas de rŽponse simple ˆ ce questionnement, mais 
plusieurs perspectives sont adoptŽes pour avancer quelques ŽlŽments de rŽponse.  

Une premi•re approche permettant de comprendre le diffŽrentiel entre lÕimportance 
vraisemblable de rNgog mDo sde au XIIe si•cle et lÕoubli relatif dans lequel son lignage tomba 
par la suite est la critique des sources. Les sources Žcrites, et plus particuli•rement les rŽcits 
biographiques et historiographiques, sont en effet notre porte dÕentrŽe pour cette pŽriode. 
Comme le montre plusieurs Žtudes1861, il existe un tr•s grand nombre de biographies de Mar 
pa, de Mi la ras pa et, dans une moindre mesure, de Ras chung pa. LÕune des raisons pour cela 
est lÕimportance accordŽ par la tradition du sNyan brgyud ˆ lÕŽcriture biographique, permettant 
ainsi une bonne connaissance du lignage religieux. Les instructions du sNyan brgyud sont en 
effet regroupŽes en Ç trois joyaux magiques È (yid bzhin nor bu skor gsum), dont le premier est 
le Ç joyau magique du lignage È (brgyud pa yid bzhin nor bu)1862, qui consiste ˆ Žtablir les 
caractŽristiques du ma”tre et du disciple et est constituŽ des biographies des ma”tres successifs 
du lignage. Ainsi, faire part des qualitŽs du ma”tre en relatant lÕexemple de leur compl•te 

                                                

1860 Scheuermann 2015.  
1861 Roberts 2007, Quintman 2014, Ducher 2017. 
1862 Sernesi 2010, 404-408. Les deux autres sont le joyau magique du chemin de maturation (smin lam yid bzhin 
nor bu) et le joyau magique du chemin de libŽration (grol lam yid bzhin nor bu). 
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libŽration est la premi•re Žtape, indispensable, de la pratique du sNyan rgyud, et cela explique 
lÕimportance que les dŽtenteurs et pratiquants de cette tradition donn•rent ˆ la composition de 
rnam thar, souvent sous forme de rosaires dÕor. LÕun des dŽtenteurs tardifs de cette tradition 
fut gTsang smyon He ru ka (1452-1507). Son talent littŽraire et ses qualitŽs dans lÕart de la 
communication, notamment gr‰ce au dŽveloppement de lÕimprimerie, permirent ˆ ses longs 
rŽcits sur la vie de Mar pa et de Mi la ras pa dÕavoir un retentissement tr•s large, et dÕaccro”tre 
encore la place quÕils occupent dans le paysage religieux tibŽtain, devenant des mod•les pour 
des gŽnŽrations dÕadeptes bKaÕ brgyud pa de tous ordres1863. Ainsi, une premi•re raison qui 
explique la cŽlŽbritŽ de Mar pa et de Mi la ras pa, bien que les dŽtails de leur vie soient ensevelis 
dans des si•cles dÕŽcrits, est quÕils furent lÕobjet de nombreuses biographies dans la tradition 
du sNyan brgyud.  

Une deuxi•me raison de la prŽsence prŽgnante de ces ma”tres dans le paysage tibŽtain est la 
prolifŽration des Žcoles bKaÕ brgyud apr•s sGam po pa. Les dŽtenteurs des quatre ordres 
primaires et des huit ordres secondaires consid•rent tous descendre de Mar pa, Mi la ras pa et 
sGam po pa. Bien quÕils ne mettent pas tous autant lÕaccent sur lÕŽcriture biographique que dans 
le sNyan brgyud, la quantitŽ de ces sous-Žcoles favorisa lÕŽclosion dÕun grand nombre de 
biographies de Mar pa, Mi la ras pa et sGam po pa, souvent sous la forme de Ç rosaires È, cÕest-
ˆ-dire de collections de biographies successives.  

La combinaison de ces deux facteurs explique la quantitŽ disproportionnŽe des biographies de 
Mar pa et Mi la ras pa surtout, et de sGam po pa et Ras chung pa ensuite. Ceci explique en 
partie pourquoi, aujourdÕhui comme hier, nous nous souvenons mieux de ces ma”tres que de 
rNgog mDo sde et de son lignage hŽrŽditaire. Les rNgog avaient une culture de lÕŽcriture 
exŽgŽtique et biographique. Tous les commentaires de Hevajra de la tradition rNgog 
contiennent ainsi une partie qui Ç explique qui a dispensŽ la [transmission de Hevajra] dans le 
monde humain È (mi yul du sus spyan drangs pa bshad pa). Cette section sÕinterrompt 
cependant systŽmatiquement avec rNgog Chos rdor. Si elle mentionne des membres postŽrieurs 
du lignage, ce nÕest quÕavec peu de dŽtails. Les rNgog Žcrivirent des rŽcits narrant la vie de 
N!ropa et de Mar pa, mais ne compos•rent pas de rŽcit complet de leur propre lignage avant la 
fin du XIVe si•cle, et ce texte est loin dÕ•tre aussi approfondi que les biographies des Ç p•res 
fondateurs È du mouvement bKaÕ brgyud. Ainsi, la reprŽsentation disproportionnŽe de Mar pa, 
Mi la ras pa et sGam po pa dans des Žcrits ayant une forte valeur religieuse explique quÕils sont 
mieux connus que les rNgog, bien que mDo sde ait ŽtŽ vraisemblablement un personnage tout 
aussi important au milieu du XIIe si•cle que le furent sGam po pa et Ras chung pa.  

Une seconde approche Žclairant ce diffŽrentiel de succ•s est une analyse socioreligieuse de la 
position des rNgog dans le champ religieux du dŽbut du second millŽnaire au Tibet Central. 
rNgog mDo sde Žtait un personnage important du XIIe si•cle et a jouŽ un r™le actif dans 
lÕŽtablissement de sa tradition dans une position dominante de ce champ. Nous pourrions dire, 
inspirŽs par les thŽories de Max Weber, que mDo sde Žtait une figure charismatique et que son 

                                                

1863 Sernesi 2011, Quintman 2014, 125-134. 
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lignage est un exemple de quotidianisation de la domination charismatique1864. Le monde social 
dont il est question ici est cependant un espace social dans lequel la religion Žtait fortement 
prisŽe. Les chefs religieux dŽtenaient un pouvoir manifeste et Žtaient soient des ma”tres 
charismatiques soit leurs successeurs. On pourrait donc considŽrer que ce type de domination 
Žtait frŽquente et que dire que tel ou tel est charismatique, outre le fait quÕil est malaisŽ de 
lÕattester, ne nous aide gu•re ˆ comprendre la distinction que cela pouvait crŽer. Ce nÕest donc 
pas lÕapproche adoptŽe dans cette th•se, o• nous considŽrons plut™t les rNgog comme des 
agents dans un monde social plus large. En nous appuyant sur les thŽories de champ et dÕesp•ces 
de capital rŽgulant les champs dŽveloppŽes par Pierre Bourdieu (1930-2002), nous examinons 
la position des membres successifs du lignage rNgog en prenant en considŽration la quantitŽ et 
la qualitŽ des capitaux quÕils dŽtenaient. Cette analyse rŽv•le que rNgog mDo sde possŽdait 
nombre des types de capitaux qui pouvaient influencer son champ ˆ lÕŽpoque : il venait dÕune 
famille riche possŽdant le capital Žconomique lui permettant dÕacquŽrir les transmissions 
tantriques et de construire une structure durable pouvant les prŽserver et les transmettre. Il avait 
hŽritŽ de son p•re des enseignement spŽcifiques tr•s prisŽs de la pŽriode, comme les tantras du 
yoga et du yoga insurpassable1865, et ces traditions Žtaient particuli•rement prestigieuses car 
elles venaient de siddhas et de pa"*itas indien reconnus, comme N!ropa, Maitripa ou 
Sm+tij–!nak&rti. mDo sde possŽdait ainsi un capital religieux distinct quÕil incarnait car il les 
avait re•us directement de la source, Mar pa, et parce quÕil en avait obtenu une connaissance et 
une expŽrience personnelle profonde. Il possŽdait Žgalement un capital religieux concret, 
comme les reliques de Mar pa et plusieurs objets rituels hŽritŽs de Mar pa et de son p•re. mDo 
sde eut Žgalement une carri•re active et prolongŽe, recevant des transmissions des ma”tres les 
plus prestigieux de la pŽriode (les lo ts" ba), formant un nombre consŽquent de disciples, 
acquŽrant ainsi un capital social considŽrable. Ceci lui permit dÕoccuper une position dominante 
dans son champ et dÕ•tre ˆ m•me de contribuer ˆ la structuration du champ religieux tibŽtain, 
au m•me titre que dÕautre personnages dominants de lÕŽpoque, comme Ras chung pa et sGam 
po pa, ainsi que des membres dÕautres lignages comme Sa chen Kun dgaÕ snying po (1092-
1158)1866, Khyung po rnal Õbyor (1050 ? -1127)1867 et dÕautres. Ses descendants possŽdaient 
aussi une quantitŽ substantielle des diffŽrentes esp•ces de capital, globalement les m•mes que 
celles dŽcrites ci-dessus. Cependant, au contraire de mDo sde qui parvint ˆ fa•onner le champ 
afin quÕil corresponde ˆ sa position, ses hŽritiers continu•rent dÕoccuper la m•me position mais 
dans un champ mouvant, de plus en plus modelŽ par dÕautres agents qui le transformaient pour 
correspondre ˆ la structure de leur propre capital. Ils se form•rent ainsi au Ç vŽhicule des 
caractŽristiques È (la formation exotŽrique bouddhique) et sÕadapt•rent ˆ lÕessor du 
monachisme dans le champ religieux tibŽtain. En sÕadaptant, ils furent modelŽs par dÕautres, et 
occupaient donc une position plus dominŽe dans lÕespace social.  

                                                

1864 Weber 2015, 269-274 et 291-312. Un exemple dÕune telle approche dans les Žtudes tibŽtaines est Valentine 
2013. 
1865 Isaacson and Sferra 2015 pour la distinction des classes de tantra ; Weinberger 2010 pour lÕimportance des 
tantras du yoga, et par exemple Davidson 2005 pour celle du yoga insurpassable.  
1866 Stearns 2001, Davidson 2005. 
1867 Kapstein 1980. 
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Un autre facteur social expliquant lÕexpansion limitŽe du lignage rNgog est son caract•re 
hŽrŽditaire. Bien que rNgog mDo sde et ses descendants aient enseignŽ les traditions rNgog ˆ 
des disciples qui nÕŽtaient pas de leur sang (ou plus littŽralement de leur Ç os È) et que certains 
dÕentre eux soient devenus des dŽtenteurs des lignŽes de Hevajra ou Catu'p%tha selon la 
tradition rNgog, particuli•rement rŽputŽe pour son efficience ˆ porter des fruits dans la 
mŽditation, ils nÕincarnaient pas les traditions rNgog de la m•me fa•on que les membres du 
lignage familial et nÕiniti•rent donc pas de branches du lignage rNgog. Les traditions rNgog 
furent incorporŽes dans dÕautres ordres mais le lignage religieux rNgog lui-m•me continua 
dÕ•tre essentiellement associŽ au lignage hŽrŽditaire rNgog jusquÕau XVe si•cle. A cette 
Žpoque, les changements sociaux et politiques qui transformaient le Tibet Central, comme par 
exemple le renforcement des affiliations sectaires et le dŽveloppement des lignages 
dÕincarnation, furent tels que la famille rNgog ne parvint plus ˆ maintenir une identitŽ 
indŽpendante et significative. Les descendants familiaux perpŽtu•rent les lignŽes familiales et 
religieuses jusquÕau dŽbut du XVIIe si•cle, mais leur si•ge fut finalement repris par le monast•re 
voisin de Gong dkar chos sde, qui, lui, avait accumulŽ une telle quantitŽ de capital Žconomique, 
politique, social et religieux que son pouvoir symbolique pouvait rivaliser avec celui des autres 
agents dominants. Apr•s cette date, les traditions rNgog furent prŽservŽes dans dÕautres ordres, 
mais le lignage hŽrŽditaire rNgog cessa. 

Finalement, une troisi•me approche expliquant la trajectoire des rNgog, celle suivie de la 
mani•re la plus approfondie dans la prŽsente Žtude, est une historiographie religieuse classique. 
Le lignage familial rNgog et le lignage religieux rNgog pa bkaÕ brgyud Žtaient en effet 
globalement mŽconnus jusquÕˆ aujourdÕhui, que ce soit dans les sources tibŽtaines, qui ne 
couvrent pas toute la pŽriode et ne font pas de recoupements extensifs et explicatifs sur le rŽseau 
religieux tissŽ par les rNgog, ou dans les sources occidentales. La deuxi•me partie de cette th•se 
retrace donc lÕhistoire religieuse des rNgog, dont le lignage prit ses sources dans lÕInde du Xe 
si•cle, fut acculturŽ au Tibet par Mar pa et traversa le deuxi•me millŽnaire. CÕest aussi leur 
histoire familiale, de ses origines mythiques ˆ son expansion au XIIe si•cle et sa dispersion 
silencieuse dans le fracas des transformations du XVIIe si•cle.  
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Partie I : Orientations 

La premi•re partie de cette th•se, Ç Orientations È, est constituŽe de trois chapitres. Elle donne 
le cadre de lÕhistoriographie dŽtaillŽe de la deuxi•me partie et analyse les donnŽes permettant 
de rŽpondre aux questions mentionnŽes dans lÕintroduction. Le premier chapitre est une Žtude 
des sources, variŽes et nombreuses, permettant dÕaccŽder ˆ une connaissance des rNgog. Le 
deuxi•me chapitre prŽsente les transmissions qui constituent la tradition rNgog, distinguant 
notamment les sources indiennes et la fa•on dont elles ont ŽtŽ re•ues par rNgog Chos rdor, le 
fondateur du lignage religieux hŽrŽditaire. Le troisi•me chapitre examine le concept de lignage 
et propose une analyse sociale des donnŽes prŽsentŽes dans la deuxi•me partie. 

 

 Chapitre 1 : Sources 

Pour Žcrire lÕhistoire du lignage familial et religieux rNgog, les sources sont surtout textuelles 
et appartiennent ˆ des genres divers. Comme pour la plupart des sujets dans les Žtudes 
religieuses tibŽtaines, les rNgog sont connus par ce que lÕon a Žcrit sur eux ou par les ouvrages 
quÕeux-m•mes ou ceux qui leur sont liŽs ont composŽs, non gr‰ce ˆ des registres de naissance 
ou des contrats civils. Leur statut nobiliaire nÕest pas dŽfini. Bien quÕils soient dŽcrits comme 
faisant partie de lÕŽlite religieuse et sociale du Tibet Central, les conditions sociales dans 
lesquelles ils vivaient, lÕidentitŽ des paysans qui labouraient leurs champs et leur payaient des 
taxes et celle des p•lerins qui visitaient leur si•ge et leur faisaient des offrandes sont pour la 
plupart inconnues. Les sources disponibles renseignent principalement sur les aspects religieux 
de la vie sociale de gZhung mais les aspects matŽriels et pratiques ne sont que bri•vement 
ŽvoquŽs.  

MŽthodologie et traitement des sources 

Trois types de sources sont utilisŽes dans cette th•se, que lÕon pourrait nommer biographiques, 
historiques et religieuses. La biographie et lÕhistoriographie ne sont pas tr•s diffŽrentes dans un 
contexte tibŽtain prŽmoderne, et les Žcrits religieux, par exemple les commentaires et rituels 
tantriques, contiennent aussi des matŽriaux historiques et biographiques. Le premier chapitre 
sÕattache donc ˆ distinguer et dŽcrire les diffŽrents types de sources utilisŽes, en commen•ant 
par une description de la fa•on dont la biographie est abordŽe. 

En tibŽtain, le mot traduit par Ç biographie È est rnam thar, qui signifie littŽralement Ç compl•te 
libŽration È et peut aussi •tre traduit par Ç hagiographie È, cÕest-ˆ-dire la biographie dÕun saint. 
Au XXe si•cle en Occident, lÕhagiographie et la biographie furent considŽrŽes avec suspicion 
ou comme un genre rŽservŽ aux amateurs. Dans les annŽes 80, les grands paradigmes ont 
cependant perdu de leur pouvoir structurant, et lÕintŽr•t sÕest portŽ vers lÕŽtude de la singularitŽ, 
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des petits, du quotidien, dÕo• un regain dÕintŽr•t pour le genre biographique1868. De m•me, 
lÕhagiographie (lÕune des sources majeures de donnŽes historiques dans les Žtudes tibŽtaines et 
bouddhiques), apr•s avoir ŽtŽ considŽrŽe comme une source insatisfaisante mais inŽvitable de 
donnŽes, est maintenant vue de mani•re plus constructive et non plus abordŽe uniquement en 
termes de vŽracitŽ historique1869. Comme le dit Michel de Certeau :1870 

Il est impossible [É] de ne considŽrer [lÕhagiographie] quÕen fonction de 
lÕÇ authenticitŽ È ou de la Ç valeur historique È : ce serait soumettre un genre 
littŽraire ˆ la loi dÕun autre Ð lÕhistoriographie Ð et dŽmanteler un type 
propre de discours pour nÕen retenir que ce quÕil nÕest pas. [É] La 
combinaison des actes, des lieux et des th•mes indique une structure propre 
qui se rŽf•re non pas essentiellement ˆ Ç ce qui sÕest passŽ È, comme le fait 
lÕhistoire, mais ˆ Ç ce qui est exemplaire È. 

Ainsi, la biographie nÕest pas un genre ̂  rejeter car les acteurs (les biographiŽs et les biographes) 
nous renseignent sur la sociŽtŽ dans laquelle ils Žvoluent, et lÕhagiographie, particuli•rement 
dans un monde religieux comme lÕŽtait le Tibet, nous Žclaire sur les rŽseaux et les forces 
sociales qui structuraient lÕhistoire culturelle tibŽtaine.  

Sources utilisŽes 

Les Rosaires 

Les textes principaux dans cette Žtude sont deux Ç rosaires È, ST11871 et ST21872, composŽs au 
sein du lignage rNgog. Le terme Ç rosaire È ne dŽsigne pas un genre littŽraire ˆ proprement 
parler mais un type dÕŽcrit hagiographique sÕŽtant dŽveloppŽ au Tibet. Le mot tibŽtain, phreng 
ba, dŽsigne une sŽrie ou une succession de choses ; une ligne dÕŽcriture par exemple (yig 
phreng) est une sŽrie de lettres (yi ge). Le mot dŽsigne Žgalement un mala, ou rosaire, cÕest-ˆ-
dire une sŽrie de perles enfilŽes sur une cordelette. CÕest cet usage qui dans un cadre 
hagiographique dŽsigne une collection dÕhistoires de vie des saints successifs dÕun lignage. 
LÕidŽe vŽhiculŽe est que la bŽnŽdiction de lÕŽveil (le fil) relie toutes les perles (les ma”tres), qui 
sont gŽnŽralement faites de mŽtaux ou de pierres prŽcieux. On parle donc pour une sŽrie de 
biographies dÕun Ç rosaire dÕor È ou, comme cÕest le cas ici, dÕun Ç rosaire dÕornements 
prŽcieux È ou dÕun Ç rosaire de joyaux È. Il existe diffŽrents types de rosaires. Ils sont parfois 
constituŽs de biographies distinctes plus ou moins longues. Ici, les Rosaires prŽsentent le 
lignage rNgog de mani•re globale : apr•s une introduction gŽnŽrale est narrŽe la vie de Mar pa, 
lÕidentitŽ des anc•tres de rNgog, les lignages religieux de chacune de leurs transmissions et la 
biographie de chacun des rNgog avec quelques allers et retours. ST1 et ST2 se concluent par 
plusieurs sections ŽnumŽrant les traductions utilisŽes pour les transmissions rNgog, les Ïuvres 
                                                

1868 Dosse 2005. 
1869 Voir Tucci 1949, 151, pour la fa•on dont le rnam thar Žtait considŽrŽ de mani•re gŽnŽrale, et par exemple 
Philippart 1994, 9, pour une prŽsentation de la fa•on dont lÕhagiographie est maintenant considŽrŽe. 
1870 Certeau 2011, 317 ; Dosse 2005, 150-151.  
1871 LGNT, 22 : 1-24 ; NKSB, 1 : 1-34. 
1872 LGNT, 22 : 25-50 ; NKSB, 1 : 35-68. 
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composŽes par chaque membre du lignage, leur annŽe de naissance et lÕ‰ge auquel ils sont morts 
et enfin leurs disciples. Ce style, modifiŽ dans les textes plus tardifs afin de rassembler les 
donnŽes propres ˆ chaque individu, insiste ainsi sur le concept de lignage plut™t que sur les 
individus.  

ST1 fut composŽ en 1360 par dPal gyi rdo rje. Il nÕappartenait pas ˆ la famille rNgog mais Žtait 
un disciple proche, connu notamment pour avoir composŽ un rituel de Dud sol ma. Le manuscrit 
utilisŽ pour cette Žtude fut recopiŽ par un Punya'r& (bSod nams dpal) lors dÕune annŽe du tigre, 
pendant un enseignement de Byang chub dpal (1360-1446). Le colophon de ST2 ne donne pas 
de date mais indique que lÕauteur est Byang chub dpal (Bodhi'r&) et que le texte est un 
prolongement de ST1. En effet, ST1 est globalement rŽpŽtŽ sur lÕensemble de ST2, avec une ˆ 
deux gŽnŽrations supplŽmentaires ˆ la fin de chaque lignage. ST2 fut probablement rŽdigŽ ˆ la 
fin de la vie de Byang chub dpal : son petit-fils, qui Žtait abbŽ en 1476, est mentionnŽ, et son 
fils bKra shis dpal grub est appelŽ rin po che, ce qui indique quÕil Žtait alors abbŽ du monast•re 
(il le fut ˆ partir de 1426). SÕil fut composŽ lors de lÕannŽe du tigre durant laquelle ST1 fut 
recopiŽ, cela pourrait •tre en 1434. Un troisi•me texte, selon toute vraisemblance Žgalement 
rŽdigŽ dans le lignage rNgog (appelŽ ST3 dans cette Žtude)1873, fut composŽ entre ST1 et ST2, 
ˆ la fin des annŽes 1420. La forme est diffŽrente de celle de ST1 car il rassemble toutes les 
informations se rapportant ˆ chaque membre du lignage et nÕest pas appelŽ Ç rosaire È. Les 
lignages sont plus longs que ceux de ST1, et certains personnages mentionnŽs dans ST2 ne le 
sont pas dans ST3. ST2 contient des additions prŽsentes dans ST3. Ainsi, parmi les trois textes 
rNgog utilisŽs dans cette Žtude, le plus ancien est ST1, suivi de ST3, et de ST2. ST1 et ST2 sont 
tr•s proches, et ils font donc lÕobjet dÕune Ždition et traduction combinŽe dans lÕappendice 1 de 
cette th•se.  

Les Rosaires dŽcrivent la vie dÕindividus (les rNgog) ayant eu un r™le moins important dans les 
reprŽsentations des bouddhistes tibŽtains que des fondateurs de lignage comme Mar pa, sGam 
po pa, Tsong kha pa ou dÕautres. Alors que ces derniers ma”tres Žtaient des mod•les ˆ imiter 
pour des gŽnŽrations de disciples et faisaient donc lÕobjet de quantitŽ de descriptions, les rŽcits 
sur le rNgog sont moins hyperboliques et se trouvent au croisement de plusieurs genres littŽraire 
comme la biographie, la gŽnŽalogie et le recueil dÕenseignements re•us. Les informations 
principales fournies par ces textes sont lÕidentitŽ de chaque membre du lignage familial, leur 
responsabilitŽ vis-ˆ-vis des transmissions religieuses, les enseignements re•us, le nom de leurs 
ma”tres et de leurs disciples, leurs compositions et leur date de naissance. Ce type dÕinformation 
gŽnŽralement fourni par les gŽnŽalogies et les recueils dÕenseignements re•us sugg•re que les 
Rosaires Žtaient principalement des documents internes au lignage religieux et familial rNgog 
destinŽs ˆ informer descendants et disciples de lÕorigine des enseignements quÕils recevaient. 
On y trouve Žgalement des dŽtails de nature plus hagiographique, indiquant quÕils ne servaient 
pas uniquement ˆ crŽer une meilleure comprŽhension du lignage mais Žtaient Žgalement une 
source dÕinspiration, Žtayant la lŽgitimitŽ et lÕautoritŽ des rNgog par le prestige du lignage plut™t 
que le charisme personnel. 

                                                

1873 NKSB, 1 : 69-90. 
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Ainsi, les Rosaires Žtaient des dŽclarations dÕidentitŽ distinguant les rNgog des autres lignages, 
et les dŽsignant particuli•rement comme les dŽtenteurs lŽgitimes des enseignements de Mar pa. 
Ils furent composŽs ˆ une pŽriode (les XIVe et XVe si•cles) lors de laquelle lignages et ordres 
avaient prolifŽrŽ et devenaient de plus en plus sectaires, dans un lieu, le Tibet Central, qui Žtait 
le cÏur politique du Tibet et dans lequel les lignages se livraient une compŽtition croissante 
pour jouir du patronage des mŽc•nes et seigneurs. 

Histoires religieuses  

Un genre historiographique tibŽtain tr•s rŽpandu est lÕÇ histoire religieuse È (chos Õbyung). Ce 
genre propose une approche plus globale de lÕhistoire des traditions religieuses et du 
bouddhisme en gŽnŽral. Cinq histoires religieuses dŽtaillent particuli•rement lÕhistoire du 
lignage rNgog. Le plus ancien est le Deb ther dmar po (1346) de ÕTshal pa Kun dgaÕ rdo rje 
(1309-1364), rŽdigŽ avant ST1. Bien que la partie sur les rNgog soit relativement br•ve1874, il 
contient des informations absentes des Rosaires, notamment en ce qui concerne la fondation 
des b‰timents et temples de gZhung. La connaissance spŽcifique quÕa lÕauteur des rNgog 
sÕexplique par le fait que rNgog Rin chen bzang po (1243-1319) enseigna au monast•re et dans 
le centre de retraite de ÕTshal Gung thang dont lÕauteur Žtait originaire.  

En 1446, lÕannŽe de la mort de rNgog Byang chub dpal, rTag tshag Tshe dbang rgyal (1400 ? -
1470 ?) compila le lHo rong chos Õbyung1875. Tshe dbang rgyal avait ŽtŽ ŽlevŽ ˆ Ri bo che au 
Khams, o• deux ma”tres rNgog, Kun dgaÕ rdo rje (1145-1222) et Chos kyi rgyal mtshan (1283-
1359) avaient enseignŽ. Sa source probable est ST3, avec lÕaddition notable dÕune courte 
biographie de Byang chub dpal, et surtout dÕune datation plus exacte de chaque membre du 
lignage.  

En 1476 fut composŽ le chef dÕÏuvre de ÕGos Lo tsa ba gZhon nu dpal (1392-1481), le Deb 
ther sngon po, qui est depuis sa crŽation lÕune des sources principales de connaissance des 
rNgog (et de beaucoup dÕautres traditions). Ses sources dÕinspiration sont le Deb ther dmar po, 
lÕun des deux rosaires, et la relation personnelle de ma”tre ˆ disciple unissant ÕGos Lo tsa ba et 
rNgog Byang chub dpal. Une diffŽrence majeure avec le lHo rong chos Õbyung est que les dates 
choisies se situent gŽnŽralement un cycle de douze ans plus tard.  

Enfin, deux autres histoires furent composŽes au XVIe si•cle, alors que la famille rNgog Žtait 
en train de pŽricliter ˆ gZhung. La premi•re est le mKhas paÕi dgaÕ ston, Žcrite entre 1545 et 
1565 par le Second dPaÕ bo, gTsug lag phreng ba, un disciple du 4e Zhwa dmar qui fut 
particuli•rement important dans la diffusion du lignage rNgog. Au moins lÕun des rosaires 
figure parmi ses sources, et sans doute la plupart des histoires prŽcŽdentes. Le dernier rŽcit 
substantiel sur les rNgog, composŽ en 1575, est celui du IVe ÕBrug chen, Padma dkar po (1527-
1592), un dŽtenteur important des traditions rNgog. Il est fondŽ principalement sur le Deb ther 
sngon po et le mKhas paÕi dgaÕ ston.  

                                                

1874 Deb dmar, 63-66. 
1875 lHo rong chos Õbyung, 50-65. 
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Recueils dÕenseignements re•us (gsan yig) 

Les recueils dÕenseignements re•us sont des textes dŽcrivant les transmissions religieuses 
re•ues par un individu ainsi que le lignage ayant vŽhiculŽ cet enseignement jusquÕˆ lui. 
Plusieurs de ces textes sont utilisŽs dans la prŽsente Žtude afin de retracer notamment les 
rŽseaux de ma”tres et de disciples ayant transmis le corpus rNgog, notamment les recueils 
Žtablis par Bu ston Rin chen grub (1290-1364), Ngor chen Kun dgaÕ bzang po (1382-1452), 
Gong dkar ba Kun dgaÕ rnam rgyal (1432-1496), le IVe Zhwa dmar Chos grags ye shes (1453-
1524) et le Ve Dala•-Lama Ngag dbang blo bzang rgya mtsho (1617-1682). 

Textes tantriques 

En plus de ces rŽcits historiographies de genres variŽs, il existe une grande quantitŽ de textes 
tantriques Ð exŽg•ses, instructions, rituels dÕinitiation et de pratique Ð se rapportant aux 
traditions codifiŽes par les rNgog. Deux collections constituent le corpus principal de cette 
Žtude, la Compilation des textes rNgog (rngog chos skor phyogs bsgrigs) et le TrŽsor des 
mantras bKaÕ brgyud (bKaÕ brgyud sngags mdzod).  

Le premier groupe a ŽtŽ rŽvŽlŽ tr•s rŽcemment par la publication en 2010 du rNgog chos skor 
phyogs bsgrigs (NKCK, 10 vols.), un facsimilŽ en noir et blanc de manuscrits en Žcriture 
cursive, et en 2013 du rNgog slob brgyud dang bcas paÕi gsung Õbum (NKSB, 34 vols.), une 
rŽŽdition informatisŽe en format livre. 98% des textes du NKCK et 63% de ceux du NKSB 
viennent de la Chapelle des Seize Arhats (gNas bcu lha khang), une biblioth•que dans le 
monast•re dGe lugs pa de ÕBras spungs (pr•s de lHa sa). Cette Ç biblioth•que È Žtait en fait une 
rŽserve de livres entreposŽs derri•re une fausse paroi depuis leur saisie lors des batailles 
engagŽes ˆ lÕŽpoque du Ve Dala•-Lama, lors de lÕav•nement du dGaÕ ldan pho brang (1642) et 
dans les dŽcennies qui ont suivi. Les biblioth•ques des monast•res saisis et convertis ne furent 
pas dŽtruites, mais leur contenu entreposŽ dans cette chapelle qui tient son nom des statues des 
seize arhats venant dÕun de ces monast•res, rTse lha sgang dans le Kong po. Parmi ces 
monast•res se trouvaient un grand nombre dÕinstitutions liŽes aux bKaÕ brgyud pa, et les textes 
de la tradition rNgog viennent probablement de plusieurs dÕentre eux. Les textes inclus dans le 
NKCK couvrent lÕensemble des traditions rNgog ainsi que dÕautres traditions exŽgŽtiques 
venant de Mar pa, comme celle de Hevajra passant par Mes ston et celle de Guhyas"maja 
passant par mTshur ston. Les textes de la tradition rNgog sont principalement composŽs par 
rNgog mDo sde et plusieurs de ses disciples, dont son fils Thogs med grags et ses disciples 
rTsags Darma rgyal po et ÕGar ston bKra shis dbang phyug. Le NKSB contient Žgalement des 
textes trouvŽs dans la Chapelle des Seize Arhats mais ne venant pas de Mar pa, ainsi que des 
textes rNgog venant dÕautres collections. 

LÕune de ces collections est le bKaÕ brgyud sngags mdzod (KGND, 6 vols.) compilŽ en 1854 
par Kong sprul blo gros mthaÕ yas (1813-1899). Dans cette somme que Kong sprul qualifie de 
Mar rngog, il rassemble les rituels et commentaires associŽs ˆ treize tantras du yoga 
insurpassable ainsi que plusieurs autres transmissions et pratiques de protecteurs. Parmi ces 
traditions, la plupart viennent des rNgog et plusieurs des autres disciples de Mar pa. Bien que 
certains textes (essentiellement ceux liŽs ˆ la divinitŽ protectrice Dud sol ma) soient composŽs 
par les rNgog, la plupart sont lÕÏuvre des dŽtenteurs de lignŽes extŽrieurs ou postŽrieurs au 
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lignage hŽrŽditaire rNgog (principalement T!ran!tha) ou de Kong sprul lui-m•me, inspirŽ 
principalement par les Žcrits du IVe Zhwa dmar et de T!ran!tha. 

Ces deux collections ont ŽtŽ utilisŽes pour obtenir des informations sur lÕhistoire religieuse du 
lignage rNgog. Le catalogue du KGND composŽ par Kong sprul prŽsente lÕensemble des 
traditions contenues dans la collection, avec leurs spŽcificitŽs et leurs lignages respectifs, et a 
donc ŽtŽ utilisŽ pour aborder de mani•re synthŽtique lÕensemble des traductions rNgog et leur 
histoire dÕun point de vue rŽtrospectif. Pour les besoins de cette th•se, certains passages de 
commentaires prŽsentant des informations sur lÕhistoire de la transmission et des spŽcificitŽs 
liŽes ˆ la tradition rNgog ont ŽtŽ repŽrŽs. Les colophons enfin ont ŽtŽ systŽmatiquement 
analysŽs afin dÕŽtablir la responsabilitŽ de composition et dÕŽdition, et Žventuellement les 
informations sur lÕhistoire des rNgog et de gZhung. Aucun effort nÕa ŽtŽ fait cependant pour 
dŽcrire les traditions elles-m•mes ou ce qui les distinguait de ces m•mes traditions dans dÕautres 
lignages.  

 

Chapitre 2 : les traditions rNgog  

Dans les Rosaires, les traditions rNgog sont appelŽes les Ç enseignements rNgog È (rngog paÕi 
chos/chos skor) ou les Ç enseignements paternels È (pha chos). Dans les recueils 
dÕenseignements re•us ou les catalogues, elles sont gŽnŽralement dŽsignŽes par le vocable 
Ç traditions rNgog È (rngog lugs). Au XVe si•cle, une nouvelle expression, extŽrieure ˆ la 
famille, est apparue pour dŽsigner ces traditions, les Ç sept ma"*alas des rNgog È (rngog dkyil 
bdun). Cette expression appara”t pour la premi•re fois dans la biographie de Lo chen bSod nams 
rgya mtsho (1424-1482) rŽdigŽe par Karma Phrin las (1456-1539) qui se trouve dans le Deb 
ther sngon po de ÕGos Lo ts! ba1876. La large dissŽmination de cet ouvrage a rendu cette 
expression omniprŽsente dans les descriptions postŽrieures des transmissions rNgog. Bien quÕil 
existe des dŽbats sur les transmissions recouvertes par lÕexpression, les sept transmissions sont 
gŽnŽralement considŽrŽes comme Žtant les suivantes : 

1)! Le ma"*ala des neuf divinitŽs de Hevajra (dgyes rdor lha dgu) : Hevajra et huit 
("kin%s.  

2)! Le ma"*ala des quinze divinitŽs de Nair"tmy" (bdag med ma lha mo bco lnga) : 
Nair!tmy! et quatorze ("kin%s. 

3)! Le ma"*ala des quarante-neuf divinitŽs de Vajrapa–jara (rdo rje gur rigs bsdus lha 
zhe dgu) : cinq ma"*alas associŽs aux cinq familles de bouddhas, constituŽs chacun 
de Hevajra et de huit ("kin%s, et quatre gardiens des portes.  

4)! Le ma"*ala des soixante-dix-sept divinitŽs de la forme masculine de Catu'p%$ha 
(gdan bzhiÕam rnal Õbyor nam mkhaÕ lha mang) : Yog!mbara entourŽ de soixante-
seize ("kin%s et ("kas.1877 

                                                

1876 Deb sngon, 948, 952 (x 2), 964, 966, 972. 
1877 On trouve parfois le nombre quatre-vingt-dix-sept (go bdun) ou lÕexpression Ç nombreuses divinitŽs È (lha 
mang), indiquant la complexitŽ du ma"*ala. Comme le montre la reprŽsentation dans Tachikawa 1991, 152-154, 
il nÕy a que 77 divinitŽs. 
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5)! Le ma"*ala des treize divinitŽs de la forme fŽminine de Catu'p%$ha (ye shes dbang 
phyug ma lha bcu gsum) : J–!ne'var& et douze ("kin%s. 

6)! Le ma"*ala des cinq divinitŽs de Mah"m"y" (sgyu ma chen mo lha lnga) : Sangs 
rgyas He ru ka et quatre ("kin%s. 

7)! Le ma"*ala des cinquante-trois divinitŽs de N"masa#g%ti selon la tradition gSang 
ldan (Õjam dpal mtshan brjod gsang ldan lugs) : Ma–ju'r& avec des bouddhas et 
bodhisattvas des familles Vajra, Ratna, Padma et Karma ainsi que des divinitŽs 
dÕoffrande. 

LÕexpression Òma"*alaÓ (dkyil Õkhor) est une rŽfŽrence spŽcifique ˆ la phase de crŽation 
mŽditative de la divinitŽ et de son palais (bskyed rim), mais les traditions dŽsignŽes par ce terme 
contiennent en fait des instructions et textes rituels associŽs ˆ toutes les phases des tantras du 
yoga insurpassable. Les deux premiers ma"*alas sont associŽs au Hevajratantra, et le troisi•me 
au Vajrapa–jara, un tantra explicatif du Hevajratantra. Les deux transmissions suivantes sont 
associŽes au Catu'p%thatantra, la sixi•me au Mah"m"y"tantra et la derni•re au N"masa#g%ti. 
Des pratiques associŽes ˆ la phase de perfection des tantras de Hevajra, Catu'p%tha et 
Mah"m"y" Žtaient Žgalement transmises dans le lignage rNgog. La plus reprŽsentative Žtait un 
cycle appelŽ MŽlange et Transfert (bsre Õpho), particuli•rement liŽ au Hevajratantra.  

Parmi les disciples de Mar pa, rNgog Chos rdor, Mes ston et mTshur ston sont considŽrŽs 
comme ayant re•u la Ç lignŽe exŽgŽtique È (bshad brgyud) et Mi la ras pa la Ç lignŽe de 
pratique È (bsgrub brgyud). La plupart des biographies dŽclarent que Chos rdor re•ut ces 
enseignements de Mar pa apr•s trois Ç abandons È, cÕest-ˆ-dire lÕoffrande par trois fois dÕune 
grande partie de ses possessions. Suite au premier abandon, il re•ut Hevajra (les trois premiers 
ma"*alas). Cette tradition est principalement fondŽe sur les instructions clŽs (gdams ngag) de 
N!ropa et de Maitripa ainsi que sur les interprŽtations indiennes de Saroruhavajra (mTsho skyes 
rdo rje) et ,omb&heruka1878. Le second abandon lui permit dÕobtenir le cycle de Mah"m"y" qui 
vient de la tradition indienne de Kukuripa, que Mar pa avait re•u de lÕun de ses disciples, 
-!ntibhadra, ornementŽe par les instructions de N!ropa. La troisi•me donation enfin permit ˆ 
Chos rdor dÕobtenir la transmission des deux ma"*alas de Catu'p%tha. Le premier, celui de 
J–!ne'var&, est exposŽ dans le Catu'p%$hatantra, alors que le second, celui de Yog!mbara, est 
exposŽ dans le rituel dÕinitiation (Ma)(alop"yik") 1879. 

Il existe plusieurs traditions et niveaux dÕinterprŽtation de la septi•me transmission, 
N"masa#g%ti. La tradition dŽtenue par les rNgog, gSang ldan, est le seul des sept ma"*alas ne 
venant pas de Mar pa. Comme de surcroit il nÕappartient pas ˆ la classe du yoga insurpassable 
mais ˆ celle du yoga, certains ont considŽrŽ quÕil ne devrait pas faire partie des sept ma"*alas, 
au profit de la transmission de Dud sol ma (Dh*m"+g"r%), considŽrŽe comme la divinitŽ 
protectrice de la tradition rNgog. Comme, cependant, le cycle sur Dud sol ma nÕest pas un 
ma"*ala mais une divinitŽ protectrice initialement associŽe au Catu'p%thatantra, Kong sprul 
consid•re que le N"masa#g%ti, que Mar pa re•ut de Maitripa m•me si ce nÕest pas la tradition 
vŽhiculŽe par rNgog, a sa place dans les sept ma"*alas1880. La tradition gSang ldan de 
N"masa#g%ti vient principalement du commentaire de Vil !savajra (sgeg paÕi rdo rje) et de 
textes affŽrents composŽs par son oncle Agrabodhi (byang chub mchog)1881. LÕune des 

                                                

1878 Voir Sobisch 2008, Szant— 2015c. 
1879 Szant— 2008, 2012 et 2015b. 
1880 DL5 thob yig, 1 : 369a ; KGNDdkar chag, 36. 
1881 Tribe 1994, 1997 et 2016 ; Davidson 1981.  
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personnes ayant importŽ et traduit cette tradition au Tibet est Sm+tij–!nak&rti, le pa"*ita indien 
ayant vŽcu du milieu du Xe si•cle au dŽbut du XIe si•cle et ayant passŽ de longues annŽes au 
Tibet. rNgog Chos rdor re•ut cette tradition de deux des disciples de Sm+tij–!nak&rti, Bye ma 
lung pa Chos kyi seng ge et Khams pa Shes rab rdo rje, invitant m•me ce dernier pendant un 
an ˆ gZhung. 

 

Chapitre 3: Lignages 

Usages du mot lignage 

Cette th•se se veut lÕŽtude du lignage rNgog, qui est ˆ la fois familial et religieux. LÕutilisation 
du mot Ç lignage È dans ce second contexte est rŽpandu dans les Žtudes religieuses asiatiques, 
mais relativement neuf dans les religions occidentales, le mot Žtant gŽnŽralement dŽfini en 
Occident par son usage anthropologique. Alain Rey dŽclare ainsi que le mot Ç ligne È, dŽrivŽ 
du latin linea, dŽsigne un fil de lin, puis toute esp•ce de fil textile ou de corde et, par analogie, 
une ligne tracŽe ou gŽomŽtrique. JusquÕau XVIe si•cle, le mot Žtait utilisŽ pour lÕensemble des 
membres dÕune m•me famille, avant de cŽder cette signification ˆ ses dŽrivŽs Ç lignage È et 
Ç lignŽe È. Le mot Ç lignage È recouvre, avec une valeur collective, lÕensemble des parents 
dÕune souche commune. Le mot Ç lignŽe È sÕoppose ˆ lignage en ce quÕil dŽsigne seulement la 
descendance dÕune personne ; il demeure vivant avec la valeur figurŽe de Ç descendance 
spirituelle È (en locution Ç dans la lignŽe de È), cette valeur figurŽe Žtant celle qui explique 
lÕusage fait dans les religions asiatiques, par exemple Ç le lignage (ou la lignŽe) rNgog pa bkaÕ 
brgyud È1882.  

Le mot tibŽtain correspondant, brgyud pa, dŽsigne une Ç connexion ininterrompue de lÕun ˆ 
lÕautre È1883. Il est utilisŽ dans un contexte religieux comme familial, avec la m•me distinction 
quÕen fran•ais entre lÕorthographe brgyud dŽsignant le lignage dans son ensemble et rgyud pour 
un segment de lignage, cÕest-ˆ-dire une lignŽe1884.  

Il convient de faire la distinction entre un groupe constituŽ dÕun ma”tre et de disciples rŽunis 
autour dÕune transmission et le lignage qui dŽcoule de cette transmission lorsquÕelle est 
rŽpliquŽe sur plusieurs gŽnŽrations1885. Lorsque lÕun des disciples du groupe devient un ma”tre 
et que le processus continue, la reprŽsentation commune dÕune identitŽ, un lignage particulier, 
peut appara”tre. Le concept dÕun lignage spŽcifique et de dŽtenteurs spŽcifiques de ce lignage 
se concrŽtise, ce qui implique un processus de sŽlection qui ne garde quÕun ou deux individus 
ˆ chaque gŽnŽration. Un lignage (religieux, mais Žgalement familial)1886 est ainsi un syst•me 
arbitraire de reprŽsentations nourri par lÕŽpoque ˆ laquelle il a ŽtŽ crŽŽ. Il vise ˆ donner un 

                                                

1882 Rey 2001 (Ždition numŽrique). 
1883 Tshig mdzod chen mo, 630 : bar ma chad par gcig nas gcig tu sbrel ba. 
1884 LÕusage tibŽtain de brgyud et rgyud nÕest pas systŽmatique, et on trouve parfois brgyud Ç lignage È au lieu de 
rgyud Ç lignŽe È (mais rarement le contraire). 
1885 Van Schaik 2016, 69. 
1886 LŽvi-Strauss 1958, 61. 
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sentiment dÕappartenance, un Ç esprit de famille È ˆ ses membres, et ˆ fournir des rŽfŽrences 
ainsi que de la lŽgitimitŽ aux membres des autres lignages. Un lignage nÕest donc pas quÕune 
succession de ma”tres, mais la sŽlection des reprŽsentants dÕune Ç marque È, ici la Ç tradition 
rNgog È.  

DiffŽrents types de lignages religieux se sont dŽveloppŽs au Tibet, le plus classique Žtant le 
lignage de ma”tre ˆ disciple, ou Ç lignage dÕenseignement È (slob brgyud). Un type particulier 
de lignage dÕenseignement est un lignage hŽrŽditaire (gdung brgyud ou mi brgyud), dans lequel 
ma”tre et disciple sont liŽs par des liens familiaux ; cÕest le cas du lignage rNgog. Un autre type 
de lignage est le Ç lignage dÕincarnation È (sku brgyud), qui nÕest pas un lignage de transmission 
de connaissance de ma”tre ˆ disciple mais un lignage de transmission dÕautoritŽ dÕune personne 
ˆ sa rŽincarnation, avec une interruption temporaire entre les deux incarnations, comblŽe par 
des disciples de la premi•re personne qui deviennent ma”tres de la seconde. En ce qui concerne 
le lignage hŽrŽditaire, plusieurs types peuvent •tre distinguŽs : 

-! Un lignage hŽrŽditaire dans lequel le lama principal nÕest pas moine, par exemple les 
ÕKhon du lignage Sa skya ; 

-! Un lignage hŽrŽditaire monastique, par exemple lorsque les abbŽs dÕun monast•re 
appartiennent ˆ la famille dirigeant la rŽgion dans lequel le monast•re est situŽ ; 

-! Un lignage hŽrŽditaire mixte, avec des moines et des la•cs, comme le lignage rNgog. 

On peut noter une Žvolution historique allant vers plus de monachisme ˆ partir du XIIIe si•cle, 
et il est vraisemblable que ces trois situations dŽcoulent de diffŽrentes fa•ons de sÕadapter au 
capital symbolique croissant attachŽ au monachisme. Bien que les lignages hŽrŽditaires non 
monastiques aient abondŽ aux XIe et XIIe si•cles, ils ont rapidement cŽdŽ la place ˆ des lignages 
monastiques, hŽrŽditaires ou non. Ces lignages hŽrŽditaires ont ˆ leur tour ŽtŽ progressivement 
remplacŽs par des lignages dÕincarnation. Le mod•le hŽrŽditaire a continuŽ plus largement dans 
les lignages de statut social peu ŽlevŽ (comme les sngags pa dŽcrits dans SihlŽ 2013) du fait de 
la moins grande prioritŽ donnŽe ˆ lÕintŽgritŽ du lignage religieux. 

Fusion du familial et du religieux dans les Rosaires 

Ce qui distingue les rNgog des autres lignages est leur lŽgitimitŽ religieuse. Bien que le lignage 
rNgog soit clairement hŽrŽditaire, les Rosaires ne mentionnent jamais explicitement que leur 
pouvoir symbolique vient de leur Ç os È (gdung), cÕest-ˆ-dire de leur hŽrŽditŽ. Au contraire, lÕos 
le plus souvent ŽvoquŽ est celui de Mar pa, prŽsent dans ses reliques. Il est en fait manifeste 
que par divers moyens les rNgog ont fusionnŽ leur lignage familial avec celui de Mar pa afin 
de rajouter ˆ leur descendance spirituelle, source primaire dÕautoritŽ sur les traditions quÕils 
vŽhiculent, la lŽgitimitŽ dÕune descendance hŽrŽditaire. 

Le moyen le plus immŽdiatement perceptible est la structure m•me des Rosaires, qui 
constituent la dŽclaration dÕidentitŽ laissŽe par les rNgog : 

-! Les deux textes commencent par la biographie de Mar pa, dŽbutant par sa gŽnŽalogie et 
sÕinterrompant apr•s lÕarrivŽe de Mar pa en Inde. CÕest la prŽsentation la plus extensive 
des anc•tres de Mar pa toutes biographies confondues. 
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-! La gŽnŽalogie des rNgog, du Ve au XIe si•cle, est ensuite abordŽe, suivie dÕune 
prŽsentation succincte des membres du lignage rNgog ˆ partir de Chos rdor et jusquÕˆ 
la date de composition des Rosaires. Le nom des femmes et de tous les enfants m‰les 
est mentionnŽ dans ST1.  

-! Vient ensuite lÕŽnumŽration des lignages religieux, le principal Žtant celui de Hevajra. 
-! La partie centrale des textes est lÕhistoire de la vie de chacun des ma”tres religieux 

significatifs de la famille rNgog.  
-! Plusieurs sections concluent la prŽsentation : les traductions utilisŽes dans les traditions 

rNgog, les compositions significatives des religieux rNgog, lÕannŽe de naissance et lÕ‰ge 
auquel les membres de la famille rNgog sont morts, les disciples de chacun des religieux 
rNgog. 

LÕimpression vŽhiculŽe par cette prŽsentation est que Mar pa et les rNgog forment un m•me 
lignage, religieux certes, mais Žgalement familial, comme si les gŽnŽalogies rNgog et Mar pa 
Žtaient les deux lignŽes de rNgog Chos rdor.  

Un autre moyen renfor•ant cet effet est le nom donnŽ au fils de Chos rdor, rNgog mDo sde. Le 
fils de Mar pa Žtait lui aussi appelŽ mDo sde ; on trouve gŽnŽralement le nom Darma mDo sde 
dans les biographies de Mar pa, mais les Rosaires ne le nomment que mDo sde et mentionnent 
quÕil est mort dÕune chute de cheval apr•s •tre allŽ ̂  une f•te. Ce peu dÕimportance est compensŽ 
par la dŽclaration faite par Mar pa ˆ Chos rdor mentionnant quÕil est important que rNgog mDo 
sde re•oive de Mar pa ses transmissions car cÕest du fait de cette rencontre que la transmission 
de Mar pa pourra prendre son essor. 

Le troisi•me moyen pour fusionner les deux lignŽes est le recueil des reliques de Mar pa par 
rNgog mDo sde. mDo sde re•ut de la ("kin% Jo mo sgre mo et de la petite-fille de Mar pa les os 
(gdung rus) de Mar pa. En ce qui concerne les reliques offertes par cette derni•re, elles furent 
accueillies en grande pompe ˆ gZhung ˆ la fin de la vie de mDo sde, lors dÕun concile religieux 
o• de nombreux religieux importants de lÕŽpoque furent conviŽs et la descendante de Mar pa 
installŽe ˆ la place dÕhonneur. Ces reliques furent ensuite ench‰ssŽes dans un reliquaire qui 
demeura le cÏur du si•ge rNgog jusquÕau XXe si•cle. Dans lÕhistoire des rNgog, lÕos qui a du 
pouvoir nÕest donc pas Ç lÕos È rNgog (leur lignŽe agnatique), mais lÕos de Mar pa (ses reliques). 
Ainsi, par un moyen littŽraire, une dŽsignation et un recueil concret de reliques, les rNgog 
intŽgr•rent physiquement Mar pa dans leur fief, gZhung, et sÕappropri•rent ainsi son pouvoir 
symbolique. 

Transmission de capital 

Ainsi, bien que les rNgog aient formŽ un lignage hŽrŽditaire, il nÕest pas caractŽrisŽ par 
lÕabsence de cŽlibat et sa lŽgitimitŽ ne dŽcoule pas de la filiation mais des anc•tres religieux. 
Les raisons pour lesquelles le lignage hŽrŽditaire a primŽ mais nÕest pas parvenu ˆ se maintenir 
sur le long terme demeurent donc incertaines. Afin de suggŽrer quelques ŽlŽments de rŽponse, 
cette th•se prend en considŽration le fait que le r™le principal dÕun lignage est la transmission 
de connaissances, de lŽgitimitŽ et de pouvoir, cÕest-ˆ-dire de diffŽrents types de capitaux qui 
ont un effet sur le monde social.  
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Le lignage est une forme de filiation. Les modes de filiation dŽfinissent la parentŽ des individus, 
et cette parentŽ conditionne lÕhŽritage. Les biens hŽritŽs par filiation sont immatŽriels (le nom, 
le statut social) ou matŽriels (propriŽtŽ immobili•res et mobili•res). Dans un lignage religieux, 
les biens hŽritŽs sont gŽnŽralement immatŽriels (connaissances et pouvoir) mais Žgalement 
matŽriels (statuts ou articles religieux). Lorsque le lignage prend de lÕampleur, des biens de plus 
en plus concrets sont transmis, comme des monast•res et des terres, des statuts et titres, un 
rŽseau de disciples et de mŽc•nes, etc. Le mod•le dÕautoritŽ du lignage se dŽveloppe dans les 
pŽriodes de dŽcentralisation du pouvoir politique car en lÕabsence de rŽgulations Žtatiques, les 
individus ont besoin de r•gles pour dŽfinir hŽritiers et hŽritage1887. La filiation telle quÕelle est 
dŽfinie dans les lignages familiaux ou claniques est lÕune des fa•ons des sociŽtŽs de rŽpondre ˆ 
cette nŽcessitŽ. Les groupes religieux indiens ou tibŽtains se trouvant dans des circonstances 
similaires ont ainsi dŽveloppŽ une fa•on analogue de rŽguler la fa•on dont les disciples 
hŽritaient des biens matŽriels et immatŽriels de leur ma”tre. 

Dans une perspective heuristique, je propose de remplacer le terme Ç bien È par celui de 
Ç capital È. Le capital est gŽnŽralement compris comme Žtant Žconomique, mais dans les 
sciences sociales, et particuli•rement en sociologie, divers types de capital ont ŽtŽ 
conceptualisŽs pour rendre compte des diffŽrenciations du monde social et de la fa•on dont les 
agents dans les champs sociaux utilisent ces capitaux pour parvenir ˆ une position dominante. 
Le sociologue fran•ais Pierre Bourdieu a ainsi proposŽ quatre esp•ces de capital : Žconomique, 
culturel, social et symbolique1888. Il me semble que cette notion polymorphique permet de 
dŽcrire les sociŽtŽs traditionnelles dans lesquelles le capital Žconomique, bien quÕil ne soit pas 
absent, prŽdomine moins que dans les sociŽtŽs modernes diffŽrenciŽes. Les Rosaires et 
lÕhistoire des rNgog telle quÕon peut la reconstruire par dÕautres sources sont donc analysŽs ˆ 
la lumi•re de cette distinction afin dÕŽclairer certains aspects de la sociŽtŽ tibŽtaine prŽmoderne 
et dŽterminer la position des rNgog dans le champ religieux du Tibet Central. Dans la mesure 
o• la structure de la distribution du capital est le principe structurant dÕun champ, lÕŽtude des 
types de capital a ŽtŽ prŽfŽrŽe ˆ une Žtude de champ car, dÕune part, il sÕagit de comprendre le 
fonctionnement du champ religieux dans lequel Žvoluait les rNgog plut™t que ses limites, et 
dÕautre part, parce quÕil nÕest pour lÕinstant pas certain quÕil soit possible dÕŽtablir un tel champ, 
faute de donnŽes suffisantes sur lÕensemble des agents le constituant. 

Les questions sous-jacentes de cette recherche sont les suivantes : pourquoi certains lignages 
dominent-t-ils le champ religieux ? QuÕest ce qui fait leur succ•s et pourquoi cessent-ils ? On 
rŽpond souvent ˆ ces questions avec des analyses wŽbŽriennes comme les diffŽrents types de 
domination (lŽgale, traditionnelle et charismatique), des prŽsentations idŽal-typiques et la 
question de la lŽgitimitŽ. Il ne me semble pas, cependant, que lÕexamen de lÕidŽal-type de 
chacun des religieux rNgog soit tr•s utile pour rŽpondre ˆ ces questions car ils occupent tous 
plus ou moins le m•me r™le. De plus, le charisme semble parfois la qualitŽ la mieux partagŽe 
par les hŽros des hagiographies, et dire quÕuntel est charismatique ne nous avance gu•re. 
                                                

1887 Gray 2013, 49. 
1888 Wacquant 2007, 268. Bourdieu nÕa pas inventŽ la notion de capitaux diffŽrentiŽs (cf. la notion de capital 
humain dŽveloppŽ dans les annŽes 60 ; Bourdieu 2015, 248-249), et il a dans certains contextes parlŽ dÕautres 
esp•ces de capital (littŽraire, artistique, scolaire, politique, etc.), mais ces quatre esp•ces de capital sont les plus 
reprŽsentatives de sa pensŽe globale. 
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Aborder la question du point de vue du capital possŽdŽ aux diffŽrentes pŽriodes permet au 
contraire de saisir lÕŽvolution du lignage, de comparer la quantitŽ et la qualitŽ de capital possŽdŽ 
avec celui dÕautres individus et dÕautres lignages, et ainsi dÕesquisser les positions successives 
des rNgog dans le champ religieux et comprendre pourquoi et comment certains agents ont une 
position dominante ou dominŽe. M•me si la prŽsentation faite dans cette th•se nÕest quÕune 
Žbauche dÕune telle analyse, il est vraisemblable quÕune Žtude plus systŽmatique des capitaux 
possŽdŽs par diffŽrents types dÕagents ˆ une pŽriode donnŽe pourrait permettre de dŽlimiter un 
champ religieux et dÕen comprendre les dynamiques. 

Le capital Žconomique, bien quÕil soit souvent euphŽmisŽ dans les Žcrits hagiographiques, 
occupait une place cruciale au Tibet, particuli•rement dans le dŽveloppement, le maintien et le 
renforcement des lignages religieux. Dans les biographies de Mar pa par exemple, nombre de 
ses actions sont motivŽes par lÕacquisition de fonds, et plus particuli•rement dÕor, indispensable 
pour obtenir des enseignements et plus tard pour Žtablir son domaine. Dans le cas des rNgog, 
et plus particuli•rement de Chos rdor, les possessions peuvent •tre devinŽes par les offrandes 
faites ˆ Mar pa, principalement des bien dŽtenus par des Žleveurs (bŽtail, tentes en poil de yak, 
chiens, pot ˆ lait, etc.), qui dessinent un mode de vie rural. La quantitŽ des possessions offertes 
sugg•re que Chos rdor appartenait ˆ lÕŽlite rurale locale. Il est vraisemblable que ses 
descendants aient maintenus le m•me mode de vie, m•me si la source de leur richesse semble 
•tre de plus en plus les offrandes des fid•les, plus particuli•rement celles obtenues lors de 
tournŽes au Tibet Oriental.  

Hormis les biens mobiliers, les autres biens que possŽdaient les rNgog Žtaient leurs champs et 
leurs maisons. La question de la maison Žtant relativement importante pour le Tibet1889, 
lÕanalyse du capital Žconomique des rNgog faite dans le chapitre I.3. est lÕoccasion dÕune 
digression sur les maisons que les rNgog occupaient dans la vallŽe de gZhung entre le XIe et le 
XVI e si•cles. Cette prŽsentation a pour objectif de contribuer aux recherches plus larges menŽes 
sur lÕanthropologie historique du Tibet. Les Rosaires ne contiennent que peu de donnŽes sur la 
rŽsidence des branches de la famille rNgog, hormis quelques toponymes ; cela sugg•re 
lÕexistence possible dÕun catalogue aujourdÕhui perdu dŽcrivant les possessions matŽrielles de 
la famille, et notamment leur temple principal, sPreÕu zhing. En lÕabsence dÕun tel document, 
lÕexamen de la gŽnŽalogie dŽcrite dans les Rosaires, des donnŽes contenues dans les autres 
histoires religieuses et des colophons permet cependant quelques hypoth•ses (voir le rŽsumŽ du 
lignage familial proposŽ dans la seconde partie du prŽsent rŽsumŽ). Tout dÕabord, on peut noter 
quÕˆ plusieurs occasions, le nom de certains enfants est donnŽ sans aucun dŽtail sur leur 
descendance, et quÕil nÕy a que deux filles mentionnŽes dans lÕensemble de la gŽnŽalogie. 
Parfois, des descendants nommŽs dans ST1 disparaissent de ST2. Il est donc Žvident que la 
gŽnŽalogie nÕest pas compl•te ; elle est le reflet dÕune perspective religieuse. Cela dit, il 
semblerait que la famille rNgog suive un syst•me dÕhŽritage basŽ sur le lignage patrilinŽaire 
mais intŽgrant des stratŽgies visant ˆ maintenir la maison indivise tant que cela est possible. 
Parmi ces stratŽgies, la plus commune ˆ partir du XIIe si•cle est que certains enfants deviennent 
moines et prennent la responsabilitŽ du monast•re et du lignage religieux alors que dÕautres 
reprennent la maison et continuent le lignage familial. Pour Žviter les divisions de la maison, il 

                                                

1889 Voir SihlŽ 2013, 85-89. 
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est vraisemblable quÕˆ plusieurs occasions la solution du mariage polyandrique ait ŽtŽ utilisŽe, 
avec un seul des fr•res qui continue officiellement la descendance. Cette situation est 
particuli•rement visible dans la lignŽe rGyal tsha o• on compte plusieurs enfants ˆ chaque 
gŽnŽration mais uniquement lÕun dÕentre eux continuant la lignŽe (alors m•me que le lignage 
familial semble prŽdominer sur le lignage hŽrŽditaire dans la mesure o• les religieux principaux 
sont issus de la lignŽe gTsang tsha). Bien que cela puisse •tre expliquŽ par une sŽlection 
rŽtrospective responsable de lÕŽlimination de certaines lignŽes alternatives, il est possible quÕil 
y ait eu des efforts pour garder lÕunitŽ de la maison, comme on peut le voir dans lÕexemple des 
fr•res Ra mo et rDor seng, tous deux religieux reconnus. Bien que Ra mo soit prŽsentŽ comme 
celui ayant contractŽ le mariage et engendrŽ les enfants, rDor seng nÕest pas dŽclarŽ moine et 
la succession ne sÕest produite quÕapr•s sa mort. Dans le cas rNgog, une nouvelle maison est 
crŽŽe dans deux cas : lorsquÕun homme a deux femmes (par exemple les branches gTsang tsha 
et rGyal tsha issues des deux femmes de rNgog mDo sde, la seconde seule Žtant sa femme 
lŽgitime), ou lorsque plusieurs enfants deviennent des religieux significatifs (par exemple les 
fr•res Rin chen rgyal mtshan et Seng ge sgra, ou les cousins Don grub dpal et Sangs rgyas yon 
tan). 

Le second type de capital dŽfini par Bourdieu est le capital culturel, transformŽ pour les besoins 
de la prŽsente analyse en capital religieux1890. DÕapr•s Bourdieu, le capital culturel est une 
hypoth•se permettant de Ç rendre compte de lÕinŽgalitŽ des performances scolaires des enfants 
issus de diffŽrentes classes sociales en rapportant la Ç rŽussite scolaire È [É] ˆ la distribution 
du capital culturel entre les classes et les fractions de classe1891 È. DÕapr•s Bourdieu, les 
ressources culturelles dont dispose un individu peuvent prŽsenter trois formes : 

!! incorporŽes (savoir et savoir-faire, compŽtences, forme d'Žlocution, etc.) ; 
!! objectivŽes (possession d'objets culturels) ; 
!! institutionnalisŽes (titres et dipl™mes scolaires). 

Le capital religieux incorporŽ est tr•s valorisŽ par les bouddhistes tibŽtains. Les enseignements 
traditionnels insistent par exemple sur les entra”nements ˆ lÕŽthique, la mŽditation et la 
connaissance, et les virtuoses du champ religieux sont gŽnŽralement ceux ayant passŽ de 
longues annŽes ˆ pratiquer lÕŽtude, la rŽflexion et la mŽditation. MalgrŽ lÕinsistance des 
biographies sur les dons naturels, la formation religieuse dÕun individu et son expŽrience 
mŽditative constituent un passage obligŽ de ces rŽcits. Le bien le plus important de la famille 
rNgog, et celui qui les distingue des autres Ç fournisseurs de connaissance È, est lÕenseignement 
re•u de Mar pa, que la plupart des religieux rNgog sont prŽsentŽs comme ayant maitrisŽ tr•s 
t™t, ce qui est lÕavantage Žvident dÕun lignage familial sur un lignage ordinaire de ma”tre ˆ 
disciple.  

Comme le remarque Bourdieu cependant, Ç une compŽtence culturelle quelle quÕelle soit [É] 
commence [É] ˆ fonctionner comme capital dans une certaine structure de distribution par 
rapport ˆ un champ ; ˆ supposer que tout le monde dŽtienne [cette compŽtence], elle perdrait 

                                                

1890 Voir un prŽcŽdent dans Verter 2003. 
1891 Bourdieu 1979, 3. 
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toute valeur et deviendrait comme lÕŽcriture [dans une sociŽtŽ alphabŽtisŽe]1892 È. En dÕautres 
termes, si tout le monde dispose de la m•me qualitŽ et quantitŽ de capital culturel, il ne 
fonctionne plus comme capital et ne permet donc pas ˆ son possesseur dÕatteindre une position 
dominante. Dans cette optique, Chos rdor et mDo sde se distinguent des autres rNgog. Dans le 
cas du premier, les rŽcits insistent sur sa capacitŽ ˆ transformer son capital Žconomique en 
capital religieux en se fondant sur sa dŽvotion pour Mar pa, parvenant ˆ la fin de sa vie ˆ 
incarner le capital religieux ultime, la rŽalisation du mah!mudr!. Il a donc une trajectoire 
exceptionnelle unissant exŽg•se et expŽrience mŽditative, efficace pour le distinguer dÕautres 
religieux. Le second est dŽcrit comme un ma”tre incarnŽ, ce qui lui assure un certain capital 
symbolique et justifie sa virtuositŽ. mDo sde a de plus ŽtudiŽ avec Mar pa, son p•re et ses 
disciples, et possŽdait donc un capital religieux incorporŽ spŽcifique et valorisŽ. Ces spŽcificitŽs 
expliquent pourquoi Chos rdor et mDo sde ont atteint une position dominante alors que leurs 
descendants, ayant un capital moins diffŽrenciŽ et peut-•tre une moins grande incorporation de 
ce capital, Žtaient plus dominŽs. 

Le capital religieux objectivŽ (Žcrits, manuscrits, biblioth•ques, statues, objets religieux, 
reliques, temples, etc.) joue un r™le central dans lÕacquisition de capital symbolique au Tibet, 
mais plusieurs de ces aspects ne sont que peu prŽsents dans les Rosaires, vraisemblablement du 
fait de lÕexistence du catalogue (dkar chag) aujourdÕhui disparu. Les reliques et reliquaires 
occupent cependant une place prŽpondŽrante, comme le font les manuscrits et collections. De 
ces descriptions, on peut conclure que les rNgog possŽdaient une quantitŽ substantielle de 
capital religieux objectivŽ, notamment les reliques de Mar pa, mais pas suffisamment pour les 
distinguer des autres agents religieux de la pŽriode.  

Il nÕy avait pas, au XIe si•cle au Tibet, de capital culturel institutionnalisŽ, et m•me si une 
organisation de la sociŽtŽ selon des titres a ŽtŽ mise en place par les Mongols ˆ partir du XIIIe 
si•cle puis par les autres administrations, on nÕen trouve pas trace dans les Rosaires. On y trouve 
cependant deux types de titres, dŽsignant soit des catŽgories de religieux, soit le statut de 
membres du lignage familial. LÕexamen de ces titres rŽv•le que les termes ston pa (enseignant) 
et lo ts" ba (traducteur) sont principalement utilisŽs au XIe et XIIe si•cles et indiquent une 
fonction plut™t quÕun statut. Le terme rin po che, dŽsignant un statut nÕest utilisŽ quÕˆ partir du 
XIII e si•cle, et pour des ma”tres contemporains ou rŽcemment disparus. Dans les Rosaires, il 
dŽsigne soit des enseignants importants (gŽnŽralement dŽtenteurs de lignage) soit le religieux 
rNgog responsable de lÕordre lors de la composition du texte (gŽnŽralement lÕabbŽ de sPreÕu 
zhing). On trouve Žgalement des titres de fonction tels que mkhan po et dÕautres plus 
personnalisŽs tels que chos rje, rje btsun ou mngaÕ bdag.  

Les titres les plus frŽquents et qui fournissent des informations sur lÕorganisation sociale du 
lignage rNgog sont ceux utilisŽs pour caractŽriser les membres du lignage familial (voir 
appendice 2). Un examen de ces titres rŽv•le que le titre slob dpon nÕest donnŽ que lorsquÕun 
individu masculin atteint lÕ‰ge adulte. Le titre bla ma nÕest donnŽ quÕune fois par gŽnŽration 
dans ST1, sauf ˆ la derni•re gŽnŽration o• Rin chen rgyal mtshan and Chos kyi rgyal mtshan 
sont tous deux distinguŽs ainsi. Dans ST2, des individus de la lignŽe rGyal tsha sont distinguŽs 
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par ce titre en m•me temps que ceux de la lignŽe gTsang tsha, et plusieurs individus dÕune 
m•me fratrie peuvent •tre dŽsignŽs de cette fa•on en m•me temps. Il est possible que cela 
vienne dÕune inflation gŽnŽrale des titres dans ST2, compilŽ dans une pŽriode de plus grande 
politisation de la rŽgion des rNgog et de lÕimplication de Byang chub dpal avec des 
personnalitŽs importantes de son Žpoque, ainsi que dÕune rŽpartition plus Žgalitaire des titres 
aux diffŽrentes lignŽes rNgog. On peut remarquer enfin une diffŽrence dans lÕutilisation de la 
sanskritisation des noms propres, presque systŽmatique dans ST1 mais absente dans ST2, ce 
qui tŽmoigne de la perte dÕimportance symbolique du sanskrit entre le XIVe et le XVe si•cle. 

La notion de capital social permet de Ç dŽsigner les principes dÕeffets sociaux qui, bien quÕon 
les saisisse clairement au niveau des agents singuliers [É] ne se laissent pas rŽduire ˆ 
lÕensemble des propriŽtŽs individuelles possŽdŽes par un agent dŽterminŽ : ces effets [É] sont 
particuli•rement visibles dans tous les cas o• diffŽrents individus obtiennent un rendement tr•s 
inŽgal dÕun capital (Žconomique ou culturel) ˆ peu pr•s Žquivalent selon le degrŽ auquel ils 
peuvent mobiliser par procuration le capital dÕun groupe (famille, anciens Žl•ves dÕŽcoles 
dÕÇ Žlites È, club sŽlect, noblesse, etc.)1893 È. Le capital social des rNgog prend diffŽrentes 
formes dans les rŽcits sur les rNgog, que ce soit leur gŽnŽalogie, leur nom ou leurs rŽseaux. En 
ce qui concerne le premier point, la lŽgitimitŽ des rNgog est construite par lÕexposition de la 
grandeur de leurs anc•tres (descendus des cieux et serviteurs de lÕempereur tibŽtain) et surtout 
le prestige de leurs prŽdŽcesseurs religieux, principalement Mar pa et N!ropa. Les reliques sont 
ainsi une transformation de capital social en capital religieux objectivŽ et capital symbolique, ˆ 
une pŽriode ˆ laquelle Mar pa nÕŽtait plus prŽsent mais dont lÕhŽritage Žtait rŽclamŽ par une 
quantitŽ croissante de lignŽes issues de Mi la ras pa et de sGam po pa.  

Le nom rNgog ensuite est une marque immŽdiatement identifiable dans les histoires et 
commentaires religieux ; il est donc vraisemblable que le terme Ç rNgog È, et plus encore Ç Mar 
rngog È, Žtait un capital social important susceptible de se traduire en un capital symbolique 
plus ou moins significatif selon les Žpoques. 

Les rŽseaux sociaux et religieux des rNgog sont tr•s prŽsents dans les sources (biographies, 
histoires religieuses et recueils dÕenseignements re•us) utilisŽes pour cette Žtude, o• diffŽrentes 
relations significatives apparaissent au fil du temps. Chos rdor avait deux types de ma”tres : 
Mar pa, dŽtenteur de plusieurs cycles de tantras du yoga insurpassable, et divers TibŽtains de 
qui il re•ut les tantras du yoga. Le capital social, culturel et symbolique, et par consŽquent 
potentiellement Žconomique, associŽ au yoga insurpassable Žtait exceptionnel ˆ cette Žpoque 
de renaissance du bouddhisme au Tibet. Bien que la large diffusion de ces tantras ait amoindri 
leur efficacitŽ en termes dÕeffets sociaux dans les si•cles suivants, Chos rdor, comme Mar pa, 
les maitrisait suffisamment bien et t™t pour lui permettre dÕatteindre une position dominante 
dans le champ religieux. Les tantras du yoga prŽvalaient lors de la premi•re diffusion du 
bouddhisme et ont connu un important regain au dŽbut de la seconde diffusion car ils 
reprŽsentaient un lien avec lÕEmpire pour lÕŽlite religieuse et sociale de cette pŽriode. Chos rdor 
et mDo sde particip•rent tous deux ˆ la diffusion de ces traditions et faisaient donc ainsi partie 
de lÕŽlite conservatrice. mDo sde, pour sa part, Žtablit des liens avec trois types de religieux : 
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son p•re et ses disciples, de qui il re•ut les traditions de Mar pa ; les traducteurs ; et les 
dŽtenteurs des tantras du yoga. A la fin de sa vie, il organisa un concile religieux lors duquel 
Ç trois-centre-soixante-deux amis spirituels protŽgŽs par un parasol È se rassembl•rent ˆ 
gZhung. Ceci tŽmoigne du capital social considŽrable dont il jouissait alors. 

Les religieux rNgog plus tardifs (Ra mo, Kun dgaÕ rdo rje jusquÕˆ Don grub dpal et Sangs rgyas 
yon tan) eurent tous des ma”tres et des disciples plus ou moins prestigieux, mais ils ne 
possŽdaient pas le m•me type de capital, particuli•rement social et donc symbolique, que Chos 
rdor et mDo sde, bien que leur influence sÕŽtend”t loin vers lÕest et leur procur‰t des fonds 
importants permettant la construction de leur si•ge. Au contraire de la plupart des lignages 
religieux de lÕŽpoque cependant, ils ne sÕimplant•rent pas ailleurs que dans la vallŽe de gZhung, 
ce qui diminua fortement leur influence. De plus, ils sÕadapt•rent aux Žvolutions du champ 
religieux en suivant une voie de plus en plus monastique et scolastique, Žtablissant plus 
particuli•rement des liens avec le sŽminaire et monast•re de Zul phu. 

Byang chub dpal fut celui dont le capital social fut le plus distinctif apr•s Chos rdor et mDo 
sde. LorsquÕil reprit la responsabilitŽ de sPreÕu zhing, ses possessions Žtaient mŽdiocres et ses 
formes de capital religieux demeuraient au mieux Žquivalentes (parfois dŽgradŽes) ˆ celles de 
ses prŽdŽcesseurs. De plus, il fut lÕobjet de critiques dans dÕimportants cercles du pouvoir ; son 
capital social Žtait donc bas. En nouant des relations stratŽgiques cependant, notamment avec 
Tsong kha pa et ses disciples, puis ÕGos Lo ts! ba, plusieurs hiŽrarques bKaÕ brgyud et Sa skya 
et enfin le Seigneur Phag mo gru pa du Tibet Central, il parvint ˆ regagner une position 
dominante dans le champ religieux et ainsi ˆ rŽtablir les traditions rNgog parmi lÕoffre tantrique 
du XVe si•cle. 

A cette Žpoque cependant, le Tibet changeait rapidement, tant politiquement que 
culturellement. LÕun des changements importants Žtait la domination progressive des lignages 
dÕincarnation qui se distinguaient radicalement des lignages ordinaires de ma”tres ˆ disciples et 
des lignages religieux hŽrŽditaires1894. MalgrŽ cette Žvolution, ce phŽnom•ne ne fut pas importŽ 
dans le lignage rNgog. Bien que Byang chub dpal soit parvenu ̂  regagner une meilleure position 
dans le champ en renfor•ant son capital social, tirant ainsi de meilleurs rŽsultats de son capital 
religieux, son syst•me (sPreÕu zhing et le lignage rNgog) ne sÕest pas adaptŽ, au contraire de 
nombreux autres de lÕŽpoque. Byang chub dpal, Žtant un agent habile (ayant un habitus qui 
correspondait au champ), participa ˆ la sauvegarde de sa tradition sur le long terme en la 
transmettant ˆ des religieux mieux dotŽs en capital que lui. Au crŽpuscule de sa vie, il dŽsigna 
le second ÕBrug chen, Kun dgaÕ dpal Õbyor, comme celui qui devait diriger ses funŽrailles et il 
lui transmit plusieurs articles religieux importants (les parures dÕos de N!ropa qui sont encore 
aujourdÕhui lÕun des trŽsors de lÕordre ÕBrug pa). Il donna aussi lÕintŽgralitŽ de sa transmission 
ˆ ÕGos Lo ts! ba gZhon nu dpal, qui entretenait des liens avec le pouvoir central Phag mo gru 
pa, ainsi quÕˆ plusieurs hiŽrarques liŽs au pouvoir rŽgional de la famille Yar rgyab. Ainsi, 
malgrŽ le dŽclin du lignage rNgog, ses traditions furent intŽgrŽes dans plusieurs ordres et se 
maintinrent jusquÕˆ aujourdÕhui.  
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Le capital symbolique nÕest pas une esp•ce de capital distincte, que lÕon pourrait possŽder 
sŽparŽment des trois autres, mais une accumulation dÕune forme particuli•re de capital, 
correspondant ˆ ce que lÕon nomme honneur ou prestige, et que Weber appelait charisme1895, 
fondŽ sur la connaissance et la reconnaissance1896. Il fonctionne parce que ceux qui le poss•dent 
nÕexercent pas une violence physique sur les dominŽs pour imposer leur vision du monde social 
mais une violence symbolique. Dans le champ religieux dÕune sociŽtŽ traditionnelle comme le 
Tibet prŽmoderne, le capital symbolique est dŽrivŽ des esp•ces de capital prŽsentŽes 
prŽcŽdemment, qui sont celles pertinentes ˆ la position de rNgog, ou dÕautres formes de ces 
capitaux favorisŽes par des agents dans dÕautres positions. LÕanalyse du lignage rNgog montre 
que leur capital Žconomique Žtait moyen. Ils appartenaient sans doute ˆ une Žlite rurale locale 
pouvant se permettre une certaine autarcie mais nÕayant jamais atteint la puissance de la famille 
ÕKhon de Sa skya, par exemple. Bien que les rNgog aient voyagŽ au Tibet Central (dBus et 
gTsang) et Oriental (Khams), aient nouŽ des liens avec dÕautres monast•res et avec de riches 
patrons, permettant ainsi la construction de sPreÕu zhing, lÕordre ne sÕŽtendit pas au-delˆ des 
confins de la vallŽe de gZhung. Leur capital symbolique Žtait donc fondŽ sur un solide capital 
religieux, particuli•rement dŽveloppŽ par rNgog mDo sde. Le capital spŽcifique qui les 
distinguait des autres agents Žtait leur connaissance incorporŽe de lÕexŽg•se tantrique, 
objectivŽe dans les reliques de Mar pa et renforcŽe par la captation de son capital symbolique. 
Ce capital religieux produisait plus ou moins de pouvoir symbolique selon les relations nouŽes 
par les individus rNgog, et la distinction de leur capital religieux. Ils Žtaient les plus puissants 
et avaient le plus de succ•s lorsquÕils Žtaient eux-m•mes, cÕest-ˆ-dire des dŽtenteurs de 
lÕenseignement de Mar pa et du N"masa#g%ti. Ce nÕest quÕalors quÕils pouvaient influencer le 
champ. LorsquÕils sÕadaptaient ˆ leur monde, en Žtudiant la voie des caractŽristiques ou en 
construisant un monast•re par exemple, ils Žtaient modelŽs par dÕautres agents. Ils ne pouvaient 
alors que maintenir lÕhŽritage, mais sans le faire fructifier. Le dernier religieux Žtant parvenu ˆ 
avoir des effets visibles et durables sur le champ fut Byang chub dpal. Mais il fut Žgalement 
modelŽ par le capital des autres. De nombreux lignages, particuli•rement hŽrŽditaires, 
pŽriclit•rent ˆ cette pŽriode. Le lignage de Byang chub dpal survŽcut, mais pas sa lignŽe 
hŽrŽditaire. 

 

  

                                                

1895 Bourdieu 2016a, 818 : Ç Ce que je suis en train dÕexpliciter sous le nom de capital symbolique, cÕest ce que 
Weber appelait Ç charisme È [É], cette sorte de gr‰ce, dans tous les sens du terme, qui accompagne le pouvoir. È 
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Partie II : un lignage dans le temps 

La deuxi•me partie de cette th•se est lÕhistoire du lignage rNgog, depuis les origines nŽbuleuses 
du lignage bkaÕ brgyud en Inde et le passŽ mythique de la famille rNgog au Ve si•cle jusquÕau 
st(pas en ruine et les murs rŽnovŽs de sPreÕu zhing aujourdÕhui, en passant par Mar pa, ses 
disciples, et surtout Chos rdor et sa descendance. Les sources sont principalement des 
historiographies tibŽtaines primaires et secondaires ainsi que la littŽrature secondaire moderne 
sur des sujets affŽrents. Le but de cette partie est de rassembler les donnŽes historiques 
existantes afin dÕavoir une connaissance aussi compl•te que possible de la vie de chaque 
individu du lignage ainsi que de son rŽseau de ma”tres et de disciples. 

Le premier chapitre est une Žtude des anc•tres religieux des rNgog, Mar pa et ses ma”tres 
indiens, ainsi que des autres disciples de Mar pa. Son but est dÕancrer le lignage rNgog dans le 
contexte plus large dÕun mouvement religieux Žmergeant ayant bourgeonnŽ en de nombreuses 
branches, le lignage bKaÕ brgyud, et de continuer les recherches entreprises dans mon Žtude de 
la tradition biographique de Mar pa (Ducher 2017). Le deuxi•me chapitre est le pendant familial 
du premier ; il prŽsente les anc•tres des rNgog ainsi que les autres familles portant ce nom au 
dŽbut du IIe millŽnaire. Dans le troisi•me chapitre, le plus long de cette th•se, est prŽsentŽe en 
dŽtail lÕhistoire des rNgog telle quÕelle est racontŽe dans les Rosaires, avec les complŽments de 
sources externes, en commen•ant par Chos rdor et son fils mDo sde et en poursuivant par 
lÕexposition des religieux de la branche rGyal tsha puis ceux de la branche gTsang tsha. Le 
quatri•me chapitre relate plus particuli•rement la vie de Byang chub dpal en la repla•ant dans 
le paysage politique et religieux du XVe si•cle, et se fonde sur des sources extŽrieures au lignage 
rNgog. Le cinqui•me et dernier chapitre retrace la trajectoire des descendants de Byang chub 
dpal ˆ travers les biographies de leurs disciples, et conclut sur lÕhistoire de la vallŽe de gZhung 
depuis lÕextinction des rNgog jusquÕˆ nos jours. 

 

Chapitre 1 : anc•tres religieux 

La vie de Mar pa  

La tradition biographique sur Mar pa remonte ̂  trois sources majeures et trois sources mineures, 
ainsi que ses chants1897. Les divergences entre ces sources emp•chent cependant de dŽterminer 
avec certitude quelle fut la vie de Mar pa. Le prŽsent travail se voulant une synth•se des 
connaissances sur les rNgog, la vie de Mar pa est ici rŽsumŽe de leur point de vue. Ce nÕest 
donc pas la vŽritŽ sur la vie de Mar pa, ˆ jamais inaccessible, qui est prŽsentŽe ici, mais une 
vŽritŽ, filtrŽe par la lentille rNgog.  

La premi•re biographie fut sans doute celle du disciple de Mi la ras pa Ngam rdzong ston pa 
Byang chub rgyal po (11-12th c.)1898, dont le rŽcit est moins centrŽ sur N!ropa que la plupart 
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des autres biographies. Il contient plusieurs descriptions pittoresques des Žchanges ŽsotŽriques 
que Mar pa eut avec J–!nagarbha et -antibhadra, et est largement inspirŽ par les chants de Mar 
pa. Le second texte est lÕÏuvre probable de rNgog mDo sde, rŽsumŽe ci-apr•s1899. La troisi•me 
biographie peut •tre attribuŽe ˆ Mar ston Tshul khrims Õbyung gnas1900, lÕun des trois disciples 
principaux de Khyung tshang pa, le disciple de Ras chung pa. Elle fut transmise oralement dans 
le lignage sNyan brgyud jusquÕˆ ce que Mar ston lÕenseigne ˆ ses disciples qui la couch•rent 
par Žcrit avec ses commentaires. Cette version, datant de la fin du XIIe si•cle, sÕappuie 
partiellement sur la version de mDo sde, avec une influence des chants plus rŽduite. CÕest ce 
texte qui est la source principale du chef-dÕÏuvre de gTsang smyon He ru ka sur la vie de Mar 
pa publiŽ en 15051901. 

Plusieurs biographies tardives consid•rent la tradition rNgog comme Žtant une source fiable sur 
la vie de Mar pa. Le lHo rong chos Õbyung dŽclare par exemple sÕappuyer principalement sur 
la Ç tradition rNgog1902 È. dPaÕ bo gTsug lag phreng ba mentionne lui deux Ïuvres en 
particulier, le Ç Lo rgyus the tshom gsal byed de Zhe sdang rdo rje È, cÕest-ˆ-dire rNgog mDo 
sde, et le rNam thar rim bzhi de Ç rNgog pa1903 È, cÕest-ˆ-dire rNgog Rin chen bzang po (1231-
1307), mentionnŽ dans les Rosaires mais demeurant introuvable1904. Cette biographie, sans 
doute tr•s dŽtaillŽe, est probablement la source de la vie de Mar pa ouvrant les Rosaires. Ka. 
thog Si tu se rŽf•re Žgalement ˆ ce texte, ainsi quÕau Lo rgyus rin chen spungs pa de rNgog 
Byang chub dpal ba, vraisemblablement ST2. Deux autres biographies de Mar pa composŽes 
par des rNgog ouvrent le premier volume du lHo brag mar pa lo tsaÕi gsung Õbum (MPSB)1905. 
La premi•re est un rŽsumŽ de lÕÏuvre de mDo sde. La seconde, signŽe rNgog gZhung pa Chos 
kyi rdo rje, nÕa pas jouŽ un grand r™le dans la tradition et sÕŽcarte de ce que les autres 
biographies consid•rent comme la parole de Chos rdor ; lÕattribution ˆ Chos rdor est 
probablement erronŽe.  

Dans les Rosaires, la vie de Mar pa commence par une prŽsentation dŽtaillŽe de ses anc•tres 
(voir schŽma p. 161)1906. Le p•re de Mar pa sÕappelait dBang phyug Õod zer et sa m•re rGya 
mo Õod de (ou rGya mo blos) et Mar pa est nŽ dans la vallŽe de sPe sar, dans le lHo brag1907. La 
question de ses dates de naissance et de mort sont tr•s dŽbattues dans les diffŽrentes versions. 
Comme pour la biographie de Mi la ras pa1908, on peut considŽrer quÕil existe trois versions : 
1000-1081 ; 1012-1097 ; et 1024-1107. La plupart des sources tardives (dont le lHo rong chos 
Õbyung) prŽf•rent la premi•re possibilitŽ, et dŽclarent sÕappuyer sur la Ç tradition rNgog È et 

                                                

1899 Ducher 2017, 54-63 (Žtude) et 275-294 (traduction). 
1900 KSTC, 149-162. Voir Ducher 2017, 69-83. 
1901 Tsangnyšn 1982 pour la traduction. 
1902 lHo rong chos Õbyung, 50. 
1903 DpaÕ bo II, 4. 
1904 Ducher 2017, 55-56. 
1905 MPSB, 1 : 1-11 et 11-27.  
1906 Les sources de ces affirmations ne sont pas systŽmatiquement reprises dans ce rŽsumŽ. 
1907 Les sources divergent ˆ ce sujet. CÕest la version de dPaÕ bo gTsug lag phreng ba, originaire de la rŽgion et qui 
spŽcifie la version des rNgog. 
1908 Quintman 2015. 
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particuli•rement la biographie par rNgog Rin chen bzang po. DÕapr•s ST2, Mar pa est mort 
dans sa quatre-vingt-neuvi•me annŽe, une annŽe du bÏuf, alors que mDo sde allait vers ses huit 
ans, cÕest-ˆ-dire 1085 ou 1097, ce qui place sa naissance en 996 ou 10081909. Le lHo rong chos 
Õbyung consid•re que Mar pa naquit en 997 et dŽcŽda en 1085, dŽclarant aussi que la naissance 
pouvait •tre reculŽe de deux ˆ cinq ans. Ainsi, dÕapr•s la tradition rNgog et plusieurs autres 
historiens plus tardifs, il semble raisonnable dÕaffirmer que Mar pa naquit aux environs de lÕan 
mille et mourut en 1085 (ou en 1081 sÕil est mort lÕannŽe de lÕoiseau, comme lÕaffirment 
plusieurs biographies). 

Dans sa jeunesse, Mar pa Žtait tr•s violent et indisciplinŽ ; ses parents lÕenvoy•rent donc au loin 
Žtudier le Dharma. CÕest ainsi quÕil arriva dans lÕermitage de ÕBrog mi Lo ts! ba ˆ Myu gu lung, 
dans lÕouest du gTsang, alors que le traducteur et fondateur de lÕordre Sa skya revenait de ses 
sŽjours en Inde et au NŽpal. ÕBrog mi donna peu de transmissions ˆ Mar pa car ce dernier ne 
pouvait assurer financi•rement de les recevoir, mais il lui apprit le sanskrit, lui fournit sa 
traduction du Hevajratantra et fit des pri•res pour lui, le conseillant sur les ma”tres ˆ rencontrer 
au NŽpal.  

Mar pa partit ensuite pour la vallŽe de Katmandu au NŽpal, o• il rencontra sPyi ther pa, Ç le 
Chauve È, de qui il re•ut Catu'p%tha. Il se lia aussi dÕamitiŽ avec un disciple de N!ropa, 
Pai"*apa, qui lÕaida ensuite plusieurs fois lors de ses voyages en Inde. Mar pa lui offrit de lÕor 
et se rendit ˆ Vikrama$&la, o• N!ropa avait ŽtŽ lÕun des quatre grands pa"*itas. Il fit finalement 
la rencontre de N!ropa dans son ermitage ˆ Pullahari. 

Les Rosaires interrompent ici leur rŽcit, renvoyant le lecteur ̂  lÕÏuvre de rNgog Rin chen bzang 
po. Celle-ci nÕŽtant pas disponible, la suite est rŽsumŽe selon la biographie composŽe par mDo 
sde et complŽtŽe par la version de Mar ston. Mar pa resta six ans avec N!ropa et re•ut de 
nombreuses transmissions. Il rencontra Žgalement dÕautres ma”tres, principalement Maitripa et 
J–!nagarbha. Mar pa rentra ensuite au Tibet o• il demeura plusieurs annŽes pour rassembler de 
lÕor, notamment dans la mine dÕor de Nam ra rŽcemment dŽcouverte dans le nord du pays. Bien 
que cette partie ne soit pas dŽtaillŽe dans lÕÏuvre de mDo sde, Mar ston raconte que cÕest ˆ 
cette Žpoque de rNgog Chos rdor fit sa connaissance, alors que Mar pa Žtait dans la rŽgion de 
gZhung ; dans les Rosaires, Chos rdor rencontre Mar pa dans le lHo brag, probablement apr•s 
que ce dernier soit dŽfinitivement rentrŽ dÕInde. 

Suite ˆ une vision de ("kin%s dŽcryptant pour lui une instruction de N!ropa, Mar pa repartit 
pour lÕInde et rencontra en chemin Ati'a, aux alentours de 1045-1046. DÕapr•s mDo sde, cÕest 
ˆ lÕorŽe de ce second voyage que Mar pa rencontra gNyos Lo ts! ba1910. Cette relation nÕest 
mentionnŽe dans aucun des autres Žcrits des rNgog, mais les autres biographies (Ngam rdzong 
et Mar ston) consid•rent gŽnŽralement que Mar pa voyagea avec gNyos lors du premier sŽjour, 
au terme duquel il perdit ses textes. Pour rŽsoudre cette contradiction, on peut choisir de se 
dŽtourner ˆ ce stade de la version de mDo sde et de prŽfŽrer celle de Mar ston, qui correspond 
                                                

1909 Les Rosaires ne prŽcisent jamais lÕŽlŽment des annŽes ; en gŽnŽral, le lHo rong chos Õbyung favorise une 
datation plus ancienne, et le Deb ther sngon po une datation plus rŽcente. Dans la mesure o• jÕaccepte gŽnŽralement 
plut™t les dates du premier pour les rNgog, je prŽf•re Žgalement une datation plus ancienne pour Mar pa. 
1910 Ducher 2017, 226-236. 
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mieux ̂  la biographie de gNyos Lo ts! ba et est bien connue par le rŽcit quÕen a fait gTsang 
smyon He ru ka. Une autre possibilitŽ est de prendre en considŽration la question du nombre de 
voyages que fait Mar pa en Inde. Dans ses chants, Mar pa dit quÕil y en eut trois, mais Mar ston 
nÕen dŽcrit que deux. Dans ce deuxi•me cas, Mar pa ne peut donc rencontrer gNyos quÕau dŽbut 
du premier voyage. mDo sde, suivant les chants, parle de trois voyages. Durant le premier sŽjour 
de six ans, Mar pa Žtudia aupr•s de N!ropa. Au dŽbut du second voyage, il fit la rencontre 
dÕAti'a et accompagna gNyos jusquÕen Inde. En Inde cependant, il sÕavŽra que N!ropa 
sÕengageait dans une conduite tantrique et nÕenseignait plus. Mar pa re•ut donc des 
transmissions dÕautres ma”tres, et rencontra N!ropa de mani•re Žpisodique. Selon les 
descriptions de Nag Õtsho Lo ts! ba (qui confirme la rencontre avec Ati'a), N!ropa Žtait dŽcŽdŽ ; 
dans les biographies de Mar pa, cet ŽvŽnement est dŽcrit comme une conduite tantrique lors de 
laquelle le yogi sÕabstient des relations ordinaires et peut donc •tre considŽrŽ comme mort au 
monde. A la fin de ce voyage, ˆ cause de gNyos, Mar pa perdit ses textes, et les deux amis se 
sŽpar•rent. Mar pa rentra bri•vement au Tibet avant de repartir pour la derni•re fois en Inde. 
Lors de cette pŽrŽgrination ŽsotŽrique, Mar pa partit en qu•te de N!ropa, dont il eut de 
nombreuses visions. Cette qu•te, dŽcrite pour la premi•re fois dans le rŽcit de mDo sde, est sans 
doute la source des descriptions plus tardives qui rendent cet Žpisode bien connu. Cette version 
est appuyŽe par lÕintroduction autobiographique du Sras mkhar ma dans laquelle Mar pa dŽcrit 
quÕil rentra une premi•re fois au Tibet, fit une tournŽe dans le nord pour chercher de lÕor et 
retourna en Inde faire des offrandes et recevoir des instructions. Il repartit alors au Tibet avec 
gNyos mais la route Žtait coupŽe, et gNyos lui dit quÕil y avait des obstacles ˆ son retour au 
Tibet. Les ("kin%s enjoignirent aussi Mar pa ˆ repartir en Inde et lÕemmen•rent dans un 
palanquin jusquÕen Oddiy!na, o• il re•ut Ç la quintessence de lÕesprit de N!ropa de 
Pu$pahari1911. È 

Quoi quÕil en soit, lors de son dernier voyage en Inde, Mar pa pria avec tous ses ma”tres, les 
questionna sur la possibilitŽ de rencontrer N!ropa et tous prophŽtis•rent que la rencontre aurait 
lieu. Mar pa partit ensuite pour une qu•te solitaire ŽmaillŽe de visions de N!ropa. Apr•s de 
nombreuses Žpreuves, N!ropa apparut. Mar pa, extatique, lui fit lÕoffrande dÕun ma"*ala dÕor, 
mais N!ropa refusa, avant de finalement accepter en Žparpillant lÕor durement rassemblŽ dans 
les airs. Mar pa fut choquŽ, mais N!ropa rematŽrialisa lÕor et transforma lÕenvironnement en 
or. Comme il nÕenseignait toujours pas, Mar pa continua de frŽquenter ses autres ma”tres, tout 
en ayant des visions de N!ropa. Finalement, ma”tre et disciple se rendirent ensemble ̂  Pullahari, 
o• ils furent attaquŽs par des ("kin%s et sauvŽs par une apparition de Tilopa. Mar pa re•ut enfin 
en secret la transmission de N!ropa pendant sept mois. N!ropa prŽdit ˆ Mar pa que son lignage 
familial dispara”trait comme une fleur cŽleste mais que son lignage religieux serait ininterrompu 
comme le flot dÕune rivi•re et que ses disciples parviendraient ˆ Khecara pendant treize 
gŽnŽrations. N!ropa entra alors dŽfinitivement dans la pratique, et Mar pa revint au Tibet, 
faisant des pri•res avec ses ma”tres newars en chemin. Les rŽcits des rNgog sont peu diserts sur 
la fin de la vie de Mar pa au Tibet, si ce nÕest quÕil fit plusieurs fois Ç lÕentrŽe dans le corps 
dÕun autre È (grong Õjug). DÕapr•s la version de Chos rdor, cÕest ˆ cette pŽriode quÕil se maria 

                                                

1911 Phyag chen rgya gzhung, 105-108. 
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et eut des enfants, et les Rosaires consid•rent que cÕest ˆ cette pŽriode que Chos rdor le 
rencontra et re•ut sa transmission, particuli•rement dans les derni•res annŽes de sa vie. 

 

Les ma”tres de Mar pa  

Les biographies affirment que Mar pa rencontra de nombreux ma”tres au NŽpal et en Inde, mais 
les sources divergent beaucoup, et les Žcrits des rNgog ne sont pas les plus loquaces ̂  ce propos. 
On consid•re gŽnŽralement (par exemple dans le lHo rong chos Õbyung, 32) quÕil eut cent-huit 
ma”tres qui Žtaient des yogis, cinquante dŽtenteurs de traditions exŽgŽtiques et treize accomplis 
capables de changer les apparences. Parmi eux se trouvaient quatre noble gurus, N!ropa, 
Maitripa, -!ntibhadra et J–!nagarbha, dont deux Žtaient inŽgalŽs, N!ropa et Maitripa. Les deux 
premiers nombres, cent-huit et cinquante, Žvoquent lÕidŽe que Mar pa eut de nombreux ma”tres 
inconnus, yogis et Žrudits. Le nombre treize vient des chants de Mar pa, mais il nÕy a pas de 
consensus sur leur identitŽ. Les quatre ma”tres ainsi que la yogin% sont gŽnŽralement reconnus 
par tous les rŽcits. 

N#ropa et lÕorigine du lignage bKaÕ brgyud 

N!ropa occupe une place prŽpondŽrante dans la formation de Mar pa, et, dans les Rosaires, 
toutes ses transmissions, sauf celle de Mah"m"y" qui remonte ˆ -!ntibhadra, viennent de lui. 
La vie de N!ropa, encore plus que celle de Mar pa ou de Mi la ras pa, est aurŽolŽe dÕun halo de 
lŽgendes, mais on peut ici encore la prŽsenter selon la tradition rNgog1912. On consid•re 
gŽnŽralement quÕil serait nŽ vers 956, et lÕannŽe de sa mort (ou de son entrŽe dans la pratique 
tantrique) est plus sžrement placŽe en 10401913. Il serait nŽ au Cachemire et serait le fr•re de 
Niguma1914. Dans sa jeunesse, il Žtudia avec de nombreux pa"*itas et fut mariŽ avec une femme 
nommŽe Vimala. Il devint ensuite moine puis lÕun des Žrudits gardiens des portes de 
Vikrama'ila. Un jour, une vieille femme vint dŽfier sa connaissance et lui parla de son fr•re 
avant de dispara”tre. N!ropa partit alors en qu•te de Tilopa et subit de longues Žpreuves qui, 
comme la qu•te de Mar pa, devinrent des figures rŽcurrentes de lÕhagiographie bKaÕ brgyud. 
Ses tribulations commenc•rent au niveau extŽrieur puis continu•rent au niveau intŽrieur, secret 
et essentiel. Ses douze premi•res Žpreuves mineures (extŽrieures) le men•rent ˆ Tilopa. Tilopa 
le soumit ensuite ˆ des Žpreuves intŽrieures lui permettant de progresser sur le chemin de la 
maturation (smin lam) jusquÕˆ la quatri•me initiation, puis ˆ douze Žpreuves majeures lÕaidant 
ˆ progresser sur le chemin de la libŽration (grol lam). Au niveau secret, il enflamma la lampe 
de la fŽlicitŽ et la lampe immaculŽe, complŽtant ainsi son asc•se par la rŽalisation du 
mah!mudr!. LÕasc•se essentielle (de kho na nyid) fut la pratique tantrique (cary") ˆ travers 
laquelle il paracheva son entra”nement. Il actualisa alors le fruit et re•ut de son guru la prophŽtie 
de lÕŽveil. 

                                                

1912 Ç rJe!btsun!n"!ro!pa!chen!poÕi!rnam!thar È. In DK-DZO, 5 : 130-159. 
1913 Wylie 1984, Harding 2010, Ducher 2017, 224-225. 
1914 Harding 2010, 1-6. 
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Les enseignements sur les phases de crŽation et de perfection des tantras du yoga insurpassable 
que N!ropa re•ut de Tilopa venaient des Ç quatre descentes dÕinstruction È (bkaÕ babs bzhi, plus 
simplement traduit par les Ç quatre lignages È), autre th•me rŽcurrent de lÕhistoriographie bKaÕ 
brgyud. LÕŽtymologie de cette expression est parfois donnŽe comme le Ç lignage des quatre 
descentes dÕinstruction È (bkaÕ babs bzhiÕi brgyud pa). MalgrŽ lÕomniprŽsence de cette 
expression, il existe autant de versions des quatre lignages que de textes les prŽsentant. Cette 
th•se propose un Žtat des lieux de la question en sÕappuyant sur les sources secondaires 
occidentales et sur la comparaison de plusieurs sources tibŽtaines (principalement celles issues 
du lignage rNgog), avant de considŽrer les bKaÕ babs bzhi comme un trope reprŽsentatif de 
lÕŽlaboration dÕune identitŽ bKaÕ brgyud naissante. 

Tilopa est gŽnŽralement prŽsentŽ comme ayant quatre ma”tres humains, C!ryapa, N!g!rjuna, 
Lavapa et Sukkhasiddh&, Žgalement nommŽe Kalpabhadr& (skal pa bzang mo), de qui il re•ut 
diffŽrents tantras du yoga insurpassable ainsi que les enseignements sur les phases de perfection 
de ces tantras, plus tard connus sous le vocable des Ç six doctrines de N!ropa È (n" ro chos 
drug). Les sources se contredisent sur les transmissions re•ues de chacun de ces ma”tres, et les 
diffŽrentes versions sont difficilement conciliables1915.  

Pour expliquer ces diffŽrences, il faut dÕabord reconna”tre quÕil y a plusieurs niveaux de 
transmission. Les quatre lignages sont le niveau extŽrieur ou relatif, Žgalement nommŽ 
Ç lignage de la transmission et de lÕexpŽrience È (bkaÕ babs nyams kyi brgyud pa)1916 : pendant 
la premi•re partie de sa vie, Tilopa a rencontrŽ des ma”tres humains. Il mit ensuite leurs 
instructions en pratique lors dÕune longue retraite au terme de laquelle il re•ut de nouveau les 
transmissions de Vajradhara, cÕest-ˆ-dire quÕil en rŽalisa le sens. CÕest pourquoi Tilopa lui-
m•me dŽclare que son ma”tre est en fait lÕomniscience. Cela constitue la transmission vŽritable 
ou ultime, Žgalement appelŽe Ç lignage de la rŽalisation et de la bŽnŽdiction È (rtogs pa byin 
brlabs kyi brgyud pa)1917 ou Ç lignage proche È (nye brgyud). 

Le Ç lignage de la transmission et de lÕexpŽrience È, cÕest-ˆ-dire le lignage long (ring brgyud), 
est divisŽ en deux branches : 

-! la tradition de transmission des tantras et instructions clŽs individuelles (rgyud dang 
man ngag so soÕi bkaÕ babs lugs), aussi nommŽ le Ç lignage non-combinŽ È (thun 
mongs ma yin paÕi bkaÕ babs) ; 

-! la tradition qui mŽlange les instructions clŽs des quatre lignages dans la compilation du 
MŽlange et Transfert (bkaÕ babs bzhiÕi man ngag bsre Õpho Õtshams sbyor du dril baÕi 
lugs), aussi nommŽ le Ç lignage combinŽ È (thun mongs kyi bkaÕ babs). 

                                                

1915 Voir par exemple Torricelli 1993b et 1998. 
1916 Ç bKaÕ babs bzhi dang tai lo paÕi rnam thar È. In DK-DZO, 5 : 9-10. 
1917 Idem, 9.  
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Cette distinction indique quÕil nÕy a pas une mais deux sŽries de quatre transmissions. Les 
quatre ma”tres mentionnŽs plus haut sont les destinataires finals des transmissions non-
combinŽes, gŽnŽralement indiquŽes comme suit1918 : 

-! Transmission du tantra mah"yoga (pha rgyud) de Guhyasam"ja et du Pa–cakrama, du 
Catu'p%$hatantra et des instructions sur le transfert (Õpho ba), lÕentrŽe dans le corps dÕun 
autre, etc. : Vajradhara ! Indrabh(ti lÕAncien ! N!gayogin& (klu las gyur paÕi rnal 
Õbyor ma) ! Roi Vi'ukalpa (bhi su kalpa) ! Saraha le Grand ! N!g!rjuna ! 
M!ta"g#. 

-! Transmission du Mah"m"y"tantra et des instructions sur les trois yogas : Vajradhara ! 
J–!na*!kin& ! Kuk(ripa ! C!ryapa. 

-! Transmission des Six Doctrines sÕappuyant sur lÕinfinitŽ des mah"yoga et des 
yogin%tantras : Vajradhara ! Vajrap!"i ! ,omb&heruka ! Bin!pavajra ! Lavapa. 

-! Transmission des Six Doctrines qui sÕappuient sur le Hevajratantra : Vajradhara ! 
Vajrap!"i ! Ana)gavajra (yan lag med pa'i rdo rje) ! Padmavajra ! $!kin# 
Kalpabhadr#. 

 Les lignŽes de qui Tilopa re•ut les transmissions combinŽes sont les suivantes1919 : 

-! LignŽe du Pa–cakrama et de lÕentrŽe dans le corps dÕun autre : Vajradhara ! Ratnamati 
!N!g!rjuna ! M!ta"g#. 

-! LignŽe du mah!mudr!, etc. : Vajradhara !Vajrap!"i !Saraha !L(ipa ! $e"gipa. 
-! LignŽe de la chaleur interne (gtum mo), etc. : Sumati Samantabhadr& ! Thang lo pa ! 

Kar%aripa. 
-! LignŽe de la luminositŽ (Õod gsal), du corps illusoire (sgyu lus), etc. : ,ombi Heruka ! 

Bin!pa ! Lavapa ! Indrabh&ti le Jeune. 

Il y a donc deux sŽries de quatre lignŽes, avec dans chacune des variations dues aux textes 
sources eux-m•mes, pas toujours identifiables, et aux variations introduites par les exŽg•tes 
tibŽtains. Deux des lignŽes de chacune des sŽries se recoupent, celles de M!ta)g& et de Lavapa. 
Cela fait donc un total de six lignŽes longues re•ues par Tilopa. 

Ce qui prŽc•de indique que les bkaÕ babs bzhi regroupent en fait de nombreux ma”tres indiens 
ayant pratiquŽ et transmis les tantras qui form•rent le cÏur de lÕenseignement que Mar pa 
importa au Tibet. Les Ç quatre lignages È sont parfois six, sept, ou plus. CÕest pourtant le chiffre 
quatre qui est restŽ, souvent associŽ aux quatre directions de lÕInde, ce qui sugg•re une 
interprŽtation symbolique de cette prŽsentation, ˆ savoir celle dÕun personnage central (Tilopa) 
entourŽ de ma”tres des quatre directions, renvoyant ˆ la divinitŽ centrale dÕun ma"*ala avec ses 
quatre portes. Cette image a une double vocation : dÕune part, elle Ç dŽifie È Tilopa, lÕidentifiant 
ˆ un yi dam dans un champ pur (le ma"*ala) ; dÕautre part, elle indique que sa transmission est 
compl•te, venant des quatre directions. Le chiffre quatre est dÕailleurs frŽquent dans les 
reprŽsentations des dŽbuts du lignage bKaÕ brgyud. Mar pa se consid•re ainsi destinataire des 
quatre lignages de lÕInde (J–!nagarbha ˆ lÕouest, -!ntibhadra au sud, Maitripa ˆ lÕest et N!ropa 

                                                

1918 DK-DZO, 5 ; 10-11. Il existe dÕautres versions, voir par exemple Torricelli 1993b, 195. 
1919 Idem, 11. 
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au nord)1920. De m•me, N!ropa est dit avoir quatre fils de cÏur, Mar pa quatre disciples qui le 
rŽjouissent, Žgalement comparŽs ˆ quatre piliers, etc.  

Maitripa  

Le deuxi•me guru inŽgalŽ de Mar pa fut Maitripa, de qui il re•ut principalement le mah!mudr! 
et la transmission de N"masa#g%ti selon la perspective des tantras du yoga insurpassable1921. 
DÕapr•s une biographie sanskrite1922, Maitripa venait dÕune famille de brahmanes de lÕInde 
centrale. Bien que le manuscrit ne donne aucune date, des sources plus tardives indiquent quÕil 
naquit probablement en 983 ou 986. Il Žtudia dÕabord aupr•s de N!ropa pendant une vingtaine 
dÕannŽes, puis avec plusieurs autres ma”tres, et sous des noms successifs. Dans le sud de lÕInde, 
il rencontra le siddha -abare'vara de qui il re•ut le nom Advayavajra et aupr•s de qui il parvint 
ˆ la rŽalisation du mah!mudr!. Apr•s la disparition de -abare'vara, Maitripa revint enseigner 
en Inde du Nord, probablement ˆ la fin des annŽes 1030. 

Il est probable que Mar pa rencontra pour la premi•re fois Maitripa avant quÕil ne suiv”t 
-abare'vara, et alors que Maitripa Žtait encore en lien avec N!ropa, cÕest-ˆ-dire dans les annŽes 
1020. Mar pa le frŽquenta de nouveau lors des voyages suivants, dans les annŽes 1040, dans le 
charnier de la Montagne bržlant comme du feu, dans lÕest de lÕInde, gŽnŽralement considŽrŽe 
comme proche du Gange. Maitripa induisit alors une profonde rŽalisation dans lÕesprit de Mar 
pa et lui confirma quÕil rencontrerait N!ropa. DÕapr•s la biographie de Mar pa par Padma dkar 
po, Maitripa avait une consorte nommŽe Epi de bananier (chu shing gi nye ma can). D•s son 
premier voyage, Mar pa re•ut dÕelle N"masa#g%ti et Catu'p%$ha. Maitripa quitta son corps en 
1060 ou 1063. 

%#ntibhadra (Zhi ba bzang po) 

-!ntibhadra Žtait un yogi spŽcialisŽ dans la pratique de Mah"m"y" vivant dans une ”le au milieu 
dÕun lac aux eaux toxiques dans le sud de lÕInde. Le nom de -!ntibhadra est souvent associŽ ˆ 
celui du mah"siddha Kukuripa, et les deux noms coexistent dans certaines biographies de Mar 
pa, donnant parfois lÕimpression que Mar pa rencontra deux ma”tres distincts. En fait, Kukuripa, 
gŽnŽralement considŽrŽ comme vivant dans la rŽgion de Lumbini et de Kapilavastu, vŽcut 
plusieurs gŽnŽrations avant -!ntibhadra ; si Mar pa le rencontra, ce ne fut que de mani•re 
visionnaire. Les deux noms sont cependant associŽs car Kukuripa et -!ntibhadra Žtaient 
considŽrŽs comme des dŽtenteurs majeurs (des bdag po) du lignage de Mah"m"y", et 
-!ntibhadra est donc parfois nommŽ Kukuripa le Jeune (de m•me que -abare'vara, le ma”tre 
de Maitripa, est parfois nommŽ Saraha le Jeune). Leur mode de vie non-conventionnel est un 
autre facteur justifiant le rapprochement, Kukuripa comme -!ntibhadra vivant tous deux avec 
une consorte qui prenait lÕapparence dÕune chienne. Dans les biographies de Mar pa, le 

                                                

1920 Voir Tsangnyšn 1982, 53-56, et Ducher 2017, 19-21.  
1921 Pour la vie de Maitripa, voir Tatz 1988@, Mathes 2015, 23-40. 
1922 Tatz 1988, LŽvi 1931. 
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traducteur re•oit dÕabord la transmission de Mah"m"y" de N!ropa ; celui-ci lÕenvoie ensuite 
Žtudier le tantra avec son dŽtenteur, -!ntibhadra, malgrŽ les difficultŽs pour atteindre lÕ”le. 

J–#nagarbha (Ye shes snying po) 

Mar pa re•ut de J–!nagarbha la transmission de Guhyasam"ja et les instructions associŽes. 
MalgrŽ son importance dans les biographies de Mar pa, J–!nagarbha est peu connu en Inde, o• 
plusieurs gurus portent ce nom, dont le philosophe svatantrika-madhyamaka du VIIIe si•cle 
ayant donnŽ lÕordination monastique ˆ -!nt arak$ita1923. Celui avec qui Mar pa Žtudia vŽcut au 
XIe si•cle et faisait partie de la tradition des Nobles (/rya) du Guhyasam"ja. Il est gŽnŽralement 
dŽsignŽ par le vocable Ç pa"*ita J–!nagarbha È. DÕapr•s le KGND, son ma”tre se nommait 
Vimalamati. Plusieurs textes sont attribuŽs ˆ J–!nagarbha dans le bsTan Õgyur mais il est 
probable que dans la plupart des cas il ne sÕagisse pas du ma”tre de Mar pa. Il y a par contre 
dans le bKaÕ Õgyur un texte sur Guhyasam"ja que Mar pa traduisit avec J–!nagarbha1924. 
DÕapr•s la biographie par mDo sde, Mar pa Žtudia dÕabord ce texte avec N!ropa (alors dans la 
conduite) puis le traduisit ensuite avec J–!nagarbha. La biographie la plus prolixe au sujet de 
la relation de Mar pa avec J–!nagarbha est celle de Ngam rdzong ston pa, qui consid•re que 
J–!nagarbha fut le premier ma”tre indien rencontrŽ par Mar pa dans lÕouest de lÕInde, ̂  Lak'etra, 
o• il demeura cinq ans. CÕest lˆ quÕil aurait rencontrŽ Pai"*apa qui le mena ensuite jusquÕˆ 
N!ropa. Lorsque Mar pa rendit visite ˆ J–!nagarbha lors de son troisi•me voyage, il vivait avec 
une femme de basse caste qui induisit une profonde rŽalisation de Guhyasam"ja en Mar pa.  

La yogin" 

Bien quÕun chant de Mar pa associ‰t les quatre directions aux quatre ma”tres sus-nommŽs, de 
nombreuses biographies parlent de cinq gurus principaux, un chiffre dŽrivŽ dÕun autre chant. 
Le cinqui•me ma”tre est gŽnŽralement identifiŽ comme la yogin% de qui Mar pa re•oit 
Catu'p%$ha. Elle est nommŽe Epi de Bananier (chu shing gi nye ma can), ParŽe dÕOrnements 
dÕOs (rus paÕi rgyan can), ou ParŽe dÕOrnements dÕOs Humains (mi rus paÕi rgyan can), et 
nÕest pas dŽcrite si ce nÕest lors du sŽjour chez elle que fait Mar pa lors de sa qu•te de N!ropa. 
Son identitŽ est indŽfinie, et les biographies divergent ˆ son sujet. De nombreuses rencontres 
avec des yogin%s et ("kin%s sont cependant mentionnŽes dans les biographies et ces femmes 
jouent un grand r™le dans lÕŽvolution spirituelle de Mar pa. 

 

Les disciples de Mar pa : les quatre piliers et leurs lignŽes 

Bien que Mar pa ežt de nombreux disciples, un groupement rŽpandu est celui des Ç quatre 
piliers È (ka chen bzhi), une image issue de la tradition biographique de Mi la ras pa. Un autre, 
plus frŽquent dans la tradition biographique de Mar pa, est celui des quatre Ç fils de cÏur È 

                                                

1923 Eckel 1987 ; BA, 34.  
1924 T™h 453.  
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(thugs kyi sras) ou, comme dans les Rosaires, des quatre Ç disciples qui le rŽjouissent È (mnyes 
paÕi bu) : 

-! rNgog ston Chos rdor de gZhung est associŽ au sud et rŽjouit Mar pa avec sa sagesse ;  
-! mTshur ston dBang nge de Dol est associŽ ˆ lÕest et rŽjouit Mar pa avec sa magie ;  
-! Mes ston de rTsang rong est associŽ ˆ lÕouest et rŽjouit Mar pa avec son service. 
-! Mi la ras pa est associŽ au nord et rŽjouit Mar pa avec sa dŽvotion.  

LÕhŽritage que leur transmit Mar pa est prŽsentŽ de mani•re paradigmatique dans la biographie 
de Mi la ras pa composŽe par gTsang smyon He ru ka1925. rNgog Chos rdor y joue un r™le 
particulier car Mi la ras pa passe un an ˆ gZhung lorsque Mar pa ne lui enseigne pas. 

mTshur ston dbang nge 

mTshur ston dbang nge (Žcrit aussi ÕTshur ston) venait de la vallŽe de Dol voisine de celle de 
gZhung. Il apprit la magie avec son p•re, et Mar pa lui demanda de tuer pour lui son cousin 
Mar pa Mon nag. Il re•ut principalement de Mar pa les transmissions de Guhyasam"ja et de 
Buddhakap"la ainsi que la pratique de lÕŽjection (Õpho ba). Guhyasam"ja ne faisant pas partie 
des transmissions re•ues par rNgog, cÕest mTshur ston qui fut le principal rŽcipiendaire de ce 
tantra important pour Mar pa et tr•s prestigieux ˆ lÕŽpoque, dont la transmission parvint plus 
tard ˆ Bu ston et ˆ Tsong kha pa. 

mTshur ston eut trois disciples principaux, ÕKhon Gad pa kirti, Khams pa Ro mnyam rdo rje, 
et ÕChes ston bSod nams rgyal mtshan, ˆ qui il transmit la tradition des Nobles de Guhyasam"ja 
ornŽe des instructions clŽs de N!ropa. Ro mnyam rdo rje du Khams est connu principalement 
pour •tre allŽ vers lÕInde chercher cette transmission avant de revenir au Tibet la recevoir de 
mTshur ston, Maitripa et Mar pa, les deux personnes de qui il voulait la recevoir, Žtant dŽcŽdŽs. 
Il est lÕauteur dÕun grand commentaire sur le tantra (NKSB, vol. 28) et dÕun rituel dÕinitiation. 
ÕKhon Gad pa kirti fut celui qui transmit la tradition de Guhyasam"ja au Tibet. Apr•s lÕavoir 
longuement ŽtudiŽe avec Mang ra Seng ge rgyal mtshan, le disciple principal de ÕGos khug pa 
lhas btsas (dont la traduction du Guhyasam"jatantra est prŽservŽe dans le bKaÕ Õgyur), il se 
tourna vers mTshur ston, dont les instructions clŽs lui permirent dÕavoir expŽriences et visions. 
Cette expŽrience (lÕapprentissage du tantra ˆ travers la tradition exŽgŽtique de ÕGos et la 
rŽalisation gr‰ce ˆ la bŽnŽdiction des instructions de N!ropa vŽhiculŽe par la tradition de Mar 
pa) se rŽpŽta dans les gŽnŽrations suivantes, et la tradition de Mar pa de Guhyasam"ja (comme 
celle de Hevajra transmise par les rNgog) fut gŽnŽralement reconnue pour son efficacitŽ 
mŽditative. 

Si les histoires religieuses insistent particuli•rement sur Guhyasam"ja, les biographies mettent 
plut™t lÕaccent sur la ma”trise que fit mTshur ston de la pratique de lÕŽjection. LÕhistoire de cette 
transmission est exposŽe principalement dans une collection conservŽe dans le gDams ngag 
mdzod1926. 

                                                

1925 Tsangnyšn 2010, 100-101. 
1926 DND, 8 :203-233 ; Mei 2009, 29-40. 
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Mes ston Tshon po bSod nams rgyal mtshan 

Mes ston Ç le gros È venait de sTag tshal dans le gTsang, une rŽgion pr•s de lÕactuel rGyal rtse 
(GyantsŽ). Il Žtait issu dÕune famille riche et invita plusieurs fois Mar pa chez lui, o• il lui fit 
de grandes offrandes, parfois prŽsentŽes au nombre de trois, ce qui force la comparaison avec 
rNgog Chos rdor, qui venait dÕun milieu semblable. Mes ston Žtait lui aussi la•c et ˆ lÕorigine 
dÕun lignage hŽrŽditaire. Il re•ut de Mar pa la plupart des instructions quÕil avait ramenŽ dÕInde 
(Catu'p%$ha, Cakrasa#vara, Hevajra, Guhyasam"ja et Mah"m"y") mais fut particuli•rement 
connu pour sa transmission de Hevajra. Les biographies dŽcrivent sa ma”trise de la pratique de 
la luminositŽ, accomplie pendant le sommeil profond. 

Mi la ras pa 

Si les informations sur mTshur ston et Mes ston sont rares, celles sur Mi la ras pa sont 
plŽthoriques, en tibŽtain comme dans les sources occidentales1927. Il se distingue nettement de 
rNgog ston, mTshur ston et Mes ston, les trois disciples qui continu•rent la lignŽe dÕexŽg•se 
(bshad brgyud) de Mar pa, en continuant sa lignŽe de pratique (bsgrub brgyud). 

Le KGND associe Mi la ras pa ˆ deux ma"*alas majeurs, Cakrasa#vara ̂ cinq divinitŽs et 
Vajrav!r!h& ˆ cinq divinitŽs et plusieurs transmissions mineures : les cinq sÏurs bKra shis Tshe 
ring ma (des divinitŽs protectrices), Amit!yus et les trois divinitŽs spŽciales de Mar pa. Il a jouŽ 
un r™le central dans la transmission du sNyan brgyud et fait partie du rosaire dÕor du lignage 
bKaÕ brgyud, cÕest-ˆ-dire le lignage de transmission du mah!mudr!. MalgrŽ son r™le central 
dans lÕhistoire de ce lignage, il ne passa que peu de temps en compagnie de Mar pa, cinq ou six 
ans selon les sources. Il a cependant propagŽ un style basŽ sur les instructions clŽs et la 
mŽditation intensive dans des lieux isolŽs qui est devenu paradigmatique de ce lignage. Ce style, 
diffusŽ par ses chants et une tradition hagiographique tr•s forte et couplŽ ˆ une transmission 
prestigieuse venant dÕInde lui a permis de devenir le yogi le plus cŽl•bre du Tibet.  

Mar pa mGo yag 

Mar pa mGo yag (ou mGo legs) ne fait pas partie du groupement principal en quatre disciples 
car il ne fut pas ˆ lÕorigine dÕun lignage significatif. Il fut pourtant celui qui passa le plus de 
temps avec Mar pa, finan•a ses voyages en Inde et joua un grand r™le dans lÕŽlaboration de sa 
tradition biographique. Il venait dÕune riche famille du ÕDam ou Byang, une rŽgion au nord de 
lHa sa et au sud de la cha”ne montagneuse du gNyan chen thang lha. 

 

                                                

1927 Quintman 2014, Roberts 2007, Larsson 2012 principalement pour les Žtudes ; il existe Žgalement de 
nombreuses traductions des chants de Mar pa et de sa biographie par gTsang smyon (aujourdÕhui surtout 
Tsangnyšn 2010). 
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Deuxi•me chapitre : anc•tres dÕos et familles apparentŽes  

Anc•tres dÕos : lÕhistoire familiale avant le XIe si•cle 

Environ 13% de ST1 et ST2 constituent la gŽnŽalogie de rNgog Chos rdor, une partie absente 
de ST3 et de toutes les autres histoires religieuses, bien quÕune connaissance de cette gŽnŽalogie 
soit parfois apparente. LÕhistoire des premi•res gŽnŽrations est largement fictive, m•lant des 
rŽcits mythiques sur les origines de la Dynastie sPu rgyal avec des descriptions dÕŽpoques plus 
tardives, et usant de portraits hyperboliques. Il est probable que lÕauteur de ST1 disposait dÕune 
Žbauche de gŽnŽalogie quÕil enrichit de rŽcits gŽnŽraux sur lÕEmpire, comblant ainsi les lacunes 
par des informations dŽpassant largement les rNgog. La prŽsentation rŽsumŽe qui suit ne 
mentionne que les personnages principaux ; pour plus de dŽtails, le lecteur est priŽ de se rŽfŽrer 
ˆ lÕarbre gŽnŽalogique reproduit p. 208. 

Le premier anc•tre, rNgog rje Zings po rje, vŽcut ˆ lÕŽpoque du vingt-huiti•me roi du Tibet, 
lHa tho tho ri (IV-Ve si•cles). Le texte dit quÕil descendit du royaume des dieux par une Žchelle 
ˆ neuf barreaux, comme les premiers rois de la dynastie. Le clan rNgog est considŽrŽ comme 
lÕune des neuf branches de la tribu des sTong, lÕune des quatre ˆ lÕorigine de la population 
tibŽtaine. Trois gŽnŽrations apr•s rNgog rje Zings po rje naquit rNgog dPal khrom, un officier 
pendant le r•gne de Srong btsan sgam po qui marque le dŽbut de la pŽriode historique du Tibet. 
On ne sait pas grand-chose de concret sur lui tant sa biographie est tissŽe de rŽcits gŽnŽraux sur 
les innovations politique et culturelles de lÕŽpoque. Il semblerait que ce soit ses cinq petits-fils 
qui firent entrer le clan rNgog dans une phase plus historique ˆ la fin du VIIe si•cle. Ils furent 
des officiers et soldats dans lÕarmŽe tibŽtaine pendant le r•gne de Khri ÕDus srong (676-704) et 
son puissant ministre mGar stong rtsan. Cette pŽriode est dominŽe par les rivalitŽs avec les 
puissances voisines, particuli•rement la Chine des Tang, et marquŽe par une expansion puis 
une contraction de lÕEmpire. Le troisi•me des cinq fr•res, rNgog gTsan gnyaÕ, est ˆ lÕorigine 
de la lignŽe menant ˆ Chos rdor. Il commen•a sa carri•re comme officiant dans un temple avant 
dÕentrer au service dÕun seigneur et de partir ˆ la guerre dans le nord-est du Tibet. Il se distingua 
en dŽfendant son seigneur contre une attaque chinoise, ˆ la suite de quoi il prit la t•te dÕun 
rŽgiment et fut octroyŽ un insigne et des terres dans la vallŽe de Gra au Tibet Central. Son petit-
fils, rNgog bTsan gzigs snang ba, grand propriŽtaire de la vallŽe de Dol, se convertit au 
bouddhisme apr•s lÕEmpereur Khri Srong lde btsan (742-800) en 779. Peu de dŽtails sont 
connus sur les gŽnŽrations suivantes, mais les noms se font plus nombreux, ce qui indique que 
la source devient probablement plus prŽcise. Le grand-p•re de Chos rdor, Yang dgaÕ, sÕinstalla 
dans un lieu nommŽ Nad kha. Il est probable que cÕest le p•re de Chos rdor, Pan chen kha ba, 
qui sÕinstalla dans la vallŽe de gZhung. 

Familles apparentŽes 

Plusieurs religieux portent le nom rNgog aux XIe et XIIe si•cle. Leurs liens, ou absence de lien, 
avec les rNgog de gZhung sont dŽterminŽs dans le chapitre II.2. de la th•se. 

 Dans lÕhistoire religieuse tibŽtaine, ce nom fait immŽdiatement penser soit au lignage du 
disciple de Mar pa dŽcrit dans cette th•se, soit au fondateur du monast•re et sŽminaire de gSang 
phu neÕu thog, rNgog Legs paÕi shes rab (XIe s.), et son cŽl•bre neveu, le traducteur rNgog Blo 
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ldan shes rab (1059-1109). Il sÕav•re que les deux sont apparentŽs. LÕun de leurs anc•tres 
communs est rNgog bTsan gnyaÕ, dont les exploits dŽcrits plus haut sont Žgalement mentionnŽs 
dans la gŽnŽalogie de Legs paÕi shes rab proposŽe dans le Deb ther sngon po (p. 391-392). Son 
petit-fils bTsan gzigs snang ba est Žgalement prŽsent dans les sources sur la vie des rNgog de 
gSang phu1928. Les deux lignŽes se sont scindŽes quatre gŽnŽrations avant Chos rdor, avec les 
trois fils de g.Yu khri. Le premier, dPal le, sÕinstalla ˆ ÕDam can et initia la lignŽe menant ˆ 
Chos rdor. Le troisi•me, Yul sbyin, sÕinstalla ˆ sGog, sur la rive nord du lac Yar Õbrog. Son fils, 
rDo rje gzhon nu, eut lui-m•me cinq fils. Le premier, Legs paÕi shes rab, devint disciple dÕAti'a 
et fonda gSang phu en 1073. Le quatri•me, Chos skyabs, engendra Blo ldan shes rab.  

Une autre famille, connue pour sa transmission de Guhyasam"ja, est ˆ lÕorigine dÕune 
Ç tradition rNgog È de ce tantra sans aucun lien ni avec Mar pa ni avec les rNgog de gZhung 
mais venant de lÕenseignement de ÕGos Khug pal has btsas1929. Le nom de cette famille nÕest 
pas compl•tement clair, et les sources tibŽtaines comme les Žtudes occidentales hŽsitent entre 
lÕorthographe rNgog et rDog. Du point de vue des rNgog de gZhung, dont certains membres 
furent liŽs ˆ ces religieux du Guhyasam"ja, le nom est rDog ou rTog, mais jamais rNgog. Cela 
ne permet pas de conclure avec certitude en faveur de la graphie rDog, mais montre au moins 
que les rNgog de gZhung ne les considŽraient pas comme des parents. Dans cette th•se le nom 
rDog est donc systŽmatiquement retenu. 

Les rDog descendaient du ministre appelŽ rDog dÕun Ç roi indien È nommŽ dGra ngan qui 
trouva refuge au mNgaÕ ris (Tibet Occidental). rDog Žmigra vers le Tsong kha, ̂  lÕautre extr•me 
de la sph•re dÕinfluence tibŽtaine. Au XIe si•cle, son descendant rDog Ye shes Õbyung gnas 
migra ˆ son tour avec plus dÕune centaine de personnes vers le Tibet Central pour y chercher le 
Dharma. LÕun de ses neveux, rDog Ye shes seng ge, re•ut Guhyasam"ja de Mar ston Seng ge 
rgyal mtshan, le disciple de ÕGos, ainsi que de ÕGos lui-m•me, il fonda deux monast•res et 
reprit celui de Mar ston. Son fils, Nyi ma seng ge, fut ordonnŽ par Ba ri Lo ts! ba (1040-1112), 
devint un dŽtenteur important de Guhyasam"ja connu sous le nom de rDog Mu ni. Parmi ses 
disciples, on compte lÕarri•re-petit-fils de gNyos (le traducteur Žtant allŽ en Inde avec Mar pa) 
et Thogs med grags, le fils de rNgog mDo sde. Son fils, rDog ÕPhags pa skyabs, surnommŽ 
rDog /ryadeva, fut le plus cŽl•bre du lignage. 

Une autre figure du XIe si•cle fut rDog/rNgog Byang chub Õbyung gnas, le disciple principal 
de Klu mes Shes rab tshul khrims qui participa ˆ la rŽintroduction du Vinaya au Tibet Central 
et fonda le monast•re de Yer pa Ba reng pr•s de lHa sa. CÕest lˆ que Byang chub Õbyung gnas 
accueillit Ati'a lors de sa visite du Tibet Central. Le rŽcit familial des rDog dŽtenteurs du 
Guhyasam"ja le prŽsente comme un autre des descendants du ministre rDog du roi dGra ngan, 
bien que le moment de la sŽparation des diffŽrentes branches de la famille ne soit pas explicitŽ. 

 

                                                

1928 Van der Kuijp 1983, 269, n. 77. 
1929 LÕhistoire des rNgog/rDog est connue gr‰ce ˆ leur histoire familiale, le rDog rabs gsal baÕi me long, ainsi que 
le gSang Õdus chos Õbyung de Bu ston.  
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Troisi•me chapitre : la vie des rNgog de gZhung 

Les chapitres 3, 4 et 5 de la partie II sont lÕhistoriographie de la famille rNgog de gZhung et 
plus particuli•rement son histoire religieuse, prenant en compte les rŽseaux de ma”tres et de 
disciples qui furent liŽs aux rNgog au fil des gŽnŽrations. MalgrŽ son association Žtroite avec 
Mar pa, le lignage rNgog ne fut pas, et nÕaurait pu •tre, un groupe hermŽtique. Les rNgog 
re•urent de nombreux autres enseignements, et les traditions rNgog essaim•rent largement. La 
reprŽsentation dÕun lignage Žtant une construction sociale et littŽraire, la rŽalitŽ nÕest jamais 
aussi linŽaire que ne le sugg•re la reprŽsentation. Ainsi, bien quÕune certaine linŽaritŽ soit 
nŽcessaire dans ce travail pour permettre une certaine clartŽ, un effort particulier est Žgalement 
apportŽ ˆ la documentation des lignŽes parall•les et des intersections. 

rNgog Chos rdor (1023-1090) 

rNgog Chos rdor fut le seul descendant de rNgog Pan chen kha ba, un religieux des tantras 
anciens, et de sa femme ÕOd ldan ma. Dans les biographies de Mar pa, son nom est gŽnŽralement 
dŽcondensŽ en Chos sku rdo rje, mais les Rosaires lÕappellent Chos kyi rdo rje (Dharmavajra). 
Il naquit une vingtaine dÕannŽes apr•s Mar pa, ˆ Ri bo dans la vallŽe de gZhung, o• fut 
construite la maison de Ri bo khyung lding. Il Žtudia les tantras anciens avec son p•re et avec 
le dGe bshes dGyer pa, qui demeurait dans la vallŽe voisine de celle de Ri bo. DÕapr•s les 
Rosaires et les commentaires du Hevajratantra de la tradition rNgog, cÕest chez le dGe bshes 
quÕil entendit parler de Mar pa, ˆ qui il rendit immŽdiatement visite dans le lHo brag. Comme 
dŽcrit dans le chapitre I.2, Chos rdor fit trois grandes offrandes ˆ Mar pa, dÕabord alors quÕil 
lÕavait invitŽ ̂  gZhung puis deux autres fois ̂  la fin de la vie de Mar pa, dans le lHo brag. M•me 
si ces trois offrandes furent lÕoccasion de trois cycles dÕenseignements spŽcifiques, il est clair 
que rNgog frŽquenta son ma”tre de mani•re plus rŽguli•re dans les vingt ˆ trente derni•res 
annŽes de sa vie, comme le montrent de nombreuses descriptions de Chos rdor avec plusieurs 
autres disciples de Mar pa pratiquant ensemble des ga)acakra ou assistant ˆ lÕentrŽe de leur 
ma”tre dans le corps dÕun animal (plus particuli•rement un moineau). 

Chos rdor Žtait mariŽ avec une femme nommŽe dPaÕ/sPa mo Chos mo, la sÏur dÕun de ses 
disciples sPa sBa ba can, et originaire elle aussi de gZhung. Par rapport ˆ la quasi-absence des 
femmes dans les Rosaires, Chos mo fut tr•s prŽsente dans la vie de son mari puisquÕelle 
lÕaccompagna dans le lHo brag pour prendre soin de leur fils, mDo sde, lors de la seconde 
donation, et sÕoccupa de Mi la ras pa lorsquÕil passa un an ˆ gZhung sous la direction spirituelle 
de Chos rdor. Chos rdor Žtait ˆ la t•te dÕun domaine rural sans doute dotŽ dÕune grande quantitŽ 
de bŽtail (chevaux, moutons et yaks) quÕil put offrir ˆ Mar pa ˆ plusieurs reprises, et il avait des 
ressources suffisantes pour inviter des ma”tres ˆ gZhung sur de longues pŽriodes.  

Chos rdor nÕentretint pas des relations quÕavec Mar pa. Parmi ses autres cycles dÕenseignements 
importants figure notamment la tradition gSang ldan de N"masa#g%ti quÕil re•ut ˆ deux 
reprises, dÕabord de Bye ma lung pa Chos kyi seng ge, un disciple du pa"*ita indien 
S(ryasiddhi, puis de Khams pa Shes rab rdo rje, un disciple indirect de Sm+tij–!nak&rti, comme 
dŽcrit dans le chapitre I.2. Il se rendit Žgalement ˆ Shangs dans le gTsang afin de recevoir 
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dÕautres yogatantras, probablement le Compendium des principes1930, de Sum pa Ye shes Õbar. 
Du fait de signes quÕil jugea inopportuns cependant, Chos rdor dŽcida de ne pas poursuivre 
cette relation et se rendit plut™t ˆ ÕO yug pour recevoir ce tantra de Ram klu gong pa. Chos rdor 
frŽquenta Žgalement Shes rab brtsegs de la famille Klog skya. Ce traducteur passa de 
nombreuses annŽes au NŽpal et prŽpara plusieurs traductions sous la direction de V!g&'varak&rti 
(Ngag gi dbang phyug), lÕun des disciples de N!ropa actifs ˆ lÕŽpoque de Mar pa. Il est possible 
quÕil rencontra Žgalement Mar pa lui-m•me, qui en tout cas avait nouŽ des liens fertiles avec sa 
famille. Shes rab rtsegs est le traducteur de deux textes dont Chos rdor avait la transmission, le 
commentaire du N"masa#g%ti de Vil!savajra et le Mah"m"y"tantra. Les Rosaires dŽclarent 
expressŽment que Chos rdor assista Shes rab brtsegs pour sa traduction du Mah"m"y"tantra ; 
il est possible que ce soit Žgalement le cas pour le commentaire de Vil!savajra. Chos rdor re•ut 
Žgalement de lui la transmission dÕune forme courroucŽe de Vajrap")i, Mah"bala (sTobs po 
che), qui devint ensuite une transmission suivie dans la famille rNgog. 

Comme Chos rdor nÕest mort que cinq ans apr•s Mar pa et quÕil est reprŽsentŽ comme ayant eu 
un nombre consŽquent de disciples, il est Žvident quÕil a commencŽ ˆ avoir des disciples alors 
que lui-m•me recevait encore lÕenseignement de Mar pa. Ces disciples jou•rent un r™le central 
dans la diffusion du lignage rNgog au fils de Chos rdor, qui perdit son p•re ˆ douze ans. Le plus 
important dÕentre eux fut sans doute Ram rtsan can, le neveu du Ram dont rNgog re•ut les 
yogatantras, et qui a vraisemblablement ŽtŽ Žgalement le disciple de Mar pa bien quÕil ne soit 
pas nommŽ dans les biographies du traducteur. Il lui transmit notamment Hevajra. La tradition 
de Ram, dans laquelle lÕexŽg•se du Hevajratantra est combinŽe avec celle du N"masa#g%ti, 
continua ensuite sur plusieurs gŽnŽrations, enseignŽe notamment dans le sŽminaire de Shangs. 
LÕun des quatre disciples principaux de Ram, lCe bande dBen tsa, est lÕauteur dÕun 
commentaire sur Hevajra prŽservŽ dans le NKSB, aux c™tŽs de plusieurs autres commentaires 
de la tradition Ram. Un autre disciple de Chos rdor est son beau-fr•re sPa sBa ba can, qui se 
spŽcialisa dans la pratique de N"masa#g%ti. rDog chung pa de dMyal se spŽcialisa dans la 
pratique de Catu'p%$ha et de Pa–jara, et rDog Mun pa can dans celle de Mah"m"y". 
LÕorthographe du nom de ces deux disciples est assez incertaine, mais il est vraisemblable quÕils 
ne faisaient partie ni de la famille des rNgog, ni de celle des rDog mentionnŽs prŽcŽdemment. 
DÕautres disciples de Chos rdor furent Sum pa Phod ka can, rGya ÕA ma can et lHo pa Chung 
ma can. 

Chos rdor fut sans doute malade la derni•re annŽe de sa vie, car il prŽpara activement son dŽpart 
avec son fils afin que celui-ci sache ˆ qui sÕadresser pour approfondir les traditions rNgog. A 
soixante-sept ans, en 1090, Chos rdor partit seul sur le flanc de la montagne o• il faisait 
gŽnŽralement des retraites. En jouant du damaru, il sÕŽleva lentement dans les airs et se rendit 
dans la terre pure du vajray!na, Khecara. 

rNgog mDo sde (1078-1154) 

En 1077, dans le gTsang, une ("kin% sans ‰ge du nom de Jo mo sGre mo prŽsidait les funŽrailles 
de son ma”tre, le mKhan po sPug Ye shes rgyal, lorsquÕune lumi•re verte traversa le ciel vers 
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lÕest. Elle prŽdit alors que lÕannŽe suivante, le mKhan po reprendrait naissance comme le fils 
de Mar pa ou de rNgog de gZhung. Sans doute un peu le fils des deux, rNgog mDo sde naquit 
donc en 1078, et son p•re, alors ‰gŽ de cinquante-cinq ans, calcula son horoscope selon la 
tradition du Catu'p%$ha1931. Ë quatre ans, il accompagna Chos rdor jusquÕau lHo brag et assista 
aux transmissions de Mar pa, notamment celles de Hevajra. LorsquÕon son p•re mourut ˆ ses 
douze ans, il savait dŽjˆ enseigner les Deux Segments, le tantra racine de Hevajra, et il put 
continuer son apprentissage sous lÕŽgide des disciples de son p•re. Il hŽrita Žgalement ˆ ses dix-
huit ans dÕun commentaire sur les Deux segments composŽ par son p•re ainsi que dÕinstructions 
sur les six doctrines de N!ropa couchŽes par Žcrit pour lui. Il re•ut ainsi parfaitement, de Mar 
pa, de rNgog Chos rdor et de ses disciples, lÕensemble des traditions qui constitu•rent ensuite 
les Ç traditions rNgog È et qui firent le succ•s de sa famille pendant des gŽnŽrations. Il ne se 
contenta cependant pas de cet hŽritage prestigieux et le complŽta en recevant notamment les 
instructions de huit lo ts" bas. Dans sa jeunesse, il rencontra dÕabord Chag Lo ts! ba, Bya Lo 
ts! ba, Rwa Lo ts! ba et Pa tshab Lo ts! ba (1055-1145 ?). Dans la seconde moitiŽ de sa vie, il 
re•ut Žgalement lÕenseignement de Shud bu Lo ts! ba, ÕChi ruÕi snyan chung Lo ts! ba, Zangs 
dkar Lo ts! ba et Ba ri Lo ts! ba (1040-1112). 

De ces traducteurs et dÕautres ma”tres moins prestigieux, mDo sde re•ut principalement trois 
types de transmissions. Tout dÕabord, il re•ut de Rwa Lo ts! ba des yogin&tantras comme 
Sa#puta and Vajrav"r"h%, qui ne faisaient pas partie des transmissions re•ues par son p•re. Il 
sÕintŽressa aussi particuli•rement aux divinitŽs de richesse telles que Jambhala et Vasudh"r", 
quÕil re•ut de plusieurs des traducteurs ; ces transmissions constituaient probablement ˆ ses 
yeux une addition utile ˆ cette Žpoque de construction de son lignage. Comme son p•re, il re•ut 
Žgalement le yogatantra du Compendium des principes. Pour cela, il se rendit ˆ Bo dong dans 
le gTsang et frŽquenta sNur Nyi ma Õod, un disciple du lignage de Zangs dkar Lo tsa b! et lÕun 
des dŽtenteurs principaux de cette transmission du yogatantra. 

Si lÕidentitŽ de plusieurs de ces traducteurs nÕa pas traversŽ les si•cles, quatre dÕentre eux (Rwa, 
Pa tshab, Zangs dkar et Ba ri Lo ts! ba) sont tr•s connus. Parmi eux, Rwa Lo ts! ba rDo rje 
grags eut une relation particuli•rement tumultueuse avec le lignage de Mar pa, quÕil convient 
de rŽsumer ici. Cette prŽsentation est connue principalement par la biographie de Rwa Lo ts! 
ba, elle-m•me largement Žcrite pour satisfaire les ambitions politiques dGe lugs pa au XVIIe 
si•cle1932. Si le corpus dŽcrivant la vie de Rwa Lo ts! ba a donc certainement subi des 
modifications, il nÕest cependant pas dŽpourvu de sources, et il est vraisemblable que certains 
des ŽvŽnements dŽcrits concernant sa relation avec rNgog mDo sde aient pu se produire. Rwa 
Lo ts! ba est particuli•rement renommŽ pour avoir Ç libŽrŽ È le fils de Mar pa, Mar pa mDo 
sde, qui lÕavait dŽfiŽ sur son ma”tre et son yi dam, quÕil considŽrait comme non-bouddhistes1933. 
Mar pa mDo sde tenta de lÕŽliminer par sa pratique de Hevajra ; Rwa lo rŽpliqua avec 
Vajrabhairava, et ne manqua pas sa cible : Mar pa mdo sde mourut dÕune chute de cheval le 
lendemain. Quelques temps apr•s cet ŽvŽnement, Rwa lo se rendit ˆ gZhung afin de rendre 
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hommage au reliquaire de Mar pa1934. Les disciples de Mar pa tent•rent de le retenir, mais Rwa 
lo traversa les murs et des reliques lui tomb•rent sur les genoux. Toujours pas convaincus, les 
disciples sÕinterpos•rent encore, mais Rwa lo les ma”trisa gr‰ce ̂  ses pouvoirs magiques. rNgog 
mDo sde finit par avoir confiance en lui et lÕinvita ˆ lÕermitage de Ri bo khyung lding o• il lui 
fit des offrandes, que Rwa lo utilisa pour faire des rituels et construire des statues dans la vallŽe. 
Il donna aussi des transmissions ˆ mDo sde, vraisemblablement Sa#puta et Vajrav"r"h%. mDo 
sde eut ensuite des visions de Vajrabhairava et de Vajrav!r!h& et parvint ˆ diffŽrents niveaux 
de rŽalisation. Bien que ces derniers points soient un motif rŽcurrent dans la biographie de Rwa 
lo, les transmissions entre mDo sde et lui sont confirmŽes par les Rosaires, et cette relation 
permit donc ˆ mDo sde de complŽter sa tradition par des transmissions considŽrŽes comme 
lacunaires dans lÕhŽritage de son p•re (notamment Sa#puta). 

Les Rosaires dŽcrivent aussi deux relations avortŽes par mDo sde avec deux ma”tres pourtant 
centraux dans sa famille et lÕŽcole bKaÕ brgyud, Ram rTsan can et Ras chung pa. Le premier 
Žtait un disciple important de son p•re, qui avait expressŽment conseillŽ ˆ mDo sde dÕŽtudier 
avec lui. Le second Žtait lÕun des disciples principaux de Mi la ras pa, un autre des disciples de 
Chos rdor. mDo sde se rendit dans lÕermitage de Ram ˆ ÕO yug (gTsang) et de Ras chung pa ˆ 
Lo ro (lHo ka). Dans les deux cas cependant, dŽ•u par la fa•on dont les ŽvŽnements de 
dŽroulaient et par les paroles ŽchangŽes, il dŽcida de ne pas recevoir dÕenseignement. Dans le 
cas de Ras chung pa notamment, il semblerait que le probl•me vienne du fait que le ras pa ne 
parlait pas de Mi la ras pa mais de Ti phu pa, dont il avait re•u la transmission en Inde, ce qui 
fut sans doute per•u par mDo sde comme une dŽprŽciation de lÕenseignement de Mi la ras pa, 
et par extension de Mar pa, et donc des rNgog. Ces descriptions soulignent en tout cas le 
caract•re tr•s conservateur de mDo sde, ˆ la t•te dÕun lignage exŽgŽtique dans lequel la forme 
et la puretŽ de la transmission avaient une importance capitale. 

Les reliques 

A la fin de sa vie, mDo sde Žtait vraisemblablement un religieux respectŽ et reconnu comme 
lÕun des dŽtenteurs majeurs de lÕenseignement de Mar pa. Ce capital symbolique est signifiŽ 
dans les Rosaires par le recueil des reliques de Mar pa ˆ gZhung. La vŽnŽration des reliques est 
au cÏur de religions comme le bouddhisme et le catholicisme. Les reliques du Bouddha en 
particulier jouent un r™le majeur dans tous les pays bouddhistes, sauf au Tibet o• elles sont 
dŽpassŽes par le culte rendu aux saints tibŽtains1935. Au Tibet, les reliques sont soit des parties 
du corps du saint (cheveux, ongles, os, momies, etc.) soit des objets ayant ŽtŽ en contact avec 
lui (habits, articles religieux, etc.). Elles peuvent •tre obtenues de son vivant ou apr•s sa mort. 
De toutes ces reliques, des perles peuvent appara”tre. Dans le cas de Mar pa, les reliques en 
question sont des gdung. Ce terme est expliquŽ par Rachel Guidoni1936 : 

                                                

1934 Cette description est clairement anachronique, puisque le reliquaire ne fut ŽrigŽ quÕapr•s la mort de mDo sde, 
et que le lieu est appelŽ sPreÕu zhing dans la biographie de Rwa lo alors que le monast•re ne fut fondŽ que par son 
petit-fils, rNgog Kun dgaÕ rdo rje. 
1935 Guidoni 2006. 
1936 Guidoni 2006, 220. 
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Dans les sources tibŽtaines, le terme gdung a souvent un sens ambigu. En 
gŽnŽral, dans les rŽcits de funŽrailles, il dŽsigne des fragments dÕos, voire, 
par extension, tous types de reliques. Plus rarement, il peut dŽsigner la 
dŽpouille en entier. Il semblerait toutefois que les auteurs tibŽtains aient 
cherchŽ ˆ lever cette ambigu•tŽ en spŽcifiant, dans la mesure du possible, ˆ 
quoi ils faisaient rŽfŽrence : ainsi trouve-t-on mention de gdung rus pour 
dŽsigner des os, Õphel gdung pour dŽsigner des perles, ou dmar gdung pour 
un corps momifiŽ. 

Les reliques de Mar pa, rŽcoltŽes apr•s sa mort, sont par deux fois appelŽe gdung rus. Bien que 
le mot ring bsrel soit utilisŽ dans ST2, il sÕapplique ˆ dÕautres reliques donnŽes par Jo mo sGre 
mo ou ˆ des perles apparues sur le corps de rNgog Sangs rgyas yon tan (XIV-XV e s.). Bien que 
les habitants actuels de gZhung consid•rent quÕil y avait parmi les reliques de sPreÕu zhing des 
corps momifiŽs (exhumŽs ˆ la RŽvolution Culturelle)1937, il sÕagissait des corps de religieux 
rNgog, mais pas de celui de Mar pa. Plusieurs sources consid•rent en effet que Mar pa fut 
incinŽrŽ1938, et les gdung rus Žtaient donc sans doute des restes dÕos, certains avec des signes 
miraculeux apparus spontanŽment dessus, rŽcoltŽs apr•s la crŽmation. 

rNgog mDo sde rŽunit des reliques venant de deux sources. Les premi•res, des os de Mar pa 
avec des cheveux et des ongles de Mi la ras pa, lui furent donnŽes par Jo mo sGre mo, qui avait 
peut-•tre obtenu ces objets de Ras chung pa, avec qui elle eut un lien. Bien que sGre mo 
demand‰t ˆ mDo sde dÕench‰sser les reliques ˆ gZhung, elles furent emmenŽes par un disciple 
Khams pa, et sGre mo offrit dÕautres reliques ˆ mDo sde, cette fois complŽtŽes de restes 
mortuaires du mKhan po sPug Ye shes rgyal. mDo sde re•ut aussi une grande quantitŽ des os 
du traducteur de la petite-fille de Mar pa. Elle les avait rŽcupŽrŽs dans la demeure de Mar pa ˆ 
Gro bo lung. LÕŽpisode dŽcrivant la fa•on dont les os y Žtaient dilapidŽs sert dans les Rosaires 
ˆ mettre en valeur comment mDo sde peut •tre considŽrŽ comme lÕhŽritier lŽgitime de Mar pa. 
Ils dŽcrivent que le fils de Mar pa, Bya ri Õkhor lo, avait profanŽ un petit st(pa dans lequel Mar 
pa avait dŽposŽ des reliques de N!ropa (cheveux, ongles et bouts de mŽtal) et o• ses propres os 
avaient ensuite ŽtŽ rajoutŽs. Bya ri Õkhor lo garda les os de Mar pa, quÕil accrocha ˆ la fen•tre 
de la demeure pour la protŽger, et il vendit le reste. Ce tableau de dŽrŽliction du si•ge de Mar 
pa est complŽtŽ par celui dressŽ dans le Sras mkhar ma1939 : un autre fils de Mar pa, dGe Õdun, 
y est dŽcrit comme assassinŽ par sa propre femme, ˆ la suite de quoi Se bro Rin chen dbang 
phyug, son disciple, hŽrita de Gro bo lung. La famille Se bro y demeurait encore cinq 
gŽnŽrations plus tard, lorsque Guru Chos dbang (1212-1270) y rŽvŽla un trŽsor constituŽ de 
quinze rouleaux Ç cachŽs È par Mar pa dans les murs de sa demeure. Dans ces conditions, peut-
•tre avant le dŽc•s de dGe Õdun, la petite-fille de Mar pa rŽcupŽra ses os dŽlaissŽs par Bya ri 
Õkhor lo et les offrit ˆ mDo sde. DÕapr•s les Rosaires, mDo sde la rencontra dÕabord dans la 
vallŽe de Dol o• il lui donna lÕinitiation de Nair"tmy" et lÕinvita lÕannŽe suivante ˆ gZhung, 
lors dÕun concile religieux dont elle fut lÕinvitŽ dÕhonneur pendant une journŽe. Elle offrit alors 
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lÕensemble des reliques ˆ mDo sde1940. Mar pa, reprŽsentŽ par une femme et prŽsent dans ses 
reliques, prŽsida donc ainsi des rangŽes dÕŽrudits et dÕaccomplis, dans lesquels il est dit que se 
trouvait Phywa pa Chos kyi seng ge du sŽminaire de gSang phu, Bla ma zhang, alors ˆ la t•te 
de la rŽgion de lHa sa, ou encore le Sa skya bSod nams rtse mo. Bien que ce concile ne soit pas 
attestŽ ailleurs que dans les Rosaires, il indique la puissance atteinte par les rNgog ˆ la fin de 
la vie de mDo sde, et ˆ quel point celle-ci Žtait Žtroitement liŽe avec leur statut dÕhŽritiers 
lŽgitimes de Mar pa.  

Descendance  

Bien quÕil fžt le fils unique de Chos rdor, mDo sde eut lui-m•me au moins six enfants, de trois 
femmes diffŽrentes. Malheureusement, ils moururent tous avant lui et cÕest donc principalement 
gr‰ce ˆ ses petits-fils que le lignage continua. Le premier fils de mDo sde, Jo tshul ou Tshul 
khrims shes rab, naquit en 1103 de lÕunion de mDo sde avec une consorte venant du gTsang, la 
rŽgion de Jo mo sGre mo. Le second, Jo thog ou Thogs med grags, le fils de sa femme lŽgitime, 
naquit cinq ans plus tard, suivi par trois autres fils, Jo Õod, Jo bsod et Jo bde. mDo sde eut 
Žgalement une fille, sTong chung dbang mo, nŽe entre les deux derniers fils et dÕune autre 
femme, Jo non. Les deux lignŽes de la famille rNgog, nommŽes gTsang tsha et rGyal tsha, 
viennent des enfants des deux premiers fils de mDo sde, Jo tshul et Jo thog. Tous les autres 
moururent avant dÕavoir une descendance. 

Le statut de Jo tshul est assez ambigu dans les sources rNgog. Fils illŽgitime, il ne fut pas ŽlevŽ 
ˆ gZhung, o• il ne passa que quelques mois avec sa m•re dans son enfance. Les Rosaires 
insistent pourtant sur la prophŽtie faite par sGre mo que si mDo sde rendait visite ˆ sa consorte 
un jour plus tard un fils na”trait, et sur sa capacitŽ ˆ enseigner les Deux segments ˆ quinze ans 
(bien que lÕon ne sache pas de qui il avait re•u cette transmission, Žtant Žgalement disciple de 
sGam po pa). Il est Žvident que lÕŽlŽvation rŽtrospective du statut de Jo tshul dans la filiation 
rNgog vient du fait que cÕest son fils, Kun dgaÕ rdo rje, qui hŽrita des reliques de Mar pa et 
fonda le monast•re de sPreÕu zhing pour les abriter. La fa•on dont Kun dgaÕ rdo rje parvint ˆ 
avoir un statut jugŽ suffisant important pour hŽriter des reliques de Mar pa, alors m•me quÕil 
avait des petits-cousins dans la lignŽe rGyal tsha, est assez incertaine. LÕexplication la plus 
vraisemblable, celle sur laquelle les Rosaires insistent, est que Kun dgaÕ rdo rje Žtait un virtuose 
religieux, comme ses cousins Ra mo et rDor seng (il hŽrita apr•s la mort de rDor seng) mais au 
contraire de leurs enfants. Ses cousins hŽrit•rent donc de la maison rGyal tsha (Ri bo khyung 
lding, jusquÕici le si•ge principal mais qui devint ensuite le si•ge secondaire, gdan sa Õog ma), 
alors que Kun dgaÕ rdo rje hŽrita des reliques, autour desquelles il fonda le nouveau si•ge, 
sPreÕu zhing (gdan sa gong ma). 

Quoi quÕil en soit, Jo tshul mourut en 1146, quelques mois apr•s la naissance de son fils Kun 
dgaÕ rdo rje (et de sa fille dont on ne sait rien). A cette Žpoque, il rŽsidait probablement dans la 
vallŽe de gZhung. Premier-nŽ de mDo sde, il fut aussi le dernier ˆ mourir, prŽcŽdŽ par tous les 
autres, du plus jeune au plus ‰gŽ : Jo dbe mourut en 1133, la m•me annŽe que sTong chung 
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dbang mo et Jo bsod, qui pŽrirent ensemble lors dÕun naufrage en traversant le gTsang po. 
LÕannŽe suivante, ils furent suivis par Jo Õod, et finalement par Jo thog, lÕhŽritier principal de 
mDo sde, dix ans plus tard, en 1144. Ainsi, ˆ soixante-huit ans, mDo sde avait perdu tous ses 
enfants. Il avait heureusement trois petits-fils. Le plus ‰gŽ dÕentre eux, Ra mo, Žtait considŽrŽ 
comme la rŽincarnation de sa fille sTon chung dbang mo, et cÕest gr‰ce ˆ lui, ainsi quÕaux 
disciples de mDo sde, que les traditions rNgog purent •tre transmises aux gŽnŽrations suivantes.  

MalgrŽ ces annŽes difficiles, comme soulignŽ plus haut, la fin de la vie de mDo sde fut marquŽe 
par le concile religieux qui refl•te sa position dominante dans la sociŽtŽ de lÕŽpoque. A lÕ‰ge 
de 76 ans, fin 1154, mDo sde mourut ˆ Nya mo gyur, lÕendroit m•me o• le concile sÕŽtait tenu 
quelques annŽes auparavant, dans le bas de la vallŽe de gZhung. Ainsi, malgrŽ la perte de son 
p•re alors quÕil Žtait encore jeune, il parvint ˆ sauvegarder et ˆ faire fructifier son hŽritage. 
Auteur de nombreux commentaires, rŽsumŽs et rites des traditions rNgog, il fut un ma”tre 
conservateur respectŽ et joua un r™le majeur dans la conservation et la transmission de lÕÏuvre 
de Mar pa, secondŽ par ses fils et petit-fils, et de nombreux disciples. 

Disciples 

Les Rosaires consid•rent que rNgog mDo sde eut 361 disciples gr‰ce ˆ qui son enseignement 
put se propager largement1941. Une quantitŽ non nŽgligeable de lignŽes des traditions rNgog 
sont effectivement sorties de la famille rNgog apr•s mDo sde, pour y retourner parfois plusieurs 
gŽnŽrations plus tard. Comme les Rosaires et les autres histoires religieuses sur les rNgog sont 
gŽnŽralement contŽes de leur point de vue, il existe peu de dŽtails sur les disciples extŽrieurs ˆ 
la famille. Cette partie sÕappuie donc en grande partie sur les recueils dÕenseignements re•us, 
et par consŽquent est souvent dŽpouillŽe des dŽtails hagiographiques traditionnels. 

Les deux disciples principaux de mDo sde furent rTsags Dar ma rgyal po et ÕGar ston bKra shis 
dbang phyug. Le premier, aussi nommŽ Dharmar!ja, est particuli•rement distinguŽ dans le Deb 
ther sngon po comme celui ayant permis ˆ la tradition rNgog de se rŽpandre. Il est lÕauteur de 
plusieurs commentaires sur Hevajra et N"masa#g%ti dans le NKSB. Il appara”t dans la lignŽe 
de N"masa#g%ti des Rosaires, et dans celle de Catu'p%$ha de plusieurs recueils dÕenseignements 
re•us. ÕGar ston bKra shis dbang phyug (mGar dans la plupart des recueils dÕenseignements 
re•us) ne figure dans aucune des lignŽes rNgog mentionnŽes dans les Rosaires mais est lÕauteur 
de plusieurs commentaires sur Hevajra et Mah"m"y". Il fit la requ•te ˆ mDo sde dÕun 
commentaire sur N"masa#g%ti. 

Un autre disciple important fut gTsang bande sNgo tsha Chos sku, qui venait de ÕBri mtshams 
dans le gTsang. Bien que son nom soit parfois orthographiŽ rNgog tsha, il ne faisait pas partie 
de la famille rNgog et sa transmission continua dans la famille sNgo tsha pendant plusieurs 
gŽnŽrations. Il re•ut lÕensemble des traditions rNgog, composa un commentaire sur Hevajra 
(contenant la seule reprŽsentation xylographique de rNgog mDo sde connue) et transmit les 

                                                

1941 Voir le tableau rŽcapitulatif p. 272. 
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lignŽes de Mah"m"y" et de Catu'p%$ha. Son disciple (fils ou neveu ?), sNgo tsha dKon mchog 
dpal, fut le disciple du petit-fils de mDo sde, rGyal tsha rNgog rDor seng. 

Mal nag pa est considŽrŽ comme lÕun de ceux ayant re•u le plus extensivement lÕenseignement 
rNgog, en faisant la requ•te avec autant dÕor que nŽcessaire, avant de le pratiquer pendant toute 
sa vie dans un ermitage de montagne tr•s isolŽ de la rŽgion de Dwags lha sgam po. Bien quÕil 
soit peu connu ailleurs que dans les Rosaires, sa ma”trise des traditions rNgog joua un r™le 
crucial pour le lignage car rNgog Kun dgaÕ rdo rje, le petit-fils de mDo sde et fondateur de 
sPreÕu zhing, passa trois ans dans son ermitage o• il re•ut de nouveau et pratiqua toutes les 
transmissions quÕil avait hŽritŽ de mDo sde et de son cousin Ra mo.  

Ram rDo rje grags, le neveu de Ram rTsan can (qui fut le disciple de Chos rdor), est 
particuli•rement connu pour sa transmission de la tradition rNgog de Vajrapa–jara. Un autre 
des disciples de mDo sde fut gTsang sMra seng, aussi nommŽ lCe ston mDo sde seng ge. La 
biographie de la famille lCe originaire de SriÕu gcung, initialement publiŽe dans le LGNT, est 
reproduite dans le NKSB du fait du lien de gTsang sMra seng avec mDo sde dans son enfance 
(il re•ut de lui principalement N"masa#g%ti) et plus tard avec rNgog rGyal tsha rDor seng (dont 
il re•ut principalement Pa–jara). 

LÕun des disciples dont le nom nÕest pas prŽsent dans les Rosaires mais dont la transmission fut 
importante fut Cog ro Chos rgyal, qui Žtait originaire du mDo smad (A mdo)1942. ConsidŽrŽ 
comme un exŽg•te majeur de Cakrasa#vara par Bu ston, il re•ut cette transmission de Mar pa 
do pa et de son fils, et frŽquenta aussi mDo sde ˆ gZhung, recevant particuli•rement Hevajra et 
Mah"m"y". Bien que ses Žcrits sur Hevajra, Cakrasa#vara et Sa#puta aient disparu en 
tibŽtain, ils font lÕobjet de recherches dans le domaine tangoute et chinois, car il existe des 
traductions chinoises de ces tantras dŽrivŽes de traductions tangoutes1943. Les recherches sont 
complexes et les conclusions pour lÕinstant nŽbuleuses ; il semblerait nŽanmoins que le 
traducteur Tangoute du Sa#putatantra, Piputifu, traduisit Žgalement trois commentaires sur ce 
tantra attribuŽs ˆ rNgog mDo sde, et dont la transmission passerait par Cog ro Chos rgyal1944. 

Un autre des disciples qui nÕest pas mentionnŽ dans les Rosaires mais qui re•ut pourtant 
lÕenseignement de mDo sde fut le fondateur de lÕordre sMar pa bkaÕ brgyud, sMar pa Shes rab 
ye shes (1135 ? -1203), originaire du sMar khams au Tibet Oriental. sMar pa resta trois ans ˆ 
gZhung ˆ la fin de la vie de mDo sde et y re•ut la plupart des traditions rNgog. Il voyagea 
ensuite jusquÕˆ bSam yas avec Ra mo, et rencontra Phag mo gru pa, de qui il devint le disciple. 
Alors quÕil se trouvait dans lÕermitage de Phag mo gru pa, il tomba gravement malade. Sa 
biographie relate quÕil eut alors une vision de Dud sol ma, Ç comme sur la peinture È. Il lui 
offrit une gtor ma et elle lui dit quÕelle arrivait de gZhung pour voir comment il allait, car on 
lui avait rapportŽ sa maladie. sMar pa eut Žgalement une vision de Nair!tmy! ˆ cette pŽriode. 
Cette anecdote est intŽressante car il existe une thang ka ancienne de Dud sol ma de la tradition 

                                                

1942 Hou 2017, BA, 386. 
1943 Wei 2013. 
1944 Hou 2017, 361-367. 
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sMar pa bkaÕ brgyud dans la collection Bordier, vraisemblablement celle mentionnŽe dans la 
biographie. 

Les Rosaires et les autres sources Žnum•rent plusieurs autres disciples dont on ne sait pas grand-
chose. Le lien de plusieurs dÕentre eux avec mDo sde est cependant sujet ˆ caution. TsheÕu 
bande Dar re est ainsi nommŽ dans le Deb ther dmar po et sngon po1945, et deux de ses 
commentaires, dont un sur Hevajra de la tradition rNgog, sont reproduits dans le NKSB. Il 
semblerait cependant quÕil ait plut™t ŽtŽ le disciple de Chos rdor. En ce qui concerne Bla ma 
Zhang (1123-1193), plusieurs Žtudes consid•rent que mDo sde Žtait lÕun de ses ma”tres de 
jeunesse1946. Bla ma Zhang dit en effet dans son autobiographie que lÕun de ses ma”tres racines 
fut rNgog sTod lung pa chen po. Bla ma zhang nÕest cependant pas mentionnŽ dans la liste des 
disciples de mDo sde, et surtout mDo sde ne venait pas du sTod lung (rŽgion au nord-ouest de 
lHa sa). Il est donc vraisemblable quÕil sÕagit en fait dÕun descendant dÕun autre rDog ou rNgog 
de cette rŽgion (voir chapitre II.2). Il est possible que Bla ma zhang ait participŽ au concile 
organisŽ par mDo sde comme lÕaffirme le Deb ther dmar po, mais sans •tre pour autant un 
proche disciple. Il aurait Žgalement participŽ ˆ la consŽcration du reliquaire contenant les os de 
Mar pa ˆ la demande de Ra mo, et ŽtudiŽ avec Thogs med grags1947. Les sources ne permettent 
cependant pas de trancher ˆ ce sujet, et ˆ mes yeux la question du lien de Bla ma zhang avec le 
lignage rNgog demeure ouverte.  

LignŽe rGyal tsha rNgog 

Les deux lignŽes rNgog, gTsang tsha et rGyal tsha, dŽrivent des deux premiers fils de mDo sde, 
Jo tshul et Jo thog. Bien quÕˆ partir du dŽbut du XIIIe si•cle et la fondation de sPreÕu zhing par 
gTsang tsha Kun dgaÕ rdo rje, la lignŽe gTsang tsha ait pris le dessus, ce sont en fait les deux 
premi•res gŽnŽrations de la lignŽe rGyal tsha, Jo thog et Ra mo, qui ont permis la continuitŽ du 
lignage religieux rNgog malgrŽ les difficultŽs familiales rencontrŽes par la descendance de 
mDo sde au dŽbut du XIIe si•cle.  

Thogs med grags (1108-1144) 

Bien que Thogs med grags (aussi nommŽ Jo thogs et Asa)gak&rti) soit mort ˆ 36 ans, il Žtait 
tr•s Žrudit et un auteur prolixe. Trois de ses rites et commentaires sont conservŽs dans le NKSB 
bien que les Rosaires fassent Žtat de compositions plus nombreuses. Il re•ut lÕensemble des 
traditions rNgog de son p•re et frŽquenta Žgalement dÕautres ma”tres, notamment rDog Mun pa 
can (<rDog Mu ni ?) de qui il re•ut la tradition des Nobles du Guhyasam"ja. Dans le Yar lung, 
il Žtudia le Grand commentaire sur les chutes racines (rTsa ltung rgya cher Õgrel pa) avec le 
Ç roi Indien sPug È (?), textes sur les endommagements tantriques qui devint ensuite lÕune des 
transmissions du lignage rNgog mentionnŽe dans les Rosaires, bien que les commentaires sur 
le sujet conservŽs dans le NKSB ne semblent pas •tre de Jo thog. 
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Thogs med grags se maria avec lHa cig Õbum rgyan qui venait du ÕPhrang po, la rŽgion sur la 
rive nord du gTsang po. Elle lui donna deux fils, rGyal tsha Ra mo et rGyal tsha rDor seng, nŽs 
alors quÕil avait 26 et 32 ans. Ils furent des dŽtenteurs majeurs du lignage rNgog, lui permettant 
de survivre malgrŽ la disparition prŽmaturŽe de Thogs med grags. 

rGyal tsha Ra mo (1134-1170) 

Ra mo, aussi nommŽ Ra mo che dans ST1, fut reconnu comme lÕincarnation de sa tante sTon 
chung dbang mo par Jo mo sGre mo, qui avait Žgalement reconnu mDo sde comme une 
incarnation. Il est dŽcrit comme ma”trisant prŽcocement les traditions rNgog (les sept ma"*alas 
ainsi que les traditions rŽcemment introduites comme Mah"bala, Sa#puta et Vajrav"r"h%). Il 
Žtudia Žgalement le vŽhicule des caractŽristiques ˆ gSang phu avec Phywa pa Chos kyi seng ge 
et devint un disciple de sGam po pa, ˆ qui il fit la requ•te des vÏux monastiques. sGam po pa 
lui conseilla cependant de continuer son lignage familial et il eut trois fils avec sa femme Shi 
sha dur ma. Le premier, lCam me, hŽrita du lignage apr•s la mort de rGyal tsha rDor seng. Bien 
que cela ne soit pas totalement clair dans les sources, il semble que Ra mo et rDor seng aient 
partagŽ au moins la maison rNgog (Ri bo), lÕhŽritage ˆ la gŽnŽration suivante ne se faisant pas 
avant le dŽc•s ˆ un ‰ge avancŽ de rDor seng. 

Ra mo eut plusieurs disciples importants, dont au moins un, rGya Pho ba lung ba, Žtait lÕun des 
dŽtenteurs majeurs des transmissions de Mar pa au XIIIe si•cle et joua plus particuli•rement un 
r™le primordial pour la continuation du lignage rNgog. Disciple du Ie Karmapa (1110-1193) et 
de Bla ma zhang, dŽtenteur de la tradition de Mar pa du Guhyasam"ja et du sNyan rgyud, rGya 
Žtudia avec la plupart des ma”tres bKaÕ brgyud de son temps et fut reconnu comme une 
incarnation de Mar pa mDo sde. Il re•ut tr•s jeune les traditions rNgog de Ra mo, et continua 
plus tard sa formation avec rDor seng. A la fin de sa vie, il retransmit les enseignements rNgog 
au premier abbŽ de sPreÕu zhing, gZi brjid grags pa, le fils de Kun dgaÕ rdo rje, ̂  son fr•re rGyal 
po dgaÕ, ainsi quÕau fils de ce dernier, Seng ge sgra. rGya figure notamment dans la lignŽe de 
Pa–jara conservŽe dans les Rosaires, aux c™tŽs de deux autres disciples de Ra mo, bKaÕ lung 
Snyan sgom et mNgaÕ ris pa Byang tshul, dont on ne sait rien. SÕil y est considŽrŽ comme un 
disciple de Ram (rDo rje grags), il est en fait plus vraisemblable quÕil re•ut cette transmission 
Ra mo et que ce lignage, reproduit dans de nombreuses sources, doive •tre modifiŽ pour lire 
Ç Ra mo È au lieu de Ç Ram È. Un autre disciple de Ra mo fut rTsags Yon tan seng ge, le neveu 
de rTsags Dar ma rgyal po, lui-m•me lÕun des deux disciples principaux de mDo sde. rTsags 
Yon tan seng ge figure notamment dans certaines lignŽes de la forme masculine de Catu'p%$ha. 
Un troisi•me, rDog jo sras Nyi ma, pourrait •tre le dŽtenteur de la tradition rDog de 
Guhyasam"ja mentionnŽ plus haut, aussi nommŽ rDog Mu ni. Comme celui-ci, sous le nom 
Mun pa can, compte Žgalement parmi les ma”tres de Thogs med grags, la question demeure 
ouverte.  

rGyal tsha rDor seng (1140-1207) 

Au contraire de son p•re et de son fr•re qui moururent ˆ 36 ans, rDor seng eut une longue vie 
durant laquelle il continua dÕenseigner les tradition rNgog ˆ gZhung. Il les re•ut de son grand-
p•re mDo sde puis de son fr•re Ra mo. Son statut apr•s la mort de Ra mo nÕest pas 
compl•tement clair, surtout vis ˆ vis de son cousin Kun dgaÕ rdo rje qui semble sÕ•tre installŽ 
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dans une nouvelle maison d•s les annŽes 1180. Il semble que rDor seng ait continuŽ de diriger 
la branche rGyal tsha dans la maison de Ri bo, alors que son cousin fondait une nouvelle 
maison, les deux Žtant prŽsent ˆ partir de cette date ˆ gZhung. gTsang pa rGya ras (1161-
1211)1948, par exemple, est considŽrŽ comme ayant ŽtudiŽ avec les deux, bien que sa lignŽe de 
bSe Õpho remonte plus particuli•rement ˆ rDor seng. rDor seng nÕest pas dit •tre moine ; 
lÕhŽritage nÕayant lieu quÕapr•s sa mort, on peut se demander si Ra mo et rDor seng ne 
partag•rent pas la maison de Ri bo dans le cadre dÕun mariage polyandrique. Quoi quÕil en soit, 
rDor seng fut un auteur prolifique et eut de nombreux disciples. Ceux qui sont mentionnŽs dans 
les Rosaires ne sont pas particuli•rement connus, mais la biographie de Zhang Nyi ma Õbum 
(1158-1213)1949, comme celle de la famille lCe de SriÕu gcung, le consid•rent comme le 
dŽtenteur le plus important des traditions rNgog ˆ la fin du XIIe si•cle. Il enseigna Žgalement ˆ 
rGya Pho ba lung ba. 

Apr•s la construction de sPreÕu zhing par la lignŽe gTsang tsha rNgog, la lignŽe rGyal tsha ne 
retrouva jamais la prŽŽminence quÕelle eut ˆ lÕŽpoque de Jo thog, Ra mo et rDor seng. Elle 
continue cependant de produire des religieux importants, dont le r™le est gommŽ par le poids 
pris par sPreÕu zhing, si•ge principal du fait de la prŽsence des reliques. Le fils de Ra mo, lCam 
me, dirigea les funŽrailles de son p•re et de son oncle, et hŽrita de la maison ˆ la mort de son 
oncle en 1207. Ses deux fr•res, Jo shag et Jo Õod, eurent chacun un fils, nommŽ uniquement 
dans ST1, de la descendance desquels on ne sait rien. Quatre gŽnŽrations apr•s lCam me, Rin 
chen dpal composa plusieurs textes sur Hevajra et une collection de biographies intitulŽe Bla 
maÕi rnam thar rnams1950. Il fut le ma”tre de dPal gyi rdo rje, lÕauteur de ST1, et il est probable 
que ces biographies aient figurŽ parmi les sources de dPal gyi rdo rje. On ne sait pourtant rien 
de Rin chen dpal, ni de son fils Kun dgaÕ bzang po. Ce dernier eut cinq fils qui furent les 
contemporains du dernier grand abbŽ de sPreÕu zhing, gTsang tsha Byang chub dpal. Parmi 
eux, rGyal tsha bSod nams don grub composa plusieurs textes et transmit les traditions rNgog 
(voir chapitre II.5) 

LignŽe gTsang tsha 

Kun dgaÕ rdo rje (1145-1222) 

Bien que Jo tshul ne pass‰t que peu de temps ˆ gZhung, son fils Kun dgaÕ rdo rje y vŽcut d•s 
son plus jeune ‰ge et re•ut la plupart des ma"*alas rNgog de mDo sde. A la mort de ce dernier 
ˆ ses 9 ans, il continua sa formation avec son oncle Ra mo, puis avec des disciples de mDo sde, 
notamment lHo nag sMon lam khri et lÕermite Mal nag pa, aupr•s de qui il passa trois ans en 
retraite. Il Žtudia aussi les instructions de Zhi byed avec ÕChus pa Dar ma brtson Õgrus (1117-
1192) et re•ut plusieurs enseignements de rGa Lo ts! ba gZhon nu dpal. Kun dgaÕ rdo rje 
voyagea au Khams dans les annŽes 1170, o• il attira un grand nombre de disciples, notamment 
dans les monast•res de Ri bo che, rTa sna et Shor dgon, mais il ne fut pas un auteur prolifique, 
ne laissant que des notes sur les Deux segments. Il revint ˆ gZhung au dŽbut des annŽes 1180 
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et eut trois fils avec sa femme, Zhig mo, dont le premier moine du lignage, gZi brjid grags pa. 
Son premier fils, nŽ en 1181, fut aussi moine mais on ne sait rien de lui.  

LÕŽvŽnement le plus marquant de la vie Kun dgaÕ rdo rje est sa fondation de sPreÕu zhing autour 
des reliques de Mar pa et de mDo sde, dont on ne sait malheureusement pas grand-chose. Le 
Deb ther dmar po (p. 77) dŽclare quÕil fit construire lÕaile sud de sPreÕu zhing et fonda le si•ge. 
Le mKhas paÕi dgaÕ ston (p. 779) ajoute que lorsque lÕhŽritage de rDor seng fut partagŽ entre 
cousins, un homme nommŽ sPreÕu offrit un champ ˆ Kun dgaÕ rdo rje, dÕo• le nom Ç champ de 
sPreÕu È donnŽ au monast•re quÕil y construisit. 

gZi brjid grags pa (1190-1269) 

gZi brjid grags pa, le deuxi•me fils de Kun dgaÕ rdo rje, prit les vÏux monastiques ˆ 24 ans 
avec Ba char ba, un disciple de Bya Õdul Õdzin pa brTson Õgrus Õbar (env. 1100-1174), fondateur 
dÕun sŽminaire dans le monast•re de Zul phu et religieux bKaÕ gdams pa dŽtenteur de la lignŽe 
du Vinaya venant de Klu mes. Tous les moines du lignage rNgog apr•s gZi brjid grags pa prirent 
les vÏux ˆ Zul phu. gZi brjid grags pa re•ut les traditions rNgog de son p•re et de descendants 
des disciples de mDo sde, Lo skya dKon mchog dpal, lCe ston Sangs rgyas Õbum et rGya Pho 
ba lung ba. Il eut plusieurs autres ma”tres de qui il re•ut des transmissions variŽes. Il agrandit 
sPreÕu zhing en faisant construire une aile nord et un temple pour abriter les reliques. Ses 
disciples autres que ses neveux ne sont pas nommŽs, et il nÕest pas connu pour ses compositions. 

ågŽ de trois ans de moins que gZi brjid grags, rGyal po dgaÕ (1193-1272) re•ut la m•me 
Žducation que son fr•re bien quÕil fžt en charge de la continuitŽ du lignage hŽrŽditaire rNgog. 
Il est particuli•rement connu pour avoir continuŽ la lignŽe de Pa–jara re•ue de rGya Pho ba 
lung ba. Les deux fr•res ont leur biographie dans les Rosaires, ce qui tŽmoigne dÕune ŽgalitŽ 
de statut ˆ cette Žpoque entre religieux ordonnŽs ou non. Il eut trois fils qui reproduisirent cette 
situation, lÕa”nŽ Seng ge sgra (1235-1308) assurant la progŽniture, et le cadet Rin chen bzang 
po (1243-1319) devenant abbŽ de sPreÕu zhing. Dans ce cas-lˆ cependant, Seng ge sgra initia 
une nouvelle maison, et ce fut le plus jeune fr•re, Chos rdor (1246-1311), qui demeura dans la 
maison de sPreÕu zhing avec ses enfants.  

Rin chen bzang po (1245-1319) 

La vie de Rin chen bzang po est lÕune des plus longues des Rosaires mais elle ne contient que 
tr•s peu de dŽtails biographiques concrets. Une biographie longue existait mais nÕa pas ŽtŽ 
retrouvŽe ˆ ce jour. Rin chen bzang po re•ut les enseignements familiaux de son oncle gZi brjid 
grags pa et de son p•re rGyal po dgaÕ. Il rŽintroduisit Žgalement dans la famille la tradition de 
N"masa#g%ti dÕun certain bZang mo ba qui dŽtenait une lignŽe venant de mDo sde. Comme 
ses anc•tres, il re•ut Žgalement de nombreux enseignements dÕautres ma”tres. A 17 ans, il prit 
les vÏux de novice et Žtudia le vŽhicule des caractŽristiques au sŽminaire de Zul phu, o• il fut 
pleinement ordonnŽ ˆ 32 ans. Il devint abbŽ de sPreÕu zhing ˆ la mort de son oncle en 1269, et 
fut relayŽ ˆ la t•te du monast•re par son fr•re la•c Seng ge sgra lors de son voyage au Khams 
entre 1278 et 1280. Il y enseigna dans de nombreux monast•res, ainsi que dans le monast•re de 
Tshal Yang dgon, fondŽ par Bla ma Zhang pr•s de lHa sa. Gr‰ce aux fonds recueillis lors de 
ces tournŽes, il agrandit le si•ge et commissionna la rŽalisation dÕun canon en lettres dÕor et 
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dÕargent. Il fut Žgalement un mŽc•ne des communautŽs monastiques du Tibet Central de sKyor 
mo lung et de Zul phu. Il Žtait considŽrŽ comme une Žmanation de Mar pa, dont il composa une 
longue biographie, le rNam thar rim bzhi pa. Bien quÕil fžt lÕauteur de plusieurs rites sur les 
traditions de Pa–jara, gSang ldan et Mah"m"y", aucune de ses Ïuvres nÕest disponible ˆ ce 
jour, et les textes lui Žtant attribuŽs dans le NKSB sont en fait lÕÏuvre dÕun descendant 
contemporain de rNgog Byang chub dpal, Rin chen dpal bzang po.  

Seng ge sgra et ses fils 

Bien que la biographie de Seng ge sgra soit prŽsente dans ST1 et ST2, celle de ST2 est beaucoup 
plus courte et ne mentionne pas sa descendance, ce qui indique une Žvolution dans lÕŽquilibre 
des pouvoirs ˆ gZhung entre 1360 (ST1) et 1440 (ST2), les abbŽs de sPreÕu zhing prenant alors 
une prŽŽminence certaine. 

Seng ge sgra, le premier fils de rGyal po dgaÕ, Žtait comme lui un religieux ma”tre de maison. 
Comme les autres membres du lignage religieux rNgog, il re•ut la plupart des transmissions 
dans sa jeunesse, principalement de son p•re, ainsi que de gZi brjid grags pa et de rGya Pho ba 
lung ba. Il re•ut Žgalement de nombreux enseignements en compagnie de Rin chen bzang po, 
et rencontra plusieurs hiŽrarques bKaÕ brgyud de lÕŽpoque. Il est considŽrŽ comme lÕauteur de 
trois textes, dont un rite dÕinitiation de Catu'p%tha conservŽ dans le NKSB, et un rNam thar rin 
chen phreng ba au titre Žtrangement proche de celui de ST1. Il est possible que dPal gyi rdo rje 
(lÕauteur de ST1) ait plus tard repris ce texte, ce qui y expliquerait lÕimportance de sa lignŽe. 

Le fils de Seng ge sgra, Rin chen rgyal mtshan, naquit sans doute en 1271, alors que son p•re 
avait 36 ans. Il avait deux jeunes fr•res et trois fils. Tous les six sont absents de ST2. Il est 
possible que Rin chen rgyal mtshan ait ŽtŽ moine car il Žtudia le Vinaya ˆ Zul phu et sKyor mo 
lung, et que les fils soient donc ceux de ses fr•res. Bien quÕil nÕait pas composŽ dÕÏuvre 
particuli•re, il est notable quÕil est le dernier dŽtenteur de la plupart des lignŽes spirituelles de 
ST1, souvent avec Chos kyi rgyal mtshan. La situation est inversŽe dans ST2 o• toutes les 
lignŽes se terminent par Chos kyi rgyal mtshan et Don grub dpal.  

Chos kyi rgyal mtshan (1283-1359) 

Chos kyi rgyal mtshan (ou Chos rgyal), le premier fils de Chos rdor et petit-fils de rGyal po 
dgaÕ, fut le quatri•me abbŽ de sPreÕu zhing. Bien que sa biographie soit interrompue dans ST1, 
pourtant composŽe un an apr•s son dŽc•s en 1359, elle est continuŽe dans ST2. Cette diffŽrence 
de traitement entre Rin chen rgyal mtshan et Chos kyi rgyal mtshan sugg•re des tensions entre 
les branches des rNgog, rŽsolues dans ST2 par lÕeffacement de la lignŽe de Rin chen rgyal 
mtshan. Le retrait de Chos kyi rgyal mtshan dans ST1 est particuli•rement visible dans certaines 
erreurs de sanskritisation de son nom ou lÕomission des miracles et visions mentionnŽes dans 
ST2. 

Comme ses anc•tres, il Žtudia avec un grand nombre de ma”tres diffŽrents. Comme Kun dgaÕ 
rdo rje et Rin chen bzang po, il voyagea jusquÕˆ Dar rtse mdo au Khams, o• il attira de 
nombreux disciples, surtout au monast•re sTag lung de Ri bo che, les offrandes re•ues lui 
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permettant dÕagrandir sPreÕu zhing. Il est dit avoir eu une vision de Cakrasa#vara. Il composa 
un commentaire sur les Deux segments et des rites sur dÕautres ma"*alas rNgog.  

Don grub dpal (1331 ? - 1398 ?) 

Don grub dpal re•ut les vÏux de novice de son oncle Chos kyi rgyal mtshan ˆ lÕ‰ge de 11 ans, 
et re•ut ensuite la pleine ordination ̂  Zul phu, o• il apprit Žgalement le Vinaya ainsi que dÕautres 
sujets. Son oncle Chos kyi rgyal mtshan mourut en 1359, et Don grub dpal devint donc abbŽ. 
Cela co•ncide avec la naissance de son fils, Byang chub dpal, et il semblerait donc que Don 
grub dpal ait rendu ses vÏux alors m•me quÕil accŽdait au tr™ne de sPreÕu zhing. A cette 
pŽriode, plusieurs autres religieux rNgog prirent de lÕimportance, notamment son cousin Sangs 
rgyas yon tan, le fils dÕun autre de ses oncles. Bien que Don grub dpal soit le rŽcipiendaire final 
de toutes les lignŽes dans ST2, son fils re•ut plusieurs transmissions de son oncle Sangs rgyas 
yon tan, comme le montrent plusieurs recueils dÕenseignements re•us. Il est donc possible que 
Don grub dpal dŽtenait toutes les transmissions sans en ma”triser compl•tement lÕexŽg•se, 
comme le montre le fait que son fils dut recevoir plusieurs transmissions rNgog dÕautres 
ma”tres, de sPreÕu zhing et dÕailleurs. Don grub dpal eut plusieurs disciples qui donn•rent 
ensuite les transmissions ˆ Byang chub dpal, notamment le yogi / H (m Vajra et Chos sgo ba 
Chos dpal shes rab du gTsang.  

rNgog Sangs rgyas yon tan (XIV-XVe s.) 

Sangs rgyas yon tan (Sang yon dans ST2) Žtait probablement contemporain de son cousin Don 
grub dpal avec qui il partagea plusieurs ma”tres, notamment leur oncle Chos rgyal, et les deux 
disciples prŽcŽdemment mentionnŽs. Il est probable que ses parents se soient installŽs dans une 
nouvelle maison. Son neveu Rin chen dpal bzang po Žcrit plusieurs Ïuvres dans un monast•re 
ou ermitage nommŽ Brag dmar chos Õkhor gling ; Sang yon est parfois appelŽ Bla ma sNang 
rab, et son neveu Chos rje sNa ra ba. Bien que sa place soit mineure dans ST2, clairement rŽdigŽ 
depuis la perspective de sPreÕu zhing, Sang yon joua en fait un r™le plus important que son 
cousin dans la transmission des traditions rNgog, ce que montre sa place dans la lignŽe de 
Hevajra du KGND. Il est nommŽ Ç rNgog paÕi rin po che È dans lÕhistoire abbatiale de Zul phu, 
o• il transmit Vajrabhairava en 1371. Il y revint plus tard avec son cousin et un autre lama de 
gZhung, Tshul gang pa, qui transmit ensuite Catu'p%$ha ˆ Byang chub dpal. ST2 note quÕil y 
eut de nombreux signes miraculeux ˆ la mort de Sangs rgyas yon tan, et que des reliques 
apparurent sur son corps.  

Son neveu, Rin chen dpal bzang po, Žtait un contemporain de Byang chub dpal, sans doute plus 
jeune que lui puisquÕencore actif apr•s sa mort, nŽ sans doute vers 1400. On ne sait rien de plus, 
mais il est lÕauteur de plusieurs textes reproduit dans le NKSB, attribuŽs de mani•re erronŽe 
par les Žditeurs ˆ son anc•tre Rin chen bzang po.  
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Quatri•me chapitre : Byang chub dpal (1360-1446) 

Auteur, ou en tout cas inspirateur, de ST2, Byang chub dpal nÕest pas dŽcrit dans les Rosaires, 
mais sa vie est relatŽe dans le lHo rong chos Õbyung et le Deb ther sngon po, dont les auteurs 
furent des disciples de Byang chub dpal. Le lHo ka Žtant ˆ cette Žpoque le cÏur politique et 
religieux du Tibet Central, une grande quantitŽ dÕŽcrits sont maintenant disponibles sur les 
nombreux disciples de Byang chub dpal, et une certaine connaissance de sa vie peut donc •tre 
atteinte par ce biais.  

Byang chub dpal est souvent considŽrŽ dans les sources de cette Žpoque comme le dernier de 
sept gŽnŽrations de rNgog. Cette reprŽsentation des sept gŽnŽrations fait probablement Žcho ˆ 
celle des sept ma"*alas. Elle est prŽsente assez t™t dans la tradition : les Rosaires mentionnent 
dans la liste des disciples la prŽdiction que N!ropa bŽnirait le lignage de Mar pa pendant sept 
gŽnŽrations, et le lignage religieux contient sept noms dans les deux cas. On trouve parfois des 
dŽclarations approchantes, par exemple que pendant sept ou treize gŽnŽrations les rNgog 
sauraient tenir la cloche et le vajra et seraient bŽnis par N!ropa, ou que les disciples de Mar pa 
iraient ˆ Khecara pendant treize gŽnŽrations. Ce nÕest pourtant quÕˆ lÕŽpoque de Byang chub 
dpal que lÕon parle du Ç dernier des rNgog È. A lÕŽpoque de ses disciples, un consensus apparut 
sur les sept gŽnŽrations, et il est possible que pour ces auteurs lÕexpression dŽsigne mDo sde, 
les cinq abbŽs de sPreÕu zhing ˆ partir de Kun dgaÕ rdo rje et Byang chub dpal.  

Dans sa jeunesse, Byang chub dpal Žtudia extensivement avec son p•re et son oncle Sangs rgyas 
yon tan lÕensemble des traditions rNgog. Il Žtudia aussi les phases de perfection de ces traditions 
avec le yogi / H (m Vajra, et re•ut la forme fŽminine de Catu'p%$ha dÕun moine de sPreÕu 
zhing. Il fit un effort particulier pour rassembler toutes les traditions Mar rNgog qui sÕŽtaient 
dispersŽes avec le temps, recevant parfois de plusieurs personnes initiations, explications, 
instructions clŽs et lectures rituelles. Il fut donc une figure essentielle dans la restructuration de 
lÕidentitŽ rNgog, qui sÕŽtait perdue au fil des ans et de lÕaccumulation de transmissions 
sÕŽcartant du cÏur de lÕenseignement pratiquŽ par Mar pa et rNgog Chos rdor. Il contribua ainsi 
ˆ la construction dÕune collection de traditions rNgog plut™t que des transmissions sŽparŽes, 
gŽnŽrant par-lˆ lÕidŽe des Ç sept ma"*alas È qui devint ensuite le mot-clŽ dŽsignant la tradition 
rNgog. Son disciple Mi bskyod rdo rje note quÕil Žtait considŽrŽ comme une Žmanation de Mar 
pa, et il joua en effet un r™le central dans la diffusion de lÕenseignement de Mar pa et de rNgog 
mDo sde au XVe si•cle. 

Byang chub dpal devint lÕabbŽ de sPreÕu zhing apr•s le dŽc•s de Don grub dpal en 1386 ou 
1398, bien quÕil fžt lui-m•me mariŽ et eut deux fils. LÕun dÕeux, bKra shis dpal grub, Žtudia au 
monast•re de rTses thang et devint abbŽ du vivant de Byang chub dpal, en 1426. Byang chub 
dpal resta ˆ gZhung en retraite et enseigna une grande partie de sa vie. ÕGos Lo ts! ba dŽclare 
ainsi quÕil a vu un commentaire des Deux segments appartenant ˆ Byang chub dpal avec 182 
marques, indiquant que Byang chub dpal avait enseignŽ ce texte ˆ 182 reprises.  

La vallŽe de gZhung sÕouvre au sud du gTsang po. Elle est situŽe entre les vallŽes de Gong dkar 
et de Dol qui Žtaient habitŽes ˆ cette Žpoque par les puissants seigneurs de la famille Yar 
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rgyab1951, et se trouve non loin de la vallŽe du Yar lung dÕo• la dynastie Phag mo gru pa dirigeait 
une grande partie du Tibet Central depuis de XIVe si•cle1952. Son emplacement Žtait donc idŽal 
pour assurer le rayonnement des rNgog dans la rŽgion. Dans la premi•re partie de sa vie, Byang 
chub dpal eut cependant des difficultŽs, ayant ŽtŽ critiquŽ aupr•s dÕun certain bDag po Drung 
chen pa, probablement le seigneur Yar rgyab Drung chen bZhi Õdzom (1372/73-1446). En 1408 
cependant, Byang chub dpal rencontra Tsong kha pa, qui jouissait alors dÕun capital symbolique 
considŽrable et avait des liens tr•s proches avec les seigneurs Yar rgyab et Rlangs lha gzigs. 
Alors que Tsong kha pa rŽsida plusieurs mois ˆ Grum bu lung, au sud-ouest de lHa sa ˆ 
lÕinvitation du dirigeant Grags pa rgyal mtshan (1374/75-1432), Byang chub dpal eut de 
longues discussions avec lui, et Tsong kha pa fut tr•s impressionnŽ. Par la suite, la rŽputation 
de Byang chub dpal sÕamŽliora grandement et il attira de plus en plus de disciples, notamment 
parmi les proches de Tsong kha pa. 

Il entra peu ˆ peu dans le cercle Phag mo gru pa et Žtablit des liens avec la famille Rlangs lHa 
gzigs. Il enseigna ainsi ˆ sPyan snga bSod nams rgyal mtshan (1386-1434), le XIIe abbŽ du 
monast•re de gDan sa mthil et fr•re de Grags pa rgyal mtshan. Apr•s la mort de Grags pa rgyal 
mtshan, son neveu Grags pa Õbyung gnas et son fr•re Che sa Sangs rgyas rgyal mtshan (1389-
1457) se disput•rent le pouvoir, qui alla finalement ˆ Grags pa Õbyung gnas. Byang chub dpal 
fut invitŽ ˆ la cour en 1441, et il enseigna Žgalement ˆ Che sa Sangs rgyas rgyal mtshan qui 
Žtait exilŽ ˆ Yar rgyab.  

Le disciple le plus importants de Byang chub dpal fut ÕGos Lo ts! ba gZhon nu dpal qui passa 
de longues pŽriodes ˆ gZhung1953. En 1424-1425, il re•ut de Byang chub dpal une sŽrie de 53 
enseignements portant sur toutes les traditions rNgog. Il y retourna en 1431, o• il re•ut encore 
de nombreux cycles. Bien que Byang chub dpal lui demand‰t dÕŽcrire sa biographie, ÕGos Lo 
ts! ba ne composa pas de rŽcit plus dŽtaillŽ que celui contenu dans le Deb ther sngon po. Sa 
ma”trise des traditions rNgog fut cependant cruciale pour le lignage. Il les passa notamment ˆ 
deux de ses disciples, ce qui leurs permit de continuer et dÕessaimer. Le premier, Lo chen bSod 
nams rgya mtsho, Žtait un protŽgŽ du seigneur Grags pa Õbyung gnas, ˆ la demande de qui il 
assista ˆ lÕ‰ge de 17 ans ˆ la transmission que Byang chub dpal donnait ˆ la cour. Le second fut 
le IVe Zhwa dmar Chos grags ye shes (1453-1524), qui Žtait disciple des deux traducteurs.  

Le IVe Zhwa dmar voyagea pour la premi•re fois au Tibet Central en 1476, o• il Žtablit des 
liens avec ÕGos lo, Lo chen et leurs rŽseaux de disciples et de mŽc•nes. DÕeux, il re•ut 
lÕensemble des traditions rNgog et dŽveloppa une grande dŽvotion pour lÕenseignement de Mar 
pa. Il Žtablit un monast•re et centre de retraite dans le lHo brag, continuant ˆ occuper une place 
centrale dans le rŽgime Phag mo gru pa et plus tard gTsang pa, et ̂  attirer beaucoup de disciples. 
Il composa Žgalement plusieurs rites sur les traditions rNgog et permit ainsi au lignage de se 
rŽpandre tr•s largement. CÕest gr‰ce ˆ lui notamment que lÕenseignement rNgog entra dans les 

                                                

1951 Fermer forthcoming.  
1952 Czaja 2013. 
1953 Voir Ehrhard 2002a, Ehrhard 2002b, Mathes 2007, Czaja 2013 et Fermer 2017 pour les sources occidentales. 
Pour les biographies en tibŽtain, voir les textes des Ïuvres compl•tes du IVe Zhwa dmar mentionnŽes dans la 
bibliographie.  
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lignages ÕBri gung et Karma bkaÕ brgyud, et ses transmissions sont considŽrŽes comme 
primordiales par Kong sprul dans le KGND (voir chapitre I.1 pour plus de dŽtails). 

Byang chub dpal eut dÕautres disciples importants qui permirent lÕintroduction des traditions 
rNgog dans plusieurs ordres majeurs. LÕun de ces disciples fut le premier ÕBrug chen Kun dgaÕ 
dpal Õbyor (1428-1476). Il fut reconnu comme la rŽincarnation de gTsang pa rgya ras et Žtait 
lÕhŽritier de la famille rGya possŽdant le monast•re de Rwa lung. Il unissait donc plusieurs 
types de lignages et avait un grand pouvoir symbolique. Kun dgaÕ dpal Õbyor rencontra Byang 
chub dpal ˆ gZhung au printemps 1446, quelques semaines avant sa mort. Byang chub dpal lui 
dit quÕil lÕattendait et mit entre ses mains la responsabilitŽ du lignage rNgog, ainsi que plusieurs 
de ses reliques, dont les ornements dÕos de N!ropa et le Ç vase dÕinitiation des sept gŽnŽrations È 
(bdun brgyud kyi dbang bum). Il lui transmit lÕensemble des initiations et instructions clŽs des 
cycles rNgog, et lui demanda de diriger ses funŽrailles. MalgrŽ cet important transfert de capital 
religieux et symbolique, peu des traditions rNgog aujourdÕhui disponibles remontent ˆ Kun 
dgaÕ dpal Õbyor.  

Un autre disciple fut le XIIe abbŽ de sTag lung, Ngag dbang grags pa (1418-1496), qui visita 
sPreÕu zhing en 1443 et re•ut toutes les transmissions Mar rngog de Byang chub dpal1954. On 
sait peu de choses de cette rencontre, mais il nÕŽtait pas le premier sTag lung ˆ sÕintŽresser au 
lignage rNgog, Kun dgaÕ rdo rje et Chos kyi rgyal mtshan (1283-1359) ayant Žtabli des 
prŽcŽdents lors de leurs sŽjours au Khams. De fait, les enseignements rNgog furent bien 
conservŽs dans cet ordre. 

Plusieurs autres disciples introduisirent lÕenseignement de Byang chub dpal dans le lignage Sa 
skya. LÕun dÕeux fut le ma”tre du K"lacakra Byams pa gling pa bSod nams rnam rgyal (1400-
1475)1955, neveu de Drung chen bZhi Õdzom et abbŽ du monast•re de Byams pa gling dans le 
bas de la vallŽe de Grwa nang, lÕun des centres religieux les plus importants du XVe si•cle dans 
le lHo ka. Il re•ut de nombreuses transmissions de Byang chub dpal en 1432 et sa biographie 
dŽcrit comment bSod nams rnam rgyal tomba malade alors quÕil se trouvait ˆ sPreÕu zhing et 
fut guŽri par Dud sol ma. Son neveu, le fondateur du monast•re de Gong dkar chos sde, Kun 
dgaÕ rnam rgyal (1432-1496), re•ut Žgalement les sept ma"*alas de Byang chub dpal dans les 
annŽes 1440, et Žtablit plus tard des liens avec rNgog rGyal tsha bSod nams don grub. Les 
traditions rNgog furent ensuite conservŽes dans la tradition de Gong dkar, et le monast•re reprit 
la responsabilitŽ de gZhung apr•s la disparition des rNgog au XVIIe si•cle. 

 

Cinqui•me chapitre : la vallŽe de gZhung apr•s Byang chub dpal 

M•me si Byang chub dpal est considŽrŽ comme le dernier ma”tre de sPreÕu zhing et malgrŽ la 
perte de plusieurs symboles importants, le lignage familial ne cessa pas ˆ la mort de Byang 
chub dpal et plusieurs des transmissions aujourdÕhui disponibles viennent de disciples des 

                                                

1954 sTag lung chos Õbyung, 1 : 611 ; S¿rensen and Hazod 2007, 745-746. 
1955 Fermer 2010, 49-52 ; Akester 2016, 275-277 ; Ehrhard 22002a, 79, 83-85, Fermer 2017, 81.  
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descendants de Byang chub dpal. MalgrŽ certaines lacunes, les biographies de ces disciples 
permettent de reconstruire lÕhistoire rNgog jusquÕau XVIIe si•cle. Apr•s cette date, il ne semble 
plus que les lignages religieux et hŽrŽditaires aient co•ncidŽ, les traditions rNgog Žtant 
maintenues dans dÕautres ordres, et les rNgog connus Žtant dŽtenteurs dÕautres enseignements. 

Apr•s la mort de Byang chub dpal en 1446, ses reliques furent ench‰ssŽes avec celles de Mar 
pa et des autres rNgog dans un reliquaire ˆ sPreÕu zhing. Trois religieux rNgog reprŽsentant les 
trois branches du clan rNgog assist•rent aux funŽrailles :  

-! gTsang tsha bKra shis dpal grub, fils de Byang chub dpal et abbŽ de sPreÕu zhing ; 
-! gTsang tsha Rin chen dpal bzang po, neveu de Sangs rgyas yon tan, ayant un ermitage 

ˆ Brag dmar chos Õkhor gling (dont la localisation nÕest pas connue) et rŽsidant peut-
•tre dans le village de sNang rab, en bas de la vallŽe o• se trouve sPreÕu zhing.  

-! Don grub dpal bzang, aussi nommŽ lDum chung ba Don grub dpal ba. Il sÕagit 
probablement de rNgog bSod nams don grub, lointain cousin de la branche rGyal tsha. 

La descendance de Rin chen dpal bzang po nÕest pas connue, et il est possible que cette branche 
de la famille rNgog cessa peu apr•s lui. Les deux autres branches, gTsang tsha et rGyal tsha, 
continu•rent plusieurs dŽcennies. 

Succession gTsang tsha ˆ sPreÕu zhing 

Byang chub dpal grub, le petit-fils de Byang chub dpal et neveu de bKra shis dpal grub, Žtait 
abbŽ de sPreÕu zhing en 1476 et continua les traditions rNgog ̂  gZhung jusquÕau dŽbut du XVIe 
si•cle. gTsang smyon He ru ka (1452-1507) rŽsida plusieurs semaines dans la vallŽe dans les 
annŽes 1480 et participa ˆ des rituels avec Byang chub dpal grub, bien quÕil ne semble pas avoir 
re•u de transmissions1956. Ce fut le cas par contre de son disciple rGod tshang ras chen (1482-
1559) qui pratiqua lui aussi pendant trois mois dans la grotte de Mi la ras pa. Outre plusieurs 
traditions rNgog, il re•ut aussi Cakrasa#vara, et Žtudia les biographies bKaÕ brgyud, dont un 
gDung rabs qui pourrait •tre ST21957. Bien que le IVe Zhwa dmar visit‰t aussi sPreÕu zhing en 
1482, il fut invitŽ par le tenant du si•ge (sans doute Byang chub dpal grub) mais ne semble pas 
non plus avoir re•u son enseignement.  

rNgog Byang chub grags pa, le neveu de Byang chub dpal grub, fut un disciple de Gong dkar 
ba Kun dgaÕ rnam rgyal mais on ne sait rien de particulier sur lui1958.  

Son disciple (son fils ?) rNgog Blo gros dpal bzang fut en revanche un ma”tre important de Kun 
dgaÕ grol mchog (1507-1565). Il figure dans quatre des lignŽes rNgog conservŽes dans le 
KGND. Dans sa biographie, il est dit que Kun dgaÕ grol mchog fut invitŽ ˆ gZhung, sans doute 
au milieu du XVIe si•cle, par Blo gros dpal bzang. Il y re•ut les sept ma"*alas, lÕexplication du 
Rin chen rgyan Õdra, les pratiques des phases de perfection associŽes ˆ Hevajra, Mah"m"y" et 
                                                

1956 Biographie de gTsang smyon par rGod tshang ras chen sNa tshogs rang grol, p. 118 (Smith 2001, 65) ; Ehrhard 
2010, 141, n. 22. 
1957 Ehrhard 2010, 141 et 152. 
1958 Fermer 2009, 339. 
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Catu'p%$ha, ainsi que la transmission de Dud sol ma1959. Ces transmissions furent continuŽes et 
amplifiŽes par lÕincarnation suivante de Kun dgaÕ grol mchog, T!ran!th! (1575-1634), qui 
codifia plusieurs des ma"*alas rNgog. 

Le dernier descendant connu de la branche gTsang tsha fut ÕJam dbyangs Õod zer, qui vŽcut au 
dŽbut du XVIIe si•cle et donna les sept ma"*alas ˆ mGon po bSod nams mchog ldan (1603-
1659) vers 1628. mGon po bSod nams mchog ldan appara”t dans la lignŽe de Catu'p%$ha dÕun 
abbŽ de Gong dkar chos sde de cette Žpoque, ainsi que dans celle du Ve Dala•-Lama1960. CÕŽtait 
un religieux Sa skya pa reconnu comme une incarnation de Tshar chen et lÕun des tuteurs du Ve 
Dala•-Lama. mGon po bSod nams mchog ldan retourna ˆ sPreÕu zhing en 1657 afin de rendre 
hommage ˆ la dŽpouille de ÕJam dbyangs Õod zer. CÕest la derni•re trace que lÕon trouve dÕun 
religieux rNgog vivant dans la vallŽe de gZhung. 

Succession rGyal tsha ˆ Thar pa gling 

rNgog rGyal tsha bSod nams don grub fut actif ˆ la fin de la vie et dans les dŽcennies suivant 
le dŽc•s de Byang chub dpal. Il est lÕauteur de plusieurs textes sur Mah"m"y", Catu'p%$ha et 
surtout Dud sol ma. Trois de ces textes furent composŽs ˆ Ri bo khyung lding, et un au Ç grand 
sŽminaire Ri bo chos lding de gZhung È, en 1469. Il semble •tre lÕun des ma”tres importants de 
lÕŽpoque dans la vallŽe de gZhung. Gong dkar ba Kun dgaÕ rnam rgyal Žtudia avec lui les 
commentaires des ma"*alas dans lesquels il avait ŽtŽ initiŽ par Byang chub dpal et en re•ut les 
lectures rituelles.  

rNgog rGyal tsha bSod nams lhun po est le troisi•me disciple rNgog de Gong dkar ba Kun dgaÕ 
rnam rgyal, et donc contemporain de Byang chub dpal grub et Byang chub grags pa de la 
branche gTsang tsha. Il Žtait le petit-fils ou plus probablement petit-neveu de bSod nams don 
grub. Il appara”t dans la lignŽe de Dud sol ma du recueil dÕenseignements re•us du Ve Dala•-
Lama sous le nom de Thar gling pa bSod nams lhun po, et avait donc Žtabli une nouvelle maison 
ou temple nommŽ Thar [pa] gling. 

CÕest lˆ que rŽsidait son fils, rNgog bSod nams bstan Õdzin, dont la rencontre avec le Sa skya 
pa Tshar chen Blo gsal rgya mtsho (1502-1566/7) est restŽe cŽl•bre. bSod nams bstan Õdzin 
nÕest associŽe ˆ aucune des transmissions du KGND, mais il eut pourtant plusieurs disciples 
connus. Le ma”tre rNying ma mNgaÕ ris Pa) chen Padma dbang rgyal (1487-1542), dont le p•re 
descendait de Mar pa, se rendit dans la vallŽe de gZhung au milieu des annŽes 1520 o• il re•ut 
les sept ma"*alas de bSod nams bstan Õdzin 1961. Tshar chen, dont la lignŽe de Dud sol ma 
parvint ensuite au Ve Dala•-Lama et qui Žcrivit le catalogue de la transmission de Dud sol ma 
conservŽe dans le KGND, se rendit ˆ Thar pa gling une premi•re fois en 15231962. Il re•ut alors 
les sept ma"*alas, Dud sol ma et le Mi tra brgya rtsa. Il y retourna en 1540, et re•ut la s"dhana 
externe de Dud sol ma. bSod nams bstan Õdzin Žtait troublŽ par une dispute avec un Ç ennemi È 
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ˆ gZhung dont il ne pouvait venir ˆ bout car il vouait Žgalement un culte ˆ Dud sol ma dans sa 
chapelle des protecteurs (mgon khang). LÕidentitŽ de cet ennemi nÕest pas connue, mais il est 
possible que des tensions aient alors ŽclatŽ avec la branche gTsang tsha rNgog toujours prŽsente 
ˆ sPreÕu zhing et que cette histoire en soit la trace. Quoi quÕil en soit, Tshar chen partit plusieurs 
mois en retraite ˆ Drang srong srin po ri, ˆ quelques kilom•tres de gZhung, o• il pratiqua Dud 
sol ma. Lors de son retour ˆ Thar pa gling neuf mois plus tard, des signes de succ•s Žtaient 
apparus, et lÕennemi Žtait dŽfait. Pour le remercier, bSod nams bstan Õdzin lui donna la s"dhana 
secr•te de Dud sol ma et en fit le dŽtenteur de cette pratique. Tshar chen r•va ensuite quÕil 
purifiait les nŽgativitŽs associŽes ˆ cette pratique de pacification, et gŽnŽra une dŽvotion encore 
plus grande envers son ma”tre.  

La vallŽe de gZhung depuis le XVIIe si•cle 

Cette description sugg•re cependant que la situation sÕŽtait fortement dŽgradŽe ˆ gZhung au 
milieu du XVIe si•cle. Bien que bSod nams bstan Õdzin pžt transmettre correctement les 
traditions rNgog, il nÕŽtait pas unanimement reconnu dans la vallŽe et avait des ennemis. Si cet 
ennemi Žtait son cousin ŽloignŽ rNgog Blo gros dpal bzang, cela sugg•re des rivalitŽs 
importantes dans le lignage. MalgrŽ ces difficultŽs, des rNgog continu•rent dÕhabiter la vallŽe 
jusquÕau moins le milieu du XVIIe si•cle, comme le montre la prŽsence de rNgog ÕJam dbyangs 
Õod zer. La mort de ce dernier en 1657 marqua cependant un tournant important, avec le transfert 
de responsabilitŽ du monast•re ˆ lÕadministration du Gong dkar chos sde. Il existe plusieurs 
explications de la fa•on dont cela sÕest produit, mais aucune nÕa de source vraiment solide. Le 
Gong dkar chos sdeÕi gnas yig dŽclare que le Ve Dala•-Lama en confia la responsabilitŽ ̂  mGon 
po bSod nams mchog ldan1963, mais cela nÕest confirmŽ ni par lÕautobiographie du Dala•-
Lama1964 ni par celle de bSod nams mchog ldan. DÕapr•s Matthew Akester, sPreÕu zhing devint 
une branche de Gong dkar chos sde ˆ lÕŽpoque de Gong dkar ba Nyi ma gling Tshul khrims 
bkra shis, lÕun des ma”tres de bSod nams mchog ldan1965. Comme Tshul khrims bkra shis Žtait 
contemporain de ÕJam dbyangs Õod zer, cela semble peu probable. Un article en tibŽtain sur 
sPreÕu zhing dŽclare que lÕautoritŽ de sPreÕu zhing fut transfŽrŽ ˆ bDe chen chos Õkhor gling, 
un monast•re ÕBrug pa bkaÕ brgyud de la vallŽe de gZhung. Bien que les moines fissent des 
rituels rŽguliers ˆ sPreÕu zhing, la situation fut jugŽe insatisfaisante, et ce fut finalement Gong 
dkar chos sde qui reprit la responsabilitŽ du lieu1966. Gong dkar chos sde maintint un festival 
annuel ̂  sPreÕu zhing du 23•me au 29•me jour du premier mois tibŽtain avec une retraite de groupe 
(sgrub mchod) sur les sept ma"*alas jusquÕˆ la RŽvolution Culturelle. Un centre de retraite 
affiliŽ ˆ Gong dkar chos sde fut Žgalement construit sur la colline dÕo• rNgog Chos rdor sÕŽtait 
envolŽ pour Khecara. 

Pendant toute cette pŽriode, les reliques de Mar pa continu•rent dÕattirer les p•lerins ˆ sPreÕu 
zhing. LÕun dÕeux fut T!ran!tha (1575-1634) qui resta quelques jours dans le village de rNam 
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rab ˆ quelques kilom•tres sPreÕu zhing.1967 Il se rendit un jour ˆ sPreÕu zhing mais ne rencontra 
apparemment pas rNgog ÕJam dbyangs Õod zer. Au XVIIIe si•cle, bSod nams dbang phyug 
(1660-1731), abbŽ de Yang tsher et Tha kar, visita les reliques de Mar pa ˆ Ç Ri bo khyung 
lding È1968. En 1848, ÕJam dbyangs mkhyen brtse dbang po (1820-1892) visita Žgalement sPreÕu 
zhing o• il eut une vision de Mar pa et rNgog, ce qui motiva sa requ•te ˆ Kong sprul de 
composer le KGND1969. Le 39•me dŽtenteur du tr™ne de Sa skya, Drag shul Phrin las rin chen 
(1871-1935), visita sPreÕu zhing (gZhung sPan zhing) en 19091970. Le dernier p•lerin important, 
et celui qui laissa le rŽcit le plus dŽtaillŽ, fut Ka. thog Si tu Chos kyi rgya mtsho (1880Ð1924) 
qui visita la vallŽe dŽbut 19191971. 

Le temple fut endommagŽ ˆ plusieurs reprises. Il fut dÕabord incendiŽ lors de lÕinvasion du 
Tibet Central par les Dzungars en 1718 en m•me temps que dÕautres monast•res ÕBrug pa de la 
vallŽe1972. Il fut surtout rasŽ, les reliquaires dŽtruits et les reliques et momies dispersŽes lors de 
la RŽvolution Culturelle.  

AujourdÕhui, une visite sur les lieux ne rŽv•le que peu de choses de ce ˆ quoi sPreÕu zhing 
pouvait ressembler lorsque les rNgog y vivaient. La vallŽe de gZhung sÕappelle rNam rab, du 
nom du village en bas de la vallŽe latŽrale o• se trouvait le temple, sans doute depuis le XVe ou 
XVI e si•cle. La vallŽe nÕest quÕˆ quelques kilom•tres de lÕaŽroport de Gongkar, dans le comtŽ 
de Gong dkar (ch. Go1gg‡ xiˆn). Le temple de sPreÕu zhing est gŽnŽralement appelŽ sPe zhing 
par les locaux. Le bas de la vallŽe est une terre fertile. Au-delˆ des cols ˆ lÕextrŽmitŽ sud se 
trouve le lac de Yar Õbrog g.yu mtsho. Le plus grand village de la vallŽe est rNam rab zhol, dans 
lequel se niche le monast•re de Dwags po grwa tshang, un monast•re Sa skya fondŽ au XVe 
si•cle par Dwags po pa" chen bKra shis rnam rgyal. Un peu partout dans la vallŽe se trouvent 
des ruines associŽes au rNgog, mais la localisation de la plupart des temples mentionnŽs dans 
cette Žtude (Ri bo khyung lding, Brag dmar chos Õkhor gling et Thar pa gling) demeure 
incertaine. Il est possible que Ri bo khyung lding se trouvait quelques centaines de m•tres au-
dessus de sPreÕu zhing, o• des ruines sont visibles sur Google Maps. Il existe un village nommŽ 
Thar pa gling dans le bas de la vallŽe avec un temple dŽdiŽ ˆ Dud sol ma, mais aucun des 
villageois nÕa gardŽ la mŽmoire des rNgog. Le temple de sPreÕu zhing par contre a ŽtŽ rŽnovŽ 
une premi•re fois dans les annŽes 1980, et une deuxi•me restauration a abouti en 2012, avec la 
construction dÕun nouveau temple.  

Appendices 

La th•se est conclue par cinq appendices. Le premier est une Ždition diplomatique des deux 
Rosaires accompagnŽe dÕune traduction. Le choix dÕune Ždition combinŽe a ŽtŽ fait pour 
permettre une comparaison des deux sources principales de cette Žtude, qui sont tr•s proches 
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tout en divergeant sur certains points clŽs. Dans cette Ždition, la version commune est en 
caract•res neutres, la version de ST1 en italiques et celle de ST2 en gras. Cette mise en page 
est conservŽe dans la traduction proposŽe sur la page opposŽe, ce qui permet une lecture 
simultanŽe des deux versions, tibŽtaine et anglaise, du texte.   

LÕappendice 2 est un tableau regroupant toutes les donnŽes sur les membres du lignage 
hŽrŽditaire rNgog ˆ partir de Chos rdor. Cela inclut les diffŽrents alias, le titre qui leur est donnŽ 
dans ST1 et dasn ST2, le nom de leur femme, leur annŽe de naissance, lÕ‰ge auquel ils sont 
morts et leurs dates de vie selon le lHo rong chos Õbyung et le Deb ther sngon po.  

LÕappendice 3 est un index combinŽ des sources principales utilisŽes pour cette Žtude, ˆ savoir 
le rNgog slob brgyud dang bcas paÕi gsung Õbum, le rNgog chos skor phyogs bsgrigs, le 
catalogue de la Chapelle des Seize Arhats ˆ ÕBras spungs, le ÕBri gung bkaÕ brgyud chos mdzod 
chen mo et le bKaÕ brgyud sngags mdzod.  

LÕappendice 4 est un index dŽtaillŽ de lÕŽdition de 1982 du bKaÕ brgyud sngags mdzod, 
reprenant tous les titres et auteurs de la collection en les regroupant par cycle. 

LÕappendice 5 est le prŽsent rŽsumŽ en fran•ais.  

La th•se se conclut par une bibliographie divisŽe en deux parties principales, les sources 
tibŽtaines et les sources occidentales. Les premi•res sont distinguŽes selon quÕil sÕagit des textes 
historiographiques constituant la source principale de cette Žtude, des collections dŽcrites dans 
la th•se et des textes individuels.  
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Plate 14: Dud sol ma according to a sMar pa bkaÕ brgyud lineage, with Mar pa, rNgog Chos 
rdor, rNgog mDo sde, and sMar pa Shes rab ye shes in the upper register. Bordier Collection 
(BŽguin 2013, 92)  

 

 

 


