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Tantra Vajrasekhara Sutra Yuthok Nyingthig Symbols and tools Damaru Ghanta Melong Phurba Vajra Yab-Yum Ordination and transmission Esoteric transmission Pointing-out instruction Samaya Vajracharya vte Vajrayana (Sanskrit: JJJJJ00, "diamond vehicle""), also known as Mantrayana, Guhyamantrayana, Tantrayana, Secret Mantra, Tantric
Buddhism, and Esoteric Buddhism, is a Buddhist tradition of tantric practice which developed in the medieval Indian subcontinent and spread to Tibet, Nepal, other Himalayan states, East Asia, and Mongolia. Vajrayana practices are connected to specific lineages in Buddhism, through the teachings of lineage holders.

Others might generally refer to texts as the Buddhist Tantras.[1] It includes practices that make use of mantras, dharanis, mudras, mandalas and the visualization of deities and Buddhas. Traditional Vajrayana sources say that the tantras and the lineage of Vajrayana were taught by Sakyamuni Buddha and other figures such as the bodhisattva
Vajrapani. On the other hand, contemporary historians of Buddhist studies argue that Vajrayana does not predate the tantric era of medieval India (c. 5th century CE onwards).[2] According to Vajrayana scriptures, the term Vajrayana refers to one of three vehicles or routes to enlightenment, the other two being the Sravakayana (also known
pejoratively as the Hinayana) and Mahayana (a.k.a. Paramitayana). There are several Buddhist tantric traditions that are currently practiced, including Tibetan Buddhism, Chinese Esoteric Buddhism, Shingon Buddhism and Newar Buddhism. Terminology In Tibetan Buddhism practiced in the Himalayan regions of India, Nepal, and Bhutan, Buddhist

Tantra is most often termed Vajrayana (Tib. 000000000, dorje tekpa, Wyl. rdo rje theg pa) and Secret mantra (Skt. Guhyamantra, Tib. 0000000, sang ngak, Wyl. gsang sngags). The vajra is a mythical weapon associated with Indra which was said to be indestructible and unbreakable (like a diamond) and extremely powerful (like thunder). Thus, the
term is variously translated as Diamond Vehicle, Thunderbolt Vehicle, Indestructible Vehicle and so on.
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Chinese Esoteric Buddhism it is generally known by various terms such as Zhényan (Chinese: EF, literally "true word", referring to mantra), Tangmi or Hanmi (% - j%, "Tang Esotericism" or "Han Esotericism"), Mizong (¥5=, "Esoteric Sect") or Mijiao (Chinese: ¥%{; Esoteric Teaching). The Chinese term mi % ("secret, esoteric") is a translation of
the Sanskrit term Guhya ("secret, hidden, profound, abstruse").[3] In Japan, Buddhist esotericism is known as Mikkyo (3%, "secret teachings") or by the term Shingon (a Japanese rendering of Zhényéan), which also refers to a specific school of Shingon-sht (E&%). History Mahasiddhas, Palpung monastery. Note the figure of the great adept Putalipa
at center, seated in a cave and gazing at an image of the meditational deity Samvara and the figure at the bottom left holding a skull-staff (khatvanga) and a flaying knife (kartika). Mahasiddhas and the tantric movement Tantric Buddhism is associated with groups of wandering yogis called mahasiddhas in medieval India.[4] According to Robert

Thurman, these tantric figures thrived during the latter half of the first millennium CE.[2] According to Reynolds (2007), the mahasiddhas date to the medieval period in North India and used methods that were radically different from those used in Buddhist monasteries, including practicing in charnel grounds.[5] Since the practice of Tantra focuses

on the transformation of poisons into wisdom, the yogic circles came together in tantric feasts, often in sacred sites (pitha) and places (ksetra) which included dancing, singing, consort practices and the ingestion of taboo substances like alcohol, urine, and meat.[6] At least two of the mahasiddhas cited in the Buddhist literature are comparable with
the Shaiva Nath saints (Gorakshanath and Matsyendranath) who practiced Hatha Yoga.
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According to Schumann, a movement called Sahaja-siddhi developed in the 8th century in Bengal.[7] It was dominated by long-haired, wandering mahasiddhas who openly challenged and ridiculed the Buddhist establishment.[8] The mahasiddhas pursued siddhis, magical powers such as flight and extrasensory perception as well as spiritual liberation.
[9] Ronald M. Davidson states that Buddhist siddhas demonstrated the appropriation of an older sociological form—the independent sage/magician, who lived in a liminal zone on the borders between fields and forests. Their rites involved the conjunction of sexual practices and Buddhist mandala visualization with ritual accoutrements made from
parts of the human body, so that control may be exercised over the forces hindering the natural abilities of the siddha to manipulate the cosmos at will. At their most extreme, siddhas also represented a defensive position within the Buddhist tradition, adopted and sustained for the purpose of aggressive engagement with the medieval culture of public
violence. They reinforced their reputations for personal sanctity with rumors of the magical manipulation of various flavors of demonic females (dakini, yaksi, yogini), cemetery ghouls (vetala), and other things that go bump in the night. Operating on the margins of both monasteries and polite society, some adopted the behaviors associated with
ghosts (preta, pisaca), not only as a religious praxis but also as an extension of their implied threats.[10] Tantras Main article: Tantras (Buddhism) Diamond Realm mandala, based on the tantric Vajrasekhara Sutra, and symbolizing the final realization of Vairocana Buddha in Shingon Naked tantrikas dancing and eating from skull cups (kapalas),
closeup of a Chakrasamvara mandala Many of the elements found in Buddhist tantric literature are not wholly new. Earlier Mahayana sutras already contained some elements which are emphasized in the Tantras, such as mantras and dharani.[11] The use of protective verses or phrases actually dates back to the Vedic period and can be seen in the
early Buddhist texts, where they are termed paritta. The practice of visualization of Buddhas such as Amitabha is also seen in pre-tantric texts like the Longer Sukhavativytuha Sutra.[12] There are other Mahayana sutras which contain "proto-tantric" material such as the Gandavyuha and the Dasabhumika which might have served as a central source

of visual imagery for Tantric texts.[13] Later Mahayana texts like the Karandavyuha Stutra (c. 4th-5th century CE) expound the use of mantras such as Om mani padme hum, associated with vastly powerful beings like Avalokiteshvara. datojaxalifudogewoloruz.pdf The popular Heart Sutra also includes a mantra. Vajrayana Buddhists developed a large
corpus of texts called the Buddhist Tantras, some of which can be traced to at least the 7th century CE but might be older.

PREFACE

Whei [ wa dotng my BAMS & Poa gradistion, 1 weed 10 prepare my own noles of all the
subjects. When 1 tumed back. 1 found that § am having bunch of gelden notes. My notes were
-\:|,lq,';lc|]|l.:“ all over Kamaiaka, nod due fo ||';_.'h:uﬂu.n||c_ badt duse tokhe combents imat. It was ;|Im|}'t
o my e that why there 18 no my textbook of Shalya Tnotra, whach i laving equal sumalarity
to the modern sargical books with their contents, quality. appearance, and colowr plictos ete

Afler seeing the dramabic responsge of my poles, mamy of my classnales, jmlors and
colleages mggested me to wiite a textbook on Shalya Tantra. Then i arted working on this 3
years back. Before takang work m hand 1 have consubted masy Shalya Tastm Bcully and students
to get different ideas and sugpestion negarding my upcoming book. Then aitempt 18 made to make
thiz book simple & reader fendly with providing students with neceszary informaiion & betier
cloucal understanding of the sulyed, without amy comproamise with |\c|=-'|w."|m|}c|;|'|=.—'

Whale this book has been comiptled with under gradustes in mind, b [ am confident that i
will serve as a usefal reference for even postgraduates nnd foulty, Though this book is in concise
form. 1 covers all the topice as per revised BAMS syllatue of CCIM, New Dellt m simple
language with suitable points. Al the end of each chapter Bequently asked questions of university
exams for last 13 years have been lsted AL the end of the book PG question papers of las 9 yeurs
with important signe and tnads in clmseal examasaiion beve been mentioned. The most mjo an
Viva questions are highlighted with star marks. Since one pictune is mose worth than theneands
of words, nesoly 470 coloar pictures wnd photographs are incladed. The moes importand poants

are highlighted in tables {Mearly 1040} for easy mensonzing the pointz. In the beginning of each
chagler most impostant k.c:.' poinds are highlighted in the box, Basic surgical concepts of Snshmga
aze compiled and explaned in mteresting ad easy way. A sino i 18 iade for the meedem
dezeazes with Aymrvedse mansgement based on the chimcal expenence. The avalabidity of both
Ayrvedic & modern information about each surgical aspect will make the understanding of topic
Al CARSET pOCeEs for #tisd

If theeTe are Ay mistnkes or comedions & inputs jnl=:l:¢.\lu.'.'.:.'.: welcome T poand thieamy o
S0 pledse don’t hesilale 1o pal your comnsents sl cormections Lo me.
1 ]|n|5¢ this book will definately Irip firal vear BAMS dudents & Shalyn Taptm PG scholars

all over Indin to o shoet thear preparatzon dme dunng, theer theory and climcal exumunlions

Dated: 18/1272019 D Mohasin Kndegmon

The dating of the tantras is "a difficult, indeed an impossible task" according to David Snellgrove.[14] Some of the earliest of these texts, Kriya tantras such as the Mafjusri-mila-kalpa (c. 6th century), teach the use of mantras and dharanis for mostly worldly ends including curing illness, controlling the weather and generating wealth.[15] The
Tattvasamgraha Tantra (Compendium of Principles), classed as a "Yoga tantra", is one of the first Buddhist tantras which focuses on liberation as opposed to worldly goals. In another early tantra, the Vajrasekhara (Vajra Peak), the influential schema of the five Buddha families is developed.[16] Other early tantras include the Mahavairocana
Abhisambodhi and the Guhyasamaja (Gathering of Secrets).[17] The Guhyasamaja is a Mahayoga class of Tantra, which features forms of ritual practice considered "left-hand" (vamachara) such as the use of taboo substances like alcohol, consort practices, and charnel ground practices which evoke wrathful deities.[18] Ryujun Tajima divides the
tantras into those which were "a development of Mahayanist thought" and those "formed in a rather popular mould toward the end of the eighth century and declining into the esoterism of the left",[19] this "left esoterism" mainly refers to the Yogini tantras and later works associated with wandering yogis. This practice survives in Tibetan Buddhism,
but it is rare for this to be done with an actual person. It is more common for a yogi or yogini to use an imagined consort (a buddhist tantric deity, i.e. a yidam).[20] These later tantras such as the Hevajra Tantra and the Chakrasamvara are classed as "Yogini tantras" and represent the final form of development of Indian Buddhist tantras in the ninth
and tenth centuries.[15] The Kalachakra tantra developed in the 10th century.[21] It is farthest removed from the earlier Buddhist traditions, and incorporates concepts of messianism and astrology not present elsewhere in Buddhist literature.[8] According to Ronald M.

Davidson, the rise of Tantric Buddhism was a response to the feudal structure of Indian society in the early medieval period (ca. 500-1200 CE) which saw kings being divinized as manifestations of gods. Likewise, tantric yogis reconfigured their practice through the metaphor of being consecrated (abhiseka) as the overlord (rajadhiraja) of a mandala
palace of divine vassals, an imperial metaphor symbolizing kingly fortresses and their political power.[22] Relationship to Shaivism Further information: Kashmir Shaivism Vajrayana adopted deities such as Bhairava, known as Yamantaka in Tibetan Buddhism. The central deity of the Cakrasamvara Tantra, which according to scholars like David B.
Gray and Alexis Sanderson, appropriated numerous elements from nondual Shaiva Tantra The question of the origins of early Vajrayana has been taken up by various scholars. David Seyfort Ruegg has suggested that Buddhist tantra employed various elements of a “pan-Indian religious substrate” which is not specifically Buddhist, Shaiva or
Vaishnava.[23] According to Alexis Sanderson, various classes of Vajrayana literature developed as a result of royal courts sponsoring both Buddhism and Shaivism.[24] The relationship between the two systems can be seen in texts like the Manjusrimulakalpa, which later came to be classified under Kriya tantra, and states that mantras taught in the
Shaiva, Garuda and Vaishnava tantras will be effective if applied by Buddhists since they were all taught originally by Manjushri.[25] Alexis Sanderson notes that the Vajrayana Yogini tantras draw extensively from the material also present in Shaiva Bhairava tantras classified as Vidyapitha. Sanderson's comparison of them shows similarity in "ritual
procedures, style of observance, deities, mantras, mandalas, ritual dress, Kapalika accouterments like skull bowls, specialized terminology, secret gestures, and secret jargons. godozis.pdf

There is even direct borrowing of passages from Shaiva texts."[26] Sanderson gives numerous examples such as the Guhyasiddhi of Padmavajra, a work associated with the Guhyasamaja tradition, which prescribes acting as a Shaiva guru and initiating members into Saiva Siddhanta scriptures and mandalas.[27] Sanderson says that the Samvara
tantra texts adopted the pitha list from the Shaiva text Tantrasadbhava, introducing a copying error where a deity was mistaken for a place.[28] Ronald M. Davidson meanwhile, argues that Sanderson's arguments for direct influence from Shaiva Vidyapitha texts are problematic because "the chronology of the Vidyapitha tantras is by no means so well
established"[29] and that "the available evidence suggests that received Saiva tantras come into evidence sometime in the ninth to tenth centuries with their affirmation by scholars like Abhinavagupta (c. 1000 c.e.)"[30] Davidson also notes that the list of pithas or sacred places "are certainly not particularly Buddhist, nor are they uniquely Kapalika
venues, despite their presence in lists employed by both traditions."[31] Davidson further adds that like the Buddhists, the Shaiva tradition was also involved in the appropriation of Hindu and non-Hindu deities, texts and traditions, an example being "village or tribal divinities like Tumburu".[32] Davidson adds that Buddhists and Kapalikas as well as
other ascetics (possibly Pasupatas) mingled and discussed their paths at various pilgrimage places and that there were conversions between the different groups. Thus he concludes:The Buddhist-Kapalika connection is more complex than a simple process of religious imitation and textual appropriation. There can be no question that the Buddhist
tantras were heavily influenced by Kapalika and other Saiva movements, but the influence was apparently mutual. Perhaps a more nuanced model would be that the various lines of transmission were locally flourishing and that in some areas they interacted, while in others they maintained concerted hostility. Thus the influence was both sustained
and reciprocal, even in those places where Buddhist and Kapalika siddhas were in extreme antagonism.[33]Davidson also argues for the influence of non-Brahmanical and outcaste tribal religions and their feminine deities (such as Parnasabari and Janguli).[34] Traditional legends According to several Buddhist tantras as well as traditional Tibetan
Buddhist sources, the tantras and the Vajrayana was taught by the Buddha Shakyamuni, but only to some individuals.[35][36] There are several stories and versions of how the tantras were disseminated. The Jiana Tilaka Tantra, for example, has the Buddha state that the tantras will be explained by the bodhisattva Vajrapani.[35] One of the most
famous legends is that of king Indrabhuti (also known as King Ja) of Oddiyana (a figure related to Vajrapani, in some cases said to be an emanation of him).[35] Other accounts attribute the revelation of Buddhist tantras to Padmasambhava, saying that he was an emanation of Amitabha and Avaloketishvara and that his arrival was predicted by the
Buddha. Some accounts also maintain Padmasambhava is a direct reincarnation of Buddha Shakyamuni.[36] Philosophical background The 9th-century Agusan image, a holy Vajrayana Buddhist relic from the Philippines[37][38] According to Louis de La Vallée-Poussin and Alex Wayman, the philosophical view of the Vajrayana is based on Mahayana
Buddhist philosophy, mainly the Madhyamaka and Yogacara schools.[39][40] The major difference seen by Vajrayana thinkers is the superiority of Tantric methods, which provide a faster vehicle to liberation and contain many more skillful means (upaya). The importance of the theory of emptiness is central to the Tantric Buddhist view and practice.
The Buddhist emptiness view sees the world as being fluid, without an ontological foundation or inherent existence, but ultimately a fabric of constructions. Because of this, tantric practice such as self-visualization as the deity is seen as being no less real than everyday reality, but a process of transforming reality itself, including the practitioner's
identity as the deity. As Stephan Beyer notes, "In a universe where all events dissolve ontologically into Emptiness, the touching of Emptiness in the ritual is the re-creation of the world in actuality".[41] The doctrine of Buddha-nature, as outlined in the Ratnagotravibhaga of Asanga, was also an important theory which became the basis for Tantric
views.[42] As explained by the Tantric commentator Lilavajra, this "intrinsic secret (behind) diverse manifestation" is the utmost secret and aim of Tantra. According to Alex Wayman this "Buddha embryo" (tathagatagarbha) is a "non-dual, self-originated Wisdom (jnana), an effortless fount of good qualities" that resides in the mindstream but is
"obscured by discursive thought."[43] This doctrine is often associated with the idea of the inherent or natural luminosity (Skt: prakrti-prabhasvara-citta, T. 'od gsal gyi sems) or purity of the mind (prakrti-parisuddha). Another fundamental theory of Tantric practice is that of transformation. In Vajrayana, negative mental factors such as desire, hatred,
greed, pride are used as part of the path. As noted by French Indologist Madeleine Biardeau, the tantric doctrine is "an attempt to place kama, desire, in every meaning of the word, in the service of liberation."[44] This view is outlined in the following quote from the Hevajra tantra: Those things by which evil men are bound, others turn into means
and gain thereby release from the bonds of existence. By passion the world is bound, by passion too it is released, but by heretical Buddhists this practice of reversals is not known.[45] The Hevajra further states that "one knowing the nature of poison may dispel poison with poison."[44] As Snellgrove notes, this idea is already present in Asanga's
Mahayana-sutra-alamkara-karika and therefore it is possible that he was aware of Tantric techniques, including sexual yoga.[46] According to Buddhist Tantra, there is no strict separation of the profane or samsara and the sacred or nirvana, rather they exist in a continuum. All individuals are seen as containing the seed of enlightenment within,
which is covered over by defilements. Douglas Duckworth notes that Vajrayana sees Buddhahood not as something outside or an event in the future, but as immanently present.[47] Indian Tantric Buddhist philosophers such as Buddhaguhya, Vimalamitra, Ratnakarasanti and Abhayakaragupta continued the tradition of Buddhist philosophy and
adapted it to their commentaries on the major Tantras. Abhayakaragupta's Vajravali is a key source in the theory and practice of tantric rituals. After monks such as Vajrabodhi and Subhakarasimha brought Tantra to Tang China (716 to 720), tantric philosophy continued to be developed in Chinese and Japanese by thinkers such as Yi Xing and Kukai.
Likewise in Tibet, Sakya Pandita (1182-28 — 1251), as well as later thinkers like Longchenpa (1308-1364) expanded on these philosophies in their tantric commentaries and treatises. The status of the tantric view continued to be debated in medieval Tibet. Tibetan Buddhist Rongzom Chokyi Zangpo (1012-1088) held that the views of sutra such as
Madhyamaka were inferior to that of tantra, which was based on basic purity of ultimate reality.[48] Tsongkhapa (1357-1419) on the other hand, held that there is no difference between Vajrayana and other forms of Mahayana in terms of prajnaparamita (perfection of insight) itself, only that Vajrayana is a method which works faster.[49] Place within
Buddhist tradition Tangut Auspicious Tantra of All-Reaching Union Various classifications are possible when distinguishing Vajrayana from the other Buddhist traditions. Vajrayana can be seen as a third yana, next to Sravakayana and Mahayana.[8] Vajrayana can be distinguished from the Sutrayana. The Sutrayana is the method of perfecting good
qualities, where the Vajrayana is the method of taking the intended outcome of Buddhahood as the path. Vajrayana can also be distinguished from the paramitayana.
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According to this schema, Indian Mahayana revealed two vehicles (yana) or methods for attaining enlightenment: the method of the perfections (Paramitayana) and the method of mantra (Mantrayana).[50] The Paramitayana consists of the six or ten paramitas, of which the scriptures say that it takes three incalculable aeons to lead one to
Buddhahood. The tantra literature, however, says that the Mantrayana leads one to Buddhahood in a single lifetime.[50] According to the literature, the mantra is an easy path without the difficulties innate to the Paramitayana.[50] Mantrayana is sometimes portrayed as a method for those of inferior abilities.[50] However the practitioner of the
mantra still has to adhere to the vows of the Bodhisattva.[50] Characteristics Manjushri, the bodhisattva associated with prajiia Goal The goal of spiritual practice within the Mahayana and Vajrayana traditions is to become a Sammasambuddha (fully awakened Buddha), those on this path are termed Bodhisattvas.

As with the Mahayana, motivation is a vital component of Vajrayana practice. The Bodhisattva-path is an integral part of the Vajrayana, which teaches that all practices are to be undertaken with the motivation to achieve Buddhahood for the benefit of all sentient beings. In the vehicle of Sutra Mahayana the "path of the cause" is taken, whereby a
practitioner starts with his or her potential Buddha-nature and nurtures it to produce the fruit of Buddhahood. In the Vajrayana the "path of the fruit" is taken whereby the practitioner takes his or her innate Buddha-nature as the means of practice. The premise is that since we innately have an enlightened mind, practicing seeing the world in terms of
ultimate truth can help us to attain our full Buddha-nature.[51] Experiencing ultimate truth is said to be the purpose of all the various tantric techniques practiced in the Vajrayana. Esoteric transmission Main article: Esoteric transmission Monks attending the 2003 Kalachakra empowerment in Bodhgaya, India. Some empowerment ceremonies can
include large numbers of initiates.

Vajrayana Buddhism is esoteric in the sense that the transmission of certain teachings only occurs directly from teacher to student during an empowerment (abhiseka) and their practice requires initiation in a ritual space containing the mandala of the deity.[52] Many techniques are also commonly said to be secret, but some Vajrayana teachers have
responded that secrecy itself is not important and only a side-effect of the reality that the techniques have no validity outside the teacher-student lineage.[citation needed] The secrecy of teachings was often protected through the use of allusive, indirect, symbolic and metaphorical language (twilight language) which required interpretation and

s may also be considered "self-secret", meaning that even if they were to be told directly to a person, that person would not necessarily understand the teachings without proper context.

In this way, the teachings are "secret" to the minds of those who are not following the path with more than a simple sense of curiosity.[54][55] Because of their role in giving access to the practices and guiding the student through them, the role of the Vajracharya Lama is indispensable in Vajrayana. Affirmation of the feminine, antinomian and taboo
Tibetan Chakrasamvara statue in Yab-Yum union with his consort Vajravarahi Some Vajrayana rituals traditionally included the use of certain taboo substances, such as blood, semen, alcohol and urine, as ritual offerings and sacraments, though some of these are often replaced with less taboo substances such as yogurt. Tantric feasts and initiations
sometimes employed substances like human flesh as noted by Kahha's Yogaratnamala.[56] The use of these substances is related to the non-dual (advaya) nature of a Buddha's wisdom (buddhajiiana).

Since the ultimate state is in some sense non-dual, a practitioner can approach that state by "transcending attachment to dual categories such as pure and impure, permitted and forbidden". As the Guhyasamaja Tantra states "the wise man who does not discriminate achieves Buddhahood".[56] Vajrayana rituals also include sexual yoga, union with a
physical consort as part of advanced practices. Some tantras go further, the Hevajra tantra states "You should kill living beings, speak lying words, take what is not given, consort with the women of others".[56] While some of these statements were taken literally as part of ritual practice, others such as killing were interpreted in a metaphorical sense.
In the Hevajra, "killing" is defined as developing concentration by killing the life-breath of discursive thoughts.[57] Likewise, while actual sexual union with a physical consort is practiced, it is also common to use a visualized mental consort.[citation needed] Alex Wayman points out that the symbolic meaning of tantric sexuality is ultimately rooted in
bodhicitta and the bodhisattva's quest for enlightenment is likened to a lover seeking union with the mind of the Buddha.[58] Judith Simmer-Brown notes the importance of the psycho-physical experiences arising in sexual yoga, termed "great bliss" (mahasukha): "Bliss melts the conceptual mind, heightens sensory awareness, and opens the
practitioner to the naked experience of the nature of mind."[59] This tantric experience is not the same as ordinary self-gratifying sexual passion since it relies on tantric meditative methods using the illusory body and visualizations as well as the motivation for enlightenment.[60] As the Hevajra tantra says: This practice [of sexual union with a
consort] is not taught for the sake of enjoyment, but for the examination of one's own thought, whether the mind is steady or waving.[61] Feminine deities and forces are also increasingly prominent in Vajrayana. In the Yogini tantras in particular, women and female yoginis are given high status as the embodiment of female deities such as the wild
and nude Vajrayogini.[62] The Candamaharosana Tantra (viii:29-30) states: Women are heaven, women are the teaching (dharma) Women indeed are the highest austerity (tapas) Women are the Buddha, women are the Sangha Women are the Perfection of Wisdom.[62] In India, there is evidence to show that women participated in tantric practice
alongside men and were also teachers, adepts and authors of tantric texts.[63] Vows and behaviour Main article: Samaya Practitioners of Vajrayana need to abide by various tantric vows or pledges called samaya. These are extensions of the rules of the Pratimoksa and Bodhisattva vows for the lower levels of tantra, and are taken during initiations
into the empowerment for a particular Unsurpassed Yoga Tantra. The special tantric vows vary depending on the specific mandala practice for which the initiation is received and also depending on the level of initiation. Ngagpas of the Nyingma school keep a special non-celibate ordination. harga smartwatch android murah A tantric guru, or teacher
is expected to keep his or her samaya vows in the same way as his students. Proper conduct is considered especially necessary for a qualified Vajrayana guru. For example, the Ornament for the Essence of Manjushrikirti states: Distance yourself from Vajra Masters who are not keeping the three vows who keep on with a root downfall, who are miserly
with the Dharma, and who engage in actions that should be forsaken. Those who worship them go to hell and so on as a result.[64] Tantra techniques Mani stones, stones inscribed with the "om mani padme hum" mantra A Japanese Handscroll depicting various mudras, 11th-12th century See also: Tibetan tantric practice While all the Vajrayana
Buddhist traditions include all of the traditional practices used in Mahayana Buddhism such as developing bodhicitta, practicing the paramitas, and meditations, they also make use of unique tantric methods and Dzogchen meditation which are seen as more advanced. These include mantras, mandalas, mudras, deity yoga, other visualization based
meditations, illusory body yogas like tummo and rituals like the goma fire ritual. orientations toward a queer phenomenology pdf Vajrayana teaches that these techniques provide faster path to Buddhahood.[65] A central feature of tantric practice is the use of mantras, and seed syllables (bijas). Mantras are words, phrases or a collection of syllables
used for a variety of meditative, magical and ritual ends. Mantras are usually associated with specific deities or Buddhas, and are seen as their manifestations in sonic form. They are traditionally believed to have spiritual power, which can lead to enlightenment as well as supramundane abilities (siddhis).[66] According to Indologist Alex Wayman,
Buddhist esotericism is centered on what is known as "the three mysteries" or "secrets": the tantric adept affiliates his body, speech, and mind with the body, speech, and mind of a Buddha through mudra, mantras and samadhi respectively.[67] Padmavajra (c 7th century) explains in his Tantrarthavatara Commentary, the secret Body, Speech, and
Mind of the Buddhas are:[68] Secret of Body: Whatever form is necessary to tame the living beings. Secret of Speech: Speech exactly appropriate to the lineage of the creature, as in the language of the yaksas, etc. Secret of Mind: Knowing all things as they really are. These elements are brought together in the practice of tantric deity yoga, which
involves visualizing the deity's body and mandala, reciting the deity's mantra and gaining insight into the nature of things based on this contemplation. Advanced tantric practices such as deity yoga are taught in the context of an initiation ceremony by tantric gurus or vajracharyas (vajra-masters) to the tantric initiate, who also takes on formal
commitments or vows (samaya).[66] In Tibetan Buddhism, advanced practices like deity yoga are usually preceded by or coupled with "preliminary practices" called ngondro, consisting of five to seven accumulation practices and includes prostrations and recitations of the 100 syllable mantra.[69] Vajrayana is a system of tantric lineages, and thus
only those who receive an empowerment or initiation (abhiseka) are allowed to practice the more advanced esoteric methods. In tantric deity yoga, mantras or bijas are used during the ritual evocation of deities which are said to arise out of the uttered and visualized mantric syllables. After the deity's image and mandala has been established, heart
mantras are visualized as part of the contemplation in different points of the deity's body.[70] Deity yoga Main article: Deity yoga An 18th century Mongolian miniature which depicts a monk generating a tantric visualization A Japanese depiction of the Amida Triad in Seed Syllable form (Siddham Script). Visualizing deities in the form of seed syllables
is a common Vajrayana meditation. In Shingon, one of the most common practices is Ajikan (fI=#]), meditating on the syllable A.

The fundamental practice of Buddhist Tantra is "deity yoga" (devatayoga), meditation on a chosen deity or "cherished divinity" (Skt. different types of mouthparts in insects pdf Ista-devata, Tib. yidam), which involves the recitation of mantras, prayers and visualization of the deity, the associated mandala of the deity's Buddha field, along with consorts
and attendant Buddhas and bodhisattvas.[71] According to the Tibetan scholar Tsongkhapa, deity yoga is what separates Tantra from Sutra practice.[72] In the Unsurpassed Yoga Tantras, the most widespread tantric form in Indo-Tibetan Buddhism, this method is divided into two stages, the generation stage (utpatti-krama) and the completion stage
(nispanna-krama). In the generation stage, one dissolves one's reality into emptiness and meditates on the deity-mandala, resulting in identification with this divine reality. In the completion stage, the divine image along with the illusory body is applied to the realization of luminous emptiness. This dissolution into emptiness is then followed by the
visualization of the deity and re-emergence of the yogi as the deity. During the process of deity visualization, the deity is to be imaged as not solid or tangible, as "empty yet apparent", with the character of a mirage or a rainbow.[73] This visualization is to be combined with "divine pride", which is "the thought that one is oneself the deity being
visualized."[74] Divine pride is different from common pride because it is based on compassion for others and on an understanding of emptiness.[75] A Tibetan depiction of the perfection stage practices of tummo (Skt. candali, inner heat) and phowa (transference of consciousness) The Tibetologist David Germano outlines two main types of
completion practice: a formless and image-less contemplation on the ultimate empty nature of the mind and various yogas that make use of the illusory body to produce energetic sensations of bliss and warmth.[76] The illusory body yogas systems like the Six Dharmas of Naropa and the Six Yogas of Kalachakra make use of energetic schemas of
human psycho-physiology composed of "energy channels" (Skt. nadi, Tib. rtsa), "winds" or currents (Skt. vayu, Tib. snomaster camping fridge manual rlung), "drops" or charged particles (Skt. bindu, Tib. thig le) and chakras ("wheels").

These subtle energies are seen as "mounts"” for consciousness, the physical component of awareness. They are engaged by various means such as pranayama (breath control) to produce blissful experiences that are then applied to the realization of ultimate reality.[77] Other methods which are associated with the completion stage in Tibetan
Buddhism include dream yoga (which relies on lucid dreaming), practices associated with the bardo (the interim state between death and rebirth), transference of consciousness (phowa) and Chod, in which the yogi ceremonially offers their body to be eaten by tantric deities in a ritual feast. Other practices A Newari Buddhist mandala used for Guru
Puja, Nepal, 19th century, gilt copper inlaid with semiprecious stones Video of a Shingon Goma Fire Ritual at Yakuoin Yukiji, Mount Takao Another form of Vajrayana practice are certain meditative techniques associated with Mahamudra and Dzogchen, often termed "formless practices" or the path of self-liberation. These techniques do not rely on
deity visualization per se but on direct pointing-out instruction from a master and are often seen as the most advanced and direct methods.[78] Another distinctive feature of Tantric Buddhism is its unique and often elaborate rituals. fegolixipuvo.pdf They include pujas (worship rituals), prayer festivals, protection rituals, death rituals, tantric feasts
(ganachakra), tantric initiations (abhiseka) and the goma fire ritual (common in East Asian Esotericism). A video of the Cham dance, a traditional practice in some sects of Tibetan Buddhism An important element in some of these rituals (particularly initiations and tantric feasts) seems to have been the practice of ritual sex or sexual yoga
(karmamudra, "desire seal", also referred to as "consort observance", vidyavrata, and euphemistically as "puja"), as well as the sacramental ingestion of "power substances" such as the mingled sexual fluids and uterine blood (often performed by licking these substances off the vulva, a practice termed yonipuja).[79] The practice of ingestion of sexual
fluids is mentioned by numerous tantric commentators, sometimes euphemistically referring to the penis as the "vajra" and the vagina as the "lotus". The Cakrasamvara Tantra commentator Kambala, writing about this practice, states:The seats are well-known on earth to be spots within the lotus mandala; by abiding within it there is great bliss, the
royal nature of nondual joy. Therefore the lotus seat is supreme: filled with a mixture of semen and uterine blood, one should especially kiss it, and lolling with the tongue take it up. Unite the vajra and lotus, with the rapture of drinking [this] liquor.[80]According to David Gray, these sexual practices probably originated in a non-monastic context, but
were later adopted by monastic establishments (such as Nalanda and Vikramashila). He notes that the anxiety of figures like Atisa towards these practices, and the stories of Virupa and Maitripa being expelled from their monasteries for performing them, shows that supposedly celibate monastics were undertaking these sexual rites.[81] Because of its
adoption by the monastic tradition, the practice of sexual yoga was slowly transformed into one which was either done with an imaginary consort visualized by the yogi instead of an actual person, or reserved to a small group of the "highest" or elite practitioners. Likewise, the drinking of sexual fluids was also reinterpreted by later commentators to
refer illusory body anatomy of the perfection stage practices.[82] Symbols and imagery Dagchen Rinpoche's hand holds a vajra drawing lines that close the Hevajra Mandala, after the empowerment, Tharlam Monastery of Tibetan Buddhism, Boudha, Kathmandu, Nepal. Vajrayana uses a rich variety of symbols, terms, and images that have multiple
meanings according to a complex system of analogical thinking. In Vajrayana, symbols, and terms are multi-valent, reflecting the microcosm and the macrocosm as in the phrase "As without, so within" (yatha bahyam tatha ‘dhyatmam iti) from Abhayakaragupta's Nispannayogavali.[83] The vajra Bronze vajras and bell from Itsukushima, Japan The
Sanskrit term "vajra" denoted a thunderbolt like a legendary weapon and divine attribute that was made from an adamantine, or an indestructible substance which could, therefore, pierce and penetrate any obstacle or obfuscation. It is the weapon of choice of Indra, the King of the Devas. zajabepojikediruzekine.pdf As a secondary meaning, "vajra"
symbolizes the ultimate nature of things which is described in the tantras as translucent, pure and radiant, but also indestructible and indivisible. It is also symbolic of the power of tantric methods to achieve its goals.[84] A vajra is also a scepter-like ritual object (Standard Tibetan: [J[] dorje), which has a sphere (and sometimes a gankyil) at its
centre, and a variable number of spokes, 3, 5 or 9 at each end (depending on the sadhana), enfolding either end of the rod. The vajra is often traditionally employed in tantric rituals in combination with the bell or ghanta; symbolically, the vajra may represent method as well as great bliss and the bell stands for wisdom, specifically the wisdom
realizing emptiness. The union of the two sets of spokes at the center of the wheel is said to symbolize the unity of wisdom (prajiia) and compassion (karuna) as well as the sexual union of male and female deities.[85] Imagery and ritual in deity yoga Chdd ritual, showing the use of Damaru drum and hand-bell, as well as the Kangling (thighbone
trumpet) Representations of the deity, such as statues (murti), paintings (thangka), or mandala, are often employed as an aid to visualization, in deity yoga. The use of visual aids, particularly microcosmic/macrocosmic diagrams, known as mandalas, is another unique feature of Buddhist Tantra.

Mandalas are symbolic depictions of the sacred space of the awakened Buddhas and Bodhisattvas as well as of the inner workings of the human person.[86] The macrocosmic symbolism of the mandala then, also represents the forces of the human body.

The explanatory tantra of the Guhyasamaja tantra, the Vajramala, states: "The body becomes a palace, the hallowed basis of all the Buddhas."[87] Mandalas are also sacred enclosures, sacred architecture that house and contain the uncontainable essence of a central deity or yidam and their retinue. In the book The World of Tibetan Buddhism, the
Dalai Lama describes mandalas thus: "This is the celestial mansion, the pure residence of the deity." The Five Tathagatas or 'Five Buddhas', along with the figure of the Adi-Buddha, are central to many Vajrayana mandalas as they represent the "five wisdoms", which are the five primary aspects of primordial wisdom or Buddha-nature.[88] All ritual in
Vajrayana practice can be seen as aiding in this process of visualization and identification. The practitioner can use various hand implements such as a vajra, bell, hand-drum (damaru) or a ritual dagger (phurba), but also ritual hand gestures (mudras) can be made, special chanting techniques can be used, and in elaborate offering rituals or
initiations, many more ritual implements and tools are used, each with an elaborate symbolic meaning to create a special environment for practice. Vajrayana has thus become a major inspiration in traditional Tibetan art.

Texts Three leaves from a manuscript of the Vajravali, a ritual compendium compiled by Abhayakaragupta, abbot of the Vikramashila monastery around 1100 CE See also: Tantras (Buddhism) and Tibetan Buddhist canon There is an extended body of texts associated with Buddhist Tantra, including the "tantras" themselves, tantric commentaries and
shastras, sadhanas (liturgical texts), ritual manuals (Chinese: {&#; Pinyin: Yigui; Romaji: Giki), dharanis, poems or songs (dohas), termas and so on. 61934914069.pdf According to Harunaga Isaacson,Though we do not know precisely at present just how many Indian tantric Buddhist texts survive today in the language in which they were written, their
number is certainly over one thousand five hundred; I suspect indeed over two thousand. A large part of this body of texts has also been translated into Tibetan, and a smaller part into Chinese. Aside from these, there are perhaps another two thousand or more works that are known today only from such translations. We can be certain as well that
many others are lost to us forever, in whatever form. Of the texts that survive a very small proportion has been published; an almost insignificant percentage has been edited or translated reliably.[89]Vajrayana texts exhibit a wide range of literary characteristics—usually a mix of verse and prose, almost always in a Sanskrit that "transgresses
frequently against classical norms of grammar and usage," although also occasionally in various Middle Indic dialects or elegant classical Sanskrit.[90] In Chinese Mantrayana (Zhenyan), and Japanese Shingon, the most influential esoteric texts are the Mahavairocana Tantra and the Vajrasekhara Sutra.[91][92] In Tibetan Buddhism, a large number of
tantric works are widely studied and different schools focus on the study and practice of different cycles of texts. sample letter of recommendation for twic card According to Geoffrey Samuel, the Sakyapa specialize in the Hevajra Tantra, the Nyingmapa specialize in the various so called Old Tantras and terma cycles, and the most important Kagyudpa
and Gelugpa tantras are Guhyasamaja, Cakrasamvara and Kalacakra.[93] Dunhuang manuscripts The Dunhuang manuscripts also contain Tibetan Tantric manuscripts. Dalton and Schaik (2007, revised) provide an excellent online catalogue listing 350 Tibetan Tantric Manuscripts] from Dunhuang in the Stein Collection of the British Library which is
currently fully accessible online in discrete digitized manuscripts.[web 1] With the Wylie transcription of the manuscripts they are to be made discoverable online in the future.[94] These 350 texts are just a small portion of the vast cache of the Dunhuang manuscripts. Traditions Map showing the dominant Buddhist tradition throughout Asia.

apk emulator windows 7 download.pdf Vajrayana (in the form of Tibetan Buddhism) dominates the Himalayan regions and in the Mongolian regions. 70238660107.pdf The Nilakantha Dharani engraved on a stele. Temple Fo Ding Shan Chao Sheng in Sanyi Township, Taiwan. Erected in June 2005. Main article: Chinese Esoteric Buddhism Although
there is historical evidence for Vajrayana Buddhism in Southeast Asia and elsewhere (see History of Vajrayana above), today the Vajrayana exists primarily in the form of the two major traditions of Tibetan Buddhism and Japanese Esoteric Buddhism in Japan known as Shingon (literally "True Speech", i.e. mantra), with a handful of minor subschools
utilising lesser amounts of esoteric or tantric materials. The distinction between traditions is not always rigid. For example, the tantra sections of the Tibetan Buddhist canon of texts sometimes include material not usually thought of as tantric outside the Tibetan Buddhist tradition, such as the Heart Sutra[95] and even versions of some material found
in the Pali Canon.[96][a] Chinese Esoteric Buddhism Main article: Chinese Esoteric Buddhism Esoteric and Tantric teachings followed the same route into northern China as Buddhism itself, arriving via the Silk Road and Southeast Asian Maritime trade routes sometime during the first half of the 7th century, during the Tang dynasty and received
sanction from the emperors of the Tang dynasty. During this time, three great masters came from India to China: Subhakarasimha, Vajrabodhi, and Amoghavajra who translated key texts and founded the Zhenyan (2=, "true word", "mantra") tradition.[97] Zhenyan was also brought to Japan as Shingon during this period. This tradition focused on
tantras like the Mahavairocana tantra, and unlike Tibetan Buddhism, it does not employ the antinomian and radical tantrism of the Anuttarayoga Tantras. The prestige of this tradition eventually influenced other schools of Chinese Buddhism such as Chan and Tiantai to adopt various esoteric practices over time, leading to a merging of teachings
between the various schools.[98][99][100] During the Yuan dynasty, the Mongol emperors made Tibetan Buddhism the official religion of China, and Tibetan lamas were given patronage at the court.[101] Imperial support of Tibetan Vajrayana continued into the Ming and Qing dynasties.

Today, esoteric traditions are deeply embedded in mainstream Chinese Buddhism and expressed through various rituals which make use of tantric mantra and dharani and the veneration of certain tantric deities like Cundi and Acala.[102] One example of esoteric teachings still practiced in many Chinese Buddhist monasteries is the Stirangama Stitra
and the dharani revealed within it, the Surangama Mantra, which are especially influential in the Chinese Chan tradition.[103] Another form of esoteric Buddhism in China is Azhaliism, which is practiced among the Bai people of China and venerates Mahakala as a major deity.[104][105] Japanese Esotericism Portrait of Kobo Daishi (Kukai) holding a
vajra and a mala, 14th century, Art Institute of Chicago Shingon Buddhism Main article: Shingon Buddhism The Shingon school is found in Japan and includes practices, known in Japan as Mikkyo ("Esoteric (or Mystery) Teaching"), which are similar in concept to those in Vajrayana Buddhism. 43450371208.pdf The lineage for Shingon Buddhism
differs from that of Tibetan Vajrayana, having emerged from India during the 9th-11th centuries in the Pala Dynasty and Central Asia (via China) and is based on earlier versions of the Indian texts than the Tibetan lineage. Shingon shares material with Tibetan Buddhism - such as the esoteric sutras (called Tantras in Tibetan Buddhism) and mandalas
- but the actual practices are not related. julio_cortazar la biografia mario_goloboff.pdf

The primary texts of Shingon Buddhism are the Mahavairocana Sutra and Vajrasekhara Sutra. The founder of Shingon Buddhism was Kukai, a Japanese monk who studied in China in the 9th century during the Tang dynasty and brought back Vajrayana scriptures, techniques and mandalas then popular in China. The school was merged into other
schools in China towards the end of the Tang dynasty but was sectarian in Japan. Shingon is one of the few remaining branches of Buddhism in the world that continues to use the siddham script of the Sanskrit language. Tendai Buddhism Main article: Tendai Although the Tendai school in China and Japan does employ some esoteric practices, these
rituals came to be considered of equal importance with the exoteric teachings of the Lotus Sutra. By chanting mantras, maintaining mudras, or practicing certain forms of meditation, Tendai maintains that one is able to understand sense experiences as taught by the Buddha, have faith that one is innately an enlightened being, and that one can attain
enlightenment within the current lifetime. Shugendo Yamabushi priests at Gose, Nara Main article: Shugendo Shugendo was founded in 7th-century Japan by the ascetic En no Gyoja, based on the Queen's Peacocks Sutra. With its origins in the solitary hijiri back in the 7th century, Shugendo evolved as a sort of amalgamation between Esoteric
Buddhism, Shinto and several other religious influences including Taoism. Buddhism and Shinto were amalgamated in the shinbutsu shugo, and Kukai's syncretic religion held wide sway up until the end of the Edo period, coexisting with Shinto elements within Shugendo[106] In 1613 during the Edo period, the Tokugawa Shogunate issued a
regulation obliging Shugendo temples to belong to either Shingon or Tendai temples. During the Meiji Restoration, when Shinto was declared an independent state religion separate from Buddhism, Shugendo was banned as a superstition not fit for a new, enlightened Japan. Some Shugendo temples converted themselves into various officially
approved Shintdo denominations. In modern times, Shugendo is practiced mainly by Tendai and Shingon sects, retaining an influence on modern Japanese religion and culture.[107] Korean milgyo Esoteric Buddhist practices (known as milgyo, #%{) and texts arrived in Korea during the initial introduction of Buddhism to the region in 372 CE.[108]
Esoteric Buddhism was supported by the royalty of both Unified Silla (668-935) and Goryeo Dynasty (918-1392).[108] During the Goryeo Dynasty esoteric practices were common within large sects like the Seon school, and the Hwaeom school as well as smaller esoteric sects like the Sinin (mudra) and Ch'ongji (Dharani) schools. During the era of the
Mongol occupation (1251-1350s), Tibetan Buddhism also existed in Korea though it never gained a foothold there.[109] During the Joseon dynasty, Esoteric Buddhist schools were forced to merge with the Seon and Kyo schools, becoming the ritual specialists. With the decline of Buddhism in Korea, Esoteric Buddhism mostly died out, save for a few
traces in the rituals of the Jogye Order and Taego Order.[109] There are two Esoteric Buddhist schools in modern Korea: the Chinon (&%) and the Jingak Order (& &).

According to Henrik H. Sgrensen, "they have absolutely no historical link with the Korean Buddhist tradition per se but are late constructs based in large measures on Japanese Shingon Buddhism."[109] Indo-Tibetan Buddhism Part of a series onTibetan Buddhism Sects Nyingma Kadam Sakya Bodong Kagyu Jonang Gelug Rimé Key personalities First
dissemination Padmasambhava Santaraksita Kamalasila Songtsen Gampo Trisong Detsen Ralpacan Second dissemination Atisa Talika Abhayakirti Niguma Sukhasiddhi Milarepa Nyingma Yeshe Tsogyal Longchenpa Jigme Lingpa Patrul Rinpoche Dudjom Lingpa Mipham Kagyu Marpa Rangjung Dorje Jonang Dolpopa Taranatha Sakya Sakya Pandita
Gorampa Bodongpa Samding Dorje Phagmo Gelugpa Je Tsongkhapa 5th Dalai Lama 13th Dalai Lama 14th Dalai Lama 10th Panchen Lama Teachings General Buddhist Three marks of existence Skandha Cosmology Samsara Rebirth Bodhisattva Dharma Dependent origination Karma Tibetan Four Tenets system Rangtong-Shentong Svatantrika-
Prasangika distinction Nyingma Dzogchen Pointing-out instruction Practices and attainment Lamrim Paramitas Bodhicitta Avalokitesvara Meditation Laity Vajrayana Tantra techniques Deity yoga Guru yoga Dream yoga Buddhahood Major monasteries Tradruk Drepung Dzogchen Ganden Jokhang Kumbum Labrang Mindrolling Namgyal Narthang
Nechung Pabonka Palcho Ralung Ramoche Rato Sakya Sanga Sera Shalu Tashi Lhunpo Tsurphu Yerpa Institutional roles Dalai Lama Panchen Lama Lama Karmapa Rinpoche Geshe Terton Tulku Festivals Chotrul Duchen Dajyur Galdan Namchot Losar Dosmoche Monlam Sho Dun Losoong Texts Kangyur Tengyur Tibetan Buddhist canon Mahayana
sutras Nyingma Gyubum Art Sand mandala Thangka Wall paintings Ashtamangala Tree of physiology Festival thangka History and overview History Timeline Outline Culture Index of articles vte Main article: Tibetan Buddhism Vajrayana Buddhism was initially established in Tibet in the 8th century when various figures like Padmasambhava (8th
century CE) and Santaraksita (725-788) were invited by King Trisong Detsen, some time before 767. cambridge advanced learner's dictionary full apk Tibetan Buddhism reflects the later stages tantric Indian Buddhism of the post-Gupta Early Medieval period (500 to 1200 CE).[110][111] This tradition practices and studies a set of tantric texts and
commentaries associated with the more "left hand" (vamachara) tantras, which are not part of East Asian Esoteric Buddhism.

These tantras (sometimes termed 'Anuttarayoga tantras' include many transgressive elements, such as sexual and mortuary symbolism that is not shared by the earlier tantras that are studied in East Asian Buddhism. These texts were translated into Classical Tibetan during the "New translation period" (10th-12th centuries). iso 45001 internal
auditor exam questions and answers Tibetan Buddhism also includes numerous native Tibetan developments, such as the tulku system, new sadhana texts, Tibetan scholastic works, Dzogchen literature and Terma literature. There are four major traditions or schools: Nyingma, Sakya, Kagyu, and Gelug. In the pre-modern era, Tibetan Buddhism
spread outside of Tibet primarily due to the influence of the Mongol Yuan dynasty (1271-1368), founded by Kublai Khan, which ruled China, Mongolia and eastern Siberia.

In the modern era it has spread outside of Asia due to the efforts of the Tibetan diaspora (1959 onwards). The Tibetan Buddhist tradition is today found in Tibet, Bhutan, northern India, Nepal, southwestern and northern China, Mongolia and various constituent republics of Russia that are adjacent to the area, such as Amur Oblast, Buryatia, Chita
Oblast, the Tuva Republic and Khabarovsk Krai. Tibetan Buddhism is also the main religion in Kalmykia. It has also spread to Western countries and there are now international networks of Tibetan Buddhist temples and meditation centers in the Western world from all four schools.

Nepalese Newar Buddhism Main article: Newar Buddhism Newar Buddhism is practiced by Newars in Nepal. defanidalinatuworu.pdf It is the only form of Vajrayana Buddhism in which the scriptures are written in Sanskrit and this tradition has preserved many Vajrayana texts in this language. Its priests do not follow celibacy and are called
vajracharya (literally "diamond-thunderbolt carriers").

Indonesian Esoteric Buddhism Main article: Indonesian Esoteric Buddhism A painting by G.B. Hooijer (c. 1916-1919) reconstructing the scene of Borobudur during its heyday Indonesian Esoteric Buddhism refers to the traditions of Esoteric Buddhism found in the Indonesian islands of Java and Sumatra before the rise and dominance of Islam in the
region (13-16th centuries). The Buddhist empire of Srivijaya (650 CE-1377 CE) was a major center of Esoteric Buddhist learning which drew Chinese monks such as Yijing and Indian scholars like Atisa.[112] The temple complex at Borobudur in central Java, built by the Shailendra dynasty also reflects strong Tantric or at least proto-tantric influences,
particularly of the cult of Vairocana.[113][114] Indonesian Esoteric Buddhism may have also reached the Philippines, possibly establishing the first form of Buddhism in the Philippines. The few Buddhist artifacts that have been found in the islands reflect the iconography of Srivijaya's Vajrayana.[115] Southern Esoteric Buddhism Main article:
Southern Esoteric Buddhism "Southern Esoteric Buddhism" or Boran kammatthana (‘ancient practices') is a term for esoteric forms of Buddhism from Southeast Asia, where Theravada Buddhism is dominant.

The monks of the Sri Lankan, Abhayagiri vihara once practiced forms of tantra which were popular in the island.[116] Another tradition of this type was Ari Buddhism, which was common in Burma. The Tantric Buddhist 'Yogavacara' tradition was a major Buddhist tradition in Cambodia, Laos and Thailand well into the modern era.[117] This form of
Buddhism declined after the rise of Southeast Asian Buddhist modernism. This form of esoteric Buddhism is unique in that it developed in Southeast Asia and has no direct connection to the Indian Tantric Movement of the Mahasiddhas and the tantric establishments of Nalanda and Vikramashila Universities. Thus, it does not make use of the classic
Buddhist tantras and has its own independent literature and practice tradition. Academic study difficulties Serious Vajrayana academic study in the Western world is in early stages due to the following obstacles:[118] Although a large number of Tantric scriptures are extant, they have not been formally ordered or systematized. 2020 canada food
guide pyramid Due to the esoteric initiatory nature of the tradition, many practitioners will not divulge information or sources of their information. rotational motion neet notes pdf

As with many different subjects, it must be studied in context and with a long history spanning many different cultures. Ritual, as well as doctrine, need to be investigated. Buddhist tantric practice is categorized as secret practice; this is to avoid misinformed people from harmfully misusing the practices. A method to keep this secrecy is that tantric
initiation is required from a master before any instructions can be received about the actual practice. During the initiation procedure in the highest class of tantra (such as the Kalachakra), students must take the tantric vows which commit them to such secrecy.[web 2] "Explaining general tantra theory in a scholarly manner, not sufficient for
practice, is likewise not a root downfall.

Nevertheless, it weakens the effectiveness of our tantric practice."[web 3] Terminology The terminology associated with Vajrayana Buddhism can be confusing. Most of the terms originated in the Sanskrit language of tantric Indian Buddhism and may have passed through other cultures, notably those of Japan and Tibet, before translation for the
modern reader. Further complications arise as seemingly equivalent terms can have subtle variations in use and meaning according to context, the time and place of use. A third problem is that the Vajrayana texts employ the tantric tradition of twilight language, a means of instruction that is deliberately coded. These obscure teaching methods
relying on symbolism as well as synonym, metaphor and word association add to the difficulties faced by those attempting to understand Vajrayana Buddhism: In the Vajrayana tradition, now preserved mainly in Tibetan lineages, it has long been recognized that certain important teachings are expressed in a form of secret symbolic language known as
samdhya-bhasa, 'Twilight Language'. Mudras and mantras, mandalas and cakras, those mysterious devices and diagrams that were so much in vogue in the pseudo-Buddhist hippie culture of the 1960s, were all examples of Twilight Language [...][119] The term Tantric Buddhism was not one originally used by those who practiced it. As scholar
Isabelle Onians explains: "Tantric Buddhism" [...] is not the transcription of a native term, but a rather modern coinage, if not totally occidental. For the equivalent Sanskrit tantrika is found, but not in Buddhist texts. Tantrika is a term denoting someone who follows the teachings of scriptures known as Tantras, but only in Saivism, not Buddhism [...]
Tantric Buddhism is a name for a phenomenon which calls itself, in Sanskrit, Mantranaya, Vajrayana, Mantrayana or Mantramahayana (and apparently never Tantrayana). Its practitioners are known as mantrins, yogis, or sadhakas. Thus, our use of the anglicised adjective “Tantric” for the Buddhist religion taught in Tantras is not native to the
tradition, but is a borrowed term which serves its purpose.[120] See also Religion portal Buddhism in Bhutan Buddhism in Nepal Buddhism in Russia Buddhism in the Maldives Malaysian Vajrayana Notes ~ Skilling, Mahasutras, volume I, parts I & II, 1997, Pali Text Society, page 78, speaks of the tantra divisions of some editions of the Kangyur as
including Sravakayana, Mahayana and Vajrayana texts References Citations ©~ Macmillan Publishing 2004, pp. 875-876. ™ a b David B.
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This article contains Tibetan script. Without proper rendering support, you may see very small fonts, misplaced vowels or missing conjuncts instead of Tibetan characters. Ngawang Lobsang Gyatso (Tibetan: [JJ0000000000000000, Wylie: Ngag-dbang blo-bzang rgya-mtsho; Tibetan pronunciation: [nawdr 13psan catsél; 1617-1682) was the 5th Dalai
Lama and the first Dalai Lama to wield effective temporal and spiritual power over all Tibet. He is often referred to simply as the Great Fifth, being a key religious and temporal leader of Tibetan Buddhism and Tibet. Gyatso is credited with unifying all Tibet under the Ganden Phodrang after a Mongol military intervention which ended a protracted era
of civil wars. As an independent head of state, he established relations with the Qing empire and other regional countries and also met early European explorers. Gyatso also wrote 24 volumes' worth of scholarly and religious works on a wide range of subjects. Early life To understand the context within which the Dalai Lama institution came to hold
temporal power in Tibet during the lifetime of the 5th, it may be helpful to review not just the early life of Lobsang Gyatso but also the world into which he was born, as Kiinga Migyur. Kiinga Migyur's family The child who would become the 5th Dalai Lama was born in the Chonggye Valley in U, south of the Yarlung Tsangpo River[1] and about two
days' journey south-east of Lhasa,[2] to a prominent family of nobles with traditional ties to both Nyingma and Kagyu lineages.[3] The aristocratic Zahor family into which he was born had held their seat since the 14th century at Taktsé Castle, south of Lhasa[4] - a legendary stronghold of Tibetan kings in the days of the early empire, before Songtsen
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Kagyu schools, while maintaining somewhat tense but cordial relations with his Gelug neighbours at Tashilhunpo. Then Altan Khan, King of the Tumed Mongols, invited Drepung Monastery's abbot Sonam Gyatso to Mongolia. In 1577-78 Sonam Gyatso accepted, went there and converted him and his subjects to Buddhism, receiving the Mongolian
name "Dalai" in the process by which action his lineage became known as the "Dalai Lamas" and he became the 3rd Dalai Lama. His two predecessors became known as the 1st and 2nd Dalai Lamas posthumously. The Samdruptse government saw this development as a politico-religious alliance between the Gelugpa and a foreign power. When Sonam
Gyatso died, the Gelugpa recognised a Mongolian prince as his incarnation and so a Mongolian 4th Dalai Lama, Yonten Gyatso (1589-1617), was installed as the abbot of Drepung. This increased Mongolian involvement with the Gelugpa even further and enabled more Mongolian intervention in Tibetan affairs. As a result, King Tseten Dorje's
suspicions about Gelugpa ambitions rose and when in 1616 the 4th Dalai Lama died young, at the age of 28, in an attempt to defeat the process the King prohibited the Gelugpa monks from searching for his incarnation.[15] Dudul Rabten's arrest occurred at roughly the same time that his infant son had been recognized, in secret, by lamas of the
Gelug order as the reincarnation of the 4th Dalai Lama, while Tashilhunpo's abbot Lobsang Chokyi Gyaltsen used diplomacy to persuade King Karma Phuntsok Namgyal to lift the ban he'd put in place on seeking out the 5th Dalai Lama. Dudul Rabten escaped his captors and tried to reach eastern Tibet, but was rearrested.

Dudul Rabten died in captivity in 1626 at Samdruptse — Karma Phuntsok Namgyal's castle also known as Shigatse — and thus, he never lived to see his son again. The young 5th Dalai Lama's family were ordered by Karma Phuntsok Namgyal to live at court in Samdruptse, but his mother, Kunga Lhanzi,[4] fearing retribution from the king, returned
with her son to her family's home, Narkatse castle, in Yardrog.[15] Kiinga Migyur's recognition The infant Kiinga Migyur's name had been drawn, by lot, from among the names of three children considered likely candidates in a series of divination rituals including a doughball divination[16][17] which was held in secret (on account of King Dorje's
prohibition against seeking the 4th Dalai Lama's reincarnation) at Radeng monastery.[15] The former 4th Dalai Lama's chief attendant, Sonam Choephel (1595-1658),[18] is credited with having discovered the incarnation.[4] While the Karma, Drugpa and Jonangpa Kagyu orders, (beside the Gelug group from Drepung monastery) had all
independently sought to claim Kiinga Migyur as a reincarnation of one or another of their own lamas who'd also died in 1616,[9] young Kiinga Migyur's parents reportedly resisted their demands.[15] Monastic life Ordination Lobsang Gyatso was the name which Kiinga Migyur received from Lobsang Chokyi Gyaltsen upon taking novice monastic
ordination from him at Drepung.[19] In 1638 when he took full ordination, also in the presence of Lobsang Chokyi Gyaltsen at the Jokhang Temple in Lhasa, Ngawang was added to his name, Ngawang Lobsang Gyatso.[20][21] At this time his interest in the Nyingmapa teachings began to deepen and his devotion to the Nyingma master Zur Choying
Rangdrol became somewhat conspicuous.[20] Relations with the Panchen Lama Tashilhunpo Monastery, 1938 Tibet expedition photograph by Ernst Schafer in German Federal Archives. Lobsang Chokyi Gyaltsen (1570-1662), the Panchen Lama and the first to be accorded this title during his lifetime, was the tutor and a close ally of the 5th Dalai
Lama,[22] who, according to Thubten Jigme Norbu and Hugh E. Richardson, declared or pronounced the Panchen to be 'an incarnation of Dhayani Buddha Amitabha'[23][24] — although other sources all appear to indicate that he was considered as such from the start. After the 5th Dalai Lama returned from China, on a teaching tour of Tsang he
visited his senior tutor and close friend the elderly Panchen Lama at Tashilhunpo to receive lineage transmissions which he still lacked and at this point he requested the Panchen to accept Tashilhunpo Monastery, built by the 1st Dalai Lama, as his multi-lifetime seat for future incarnations.[25] Since then, every incarnation of the Panchen Lama has
been the master of Tashilhunpo Monastery[23] and it is there that they have all received their education and their mummified bodies were enshrined.[25] When Panchen Gyaltsen died in 1662 at 93, the 5th Dalai Lama immediately commenced the tradition of searching for his next incarnation. He composed a special prayer asking his master "to
return" and directed the monks of Tibet's great monasteries to recite it.[15] He also reserved the traditional title of Panchen (short for Pandita chen po "Great Scholar") - which had previously been a courtesy title for all exceptionally learned lamas - exclusively for the Panchen Lama and his successors (and, for those who consider him the 4th
Panchen, for his three predecessors as well).[26] He had also predicted that Gyaltsen would continue to be reincarnated in future as the 'Panchen Lama'.[27] The two had a teacher/disciple relationship going back to the 1st Dalai Lama Gendun Drup and his teacher Khedrup Je, considered by some in retrospect as the 1st Panchen Lama. From the time
of the 5th the two offices were known as Yab Sey Gonpo or "Father/Son Protectors" characterising their spiritual provenance as emanations of Amitabha and Avalokitesvara as well as their interchangeable guru/disciple relationship. This continued, lifetime after lifetime well into the 20th century with whichever was elder becoming the teacher of the
younger, giving both monastic ordination and passing on tantric lineage transmissions.[22] Education and practice View of Potala from 5th Dalai Lama's private Lukhang temple, December, 2008. Although the 5th Dalai Lama, Lobsang Gyatso, completed all his formal monastic training as a Gelugpa, proving to be an exceptional scholar, he also
studied Nyingmapa doctrines, and took Nyingma tantric empowerments.[28] The great Geluk scholar Sumpa Khenpo acknowledged that Lobsang Gyatso took a special interest in Nyingma tantric doctrines.[29] In fact, the Fifth Dalai Lama states in his autobiography that rather than the Panchen Lama or any other Geluk masters, the great Nyingma
lama Zur Choying Rangdrol ‘the omniscient’ (kun mkhyen zur chos dbyings rang grol, 1604-1657) was his 'root guru', 'spiritual master' and his 'root master'.[30] Ruler of Tibet Fifth Dalai Lama Ngawang Lobsang Gyatso's rule over central Tibet may be characterized, in very broad terms, politically - by the Mongol military intervention which ended
decades of clan-wars in Dbus and Gtsang provinces,[31] c.q. the Tibetan civil war of 1639-1642, whereafter he was invested with temporal power over Tibet; domestically - Reestablishing Lhasa as capital; Establishing Nechung as state oracle, and disposing of "perfidious spirit" Dolgyal, which later came to be identified with Dorje Shugden;
Resolving sectarian divides; Establishing a pluralist theocracy. In terms of foreign policy — by the formal establishment of friendly diplomatic relations with China's imperial court during the formative years of the Qing Dynasty, and by his meeting with European missionaries, early European explorers of Tibet, and his military expeditions against
Bhutan and the war against Ladakh. The Moghuls withdrew after being paid off by the 5th Dalai Lama.[32] Rise to power Dzungar military intervention Although the Fifth Dalai Lama would ultimately come to be known for unifying Tibet, it was his first regent Sonam Choephel (1595-1657 CE, also known as Sonam Rabten, treasurer of Ganden) who
was, in fact, "the prime architect of the Gelug's rise to power".[15] The 5th Dalai Lama would eventually assume complete power - including that of appointing his regents.[33] Sonam Choephel, the regent during the 5th Dalai Lama Lobsang Gyatso's youth, requested the aid of Giishi Khan, a powerful Dzungar military leader in carrying out a military
strategy in the Dalai Lama's name, though apparently with neither Lobsang Gyatso's prior knowledge nor consent.[15] Gushi Khan (who was head of the Khoshut tribe[4]) conquered Kham in 1640 bringing the Sakyas and the lords of Kham and Amdo under their control. His victory over Karma Tenkyong, the prince of Tsang in Shigatse, in 1642,
completed the military conquest of the country and the establishment of the Khoshut Khanate. By this feat the Phagmodrupa Dynasty, which was associated with a variant of the Kagyu school, was technically replaced; in fact it had been powerless for many years. By subsequently formally recognizing the Fifth Dalai Lama's authority in 1642, Gushi
Khan effectively made Gyatso the temporal ruler of all Tibet.[15][34][35] Guishi Khan maintained friendly and respectful relations with Lobsang Gyatso, but died in 1655, leaving ten sons. Eight of them (along with their tribes) settled in the strategically important Koko Nur region of Amdo, where they frequently fought over territory. The 5th Dalai
Lama sent several governors to the region between 1656 and 1659 to restore order. Although Giishi Khan's descendants (who would come to be known as the Upper Mongols) showed little interest in the administration of Tibet, they did appoint a regent for a while to act on their behalf in Lhasa, and gradually assimilated certain aspects of Tibetan
culture into their own. They would also come to play a crucial réle in extending the influence of the Gelug school within Amdo.[15] Dzungar conquest of Altishahr The 5th Dalai Lama tutored Galdan Boshugtu Khan who later became leader of the Dzungar Khanate and granted him the titles of Hongtaiji and Boshoghtu (or Boshughtu) Khan. The Dalai
Lama also sanctioned Galdan Boshugtu Khan's invasion of the last remaining remnants of the Chagatai Khanate in the Dzungar conquest of Altishahr after Afaq Khoja requested help from the Dalai Lama over the power struggle between the Afaqi and Ishaqi Khojas. Tibet-Ladakh-Mughal War Main article: Tibet-Ladakh-Mughal War In 1679, the 5th
Dalai Lama overruled the advice of his Prime Minister and launched an expedition resulting in the Tibet-Ladakh-Mughal War that did not conclude until two years after his death with the 1684 Treaty of Tingmosgang.[36]:349:351 Domestic activities Reestablishing Lhasa as capital In a move distinctly evocative of Songtsen Gampo,[5] Lobsang Gyatso
once again proclaimed Lhasa to be the capital of Tibet. Assembling his government there, he "appointed governors to the districts, chose ministers for his government, and promulgated a set of laws". The young Dalai Lama also transformed his regent into a prime minister - or, as the Tibetans call him, the Desi.[15] Administrative authority was vested
in the person of the Desi, while military power remained the special domain of Giishi Khan,[37] whom the 5th Dalai Lama acknowledged as king of the Dzungar Upper Mongols in Kokonor.[15] Building the Potala The Potala from behind: July, 2005. The Fifth Dalai Lama began construction of the Potala Palace in 1645[38] after one of his spiritual
advisors, Konchog Chophel (d. 1646), pointed out that the site would be an ideal seat of government, situated as it is between Drepung and Sera monasteries, and overlooking Songtsen Gampo's old capital city of Lhasa.[15] The 5th Dalai Lama and his government moved into the Potrang Karpo - the White Palace - in 1649.[15] The initial phase of
construction continued until 1694,[39] some twelve years after the 5th Dalai Lama's death, which was kept secret from the general public for that length of time.[40] The Potrang Marpo - or Red Palace — was added between 1690 and 1694.[39] Establishing Nechung as state oracle The Fifth Dalai Lama formally institutionalized the Tibetan state
oracle of Nechung.[41] Lobsang Gyatso established Nechung Monastery as the seat of Tibet's state oracle by instituting Gyalpo Pehar as the protector of Tibet's newly consolidated Ganden Phodrang government. Nechung — which, translated literally, means "small place" - was a shrine dedicated to Pehar, located about ten minutes east on foot from
Drepung monastery near Tibet's newly declared capital city of Lhasa. The role of the three-headed, six-armed Pehar as protector of Tibet can be traced back to at least the 8th century, when Pehar was oath-bound by Padmasambhava to act as chief among Tibet's protector's, with Dorje Drakden named his chief emissary. The 5th Dalai Lama also
composed a generation stage practice and invocation of the protector entitled simply Dra-Yang-Ma (Melodic Chant), which was incorporated into the ritual cycles of Nechung Monastery, where it continues to be practiced, up to the present day.[42] Main temple at Nechung Monastery, 2009. Disposing of "perfidious spirit" Dolgyal Nechung's role in
warding off one interfering spirit in particular is quite extensively detailed in the 5th Dalai Lama's autobiography.[citation needed] Some contemporary scholars and the current 14th Dalai Lama would appear to agree: Lobsang Gyatso specifically states that a gyalpo (Tibetan: (000, Wylie: rgyal-po: a particular type of "very powerful, perfidious
spirit") in the area of Dol Chumig Karmo[43] had "...been harming the teaching of the Buddha and sentient beings in general and in particular" since at least the fire-bird year of 1657 (CE).[44] The version of events which the 5th Dalai Lama relates is substantially corroborated by the account laid out in 1749 (CE) by Gelug historian Sumpa Khenpo
(Tibetan: JJJ00000000000000000O0OOOO, Wylie: sum-pa mKhan-po ye-shes dpal-‘byor 1702-1788 CE).[45] At any rate: confronted with the death of both people and cattle combined with harsh, unpredictable weather in an atmosphere of political intrigue and diplomatic insecurity, Gyatso undertook a specific course of action which might be considered
somewhat unconventional, even for a religiously affiliated head of state. At the end of the earth-bird year of 1669 (CE), a special crypt was constructed, and offerings placed within it in hopes that it might serve as a home in which the disturbed spirit of Drakpa Gyaltsen - an iconoclastic tulku and rival scholar who had died under mysterious
circumstances at a time of considerable political turmoil - might finally settle.[43][45] Reportedly, though, the evil spirit's harmful activities only intensified, manifesting (in part) as atmospheric disturbances including hailstorms, but also causing both people and cattle to fall prey to disease.[43] The deaths of some monks were attributed to the spirit
as well - which was named "Dolgyal" by combining gyalpo with the ghost's place of residence.[44] It was only later that Dolgyal would come to be identified with Dorje Shugden (Tibetan: 0000000000, Wylie: rDo-rje Shugs-ldan) through conflation with a much older Sakya protector of the same name[46] associated with the remote Nepali village of
Tsap.[43][47] Modest but extensive offerings to monks of wheat and tea along with small amounts of gold reportedly resulted in sutra recitations numbering in the tens of thousands. Combined with the performance of many far more complex tantric rituals, the coordinated efforts reached eleven separate district capitals, and spread through no fewer
than seventy monasteries including Dorje Drag, Sera, and Drepung. The entire cycle was concluded with an elaborate fire puja offering in which the "perfidious spirit" was ritually burnt by seven different groups of practitioners, led by Pema Trinley of Dorje Drag, Choegyal Terdag Lingpa (1646-1714, of Mindroling[48]) Choeje Vugja Lungpa, Ngari
Ngagchang Konchok Lhundup, Palri Tulku, and two separate groups of monks from Phende Lekshe Ling, the Dalai Lamas' personal monastery (already known as Namgyal by that time). Thus invoking all of Tibet's dharma protectors - including Nechung - the 5th Dalai Lama charged them to "not support, protect, or give ... shelter" to Drakpa Gyaltsen
in a formal promulgation[49] which the current 14th Dalai Lama characterizes as "quite strongly worded".[50] Recalling the events of that time later, the 5th Dalai Lama wrote that "...indirectly these creatures..." — Tibetan: 000000, Wylie: ‘byung-po means, roughly, "creature" or "evil spirit" - "...were delivered to the peaceful state of being, released
from having to experience the intolerable suffering of bad states of rebirth due to their increasingly negative actions."[43] But the unification of Tibet having occurred at least in part on account of scapegoating the departed spirit of a controversial but popular rival lama was not to be without eventual historic consequence. Later opposition on
Shugden The growth of the 19th-century nonsectarian Rime movement served in part to expose and exacerbate political tensions within the Gelug hierarchy as it had come to organize itself in the centuries following the 5th Dalai Lama's death.[51] Some of his acts were subsequently misconstrued by certain conservative factions within the Gelug
order as an "elevation" by Lobsang Gyatso of the dangerously volatile Dolgyal (by now, quite thoroughly conflated with the original Sakya protector named Shugden)[52] to the status of Dharmapala - in other words: a particularly forceful emanation of a blissfully awakened buddha's enlightened activity and therefore basically an enlightened being,
himself.[51] The 13th Dalai Lama therefore sought to clarify his view about Dorje Shugden's status in his letter to Pabongkhapa Déchen Nyingpo, in which he identified Dorje Shugden as a "wrathful worldly spirit", the propitiation of which "contradicts the precepts of taking refuge". In reply, Phabongka (who is better remembered for his teachings on
the graded stages of the path and reputation of conferring Kalachakra empowerments to large crowds of laypeople regardless of his having enthusiastically propitiated Shugden) acknowledged his "error". In the same letter, Phabongka said "...I have propitiated Shugden until now because my old mother told me that Shugden is the deity of my
maternal lineage", thereby acknowledging Shugden practice's provincial and even familial (as well as Sakya) origins.[53] Official impression of trilingual (Manchurian, Chinese, and Tibetan) great seal[54] of 5th Dalai Lama. Inscription (zhal-ris) translates to English as "Seal of the omniscient vajra holder la'i Ta-bla-ma, the excellent, fully-come-to-rest
buddha of the West, lord of buddhist teachings in the world." The current 14th Dalai Lama, for his part, continues to maintain it was the Fifth's intent to appease the interfering spirit of the Gyalpo class from Dol Chumig Karmo - hence his insistence on using the name "Dolgyal" to disambiguate a practice he disrecommends from one of a protector of
the Sakya school to which he's tied through prior incarnations.[55] Resolving sectarian divides Due largely to the determined cunning of his first regent Sonam Chophel and the military support of his Mongolian disciple Giisri Khan, in 1642 the 25-year-old 5th Dalai Lama Lobsang Gyatso inherited military and political control of a nation that had been
torn by over a century of power struggles and civil war characterized by factionalism and sectarian allegiances.[15] The general form of government he instituted would remain largely in place until Tibet's military occupation by the People's Republic of China in the 1950s. Nevertheless, Lobsang Gyatso's rule over Tibet included various incidents
which, 350 years later, certain keen observers — namely, the heirs of those Kagyupa followers whose patrons lost power during unification or during the quelling of their subsequent rebellions - still consider to have been the abuse of government power. The Potala's white palace in Lhasa, the seat of Tibet's Ganden Phodrang government, built by the
5th Dalai Lama. Specific grievances Of the Kagylu and Bon traditions In 1648, Tibetans loyal to the Gelug school reportedly joined Mongol forces in coercing monks of certain Kagyu and Bon institutions to embrace specifically Gelug doctrines.[33][56] Modern Tibetans still differentiate between Bon and Buddhism in common parlance, calling members
of the Nyingma, Sakya, Kagyu and Gelug schools nangpa[57] (meaning "insider"), while referring to practitioners of Bon as bonpo.[58] Of the Jonang tradition The Jonangpa order belongs to the Kagyupa group of schools, the 7th one to emerge.[59] According to Snellgrove and Richardson, it was a difference in philosophy that caused a bitter schism
to arise with the Gelugpa,[60] however Samten Karmay maintains that the 5th Dalai Lama's negative attitude towards the Jonangpa was determined by political rather than philosophical or religious considerations.[15] He records elsewhere that the Fifth Dalai Lama's personal biographer and Sanskrit teacher the renowned Jonang scholar Jamyang
Wangyal Dorje Mondrowa was a master of the Jonang tradition and belonged to a well-known Jonang family from Lato in Tsang with whom the Dalai Lama had good relations.[61] In any case, it was during Lobsang Gyatso's rule after the civil wars and rebellions of 1640-1643 that Jonangpa institutions, teachings and followers were banished and
moved out of central Tibet to be re-established in Amdo for allying with the Tsangpa and fighting against the Ganden Phodrang.[15] In 1650 the Jonangpa printing presses were officially sealed and teaching of their zhentong philosophical views was forbidden within central Tibet, indicating that the basis of the schism was more philosophical in
nature. Then in 1658 the main Jonang monastery Takten Damcho Ling in Lhatse — which had been the monastic seat of the great Jonangpa exponent Taranatha (1575-1634) — was converted to a Gelug institution and renamed Phuntsok Choling.[62] Redress and reconciliation The Fifth Dalai Lama's Regent or Desi, Sonam Rapten was, in fact, a
fanatical Gelugpa supremacist as well as a shrewd and canny political operator with an eye for the main chance. Being 22 years the Dalai Lama's senior he dominated him as he raised him from the age of 5.[63] In his autobiography The Dukula the lama repeatedly remarks how he had to defer to the Desi, or had to do as he said, and even as an adult
he rarely got his way if he disagreed with Sonam Rapten's wishes.[64] That the infamous sectarian policies implemented in the decade after the 1642 civil war were the work of the Desi can be inferred from the decree that the Fifth Dalai Lama issued to him and his administration just as he departed to Beijing in the summer of 1652 to see the
Emperor, leaving the Desi behind in Tibet. The issuance of such a decree, at the age of 35, indicates his growing maturity and his firm intention to start imposing his will over that of his Regent concerning such important policies which the Dalai Lama disapproved of. He presents this decree as his instructions to his regent in the form of a testament to
be implemented while he was absent in China, and, perhaps, in case he did not return from the long and perilous journey for any reason. In The Dukula, he explains how, before departing, he handed to Sonam Rapten "for his memory, with explanations, a scroll of the following list concerning what was to be done (in my absence)".[65] He then
specifies what (amongst other things) this decree placed a ban on, and he thus ordered the reversal of specified sectarian policies being implemented, evidently without his approval, by the Desi's government: "Around this time, the adepts of the Sakya, Kagyu and Nyingma schools were not allowed to wear hats in their own way, and it was intended
that their religious affinities would gradually be converted to the Gelug. Many of our major and minor figures had given their approval for this and even made pleas (for this policy). If this was going to serve the interests of our [Gelugpa] school, it would most likely be good to have a unified school. However, to have a unified school would be beneficial
neither to our own school nor to the others. In the long run it would come to: 'Whatever one does, the results of that action will ripen'. Therefore this was a gross policy that needed to be renounced, because there was little purpose in it: no conversion of the schools should be undertaken and no hat style to be changed; the bad example of the big
schools preventing the small ones from recruiting new monks was to be discouraged."[66] With the Kagyu and Bon In 1674, the 5th Dalai Lama met with 10th Karmapa (i.e., the specific tulku, or incarnate lama who heads the Karma Kagyu school) Chdying Dorje (1604-1674) at the Potala. This mutual gesture of "reconciliation" was reportedly
"welcomed by both parties after the many conflicts and misunderstandings between 1612 and 1642".[15] When the 5th Dalai Lama issued the edict to appoint Sangye Gyatso as his Desi in 1679, in the same edict he also recognised the Yungdrung Bon as Tibet's native religion and describes it as being the "holder of secret mantras ".[67] With the
Jonang Stupa at Jomonang (U-Tsang, Lhatse, Tibet) completed in 1333 by Jonang founder Dolpopa (1292-1361). Courtesy Jonang Foundation © 2007. There are some fairly subtle philosophical differences between the Jonang and Gelug schools' respective zhentong and rangtong views on voidness.[68] After moving to Amdo the school's distinct
transmission lineages of both zhentong philosophy and Dro Kalachakra completion stage practices could be preserved and survived intact to this day.[69] In late 2001, the current 14th Dalai Lama reportedly composed an "Aspiration Prayer for the Flourishing of the Jonang Teachings" entitled in Tibetan: (00000000000000000000O, Wylie: Jo-nang pa'i
bStan rGyas sMon-lam (which might be called quite strongly worded).[70] Establishing pluralist theocracy The 5th Dalai Lama Ngawang Lobsang Gyatso established a centralized dual system of government under the Gyalwa Rinpoche (i.e., the institution of the Dalai Lama) which was divided equally between laymen and monks (both Gelugpa and
Nyingmapa). This form of government, with few changes, survived up to modern times. He also revitalized the Lhasa Monlam, the capital city's New Year Festival,[28] which had originally been created by the reformer Je Tsongkhapa in 1409 (CE).[71] It was under Gyatso's rule that the "rule of religion" was finally firmly established "even to the
layman, to the nomad, or to the farmer in his fields". This was not the supremacy of the Gelug school over Bon, or over the other Buddhist schools, but "the dedication of an entire nation to a religious principle".[72] Foreign relations Fifth Dalai Lama Ngawang Lobsang Gyatso was the first Dalai Lama to accept an invitation from an emperor of China
to visit the Chinese capital city of Beijing. Three separate expeditions known from European sources to have visited Tibet did so during the 5th Dalai Lama's lifetime; and he met with members of the third of these. Establishing relations with China Qing dynasty painting of the 5th Dalai Lama meeting the Shunzhi Emperor in Beijing, 1653.The 5th
Dalai Lama's official visit, as an independent head of state, to Beijing in 1653 should be understood in the context of the prior relationship which existed between China and Tibet. History of mutual independence Earlier invitations to visit the Manchu court in Beijing had been turned down by both 3rd Dalai Lama Sonam Gyatso and 4th Dalai Lama
Yonten Gyatso.[73] Analyzing the Ming emperors' repeated invitations of Tibetan lamas from various schools, contemporary Buddhist scholar Alexander Berzin says that "requests by the Ming emperors for Tibetan lamas to visit China and the freedom the lamas exercised in responding to these requests, characterize the Sino Tibetan relationship at
this time as one of mutual independence."[74] Diplomatic envoy to Beijing Fifth Dalai Lama Lobsang Gyatso established diplomatic relations with the second emperor of the Qing dynasty, accepting the Shunzhi Emperor's 1649 invitation. The Shunzhi Emperor invited him to Beijing instead of Mongolia, following the advice of his Han advisors over the
suggestion by his Manchu advisors.[75] The 5th Dalai Lama set out from Lhasa in 1652 accompanied by 3,000 men. The journey to Beijing took nine months. Lobsang Gyatso and his entourage spent two months in the yellow palace which had been especially constructed by the emperor in order to house him. The Shunzhi Emperor, who was only 14
years old (13 by Western reckoning) at the time, first met the Dalai Lama in January 1653, honouring him with two grand imperial receptions.[15] Some historians claim that the emperor treated the Dalai Lama as an equal[76] while others dispute this claim.[77] The emperor gave Gyatso a parting gift of an elaborate gold seal reading "Dalai Lama,
Overseer of the Buddhist Faith on Earth Under the Great Benevolent Self-subsisting Buddha of the Western Paradise".[74] However the Fifth Dalai Lama did not accept it. He wrote that after he left Beijing on his way back to Tibet, "the emperor made his men bring a golden seal for me" but "The Tibetan version of the inscription of the seal was
translated by a Mongolian translator but was not a good translation." Furthermore, when he arrived back in Tibet, he discarded the emperor's famous golden seal and made a new one for important Tibetan state usage, writing in his autobiography: "Leaving out the Chinese characters that were on the seal given by the emperor, a new seal was carved
for stamping documents that dealt with territorial issues.

The first imprint of the seal was offered with prayers to the image of Lokeshvara ...".[78] The event is described in Samten Karmay's account as follows: "Just a few days before his departure for Tibet, a gold seal with a gold plaque engraved with a decree were hastily sent to him from Peking. The imperial functionaries had not dared present the seal
in front of the Emperor to the Dalai Lama while he was officially visiting Peking as head of state of a foreign country. Since the seal was offered to the Dalai Lama with no particular form of protocol, he attached little importance to it. He simply remarks in his autobiography that the Tibetan translation of the title engraved on the seal was very poor.
The seal, however, is currently exploited by the Chinese authorities for propaganda purposes to justify their policy towards Tibet."[79] The White Dagoba at Beihai Park was constructed to honour his visit.

European missionaries in Tibet Main article: History of European exploration in Tibet Contemporary Western engraving of 5th Dalai Lama, figure XIX, Latin caption translates "The figure of the great Lama, or the Eternal Father".

Bust caption for figure XX translates "The late king Han of Tanguth is worshipped with divine honors"; thus more likely depicts Altan Khan of Timed than Giishi Khan. Based on reports by Johannes Grueber of his 1661 visit to Lhasa. A. Kircher, China Illustrata, 1667. The first documented Europeans to arrive in Tibet may have been the Portuguese
Jesuit missionaries, Anténio de Andrade and Manuel Marques who did so in either July or August 1624, when the 5th Dalai Lama would have been about seven or eight years old. Jesuit missions in Tibet While the first two Jesuit mission churches to be established in Tibet followed in direct result of Andrade and Marques' 1624 visit, neither would
remain to see the 1642 enthronement of 5th Dalai Lama Lobsang Gyatso at Samdruptse castle in Shigatse[15] as the temporal ruler of Tibet. First Jesuit mission at Tsaparang Andrade and Marques were reportedly welcomed warmly by the King and Queen of Guge, becoming the first documented Europeans to enter Tibet. Staying in Tibet for only a
month, Andrade and Marques would return to Agra, India by November 1624 to organize a mission trip for the following year. In 1625, with the full support of the King and Queen of Guge, Andrade and Marques established a permanent mission at Tsaparang, in the Garuda Valley of western Tibet's Ngari region.[80] Second Jesuit mission at Shigatse
On Andrade's advice, a second Jesuit mission was dispatched to southern Tibet from India in 1627. The Portuguese missionaries Jodo Cabral and Estévao Cacella were reportedly welcomed at Shigatse by the King of U-Tsang, and Cabral and Cacella established their mission there in 1628.[81] Cabral and Cacella provided the first information to reach
the West about the mystical country of Shambhala (which they transcribed as "Xembala") in their reports back to India.[82] Evacuation of Jesuit missions Both of the Portuguese missions were evacuated in 1635 after becoming embroiled in the power struggles for control of Tibet at that time.[83] It would be twenty-five years before the next
documented Europeans visited Tibet.

Third Jesuit expedition The first Europeans to meet a Dalai Lama were probably the two Jesuits, Johannes Grueber of Austria and Albert Dorville (D’Orville). In 1661, Grueber and D'Orville travelled through Lhasa on their way from Beijing to Agra, India on an Imperial Passport.[84] It is this expedition from which another jesuit priest Athanasius
Kircher's 1667 engraving in China Illustrata (purported to depict 5th Dalai Lama Lobsang Gyatso) is derived, based on expedition journals and charts left to him by Grueber.[85][86] Death and succession Statue portrait of 5th Dalai Lama. Mongolia, 19th century. The death of the Fifth Dalai Lama in 1682 at the age of 65 was kept hidden until 1696 by
Desi Sangye Gyatso, his Prime Minister, and, according to persistent rumours, his son, whom he had appointed in 1679.[28] This was done so that the Potala Palace could be finished and to prevent Tibet's neighbors taking advantage of an interregnum in the succession of the Dalai Lamas.[87] Desi Sangay Gyatso also served as regent until the
assumption of power by the Sixth Dalai Lama.

"In order to complete the Potala Palace, Desi Sangye Gyatso carried out the wishes of the Fifth Dalai Lama and kept his death a secret for fifteen years. People were told that the Great Fifth was continuing his long retreat. Meals were taken to his chamber and on important occasions the Dalai Lama's ceremonial gown was placed on the throne.
However, when Mongol princes insisted on having an audience, an old monk called Depa Deyab of Namgyal monastery, who resembled the Dalai Lama, was hired to pose in his place. He wore a hat and an eye shade to conceal the fact that he lacked the Dalai Lama's piercing eyes. The Desi managed to maintain this charade till he heard that a boy in
Mon exhibited remarkable abilities. He sent his trusted attendants to the area and, in 1688, the boy [the future 6th Dalai Lama] was brought to Nankartse near lake Yardog Yutsho in the south. There he was educated by teachers appointed by the Desi until 1697...."[40] Reception In 17th-century Tibet, after centuries of bitter rivalry the Gelug
superseded the older sects as the country's pre-eminent religious-political power.[88] Bitterness and controversial accusations from heirs of older sects, who lost power and prestige, still persist today.[89][90] Elliot Sperling notes that the "standard image" of the Dalai Lamas as "Nobel Peace Prize laureate[s]" is a contemporary perception, referring
to the 5th Dalai Lama's involvement in military action to establish and maintain the worldly power of the Dalai Lamas. [91][note 1] His writings Lobsang Gyatso was a prolific writer and respected scholar, who wrote in a free style which allowed him to frankly - and sometimes, ironically — express his own deepest feelings and independent
interpretations.[15] His canonical works total 24 volumes, in all.[44] Legal document showing traditional application of two of the 5th Dalai Lama's official seals, 1676 (CE). Autobiography Lobsang Gyatso left an autobiography - entitled in Tibetan: O000000000000000000000000000000000OCOOOOOOOOODOOODODOODODOODOOOODODODODODODDODO000OO0,
Wylie: Za hor gyi ban de ngag dbang blo bzang rgya mtsho'i 'di snang 'khrul ba'i rol rtsed rtogs brjod kyi tshul du bkod pa du ku la'i gos bzang[48] - but far more commonly referred to simply as Dukulai Gosang - in which, according to Samten Gyaltsen Karmay, he wrote: The official Tsawa Kachu of the Ganden Palace showed me statues and rosaries
(that belonged to the Fourth Dalai Lama and other lamas), but I was unable to distinguish between them! When he left the room I heard him tell the people outside that I had successfully passed the tests. Later, when he became my tutor, he would often admonish me and say: "You must work hard, since you were unable to recognize the objects!"[15]
[94] Despite what he wrote above himself later in life, three different English-language histories attest that he was subjected to an earlier object-recognition test, in 1619, when Sonam Rapten, the Chandzeu, went to his family home at Chonggye in great secrecy (since the king had banned the search for the Trulku) to confirm information he had
received about the boy. He took with him a number of the late Yonten Gyatsho's personal belongings (specifically, the Fourth Dalai Lama's personal samta boards, vajra, bell and porcelain bowls all mixed with identical items belonging to others) to submit the less-than two year old candidate to a private recognition test, presumably in front of his
family, which the boy passed without any difficulty. It is supposed that everyone present was sworn to secrecy, and that the Dalai Lama did not refer to this test in his autobiography because it occurred when he was not more than two years old and he would have forgotten about it.[95][96][97] This autobiography has been a rich source of information
for research on this period of Tibetan history by scholars and writers. ‘Dukula’ affords a detailed and objective account of daily events in the author's life which permits the reader to envision a panoramic view of Lhasan and Tibetan society through most of the 17th century. By 1681 Lobsang Gyatso personally wrote three volumes and his last Regent
Desi Sangye Gyatso added another two after his master's death in 1682. These 5 volumes "represent the most important - in both size and content — document of Tibetan autobiographical literature in existence, since they include the memories of two of the greatest statesmen of Tibet".[98] He also wrote in his autobiography that "When I finished the
Oral teachings of Manjushri [in 1658], I had to leave the ranks of the Gelug. Today [in 1674], having completed the Oral teachings of the Knowledge-holders, I will probably have to withdraw from the Nyingma ranks as well!"[15][99] Religious texts The Thukdrup Yang Nying Kundii[100] or "Union of All Innermost Essences" (Tibetan: Q00000000000
0000000, Wylie: thugs sgrub yang snying kun 'dus) sadhana of Padmasambhava's Eight Manifestations[101] comes from a "pure vision"[102] (Tibetan: (00000, Wylie: dag snang) terma of the 5th Dalai Lama. It is contained in his Sangwa Gyachen[103] (Tibetan: 0000000000, Wylie: gsang ba rgya can).

(Both the sadhana and its related empowerment texts were arranged by Jamyang Khyentse Wangpo.) Historical texts The 5th Dalai Lama "enthusiastically" wrote a detailed history of Tibet at the request of Giishi Khan in 1643.[15] Notes ~ Sperling refers to the conflict with Tsangpa Desi in 1638/39, and the Mongol Gusri Qan's military intervention in
1640/41; and to a rebellion in Tsang in early 1660. With respect to the 1660 rebellion, Sperling quotes an invocative prayer by the 5th Dalai Lama, which he interprets as "a clear determination to unleash severe military retribution against those who had risen against his authority." In fact, the passage quoted was merely an invocation prayer to a
spirit to subdue two treasonous Gelugpa officers, Depa Norbu and Gonashakpa Ngodrub, who had absconded from their posts in Lhasa, seized the castle at Shigatse and tried to foment a rebellion.[92] After the Tibetan translator of the 5th Dalai Lama's autobiography Samten Karmay confirmed the correct context in 2016, Sperling admitted his
mistake and added a note to 'Note 5' of his essay to explain. The note says: 'Note by Elliot Sperling, Feb. 4, 2016: "Rather than indicating military action, as the original article mistakenly implied, the missive from the 5th Dalai Lama was addressed to a protector deity and sought the punishments that are mentioned therein via divine means. I'm
grateful to Samten Karmay for pointing this out and to Sean Jones for spurring further inquiry. ES''[93] References ~ Karmay 2014, pp.39-41 ~ Bell 1946, p.43 ~ Karmay 2014, p.43 ©~ a b c d e Gyatso, Tenzin. "The Dalai Lamas". Dharamsala, India: Office of His Holiness the Dalai Lama. Archived from the original on 2 February 2013. Retrieved 29
January 2013. © a b Berzin, Alexander (1996). "The History of the Early Period of Buddhism and Bon in Tibet". The Historical Interaction between the Buddhist and Islamic Cultures before the Mongol Empire. Study Buddhism. Retrieved 16 June 2016. With Tibet conceived as a demoness lying on her back and locations for the temples carefully
selected according to the rules of Chinese acupuncture applied to the body of the demoness, Songtsen-gampo hoped to neutralize any opposition to his rule from local malevolent spirits. Of the thirteen Buddhist temples, the major one was constructed eighty miles from the imperial capital, at the site that later became known as "Lhasa" (Lha-sa, The
Place of the Gods). At the time, it was called "Rasa" (Ra-sa, The Place of the Goats). Western scholars speculate that the Emperor was persuaded to avoid building the temple at the capital so as not to offend the traditional gods. ~ Karmay 2014, p.41 ©~ Shakabpa 2010, p.327 et seq. ©~ Karmay 2014, p.42 ©~ a b ¢ Karmay 2009, p.506 ~ Karmay 2014,
p-39 ©~ Karmay 2014, p.9 ~ Karmay 2014, p.40 ~ Berzin, Alexander. "A Survey of Tibetan History, Chapter 4". Reading notes taken by Alexander Berzin from Tsepon, W. D. Shakabpa, Tibet: A Political History. New Haven, Yale University Press, 1967. Retrieved 16 June 2016. Dragpa-gyeltsen died in 1432, and the ensuing conflict between his nephews
for control of Sakya signaled, in 1434, the beginning of the collapse of the Pagmodru hegemony. This year marked the end of the peaceful period in Central Tibet that had started during the reign of Jangchub-gyeltsen. It was followed by a century-long power struggle between the Pagmodru faction, backed by the Gelugpas, in U Province and the
Rinpung faction, backed by the Karma Kagyupas, in Tsang Province. Under the Pagmodru Prime Minister Dragpa-gyeltsen, Namka-gyeltsen (Nam-mkha' rgyal-mtshan) had administered the Rinpung and Sakya districts in the Tsang Province of Central Tibet. As was customary, he took the family name Rinpung (Rin-spungs). In 1435, the Rinpung family
conquered Shigatse (gZhis-ka-rtse), also in Tsang Province, under the leadership of Dondrub-dorjey (Don-grub rdo-rje). Eventually, much of Tsang allied with the Rinpung family.

~ Berzin, Alexander. "A Survey of Tibetan History: Chapter 4". Reading notes taken by Alexander Berzin from Tsepon, W. D. Shakabpa, Tibet: A Political History. New Haven, Yale University Press, 1967. Berlin, Germany. Retrieved 16 June 2016.

The Tumed Mongols ruled in the Ordos region of what later became 'Inner Mongolia.' They gradually extended their domain into northeastern Amdo, since the local Tibetan overlords were involved in squabbles among themselves. Meanwhile, in Central Tibet, the Rinpung rulers continued in power in Tsang.

In 1548, the Rinpung Prime Minister Ngawang Namgyel appointed Tseten Dorje as Governor of Tsang at Shigatse. Starting in 1557, Tseten Dorje rebelled against the Rinpung authorities, overthrowing them and declaring himself King of Tsang in 1565.

Gradually, he took over most of Tsang and eventually U as well. Thus began the Tsang hegemony. “abcdefghijklmnopqgrstuvwxKarmay, 2009, pp. 504-517 ~ Tseten, Dorjee (March-April 1995). "Tibetan Art of Divination". Tibetan Bulletin. The Office of Tibet. Archived from the original on 2008-05-04.

Retrieved 2012-01-28. Doughball Divination: This method is practised mainly in the monasteries or by individual lamas when an important decisions needs to be made, such as in the search for the reincarnation of very high lamas. A number of possible answers to the enquiry, such as the names of likely candidates for a reincarnation, are written on
slips of paper. These are then encased in equal sized balls of dough. Great care is taken to weigh the dough balls to ensure that they are exactly the same size. The doughballs are then placed in a bowl, which is carefully sealed and placed in front of a sacred object, such as the Jowo statue in the main temple in Lhasa, images of Dharma protectors or
the funerary monuments of great lamas, requesting their inspiration in deciding the outcome. For a period of three days monks remain in the temple reciting prayers day and night. During that time no one is allowed to touch the bowl. On the fourth day, before all those present the cover of the bowl is removed. A prominent lama rolls the doughballs
round in the bowl before the sacred object until one of them falls out.

That is the ball containing the answer. ™~ Mullin 2001, pp.190-191 ~ Karmay 2014, p.365 (date of death) ©~ Karmay 2014, p.51 ™ a b Karmay 1988, p. 8 ™~ Karmay 2014, p.62 ~ a b Mullin 2001, p.174 ~ a b Tibet is My Country: Autobiography of Thubten Jigme Norbu, Brother of the Dalai Lama as told to Heinrich Harrer, p. 121. First published in
German in 1960. English translation by Edward Fitzgerald, published 1960. Reprint, with updated new chapter, (1986): Wisdom Publications, London. ISBN 0-86171-045-2. ™ Richardson 1984, p.54 ~ a b Mullin 2001, p.205 ~ "The Institution of the Dalai Lama", by R. N. Rahul Sheel in The Tibet Journal, Vol.

XIV No. 3. Autumn 1989, p. 32, n. 1 ~ Richardson 1984, pp.54-55 ™ a b c Tibet is My Country: Autobiography of Thubten Jigme Norbu, Brother of the Dalai Lama as told to Heinrich Harrer, p. 249. English translation by Edward Fitzgerald, published 1960. Reprint, with updated new chapter, (1986): Wisdom Publications, London. ISBN 0-86171-045-2.
~ Stein, R. A. (1972). Tibetan Civilization, pp. 171-172. Stanford University Press, Stanford California. ISBN 0-8047-0806-1 (cloth); ISBN 0-8047-0901-7 (paper). ~ Karmay 2014, pp. 200, 215 and 355 (Dukula 264, 284 and 479) ~ Ronald M. Davidson, Tibet. In: Robert M. Buswell (ed.), Encyclopedia of Buddhism, p.856 ™ Elverskog, Johan (6 June
2011). Buddhism and Islam on the Silk Road. University of Pennsylvania Press. pp. 223-. ISBN 978-0-8122-0531-2. ~ a b Richardson, Hugh E. (1984). Tibet and its History. Second Edition, Revised and Updated, p. 42. Shambhala. Boston & London. ISBN 0-87773-376-7.(pbk) ©~ Laird, Thomas. (2006). The Story of Tibet: Conversations with the Dalai
Lama, pp. 158-162. Grove Press, New York. ISBN 978-0-8021-1827-1. ™ Richardson, Hugh E. (1984). Tibet and its History. Second Edition, Revised and Updated, p. 42. Shambhala. Boston & London. ISBN 0-87773-376-7.(pbk) ©~ Ahmad, Zahiruddin (1968). "New light on the Tibet-Ladakh-Mughal war of 1679—1684". East and West. 18 (3/4): 340-361.
JSTOR 29755343. ~ Laird, Thomas. (2006). The Story of Tibet: Conversations with the Dalai Lama, p. 161. Grove Press, New York. ISBN 978-0-8021-1827-1. ©~ Laird, Thomas. (2006). The Story of Tibet: Conversations with the Dalai Lama, pp. 175. Grove Press, New York. ISBN 978-0-8021-1827-1. ~ a b Stein, R. A. Tibetan Civilization (1962).
Translated into English with minor revisions by the author. 1st English edition by Faber & Faber, London (1972). Reprint: Stanford University Press (1972), p. 84. ~ a b The Dalai Lamas of Tibet, pp. 93-94. Thubten Samphel and Tendar. Roli & Janssen, New Delhi. (2004). ISBN 81-7436-085-9. ™ Prince Peter of Greece and Denmark. (1979). "Tibetan
Oracles." The Tibet Journal, Vol. IV, No. 2, Summer 1979, p. 52. ™ "Nechung Temple — Nechung Monastery". Nechung.org. Archived from the original on 2013-07-24. Retrieved 2013-01-25. ™~ a b ¢ d e Gyatso, Ngawang Lobsang (1682). Autobiography: Dukulai Gosang (Wylie: Du-ku La'i gos-bzang, Autobiography) (pecha) (in Tibetan). Vol. Kha (II)
(Lhasa ed.). pp. Folio 157. ™ a b ¢ Gyatso, Tenzin (October 1997). "Concerning Dolgyal with Reference to the Views of Past Masters and Other Related Matters". Dharamsala, India: Office of His Holiness, the Fourteenth Dalai Lama of Tibet. Archived from the original on 2009-12-15. Retrieved 23 January 2013. ©~ a b Dreyfus, Georges (1999). "The
Shugden Affair: Origins of a Controversy. Part I." Williams College. Archived from the original on 16 January 2013. Retrieved 23 January 2013. ©~ Mumford, Stan Royal (1989). Himalayan Dialogue: Tibetan Lamas and Gurung Shamans in Nepal (illustrated ed.). Madison, WI: University of Wisconsin Press. p. 264. ISBN 978-0-299-11984-3.

Retrieved 23 January 2013. Protect the Dharma in general, and in particular the Sakyapas.

I praise you, who have agreed to be the Srungma of the Sakyapas. ™ Dreyfus, Georges (1999).

"The Shugden Affair: Origins of a Controversy. Part I." Williams College. p. 13. Archived from the original on 16 January 2013. Retrieved 23 January 2013. The regional connection with Southern Tibet and the sectarian link with the Sa-gya tradition are further confirmed by Stanley Mumford's anthropological description of the propitiation of Shuk-den
in the Himalayan region.

In his study of the religious life in the remote village of Tsap in Nepal, Mumford describes the practice of Shuk-den as a Sa-gya practice well established among the Tibetans of the region.

In a small text used for this practice Shuk-den is presented as a worldly protector in charge of bestowing wealth, food, life and good fortune, of protecting the dharma, preventing its destruction, and of repelling the external and internal enemies of the ten regions. Finally, Shuk-den is invoked as a special protector of the Sa-gya tradition: 'Protect the
dharma in general, and in particular the Sakyapas. I praise you, who have agreed to be the Srungma of the Sakyapas'. ©~ a b McCune, Lindsay G. (30 March 2007). "Tales of Intrigue from Tibet's Holy City: the Historical Underpinnings of a Modern Buddhist Crisis" (PDF). Master's Thesis. Florida State University. Archived from the original (PDF) on 14
February 2012. Retrieved 25 January 2013. ©~ de:Tibetische Herrscherurkunden ~ Gyatso, Tenzin (October 1997). "Concerning Dolgyal with Reference to the Views of Past Masters and Other Matters". Archived from the original on 2009-12-15. Retrieved 23 January 2013. The so-called Drakpa Gyaltsen pretends to be a sublime being, even though he
is not, \ And since this interfering spirit and creature of distorted prayers Is harming everything — both the dharma and sentient beings - \ Do not support, protect or give him shelter, but grind him to dust. \ Having agreed before the root and lineage lama Vajra Dharas \ To increase what is good and beneficial to sentient beings and the dharma, \ If you
protect this perfidious spirit, \ Will you not cause your own past pledges to degenerate? \ There are groups of interfering spirits who display inopportune miracles In the form of human sickness, cattle disease, hailstorms, famine and drought. May their power and ability \ Their body, speech and mind be smashed into tiny particles. ©~ a b Dreyfus,
Georges (1999). "The Shugden Affair: Origin of a Controversy, Part II". Williams College. Archived from the original on 16 January 2013. Retrieved 23 January 2013.

~ Gyatso, Tenzin. "Dolgyal (Shugden)". Office of His Holiness the Dalai Lama. Retrieved 23 January 2013.

~ pages 471-2 front and back of the Tibetan text of the biography of Phabongkhapa Dechen Nyingpo (1878-1941) composed by his student Denma Losang Dorje and published by the Nyimo Publisher Palden ~ de:Tibetische Siegel ~ Gyatso, Tenzin. "Historical References". Office of His Holiness the Dalai Lama. Retrieved 23 January 2013. ~ Laird,
Thomas. (2006). The Story of Tibet: Conversations with the Dalai Lama, p. 165. Grove Press, New York. ISBN 978-0-8021-1827-1. ~ Page xxxvi of 'The Words of My Perfect Teacher' (aka Kunzang Lama'i Shelung) ISBN 0-06-066449-5 ©~ "Bon Children's Home In Dolanji and Polish Aid Foundation For Children of Tibet - NYATRI."[1] ~ Snellgrove &
Richardson 1986, p.179 ~ Snellgrove & Richardson 1986, p.180 ™~ Karmay 2005, 96 ©~ "The Living Tradition". Cambridge, MA: Jonang Foundation. Retrieved 29 January 2013. In the year 1650, the 5th Dalai Lama sealed and banned the study of zhentong, prohibiting the printing of Jonang zhentong texts throughout Tibet although Samten Karmay
says the Dalai lama did not issue any edict formally banning the Jonang school from Central Tibet.

Then in 1658, the 5th Dalai Lama forcibly converted Jonang Takten Damcho Ling (Phuntsok Choling) Monastery into a Geluk Monastery — officially initiating the demise of the Jonangpa in U-Tsang. Although the sphere of Geluk political and military influence reached to the borders of Central Tibet, it did not penetrate the far northeastern domain of
Amdo, Tibet. Here, in the remote valleys and vast countrysides of the Dzamthang, Golok and Ngawa regions, the Jonangpa took refuge and made their home. ~ Karmay 2014, pp.

3-5 ~ Karmay 2014, chapters 4 to 31, pp. 46-384 ~ Karmay 2014, p. 269 ~ Karmay 2014, pp. 270 ©~ Richardson, Hugh (1998). High Peaks, Pure Earth, Collected Writings on Tibetan History and Culture. Chicago: Serindia Publications.

p- 444. ISBN 0906026466.

~ Berzin, Alexander (April 2006).

"Brief Survey of Self-Voidness and Other-Voidness Views". Morelia, Mexico: Study Buddhism. Retrieved 16 June 2016. I've been asked today to speak a little bit about the two views of voidness, rangtong (rang-stong) and zhentong (gzhan-stong) in Tibetan - that's self-voidness and other-voidness. Self-voidness is short for voidness of a self-establishing
nature. Whereas other-voidness is short for voidness of other tainted factors, let's call them, which is referring primarily to other levels of mind. ~ "Jonang Transmission Lineages". Cambridge, MA: Jonang Foundation. Retrieved 29 January 2013. Since the Tibetan yogi Kunpang Thukje Tsondru (1243-1313) synthesized 17 transmission lines of the
Kalachakra in the mid-13th century, the Jonang tradition has specialized in this unique tantra, its philosophical and cosmological thought, and the ritual life associated with the tantra. According to tradition, in a simultaneous and parallel continuum from the historical Buddha and then on through Maitreyanatha and his disciples is the Great
Madhyamaka (dbu ma chen po) meditative tradition and system of sutra zhentong ("shentong," gzhan stong). Synthesizing sutra and tantra, the Jonang luminary Kunkhyen Dolpopa Sherab Gyaltsen (1292-1361) brought these seemingly disparate systems of Indian Buddhist thought together, intersecting the Kalachakra transmission lineages with the
Zhentong Great Madhyamaka. Interpreting sutras by means of tantras and vice versa, Dolpopa's interfusion of the technical tantric vocabulary found within the Kalachakra Tantra with the philosophical language and thinking of Great Madhyamaka consequently redefined the contemplative, intellectual, and literary heritage of the Jonang. ™ Gyatso,




Tenzin (23 November 2001). "An Aspiration Prayer for the Flourishing of the Jonang Teachings" (PDF) (in Tibetan and English). Translated by Sheehy, Michael R.

Cambridge, MA: Jonang Foundation. Archived from the original (PDF) on 25 April 2013. Retrieved 29 January 2013. The timelessly ultimate residing, stable, enduring \ Enlightened essence is the indivisible ground and fruition. \ This is the way elucidated in the Essence Sutras and the meaning beheld by Nagarjuna. \ May the teachings of the Jonang
flourish! \\ Your Middle Way zhentong view of the sutras \ And your practice of the Six Yogas which unfolds the meaning of the tantras \ Are great traditions of explanation that activate the actual dimension of reality. \ May the teachings of the Jonang flourish! \\ Through the great blessings of the sources of refuge, the victor and the victor's children, \
Through the power of the unalterable ultimate nature of reality, \ Through the force of divine virtue, and through our devotion, \ May this aspiration prayer be fulfilled accordingly! ~ Berzin, Alexander (December 2003). "Life of Tsongkhapa". Munich, Germany: Study Buddhism. Retrieved 16 June 2016. Then in the year 1409, at the age of 52, he
started the Monlam Great Prayer Festival (sMon-lam chen-mo) in Lhasa at the Jokang.

All the monks from all the different monasteries and traditions come together for a great session of prayers, and practice, and—bringing everybody together. Very important. © Tibet is My Country: Autobiography of Thubten Jigme Norbu, Brother of the Dalai Lama as told to Heinrich Harrer, p. 247. English translation by Edward Fitzgerald, published
1960. Reprint, with updated new chapter, (1986): Wisdom Publications, London. ISBN 0-86171-045-2. ™ Bryant, Barry (1992). The Wheel of Time Sand Mandala: Visual Scripture of Tibetan Buddhism (2003 1st U.S. ed.). Ithaca, NY, United States: Snow Lion Publications.

pp. 96-100. ISBN 1-55939-187-1. ~ a b Berzin, Alexander. "A Survey of Tibetan History". Reading notes taken by Alexander Berzin from Tsepon, W. D. Shakabpa, Tibet: A Political History. New Haven, Yale University Press, 1967.

Berlin, Germany: Study Buddhism.

Retrieved 16 June 2016. The Ming policy that evolved was to grant titles and lavish gifts to any leading lamas who would accept an invitation to China, regardless of their school affiliation. According to Turrell Wylie ('Lama Tribute in the Ming Dynasty' in Tibetan Studies in Honour of Hugh Richardson), this policy was intended to fragment the Tibetan
lamas by rewarding all of them and discouraging any special lama-patron relationship. The aim was to woo the Tibetans away from forming any further alliance with the Mongols. ™~ Hevia 1995, pp. 43-44. ©~ Laird, Thomas. (2006). The Story of Tibet: Conversations with the Dalai Lama, pp. 170-174. Grove Press, New York. ISBN 978-0-8021-1827-1. ©
Grunfeld, A. Tom, The Making of Modern Tibet, p. 42, reads in part "Both (Tibetan and Chinese) accounts agree that the Dalai Lama was exempt from the traditional kowtow symbolizing total subservience; he was, however, required to kneel before the emperor." ~ Karmay 2014, p. 402, Dukula fo. 545 ™ Karmay 2009, p. 513 ™ MacGregor, John.
(1970).

Tibet: A Chronicle of Exploration, pp. 34-39.

Routledge & Kegan Paul, London, SBN 7100-6615-5 ©~ MacGregor, John. (1970). Tibet: A Chronicle of Exploration, pp. 44-45. Routledge & Kegan Paul, London, SBN 7100-6615-5 ©~ Bernbaum, Edwin. (1980).

The Way to Shambhala, pp. 18-19. Reprint: (1989). Jeremy P. Tarcher, Inc., Los Angeles. ISBN 0-87477-518-3. ~ MacGregor, John. (1970). Tibet: A Chronicle of Exploration, pp. 47. Routledge & Kegan Paul, London, SBN 7100-6615-5 ™ Anderson, Gerald H (Editor). Biographical Dictionary of Christian Missions, pg 266. Eerdmans, Grand Rapids, MI,
1998 ~ Grueber, Johann (1667). China Illustrata (1st ed.). Amsterdam: Athanasius Kircher.

pp. 64-67. ©~ Grueber, Johann (1670). China Illustrata (in French) (2nd ed.). Amsterdam: Athanasius Kircher. ~ Laird, Thomas.

(2006). The Story of Tibet: Conversations with the Dalai Lama, pp. 181-182. Grove Press, New York. ISBN 978-0-8021-1827-1. ™ Stein 1972, pp. 80-83 ~ Mullin 2001, p. 207 ™ Snellgrove & Richardson 1986, p. 197 ™ Elliot Sperling (1996), "Orientalism and Aspects of Violence in the Tibetan Tradition".

In: Thierry Dodin, Heinz Rather (eds.)(1996), Imagining Tibet. ©~ Karmay 2014, p.416 ~ "'Orientalism' and Aspects of Violence in the Tibetan Tradition by Elliot Sperling". info-buddhism.com. ~ Karmay 2014, p. 48 ©~ Shakabpa 1984, p. 101 ~ Dhondup, pp. 14-15 ©~ Karmay 2005 (reprint edn. 2014), p. 103 ©~ Pommaret 2003, p.184 ~ Pommaret 2003,
Chapter 5 ~ "Tukdrup Yang Nying Kundii". Rigpa Shedra. Retrieved 30 December 2012.

Tukdrup Yang Nying Kundi (Wyl. thugs sgrub yang snying kun 'dus) 'The Union of All the Innermost Essences' — Sadhana of Guru Rinpoche and his eight manifestations from the Sangwa Gyachen cycle of pure visions of the Great Fifth Dalai Lama. The sadhana and empowerment texts were arranged by Jamyang Khyentse Wangpo. ~ "Eight
Manifestations". Rigpa Shedra. Retrieved 30 December 2012. The Eight Manifestations of Guru Rinpoche .... are the eight principal forms assumed by Guru Rinpoche at different points in his life .... The Eight Manifestations of Padmasambhava do not depict different Padmasambhavas, but reflect his ability to appear according to different needs and
demands. In fact, they are called in Tibetan Guru Tsen Gyé, the eight 'names' of the Guru; each manifestation demonstrates a different principle that unveils the innermost nature of mind.
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