Kingship Ideology in Sino-Tibetan Diplomacy during the VII-IX centuries
Emanuela Garatti
In this paper I would like to approach the question of the btsan-po’s figure and his role in the international exchanges
like embassies, peace agreements and matrimonial alliances concluded between the Tibetan and the Tang during
the Tibetan Empire. In order to do that, I examine some passages of Tibetan and Chinese sources. Tibetan ancient
documents, like PT 1287, the PT 1288, the IOL Tib j 750 and the text of the Sino-Tibetan treaty of 821/822. For the
Chinese sources I used the encyclopaedia Cefu yuangui which has never been extensively used in the study of the
Tibetan ancient history. Concerning the embassies one can see that they are dispatched with important gifts when
the btsan-po want to present a request. Those are registered as tribute (ch. chaogong) by the Chinese authors but
one can assume, analysing the dates of embassies that the Tibetan emissaries are sent to the court with presents
only when they had to present a specific request from the Tibetan emperor. Moreover, the btsan-po is willing to
accept the diplomatic codes but refuses all attempt of submission from the Chinese authorities like the “fish-bag” (ch.
yudai) proposed to the Tibetan ambassadors as a normal gift. For the treaties, the texts of these agreements show the
evolution of the position of the btsan-po towards the Chinese court and the international diplomacy: the firsts pacts
see the dominant position of Tang court over the btsan-po’s delegation. The Chinese choose and change sacrificial
animals and the ceremony. However, as the two countries go on in making agreements, the position of the Tibetan
emperor and his court changes, until the last pact. Here, the Tibetan emperor is called in the treaty pillar as ’prhul
gyi lha btsan-po. This term can be merged with the Chinese epithet sheng used for the emperor. In the Chinese text
there is mention of the Tibetan Empire as “Great Tufan”(ch. da Tufan). The Tibetan emperor through the terms used
in the different peace agreements, pass from an inferior position to a totally equal position with the Chinese emperor.
The matrimonial alliances with Chinese court are another tool to observe how the btsan-po consider himself in the
international relations. With the first marriage with the Princess of Wencheng, the relations become a “nephewmaternal uncle” relation (tib. dbon-zhang, ch. jiusheng). In the context of the diplomatic exchanges, as stated by the
Chinese sources, this was the proof of the superiority of the Chinese emperor on the Tibetan btsan-po. Nevertheless,
from a Tibetan point of view, this relation offer the opportunity to deal with the Chinese court from an equal level
and as claimed by the btsan-po in a letter arrived at Chang’an in 781. Khri Srong-lde-brtsan asks to be treated like an
equal because part of the family ans asks to change the peace agreement (Cefu yuangui, p. 11360). In the text of the
treaty pillar, the “nephew-maternal uncle” is viewed as a political tool to extend the Tibetan political influence. The
Tibetan version of the agreement, describe this relation as chab-srid giving it a political connotation.
The Tibetan kingship ideology, the way the btsan-po presented themselves - as stated by the inscription of Khri Ldesrong-brtsan’s tomb, which defines the emperor as “extending his powers to the four confines and the eight directions”
(tib. lha ’prhul gyi snga nas mtha’ bzhi phyogs brgyad du. Tomb inscription, ll. 22-23), is fully reflected in the Tibetan
diplomatic activity during the Tibetan Empire: the btsan-po consider himself equal with the Chinese “Son of Heaven”.
Both the Tibetan and the Chinese emperors try to extend their dominion over all the world through the diplomatic
exchanges, with peace agreements, letters, matrimonial alliances, or exacting the tribute from their neighbours. In
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being so diplomatically active, the btsan-po try to maintain their traditional ideology. Using the diplomatic and official
codes, the Tibetan emperor achieve to be treated as an equal by the Chinese court, which consolidate and reflects
the ideology of btsan-po to be de jure another maître du monde.
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Gesar’s Therapeutic Geographies
Frances Garratt
This paper will consider the connections between the Gesar epic and Tibetan healing traditions. It will discuss episodes in the epic tradition that depict healing acts, the mapping of Gesar-identified healing sites, and how Gesarinflected healing has spread beyond epic literature or performance to ritual practice. The paper aims to consider
epic-inflected healing power and explore a network of religious healing technologies that is powered by the potency
of the Gesar epic.
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The Tibetan community of Buryatia and its role in the religious life of Buryats
Irina Garri
The paper will discuss a place of the Tibetan community in the religious life of Buryatia, the problems of its adaptation
and socialization in the Buryat society as well as the role of Tibetans in the revival of Buddhism in the Post-Soviet
period. Tibet and Buryatia are very closely related to each other. Both regions belong to the cultural and historical
area of Inner Asia, embody a common tradition of Tibetan Buddhism. Both regions are the ethnic territories in the
multi-national countries with socialist part (Russia) and socialist present (China). Social and political processes of
Russia in the Post-Perestroika period made the broken Tibet-Buryatian ties to restore. The visits of the Dalai Lama and
representatives of the Tibetan Diaspora to Russia in 1990s, arrivals of the Tibetan teachers to the Buryat Buddhist
temples for teaching, studying of the Buryat novices in the Buddhist monasteries in India facilitated a creation in
Buryatia of the small Tibetan community residing in the Republic on the permanent base and engaging in religious
activity, medicine and Buddhist teaching. Notwithstanding its relative paucity (about 30 persons) the members of
the Tibetan community play an important role in the religious life of Buryatia, enjoy not less popularity among the
Buryat religious population.
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Constructing the Secular in Buddhist Advice to the Laity in Contemporary Tibet
Holly Gayley
How do contemporary Tibetan Buddhist masters deploy the notion of secularity? In what ways do they differentiate
between religious and secular spheres and also attempt to encompass secular concerns into a traditional Buddhist
framework? This paper examines contemporary tracts of advice to the laity by leading proponents of ethical reform in
Tibetan areas of the PRC. In particular, I analyze recent works by cleric-scholars at Larung Buddhist Academy of the
Five Sciences (Bla rung dgon rig lnga’i nang bstan slob grwa) that attempt to harmonize traditional Buddhist ethics,
having to do with individual moral cultivation and the soteriological aim for a favorable rebirth, with social - and
largely secular - concerns of public health, language preservation, mass education, and cultural survival. The main
rubric used in these tracts is the “two systems” (lugs gnyis) - referring to chos srid or alternatively chos dang ‘jig rten
- as a dual lens on social issues confronting Tibetans today. Through seeking to harmonize these two, leading figures
at Larung Buddhist Academy present a modernist articulation of Buddhist praxis in this-worldly and socially-engaged
terms. Exploring the rhetorical strategies of these works of advice, I highlight the complexities and potential ironies
of such a project.
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Buddhist Communities in Contemporary Kalmykia: Revival or Reinvention?
Valeriya Gazizova
Based on the results of anthropological fieldwork conducted during 2011 and 2012, the article is intended to reveal
the individual characteristics of the present state of religiosity in Kalmykia, with the primary focus on the interrelation
between different Buddhist communities. The article presupposes answering questions concerning the survival and
change of religious traditions under the influence of persecution and repression. What forms can belief systems
assume when revived after having been prohibited for almost a century? If there have been many changes, can the
religious situation in Kalmykia still be called a revival or is it an introduction of new religious traditions? Another
important question posed in the article is concerned with the sources of inspiration for present-day Kalmyk Buddhist
communities.
Situated in the southeast of the European part of Russia, Kalmykia is one of the three ethnic Buddhist republics
along with Buryatia and Tuva of the Russian Federation. Its population is about 330,000; of these Kalmyks comprise
about 60%. Ethnically the Kalmyks are of Mongolian origin; their language belongs to the Mongolian group of
languages.
Buddhism began to spread among the Kalmyks in the 13th century A.D,21 and until the beginning of the 20th
century they followed the Gelugpa school of Tibetan Buddhism. However, from the 1930s to the 1980s Buddhism was
persecuted by the Soviet government, and not a single prayer-house functioned in Kalmykia.22 Since the beginning of
the 1990s there has been a boom of religious revival in Kalmykia: temples (khurul)23 have been built in almost every
Kalmyk town, more and more Kalmyks receive Buddhist education, Buddhist teachers from abroad visit Kalmykia
regularly, and pilgrims come from all parts of Russia and from abroad. However, my fieldwork experience showed
that because of a rupture in the continuity of Kalmyk Buddhism the present religious revival is very complex, being
much more than a restoration of only one Buddhist tradition. At present there are 34 Buddhist organizations of
different traditions officially registered in Kalmykia.24
The Shadzhin Lama (the ‘Supreme’ Lama) of Kalmykia, Telo Tulku Rinpoche (Erdne Ombadykov), who is also the
head lama of the Kalmyk Centralized Buddhist Monastery, advocates the development of monastic Buddhism and
an orientation towards the Gelugpa monasteries and the Tibetan government in exile.25 Apart from the Centralized
Buddhist Monastery, other Buddhist communities are developing very dynamically; they function on the level of
village temples and are run by lay priests of different Buddhist traditions who do not have a monastic background,
but come mainly from the class of Soviet (or post-Soviet) intelligentsia and have university degrees in subjects
21 There

is another opinion that the Oirats came into contact with Buddhism as early as the middle of the 9th century through the

Sogdians and the Uighurs (Kitinov 1996: 3536).
22 The most tragic event in their history was the deportation of 1943, when the entire population of Kalmykia was exiled to Siberia by
the Soviet government. Only in 1957 were the Kalmyks given the right to return to their home on the steppes of the Volga and the Don.
23 In Kalmykia Buddhist monasteries and prayer houses are called khurul.
24 52 Buddhist organizations are registered in present Buryatia, 15 in Tuva and 3 in the Altai Republic (The History of Buddhism in
USSR and in the Russian Federation in 1985 - 1999 2011: 280-312).
25 Telo Tulku Rinpoche is an ethnic Kalmyk and a citizen of the USA. He was born in 1972 in a family of Kalmyk immigrants in the
USA and studied in Drepung Gomang Dratsang monastery in India for twelve years.
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quite distant from Buddhist philosophy and ritual. The private ownership of Buddhist establishments and the lay
involvement in the leadership of temples are new features of Buddhism in Kalmykia; this tendency seems to be a
part of a larger pattern in the post-Soviet context of Mongolian communities.6 Moreover, new religious movements
based on Buddhism and pan-Mongolian pre-Buddhist beliefs and cults are developing now.
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Marvelous nectar for the ear Notes on the political and religious contacts between Tibet and Nepal in the
17-18th century based on the autobiography of the Yolmowa Tulku Zilnon Wangyal Dorje
Zsoka Gelle
My presentation concerns the ‘Extraordinary and marvelous nectar for the ear’26 , an autobiography written by the
17th-early18th century Nyingmapa master Rigzin Zilnon Wangyal Dorje (Rig ’dzin Zil gnon Dbang rgyal rdo rje).
His biography not only provides insight into the life and activities of a Tibetan high lama and holder of a Buddhist
lineage, but also offers valuable information about the relationship of Tibet and Nepal on the turn of the 17-18th
century.
I’m writing my doctoral dissertation on the sacred geography of Yolmo Gangra, the area northeast of Kathmandu,
on the upper reaches of the Melamchi Kola and the Yangri Kola, also known as Helambu. It is considered to be
one of the seven “hidden lands” (Tib: sbas yul) by the Northern Treasure (Tib: byang gter) tradition of the Nyingma
School of Tibetan Buddhism. As is well known, “hidden lands” refer to remote valleys and hills, which are believed to
have concealed along with other spiritual treasures by Guru Rinpoche (Padmasambhava). The latter is said to have
promised in a prophecy that his treasure-finder incarnations - great spiritual teachers and yogis with special qualities
- will appear in the future to recover these treasures and open the sbas yul for practitioners who need to leave Tibet
when the Buddhist teaching starts degenerating and war and violence endangers the preservation of the tradition.
Yolmo Gangra as a “hidden land” was ‘opened’ in the first half of the 17th century by Ngachang Shakya Sangpo, who
founded the first temple in Tshiri (Nep: Churighyang), and he became the first in a lineage of reincarnations called
Yolmowa Tulkus (Yul mo pa sprul sku, “reincarnation of Yolmo”).
The fourth Yolmowa Tulku Zilnon Wangyal Dorje (1647-1716), whose (unpublished) autobiography forms the
basic source for this contribution, was the reincarnation of the third Yolmowa, Tenzin Norbu, the regent of Dorje Drag
(Rdo rje brag, the centre of the Northern Treasure tradition in Lhoka). Zilnon Wangyal Dorje completed his monastic
studies already at the age of eleven, and he was ordained when he turned thirteen by the 5th Dalai Lama, who named
him Zilnon Wangyal Dorje. He received all the teachings, transmissions and empowerments of the Northern Treasure
lineage from the 5th Dalai Lama. Zilnon Wangyal Dorje not only travelled widely in Tibet, but also spent years of
meditation in Yolmo Gangra and had a close contact with the kings of Gorkha and Kathmandu. His sister was given
in marriage to King Pratāpa Malla. As many other Yolmowa Tulkus, he renovated and consecrated the Bodhnath
stupa twice during his lifetime and he was the overseer of the temples of Yolmo Gangra. He wrote a number of minor
works collected by his disciple in his single-volume collected works (gsung thor bu).
His autobiography provides some new and significant data, which will help to enhance our understanding of the
political contacts and cultural transfer of Tibet and Nepal in the 17-18th century, and of Yolmo Gangra as a vibrant
border zone of that period.
26 Sprul

pa’i rig ‘dzin chen po zil gnon dbang rgyal rdo rje’i/ phyi’i rnam thar ngo mtshar rmad byung rna ba’i bdud rtsi zhes bya

ba bzhugs so// (Outer biography of the reincarnation Rigzin Zilnon Wangyal Dorje called “Extraordinary and marvelous nectar for the
ear”). In: Rig ‘dzin zil gnon dbang rgyal rdo rje’i rnam thar dang bka’ ‘bum. Reproduced from a rare manuscript collection from the
library of Dgon pa Byang Sprul sku. 1977. Gangtok: Gonpo Tseten. Xylograph. TBRC: W1KG9748. Vol. Ka. fs. 1-87.
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Innovations and Themes from The Unimpeded Sound Tantra (sgra thal ‘gyur) and its Vimalamitra
Commentary
David Germano
The Unimpeded Sound Tantra (sgra thal ‘gyur) emerged as a revelation in the latter half of the eleventh century,
while a lengthy scholastic commentary attributed to Vimalamitra appeared in the first half of the twelfth century. It
appears clear that both are Tibetan compositions dating to the time of their public appearance, with the latter likely
written by Zhangtön Tashi Dorje (zhang stong bkra shis rdo rje). The tantra was the key text articulating the new
Seminal Heart (snying thig) tradition of the Great Perfection (rdzogs chen), and was surely one of the most innovative
and fascinating scriptures in the history of Indian and Tibetan tantric Buddhism. It combines a rich and previously
unknown cosmology, visionary histories and prophecies, an unprecedented contemplative program, and a complex
gnostic philosophy. My paper will analyze the various narrative, contemplative, and philosophical strands of the
tantra and their interrelationships, while also looking at the relationship to the sprawling Vimalamitra commentary,
as well as other contemporary literature that unpacked the tantra’s legacy in the first century of its existence in Tibet.
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Applying Principles and Practices of EFL in the teaching of Colloquial Tibetan for Beginners
Tsering Gonkatsang
Teaching and learning of Tibetan language at the University level to non-native speakers in a foreign cultural environment presents quite different challenges from teaching and learning of Tibetan to native speakers in a home environment. They differ in terms of innate language experience, perspective, attitude, motivation, curriculum organization, teaching methodology, and a wide range of approaches and strategies. The problems and challenges faced by
both sets of teachers and students are very different.
As a trained practitioner of EFL with experience in teaching English as a Foreign language to international students
in London for over a decade, my role and responsibilities as a teacher of Tibetan language to international students
at the Oriental Institute in Oxford affords opportunities to review and apply selectively, principles and practices
from EFL field, to make the Tibetan language teaching and learning experience more learner centred, inter-active,
graded materials and grammar exercises, cultural content and context, communicative in approaches, consolidation
of previous learning through review and evaluation exercises in the context of limited time for both students at the
Beginners level of Tibetan during the first year of studying Tibetan.
I would like to share some of the experiences of applying EFL principles and practices in teaching Tibetan to
non-native speakers, by highlighting some salient issues relating to teaching and learning the fundamental skills of
reading, writing, speaking and listening and provide examples of some useful resources materials.
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About “The astrological theory - the auspicious mirror which reveals all images” by Dashgunchin, the
astrologer of Zahchin province
Yadamjav Gomboo
In this article, we will discuss this rare sutra and remember numerous saints who suffered during the repression of
cultural and religious heritage in western Mongolia.
Byambiin Dashgunchen (1878-1938), the author of this work, was born in the year of the earth tiger during
a 60-year cycle in Mankhansoum of Khovdaimag. He was educated in Tugrug or Rashigonzegling monastery, the
monastic school of Zay Pandida Namhaijamts, the monasteries of Urianhai, Durvud, Torguud and Ikh Khuree, and
Kokonur in Inner Mongolia, and Tibet. He was especially well schooled in Buddhist knowledge in the fields of
history and astrology. He knew Tibetan, Manchurian, Russian and Chinese. Dashgunchen, an historian, astrologer,
the artist, the discipline master, was the victim of misjudgment in 1938. One of his famous works is “The Astrological
Theory” written in 1927. Thelunar calendars of 1930, 1931, 1934, and 1935 were calculated according to this book.
Unfortunately, “The Blue Horizontal Book,” the historical chronicle of Zahchin province, is still missing.
Dashgunchin’s “The Astrological theory the auspicious mirror which demonstrates all images” follows Sumbekhambo
Ishbaljor (1704-1788), Tsahargevshi Luvsantsultim (1740-1810) and Serdoggegeen Luvsantsultimjamts’s work. He
wrote about a simple astrological calculating method and adjusted astrological calculation to the local area.
The results of his astrological theory are the same as the results of “the astrological theory-repeated demonstration
of lamp” by Minjuurdorj, a translator and the tsorj lama of Kokonur. There are two copies of this book. The first one
has kept by my teacher L. Terbish, Ph.D. There are seven lines written each piece of paper the size of 40 x 9sm, with
text size is 33 x 7sm. A total of 15 pages are missing. Written with black ink on Russian paper, the writing style is
not good, and includes several misspelling. The text consists of an invocation prayer, the theory, and the ending. The
other one was written in theTugrug monastery. There is a total of 54 pages, written with red and black ink on Russian
paper, witha paper size of 20x 8sm, a text size of 16 x4.5sm. The writing style is good and includes an invocation
prayer, theory, and the ending.
After our analysis, we conclude that Byambiin Dashgunchen wrote this book in Tibetan about astrology in the
remote western region of Mongolia.
1. This is evidence of cultural and religious development in the remote western part of Mongolia. The relationship
between monasteries was very good.
2. This is also evidence of the employment and development of traditional astrological science, especially the
method of virtuous new astrology.
We suggest that it is time to direct attention towards the works of lamas who were victim of misjudgment.
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Contributions of the Mongols in the Lamrim study
Myagmarsuren Gombodorj
Since the well-known “byang chub lam rim” was created by Zonkhapa, Mongolians have written a large collection of books and teachings under the name of the Lamrim teachings. The Lamrim teachings consist of the titles,
“commentary on words,” “commentary on meanings,” “reading method,” “meditating method,” “accepting method,”
“related stories and history,” “investigation on deep meanings,” “quotations,” “chanting and prayers,” “hymns” and
“teachings” by the authors, Khuree Khampo Agvaankhaiduv, Sumba Khampo Ishbaljor, Tsakhargevshi, Bragribla ma
Damtsigdorje and Lamiingegeen Luvsandanzinjantsan and many others. We investigate the relationship between
Mongolian and Tibetan literatures, the way in which these literatures have influenced each other, and the adaptations
that have resulted. For this purpose, we focus on several of works in the Lamrim teachings, including “commentary,”
“notes on Lamrim,” “deep investigation on meaning,” “reading and meditating method,” and “related stories of
Lamrim.” Many more of the great works on Lamrim created by the Mongolians have not been researched.

163

Old Images, New Insights: Notes on the iconographic representation of Buddha Dı̄pam
. kara in the
Kathmandu Valley in the historical context of the 13th and 14th centuries.
Aurora Graldi
This presentation aims at identifying a new interpretative model that characterizes a Nepalese school of sculpture in
the historical context of the 13th and 14th centuries. In fact, even if in the academic discourse a Nepali kunstwollen is
firmly accepted, there remains difficulty in defining the stylistic and technical characteristics and the iconographical
peculiarities of this artistic tradition.
The focus of this presentation is the rich corpus of portable Buddhist copper-based images kept inside the vihāras
of the historical cities of the Kathmandu Valley, most of which were documented for the first time during fieldwork
carried out in Autumn 2012. These images testify to the high level of craftsmanship reached by Newār artists during
this crucial period of the Mediaeval history of Nepal. Among these religious icons, the five foot high copper image
depicting Dı̄pam
. kara Buddha in the kwāpā dya of Dı̄pavati-vihāra, Lalitpur, provides insight into Nepalese metal
statuary. The statue, bearing an inscription that corroborates a stylistic attribution to the late 13th century, not only
is one of the earliest metal images still preserved in situ but also presents emblematic technical and stylistic features.
Furthermore, the sculptural representation of Buddha Dı̄pam
. kara offers unique formal solutions in the Kathmandu
Valley, which often combine different media and techniques. It is a significant case study of the process of incorporation and assimilation of ‘foreign’ aesthetic idioms in the local artistic milieu. In fact, the cult of Buddha Dı̄pam
. kara
achieved great popularity quite late in the Kathmandu Valley and the itinerary covered by this iconographical sect,
whose cultural matrix can be traced initially to Gandhāra art and later to Afghanistan, requires deep investigation.
Portable metal images, as a support of faith and vehicle of devotion, had a leading role in the profitable flow of
material culture, which disclosed on trade and pilgrim routes that were connecting Nepal with Himalayan area.
This presentation is part of my doctoral project that reevaluates the contribution given by Newār craftsmen to
the development of Tibetan school of sculpture in this late phase of the phy dar and even beyond, to the SinoNewār school of sculpture during the Mongol overlordship (1207-1368). In a context in which the persistence and
resurfacing of styles constitutes a great challenge for art historical research, an emphasis on deliberate technical
choices made by the artists is a useful chronological and geographical indicator.
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Making Sense of the Wisdom of the Saints: On the Authority of Works Attributed to the Mahāsiddhas in
Tibetan Tantric Exegesis
David Gray
Tibetan Buddhists have traditionally looked to India as the source of Buddhist traditions. The great Indian masters
and their works have often been considered to be authoritative. It is increasingly clear that Tibetan Buddhist authorities have deployed Indian masters and their works strategically, to legitimate their own positions and creatively
construct their own traditions. One of the arenas for such work is commentary. While Tibetan commentaries on
Indian Buddhist sūtras, tantras, and śāstras are often dry and tedious works, they are extremely important in the
religious and intellectual history of Tibet, since the influential works, at least, played major roles in the development
of Tibetan Buddhist traditions.
I propose to look closely at one important commentary on the Cakrasam
. vara Tantra, the Illumination of the Hidden
Meaning (sbas-don-kun-gsal) composed by Tsongkhapa during the early fifteenth century. I will look closely at the
ways in which Tsongkhapa bolsters the authority of his commentarial enterprise via the strategic invocation of Indian
Mahāsiddhas and two commentaries attributed to them. These include the Laghusam
. varatantrapat.alābhisandhi, a
work attributed to one of Nāropa’s Indian disciples, Sumatikīrti, as well as the Sādhananidhi, which is attributed
to the Mahāsiddha Kambala. Tsongkhapa’s dependence on these two works, out of the dozen commentaries on this
scripture translated into Tibetan, was not accidental. He particularly relied on these works because they enabled
him to make a distinctive and controversial interpretation of the root text that advanced his general interpretative
strategy of Indian Buddhist works.
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“From bedside to bench”: what is reverse pharmacology for traditional medicines?
Bertrand Graz
There are two definitions of reverse pharmacology. The first one has frequently been advocated in India and China (among other places), as a method based on the search for documented therapeutic effects of plants in ancient
texts. The other definition of reverse pharmacology, inspired by ethnopharmacological approaches, begins with an
observation of different treatments used and reported clinical outcome as observed by patients. We will focus here
on the second definition. From patients’ accounts of recent experiences of the therapeutic itinerary (cure, worsening or adverse events after using traditional preparations), a statistical analysis allows for selection of the recipe
associated with the best outcome (carefully taking into account confounders). If subsequent clinical studies (a doseescalating and a pragmatic randomized controlled trial) are positive, the selected preparation can be proposed for
pilot introduction in public health programs with careful evaluation of its impact.
A rigorous scientific assessment of traditional medicine helps foster confidence from health professionals (in
modern, conventional medicine). Such an assessment can be conducted with relatively modest means, because,
according to WHO guidelines, preliminary safety/toxicology studies can be kept relatively limited when the products
of interest have been used commonly and for a long time.

166

From J.A. Dortmond’s Tibetan manuscripts to Brill’s Tibetan Studies Library: The retrieval of Tibetological
information resources at the Library of the University of Amsterdam
Nellie Grent
In the J.A. Dortmond Collection at the Library of the University of Amsterdam (UvA) in The Netherlands a few Tibetan manuscripts are being held, but till so far they have not been described or disclosed digitally. Therefore these
Tibetan manuscripts are difficult to find and I wondered:

“What is the retrievability status of Tibetological information resources at the UvA Library?”

Information Retrieval Systems (IRS) consist of three basic elements:
1. machine (IT-related: classification schemes, cataloguing formats, indexing and abstracting, subject lists, filter
options),
2. men (the information seeker: general user or expert, information needs, search and retrieval skills, evaluation
techniques, human information seeking behaviour),
3. information (the raw data: content quality, accessibility, availability, usability, credibility).
The interaction between machine and men results in a certain number of retrieved hits, which are evaluated by
the user for its quality. Evaluating techniques may be subjective, as in peer review. An objective evaluation can be
presented in the form of a precision-recall curve. Which fraction of the retrieved items is relevant (precision)? Which
fraction of the relevant items has been retrieved (recall)? Are the raw data accessible for anyone (open access), or only
for a select group (university staff and students)? Is the information available and useable because of the item loan
status (on loan, missing, etc), the physical or digital location (library building, or online), and presentation (source
type, language of the material)? Are the retrieved data accurate? Credible? Of academic level, or non-systematic and
just anecdotal? Are the impact factors of journals available? I will also briefly depict Tibetan Studies and Tibetologists
in The Netherlands, and the importance of academic Tibetological information resources. Tibetological information
resources are sources of information in any source type and in any language that hold information regarding Tibet,
ranging from Tibetan manuscripts on medicine to English journal articles on the revival of Tibetan Buddhism in
Buryatia. In the retrieval of Tibetological information resources at the UvA library several retrieval techniques can be
applied. Queries can be filled out in the search field of the general search engine, or via the ‘advanced search’ button.
Both digital and non-digital materials will be displayed. If only digital sources are needed, databases and e-journals
are accessible. In general academic databases (Academic Search Premier, JSTOR, and Web of Science), or of a specific
discipline (for Anthropology: Anthrosource, Sociological Abstracts). E-journals can be searched by subject, or by title
(Tibet Journal, Revue d’Etudes Tibétaines). Within the UvA library’s network, digital information on and from books
and journals regarding Tibet can also be retrieved from the Dutch academic publisher Brill as in Brill’s Tibetan Studies
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Library.
My findings will be displayed in statistical comparisons and evaluated in the context of information retrieval
and Tibetology. My research will be based on secondary information resources, and on queries, questionnaires, and
formal interviews with librarians and Tibetologists in The Netherlands.
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From trade to political legitimacy in Southernmost Khams (19th-20th Century)
Stéphane Gros
Southernmost Kham, bordering Burma and Yunnan province have long been at the junction of several mutually
competing political centres. This remote area has been coveted by Tibetans, Naxi, and the Chinese and has become
the scene of regular conflicts.
For centuries, the Chinese state governed the fringes of its empire through the indigenous chief system (tusi
zhidu), which gave a degree of autonomy to local leaders in return for their loyalty to the empire. During the Qing
dynasty (1644-1911), this system changed into a system of direct administration by state-appointed officials, even
though China still had only nominal authority in this area. Until the first half of the twentieth century, this patch
of remote land was like an open zone, where only local chieftains wielded real authority. These chieftains included
indigenous chiefs (or tusi) of the Naxi (known then as the Moso), and the independent Tibetan chiefs of Tsarong.
In the middle of this zone lived Tibeto-Burman-speaking peoples, the Drung and Nung who gradually became
integrated in these dominant groups’ polities. These mountainous groups often found themselves at the bottom of
the political and cultural hierarchy within dominant social and political systems, and were somewhat dominated by
their more powerful neighbors.
Nung and Drung political dependency arose from trading with and accepting loans from commercial agents and
the intermediaries of local rulers, the Naxi and Tibetans alike. These traders were willing to lend to Drung people,
and the inability of some borrowers to reimburse the former led to them falling into debt, economic dependence,
and eventually servitude. Tibetan chiefs who levied taxes on the Drung were themselves rich merchants with a trade
monopoly in south-east Tibet on the border with Yunnan. Similarly, the Naxi, who had been the main ruling elite in
this area when the Qing dynasty extended the indigenous chief system (tusi zhidu), had firmly established themselves
early on in some villages in the upper Salween valley. Loans to Drung with an interest rate were common practice,
not only among the Naxi tusi and their agents but also among various Buddhist temples and Tibetan chiefs, who were
the main actors in commercial transactions, especially for salt, tools, iron utensils, and woollen clothing. This was
a great source of income and a means by which many impoverished Drung, Nung and Tibetans themselves became
indebted.
Tibetan chiefs from Tsarong collected taxes, developed trade, and carried out local administrative duties. These
duties were therefore interlaced with private profiteering and sometimes abuse. In other words, the chief and the
creditor were often one and the same. This paper addresses this practice of providing credit that was particularly
developed at the expense of weaker groups, such as the Drung and Nung, who were often obliged to accept the
terms of the transaction. I particularly emphasize the link between this system of debt dependency, the relationship
between creditors and debtors that has to be considered in terms of exchange and reciprocity, and the question of
political legitimacy.
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The Many Voices of Bimala: An Overview of the Mahāyoga Texts Attributed to Vimalamitra
Joel Gruber
In the centuries following the collapse of Tibetan imperial power, Vimalamitra became responsible for authoring
and translating a significant percentage of early Tibetan Dzokchen teachings. Although many contemporary scholars
have followed the lead of rival Tibetan schools in arguing that the Dzokchen works attributed to Vimalamitra were
composed by Tibetans, few have questioned his role in “authoring” the numerous Mahāyoga texts that bear his name.
Instead, it seems scholars have constructed their own version of a Tibetan model for doctrinal authentication, i.e., if
the tradition from which a text is derived existed in India (Mahāyoga), it is an authentic Vimalamitra work, but if
this tradition cannot be found in India (Dzokchen), the text is an apocryphal Vimalamitra attribution.
As part of a larger project, I have surveyed nearly sixty Mahāyoga works associated with Vimalamitra. In the
broadest sense, the texts are evenly split within two categories: (1) translations of tantras and (2) commentaries to
tantras. In this presentation, I discuss Vimalamitra’s status as the author and translator of numerous Mahāyoga works;
although a definitive list of actual vs. apocryphal texts may not be possible, I will contribute three reasons scholars
should reconsider Vimalamitra qua Vimalamitra, the prolific Mahāyoga master. First, the number of Mahāyoga texts
associated with Vimalamtira is prodigious. Second, the texts demonstrate little topical or stylistic consistency. Third,
a significant percentage of the Vimalamitra Mahāyoga texts can be found unattributed (or under a different name)
among the various collections.
By focusing on the Mahāyoga works associated with Vimalamitra, my presentation uncovers some of the basic
features of the Vimalamitra corpus. Better yet, it helps us understand the process whereby Tibetans constructed
Mahāyoga texts and attributed them to one of the central figures in Tibetan imperial period history. Finally, through
understanding the Vimalamitra Mahāyoga texts, we can further our awareness of the immense creativity behind the
Tibetan religious movements that produced these numerous works.

170

The Propaganda War
Tom Grunfeld
Before the late 1980s interest in Tibet outside the region was extremely limited at best. The Chinese government had
no reason to publicize the issue while the Dalai Lama did not feel the need for broad international support as he had
the backing of the United States from the mid 1950s until the early 1970s. In 1979 the Dalai Lama began talks with
the government of the People’s Republic of China (PRC) and there was hope for a solution acceptable to both sides.
However, in the mid to late 1980s, the talks broke down and the Dalai Lama, in turn, decided to internationalize the
Tibet issue.
The major objective of this international campaign was to widely publicize the Tibetan cause as it was perceived
by the Tibetan exile community; i.e., the struggle to regain Tibetan independence. It was hoped that enough publicity
would yield wide-spread support and subsequently generate pressure on the Chinese government to return to the
bargaining table and make concessions. And while the campaign was world-wide, the country in which this was seen
as the most likely to occur, and to have the most influence on the Chinese government, was the United States.
This campaign very quickly became an extraordinary success; I would guess far beyond the initial planners wildest aspirations. Curiously, Beijing didn’t seriously respond to these efforts for several years. I suspect that the
rapidity with which this success manifested itself didn’t allow the authorities in Beijing to fully comprehend what
was happening. Moreover, China, at the time, was just beginning to emerge from its self-imposed isolation during
the Cultural Revolution and it is likely that few people in leadership positions fully understood the consequences of
such a public relations endeavour in an international context.
While the PRC has had a vast external propaganda regimen since its creation in October 1949, and indeed the
Chinese Communist Party had launched just such an effort - albeit far smaller - as early as its days in Yan’an in
the 1930s, the Maoist-era efforts were not very effective, mired as they were in a rigid ideological straightjacket.
So rigid, in fact, that even when Western communist allies counselled the Chinese about the ineffectiveness of their
propaganda activities, Beijing ignored their advice and continued producing the same materials, to the very same
ineffectuality as before.
In recent years Beijing has come to the realization that it was badly losing the propaganda wars - although officials
are loath to admit it publicly - and that if they are to successfully counter the Dalai Lama’s actions they need to join the
fray. And join it they have: launching a myriad of publications in several major languages, producing countless films
and television programs, sending cultural troupes and art and photographic exhibits around the world, dispatching
academic groups to explain Beijing’s position, etc.
So now the battle for the hearts and minds of the world, to be more precise the Western world, has been joined
and both sides devote considerable energy and resources into presenting their cases to the many who have become
interested in Tibet; an interest generated by the successful internationalization of the Tibet issue.
This study proposes to examine the public relations efforts of both sides and to try and assess their relative
effectiveness.
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The Iron-Tiger Land Settlement
Kalsang Norbu Gurung
The collection of Tibetan tax-related accounts widely known to us as the Iron-Tiger land settlement (Tib. lcags stag
zhib gzhung) issued in the Iron-tiger in 1830 is one of the few important documents in order to study the tax system
in Tibetan history. According to Surkhang (1966), it is considered to be a revised and updated version of the Ironmonkey land settlement (Tib. lcags spre zhib gzhung) issued in the year of Iron-monkey in 1740. One of the reasons
that the Iron-monkey land settlement became inadequate or outdated is due to a rapid increase in new farm lands
as well as because of changed environmental conditions. An extensive and updated new version of the 1830 land
settlement is said to have written in 1864, but it was unfortunately never materialised. Therefore, the 1830 land
settlement became the only legitimate and the official land settlement and therefore obviously the most important
tax document to be based for taxation until the dissolution of dGa’ ldan pho brang government in Tibet in 1959.
According to the printed version of the Iron-Tiger land settlement by China Tibetology Press in 1989, there are sixty
separate land settlements specifying the tax obligation in 59 districts of Central Tibet (dbus gtsang) including Dakpo,
Kongpo and Rong. In this paper, I will sketch a statistical overview of all the lands covered under the tax obligation
to the dGa’ ldan pho brang government until 1959. I shall also study looking at the details such as the numbers of
the government, private and monastic estates within those districts, which may sheds some light on the social and
economic situation of Tibetan mi ser.

Lcags stag zhib gzhung. dGa’ ldan pho brang ba’i chab ’bangs dbus gtsang dwags kong rong khag bcas kyi lcags stag zhib
gzhung dam ’byar ma’i zhal bshus dge. Edited by Bod rang skyong ljongs lo rgyus yig tshags khang. Krung go bod kyi
shes rig dpe skrun khang, 1989.

Surkhang, Wangchen. Tax measurement and lag ‘don tax. In Bulletin of Tibetology, Vol. 3 (1), pp. 15-28. Namgyal
Institute of Tibetology, Sikkim 1966
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A Study On The Water-Dog Year Collection Written Decision In Law Cases From Hor Spyi During 3ed sPyi
Khyab pa Mkhan Chung gYu Thog Pa dBang ‘Dud Nor Bu
Dobis Tsering Gyal
The water-Dog Year (1922) Collection Written Decision In Law Cases From Hor Spyi is an important holding historical
archives in The Archives of Tibet Autonomous Region. It is a collection written decision for 79 law cases from Hor
39 tribes region during 3ed Hor Spyi Khyab Pa Mkhan Chung gYu Thog Pa dBang ‘Dud Nor bu (18,Jun 1922-25,Dec
1925).
In 1916, dGa’ ldan Pho brang government completely took over the political power for Hor 39 tribes region and
installed regional governor Hor Spyi Khyab Pa as 4th rank governor in dGa’ ldan Pho brang government. It was
decided the monk and secular governor is alternately appointed for regional governor in four years. At the same
time, the 39 tribes regional administrative structure divided 6 different counties under regional government. As a
regional governor, the main responsibility is tax collection and law enforcement. As the change of administrative
structure in Hor region, the traditional local system of taxation and the traditional local system of law have to adopt
the new system of administration in the region.
The water-Dog Year Collection Written Decision In Law Cases From Hor Spyi offers rich information on the
regional law from 79 specific cases. Based on the background of this collection written decision in law cases, the
research in my paper investigate the regional political system of dga’ ldan pho Brang government in the local law
way, with support from combining the state law with the law enforced by local people for a long time. Moreover, one
aim for this research is to obtain the process how the local law combine with the state law in order to further analyse
the political system of dGa’ ldan Pho brang government during 13th Dalai Lama.
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Buddhist art, religious landscape and ritual practice: Explorations into the cultural heritage of Spu-Rang,
Kar-Dung, Western Tibet
Tsering Gyalpo
Based on recent field research, the talk will give an introduction into the hitherto little explored ancient Buddhist
sites of Spu-Rang, Kar-Dung. Kar-Dung is located in a west area side of Spu-Rang county, near Mountain Kailash
and Lake Manasarowar, where Rong-pa(agriculture) and Brog-Pa (nomad) cultures converge and trade relations are
alive up to the present date. Kar-Dong is singular for magnificent and complex Buddhist petroglyphs reflecting its
position along important paths of pilgrimage and trade and also attesting to the long tradition of Buddhism inthe
region. and also Kar-Dung’s artefacts attest to a historical significance which is associated with the time of the royal
lama Ye-she-Ö (947-1019) and the Great Translator Rin-chen Zang-po (958-1055).
A number of significant monuments and artefacts will be presented (dating from the 10th/11th centuries onwards)
including residential structures (fort, castle), monastic establishments, and their decorative programmes as well as
religious objects such as bronze statues and manuscripts - most of them in their original context - and recent preliminary research will be discussed.
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The codification and compilation of the textual corpus associate with the Padma Gling pa tradition (to be
presented jointly with Dr Karma Phuntsho)
Dorji Gyaltshen
This presentation summarizes the work process and the outcome of the project entitled Historical Study and Documentation of Padma Gling pa tradition in Bhutan, which was undertaken between 2007-12 in the Mongolian and Innner
Asian Studies Unit of the University of Cambridge. In addition to announcing the results of the project in the form
of digital copies of the manuscripts and the associated catalogue, the paper will also discuss the process of textual
input of newly discovered texts and their inclusion in the existent corpus of Pad gling chos skor. Issues related to
codification, totality and criteria for selection and internal arrangement will be also discussed.

175

Analysis about Torma in the Religious Practices of Tibet
Sonam Gyantsen
Torma is a widespread practice generally in Tantric Tradition, and particularly in Supreme Tantric Teachings. Each of
the Tibetan Buddhist Traditions has their own way of making Torma with particular structures and ornaments. This
difference is also reflected in the symbolism of each tradition’s Torma practices. Therefore it is a valuable subject of
research in which one can look at its symbolism, forms, and trace the reasons for the differences between traditions.
In such research, one should also look at the establishment of Torma practices and related teachings from Indian
source - there are many such scriptures or writings. For all of these reasons, Toma is an important part of religious
practices and an excellent handcraft, and can be considered an art in its own right.
There are many different kinds of Torma, but broadly falling into three categories. First, Torma is created to
generate Deities in your visualizing meditation. In this case, once Torma is purified through ritual performance, it is
considered to be equivalent to a real Mandela. This kind of practice is very common not only in the early Nyingma
Tradition but also in the new Nyingma Tradition. Tentorm, which is a type of Tordul, belongs to this practice. There
is so much secretiveness about this type of Torma practice that you cannot freely perform it based on any scriptural
basis. The ornament of Torma and its structure are also very diverse.
Second, there is a type of Torma offered to deities in the substitute of food. There is this practice both in Sutra
and Tantric scriptural system. All branches of Tantric tradition perform this type of Torma with different ornaments,
which are made out of butter and dyes. This Torma-offering is usually made in front of deities and other spiritual
protectors.
Third, it is another practice to make wrathful-looking Torma in order to send those being harmful to spirituality
to their destructions. This practice exists in the tantric systems. The structure and the arrangement of Torma are
different from other practices. In particular, ornaments for the larger Torma are much elaborated, and they have
specific symbolisms. There are forty-one sources for this way of practice. In each tradition there is a great deal of
explanation and interpretation for all these Torma practices. Cross-thread ritual, Naga, and Thuo are not included
in the Torma practices that I am here referring to, as Tibetologists all over the world have written on this topics.
Moreover in my view these do not belong to Torma practice. In general there is also two type of Torma: one is white
and the other is red.
This is a short summary of my paper on Torma practices in the Tibetan Buddhist Traditions.
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Note on the Curriculum of Nyingma Monastic Institutions in Bhutan
Lungtaen Gyatso
Monastic education in Bhutan has been the foundation stone of the country. Until the nineteen fifties, monastic
education claimed to be the dominant source of scholarship in the fields of Buddhist sciences, arts, poetry and literature. In many ways it contributed to the building of a fair society and created social space for spiritual enhancement
and fulfillment.
The first-ever modern school in Bhutan was founded in 1913 after Bhutan decided to embrace the path of
modernization in the beginning of the 20th century. Today, modern education has gained unprecedented momentum
and success in terms of literacy. Bhutan is amongst the few countries in Asia where English is widely used, perhaps
even more than Dzongkha (national language).
Howsoever, Buddhist thoughts and values lie at the heart of Bhutanese education system. Therefore, the Bhutanese
attitude, culture and the perspective of life are largely molded by Buddhist thoughts and monastic education has been
directly or otherwise responsible for promoting them.
This paper will try to take a close look at the curriculum framework of some of the well-established Nyingma
monastic institutions in the country and try to study its evolution and its contribution to the society. This paper will
also try to look at its relevance to modern Bhutan: a society in transformation and at the same time, look at whether
or not priority areas have changed with needs of modern time.
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Science and the Secular: The Case of Tibetan Medicine
Janet Gyatso
This paper will look at the influence of Buddhist ideas and practices on traditional Tibetan medicine (gso rig), along
with ways that Tibetan medical theory and practice were at odds with Buddhist or other religious values.It will also
consider to what degree “the secular” is a useful category for understanding the nature of Tibetan medical tradition,
and how the modern notion of “science” maps on to either the term “secular” or certain Tibetan terms for the nature
of medical knowledge. Examples will be drawn from medical polemics on anatomy, physiology, and history, as well as
western theory on secularism, science, and religion.The Tibetan passages to be considered in the paper date primarily
from the 16th-18th centuries.
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The Sacred and the Profane - Part 2: On some Representations of the third to eighth rJe btsund dam pa
Khutukhtus in Mongolian Buddhist Art
Elizabeth Haderer
In my paper, I will analyze some rare painted and sculpted portraits of the third to the eighth rJe btsun dam pa
Khutukhtus of Outer Mongolia within Mongolian Buddhist art traditions. The rJe btsun dam pa Khutukhtus have
been the highest spiritual representatives of Tibetan Buddhism in Outer Mongolia since the 17th century. The famous
first rJe btsun dam pa Khutukhtu Blo bzang bstan pa’i rgyal mtshan (16351723), also called Zanabazar, was known
as a spiritually realized Buddhist lama, intellectual and artist to whom a great number of extraordinary Buddhist sculptures have been attributed. Until today, altogether nine reincarnations of the rJe btsun dam pa Khutukhtus
have been identified. Some of them, as for example the eighth rJe btsun dam pa Khutukhtu Bogdh Khan (1870/18711923/24), were leading a quite eccentric and worldly life. In my recently published article1, I analyzed and described
in detail some portraits of the first and second rJe btsun dam pa Khutukhtus. Now, I will continue with a comprehensive iconographic, physiognomic and stylistic study on the representation of the third to the eighth rJe btsun dam pa
Khutukhtus in Mongolian Buddhist painting and sculpture traditions. In doing so, the hagiographies of the discussed
rJe btsun dam pa Khutukhtus shall be taken into account as well. The biographical writings on the life of an important
Tibetan or Mongolian Buddhist representative often encompass important events or descriptions of his character and
appearance. These details are taken up by the artists - often in a symbolical form - for their representation in art.
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The Adibuddha concept in the Kalacakra Tantra in Tibetan tradition compared to Adibuddha in Newar
Buddhism
Urban Hammar
My paper treats the Adibuddha concept of Newar Buddhism compared to the Adibuddha concept in the Kalacakra
Tantra in the original texts and in Tibetan Buddhism. I spent two months in the Kathmandu Valley in summer
2011 and did some research on their concept of Adibuddha. I have treated this concept as it has been presented
in the Kalacakra basic texts in my dissertation on Adibuddha in the Kalacakra Tantra (2005) and in the book on
Kalacakra As long as Space Endures (New York 2009) The description of the Adibuddha concept in scientific writing
began with B.H. Hodgson (1828). He claimed to have found a comparatively theistic concept of Adibuddha among
Newar Buddhists in Kathmandu. Especially in connection with the Svayambhu stupa and the text Svayambhu purana.
Hodgson’s results have been critisized by Gellner (1989) and lately by Alexander von Rospatt (2009). I also met with
the now late Min Bahadur Shakya who considers the bodhisattva Avalokiteshvara to be at the origin of the Adibuddha
concept which is practised today (Min Bahadur Shakya 2011). He considers the bodhisattva Avalokiteshvara to be
at the origin of the Adibuddha concept among the Newars. The word Adibuddha is hardly used in modern Newar
Buddhism, but instead that bodhisattva Avalokiteshvara is adorned with concepts considered to be typical of the
Adibudda. The cult of Avalokiteshvara/Lokeshvara is common in the Kathmandu Valley among the Newars. Especially
in the area of Patan/Lalitpur where he is a popular object of devotion.
In Patan I have investigated into the actual practise of rituals and thoughts concerning the Adibuddha by Newar
practitioners. In order to have additional comparative material from a relatively recent text I have studied a text by
Lama Mipham Gyatsho (1846 - 1914) who was a renowned Kalacakra scholar of the rNying ma school. The text is
a commentary to the fifth chapter of the Kalacakra Tantra, both the laghutantra and the commentary Vimalaprbha.
In this text Mipham presents an interesting overview of concepts related to the Adibuddha concept like the beginningless, unchanging, indestructible etc. Special interest is placed on the concept of paramakshara (Tib. mchog tu mi
’gyur ba), the unchanging. Mipham presents a rNyingma view of this basic Kalacakra tradition. It is interesting to see
how Mi-pham treats these concepts.
As a conclusion it can be said that there exists various interpretations of the concept of the existence of something
“absolute” or something concerning a special meditative state of mind and this paper is an attempt to make an
overview of and to investigate these different traditions.
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Did Machik Lapdrön really teach Chöd?
Sarah Harding
In this paper I will present recent findings and speculations from my work of the last several years translating the
available texts attributed to Machik Lapdrön (Ma Gcig slab sgron, 1055-1149), A highly venerated Tibetan Woman
credited with being the only female progenitor of a uniquely Tibetan lineage. Specifically, I will address the surprising
dearth of material on the actual implementation of what has become the signature practice of this tradition, that is,
the famous or infamous “Severance” Or “Cutting Through” (gcod, Written here as “chöd”).
Some ten years ago I published a translation of the most exhaustive instruction on this practice in Machik’s
Complete Explanation. That text, though written after Machik’s Time by several male heirs of her lineage, is attributed
directly to her, even going so far as to be written in first person in some sections. Of Course attributing specific words
to a person at the source of a predominantly oral tradition spanning nearly a millennium is like explicating a demonic
game of “telephone,” But at the time I had no reason to doubt that these were the kind of instructions that this
remarkable woman imparted. I was happy to finally be exploring eight texts available in the 19th Century collection
known as The Treasury Of Precious Instructions (gDams Ngag mdzod) compiled by Jamgön Kongtrul, At least some
of which are much more likely to be her personally witnessed teachings (i.e. Not visions or hearsay), as well as some
of the earliest commentaries. I was expecting to find those same kinds of explanations of practice implementation.
Gradually, My mistaken assumptions came to light.
In this paper I will first address my (and the popular) misconception of the allimportant word “chöd” In this
tradition. The word does indeed mean to “cut off” or even “terminate,” But the usage is broader and more nuanced
in the texts under examination. No question that we understand it to mean “cutting Through egotism” on an abstract
level. The apparent evolution of the practice of this name, however, has come to include the so-called “cemetery
practice” of mentally dismembering one’s body and feeding it to the ghosts and demons of haunted places. So early
on it came to be identified solely with that practice and even with the very act of “cutting up” the body. These texts
point to a very different interpretation and almost never to this popular notion that is current even now.
I will then lay out what appears to be Machik’s Own template for the actual practice that is called Chöd, Using
her three-part rubric of practices that are appropriate for those of superior, average, and inferior capabilities. What
emerges is that Machik’s Chöd Practice for the first two categories is overwhelmingly concerned with imparting
the essential teachings of the Perfection Of Wisdom, The crucial teachings of Indian Mahāyāna Buddhism. In Many
places, it even employs the language of nondual meditation more familiar in Tibet In the esoteric instructions of
the mahāmudrā and dzogchen traditions. In fact, the popular conception of Chöd Is only mentioned as being for
the inferior type of practitioner, recommended when all else fails or is beyond reach. Later Tibetan scholars, such as
Jamgön Kongtrul, Clearly indicate this when calling it a “subsidiary practice,” but they nevertheless seem to have been
ignored by everyone. How Much of this distraction is due to the sensational graphic quality of the “cemetery practices”
that came into vogue, rather than the true assessment of ourselves as being of “inferior capability”? Conversely, when
the same three-part rubric has been applied to other Tibetan Practice traditions, such as dzogchen for instance,
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everyone is suddenly of “superior capability.” Or Is it the healing properties attributed much later to the shamanicinfluenced Chöd practice, and specifically refuted by Machik As being the opposite of Chöd, That are irresistible to
our not-sosevered attachment to the body?
Within This rarely mentioned inferior practice in these texts, what can we discern as actual instructions? After An
analysis of which texts or portions thereof might likely be the closest to the “dakini’s Warm breath” (actual Words of
Machik), I will survey the occurrences of key terms and concepts now common in the Chöd literature. These Include
“separating (or “ripping”) The mind from the body,” “distributing The body as food,” “frequenting Haunted places,”
and “taking Adverse conditions as supports.” Of Crucial importance are the discussions of “gods And demons” (lha
‘dre) And above all the “devils” (bdud, Skt. mārā). Every known history states that Machik Lapdrön drew her
inspiration primarily from sections of the Perfection Of Wisdom Literature dealing with this concept of mārā or
spiritual death. How do these short texts, possibly Machik’s own words, reveal this life-long obsession as the focal
point of these practices? How indeed are we to deal with our demons?
After this survey, the paper will ask the main question: is there enough material to warrant attributing the later
full-blown Chöd Practice as we know it today as something specifically formulated by Machik? And if not, how did
it develop? Chod Has often been cited for containing explicit shamanic elements. Were these incorporated from
the existing culture at the time that Machik was teaching? Or were they added later by lineage heirs influenced
by shamanic practices that one might find in, for instance, Mongolia? Were they influenced by Himalayan funerary
practices, such as sky burial, or the other way around? I will survey the earliest commentaries that I have translated,
those by Jamyang Gönpo and Karmapa Rangjung Dorje, to identify elements that seem to shift the emphasis or add
new components.
Finally, I will speculate as to whether such changes might be symptomatic of what happens when male lineage
authors gain control of the rare woman’s teachings, as is almost inevitably the case in the history of Buddhism.

182

The Yak’s Tail: On Contemporary Changes in Trade in the Himalayas
Tina Harris
In nearly every issue of the twentieth-century Tibetan-language newspaper, the Tibet Mirror (yul phyogs so so’i gsar
‘gyur me long), there are price listings for items such as white yaks’ tails, pig hair bristles, and gold, as well as services
such as mule caravan transport between Kalimpong and Lhasa. These lists of commodities and their fluctuating
costs can be seen as indexes of the diversity of goods and values in Himalayan trade during the mid-twentieth
century. This paper is based on several ethnographic and historical “snapshots” of the paths of exchange of one
of these commodities: the yak tail; through these snapshots, it examines transformations in trade and transport
along the borderlands of China and India during two different but significant periods of political and economic
change: the late 1950s and the early 2000s. For years, Tibetans, Marwaris, Newars, and numerous other groups have
been involved in the selling, transporting, and brokering of goods in the dynamic trading landscape between Lhasa
and Kalimpong. Today, this Himalayan region remains crucial for trade purposes, as evidenced by ambitious state
infrastructural plans such as the construction of roads and opening of mountain passes along the borders of Tibet,
Sikkim, Arunachal Pradesh, and Nepal. This paper demonstrates how yak tails have remained in circulation as a
trade item - but in considerably different forms and for very different purposes - and how such a micro-analysis can
be used as a window onto the area’s rapidly changing economic and political geography.
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Re-Examining the Role of University Libraries in the Service of Tibetan Studies
Lauran R. Hartley
The founding and growth of Tibetan Studies in North America would provide an apt case to study the historical link
between university library collections and academic programs. The receipt of Tibetan language materials through the
PL480-authorized acquisitions program coordinated by the Library of Congress closely correlates with those schools
where sizable amounts of Tibetan research and instruction eventually took hold, and in most instances pre-dated the
first hiring of Tibetan Studies faculty. While this direct correspondence has weakened, many of the stronger programs
in North America remain at schools with PL480 legacy collections.
Exciting strides in the provision of Tibetan Studies resources and metadata in recent years, however, have been
most dramatically led by groups not necessarily centered at university libraries - with the innovative exception of
the Tibetan and Himalayan Library, brain-child of David Germano and others at the University of Virginia. This trend
holds true especially for North America, where the vast majority of collection development has passively relied on
the PL480’s successor program, the LC South Asian Cooperative Acquisitions Program (SACAP). The result for
our field has been relatively uniform print collections at most schools and a dearth of Tibetan-literate professional
librarians and catalogers. The advent of the Tibetan Buddhist Resource Center (TBRC) Core Text Collections has
rapidly expanded the availability (and searchability) of materials for scholars, and now from the comfort of home.
Such projects, in their vitality and prominence, have also served to highlight the value and breadth of Tibetan textual
traditions and a field of vibrant scholarship at academic institutions. At the same time, vast digitization efforts have
prompted some libraries to wonder about the need to preserve their legacy collections.
Drawing on data from academic research library databases and with reference to current trends in university
library and information science, this paper aims to identify challenges in the current model and practice of Tibetan
Studies librarianship at North American universities. Taking as a premise that it is the role of academic research
libraries not just to collect, but also to organize, preserve, and make knowledge accessible, this paper then explores
models for how academic research libraries can better leverage and parlay their institutional strengths in a new
environment through partnerships with private initiatives, cooperative projects across academic institutions, and in
more robust support of classroom instruction and research.

184

Buddhist modernity as played out in new temples in contemporary Ulaanbaatar
Hanna Havnevik
After 1990 the large, historical monasteries such as Gandantegchenlin, Erdenezuu, and Amarbayasgalant started
to function again as religious institutions. Simultaneously, several new, small temples were established, first in
Ulaanbaatar and later in the countryside, tending to the growing religious needs of the population. In this environment, along with economic and political liberalization, a new religious “market” has been established where
New Age religions, shamanism, and Christianity of different denominations compete with Buddhism for adherents
and funding. Contemporary Buddhism is formed by a revival of pre-Communist religious traditions influenced by
transnational Tibetan Buddhism and intimately connected with Mongol identity politics. Impelled by social and
economic problems, religious longing surfacing after seventy years of religious suppression, demands for a genderinclusive Buddhism, as well as newly created opportunities for economic earnings, Buddhist leaders have organized
temples in innovative ways to meet new demands in the current urban setting. This paper discusses features of
modern Buddhism in Mongolia by investigating some of the new temples in Ulaanbaatar and examining not only
leadership styles, recruitment, training of ritual specialists, religious practices, and funding, but also how the temples
are connected with the wider Buddhist network in Mongolia and abroad.
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The Vedānta Simile of “Pot-space” in the Madhyamakahr.dayakārikā and Tarkajvālā
Huahuan He
The “pot-space” simile (ghat.ākāśadr..s.tānta), a characteristic expression of Gaud.apāda’s “non-duality” (advaita) thought,
is well-known in Vedānta philosophy. In the Āgama-śāstra (ĀŚ), Gaud.apāda utilized the “pot-space” simile to explain
how non-duality produces duality without itself being affected. There is another “pot-space” simile as critically
introduced in Bhāviveka’s Madhyamakahr.dayakārikā (MHK, dBu ma’i snying po’i tshig le’ur byas pa) and Tarkajvālā
(TJ, dBu ma’i snying po’i ’grel pa rtog ge ’bar ba), Chapter VIII, titled “Vedāntatattvaviniścaya” (Rig byed kyi mtha’
rgyur smra ba’i de kho na nyid la ’jug pa’i le’u). Bhāviveka introduced the simile in the pūrvapaks.a, or “opponent’s
proposition”, of this chapter and then criticized it in the uttarapaks.a, or “author’s proposition”.
The similarity and possible relationship between these two “pot-space” similes have been noticed by many
scholars, including Walleser, Bhattacharya, Potter, Gokhale, Lindtner, Nakamura, and Qvarnström. There still remain,
however, several unsolved questions regarding the “pot-space” simile in the MHK and the TJ. Is Bhāviveka’s description of the “pot-space” simile in the MHK and the TJ faithful to that in the Ā? If not, how exactly do they differ
from each other? When Bhāviveka criticized the “pot-space” simile, did he have Gaud.apāda in mind? Can we use
Bhāviveka’s dates to date Gaud.apāda? Why did Bhāviveka focus only on space (ākāśa) per se but not on the “potspace” simile as a whole? What was his interpretative goal when he introduced and criticized the Vedānta simile of
“pot-space”? The present paper aims to answer the above questions.
The “pot-space” simile of Vedānta described and criticized in the MHK and the TJ shows, on the one hand,
Bhāviveka’s profound knowledge of Vedānta philosophy, a distinguishing characteristic that sets him apart from
other Buddhist thinkers. On the other hand, it also illustrates that when describing, and especially criticizing other
schools, Bhāviveka, like other Buddhist philosophers, deals only with the points that concern him most, but not as
the theories originally stand.
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Receptions of Historical Testimony in Contemporary Amdo. The case of Joys and Sorrows of the Nagtsang Boy
(Nags tshang zhi lu’i skyid sdug)
Xenia de Heering
Following its initial publication in 2007, The Joys and Sorrows of the Nagtsang Boy (Nags tshang zhi lu’i skyid sdug),
Nagtsang Nülo’s autobiographical account of his childhood years, has become one of the most widely circulated
books in the history of contemporary Tibetan literature. The number of pirated copies has allegedly risen above fifty
thousand. Initially published in Ziling (Chi.: Xining), the book was republished in exile in 2008; it was also translated
into Chinese and published in Taiwan in 2011. This presentation focuses on the receptions of Joys and Sorrows of the
Nagtsang Boy as a historical testimony while seeking to shed light on the social implications of this phenomenon.
The narrative of Joys and Sorrows of the Nagtsang Boy stretches from Nagtsang Nülo’s birth in 1948 to late 1959.
The book is divided into five parts. The first three, which make up about one half of the volume, describe the ordinary
life of a child in early 1950s pastoral Amdo, as well as pilgrimages to Lhasa and Labrang Monastery in the mid-1950s.
The fourth and fifth parts of the book relate the arrival of the People’s Liberation Army in Nagtsang Nülo’s native
Chukhama and the events that occurred in the following months. With nine other companions, Nagtsang Nülo, his
brother and father flee the area in the hope of reaching Lhasa. Trying to avoid omnipresent PLA troops, the group
comes across devastated monasteries and encampments. When Nülo’s father and two of their companions are killed,
the others, including ten year-old Nülo, are made prisoners. Nülo and his brother are finally transferred from prison
to the “Happy home”, whose residents are soon decimated by famine. Nülo’s account ends on the day he enters the
Chumarleb School, on December 30th, 1959. This subject matter - describing the period when the “times turned
upside down” (dus ‘gyur chen mo, dus log) - no doubt played a key role in the book’s success. Joys and Sorrows of the
Nagtsang Boy is indeed one of the first works published inside the People’s Republic of China that recounts in detail
the radical changes, revolts, repression and famine that took place in Amdo in 1958-59. This first-person narrative
is thus also an unprecedented first-hand eyewitness testimony - an “autobiographically certified account of a past
event” (Dulong 1998: 43) - on historical events that were until very recently seldom, if ever, mentioned in public. In
virtue of the dialogical character of testimony, according to Paul Ricœur, the process of certification is completed only
by the response of the person who receives the testimony and accepts it. The testimony is then not only certified, it is
accredited (Ricœur 2000: 205). It is precisely this process of accreditation that will be at the centre of our reflexion.
Before turning to the receptions of Joys and Sorrows of the Nagtsang Boy, it is necessary, however, to provide a
brief analysis of the narrative forms it adopts. As the reception of testimony is here mediated by an act of reading,
writing devices indeed play a crucial role in forming readers’ receptions. One of the most striking and most often
noted features of the book is the presence of vernacular pastoral Amdo dialect (which indeed also played a key role
in shaping the book’s area of reception, making the text accessible to Amdo Tibetans unfamiliar with the specificities
of literary Tibetan language, while making it difficult, if not impossible, to understand for Tibetans from other areas).
Other specific writing and literary devices, however, must also be underlined, as they strongly distinguish Joys and
Sorrows from other historical narratives of the “liberation” of Tibet, and thus probably contribute to account for their
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different receptions. The proposed narrative is open: the story is told as if the narrator did not know how it ended. It
is also open in the sense that by not inscribing itself in a rigid argumentative apparatus, it leaves space for the reader’s
interpretation. Furthermore, Nagtsang Nülo’s promise to relate events “exactly as [he] saw them”, describing only
what, as a child, he “saw, heard, and thought” [Nags tshang Nus blo 2007: 5; 1] implies that elements that were
learned ex post are not included in the narrative. From a literary point of view, this writing device can be described a
technique of defamiliarisation (ostranenie), but, more importantly, it manifests the author’s will to be faithful to the
events as they were lived by the child, rendering his experience and understanding of events, including at times his
confusion, doubts, perplexity, and attempts to make sense of unfamiliar people and events bursting into his universe.
The detailed analysis of a few selected passages of the book will serve to illustrate this point.
The second part of the presentation will explore the process of accreditation of testimony, based both on materials
collected during fieldwork in Amdo and texts about Joys and Sorrows of the Nagtsang Boy that have been published
in different media since 2007, including a collection of thirteen letters addressed to the author that was published
as an annex in the Dharamsala edition of the book. Examining how both critical faculties and emotions play a
role in these evaluations, we will analyze the different ways in which readers not only receive Nagtsang Nülo’s
narrative as a truthful autobiographical and historical account, but also how they relate it to events that took place
elsewhere in Amdo and Tibet. What are the bases and implications of the comparisons, parallels, identifications, and
generalizations that are made? From the readers’ point of view, what are the features that relate Joys and Sorrows of
the Nagtsang Boy to or distinguish it from other accounts of the 1950s, including both official or unofficial historical
works and narratives heard in the private sphere? In what ways do these receptions of testimony, mediated by acts of
reading, allow a group of people to access an experience that is defined as shared? What does it mean to thus inherit
an experience, and what does this tell us about social relations between predecessors, contemporaries and successors
(Schutz 1967: 139-214) in present-day Amdo?
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Researching the Life and Times of Ngor chen Kun dga’ bzang po (13821456): Remarks on Recent Findings
Emerging from Sa skya Related Research
Jörg Heimbel
The tantric expert and strict Vinaya advocate Ngor chen Kun dga’ bzang po was one of the most outstanding masters
of the Sa skya order who flourished during the first half of the 15th century. Most of all, he is remembered for the
foundation of Ngor monastery in 1429 in the remote Ngor valley located around 20km southwest of gZhis ka rtse,
aiming to revive traditional Sa skya teaching and practice in a more supportive environment than at the bustling town
of Sa skya. Under Ngor chen and his successors on the abbatial throne of Ngor, his monastic institution became one
of the most important and well known centres for tantric study and teaching in the Sa skya order, attracting students
and patrons from all over Tibet. Ngor chen became the founding father of a dynamic Ngor tradition which developed
quickly into a lasting and most prominent subdivision of the Sa skya order. The life and times of Ngor chen constitute
the topic of a dissertation in progress which will be completed until the 13th Seminar of the International Association
for Tibetan Studies will be held in Ulaanbaatar, Mongolia. Within the scope of examining the Tibetan source material
related to this dissertation, I was able to make a variety of minor though important findings. Although each of these
findings does not allow for a twenty minute presentation in its own right, I consider them an important contribution
to the field of Tibetan studies worthy enough to be introduced at the seminar. My paper will thus aim at discussing a
selection of three of these findings.
The first topic is related to the administration of Sa skya monastery. When Ngor chen’s father Ta dben Kun dga’
rin chen (13391399) returned to Sa skya in 1358, he was appointed as the 17th throne holder of Sa skya (tenure:
13581399). This installation is referred to by the Sa skya historian A myes zhabs (15971659) with the rather unusual
phrase “appointed to the position of gzhi thog” (gzhi thog gi go sar bskos). Although this phrase appears regularly in A
myes zhabs’ Sa skya’i gdung rabs ngo mtshar bang mdzod, it has been mistaken by scholars to refer to the appointment
as the head of Sa skya’s gZhi thog bla brang instead of Sa skya’s abbot. Considering the term gzhi thog, we have to
differentiate between two meanings. In its first sense, the term refers to the office of gzhi thog and designates the
abbot of Sa skya. This expression stems from the eponymous monastic building at Sa skya that had been founded by
Sa skya PaBCi ta Kun dga’ rgyal mtshan (11821251) and came to serve as the official residence of Sa skya’s abbot
and government building. In its second sense, gzhi thog refers to one of the four bla brangs that had been established
in the course of dividing and allocating the power and holdings of Sa skya after the passing of bDag nyid chen po
bZang po dpal (12621324) among his numerous sons. We need to be aware of these two meaning while reading
through Sa skya’s genealogies.
The second topic deals with one aspect of the four Vinaya communities that became established in Tibet in the
tradition founded by the Kashmiri scholar Sakyasribhadra (1127/40s1225). When the latter returned in late 1214
to his native Kashmir via Pu hrangs, he left behind a group of disciples that he had trained in Vinaya practice, thus
establishing an important new monastic community. Successive break-ups of this original community lead to the
formation of four different groups that became known as the Jo gdan tshogs sde bzhi. It was via these communi-
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ties that Sakyasribhadra’s monastic ordination lineage (sdom rgyun) was passed down and received by a variety of
prominent Tibetan Buddhist masters and found its way for instance into different bKa’ brgyud schools and via Ngor
chen into the Ngor tradition. As I already presented initial remarks on the obscure history of those communities
at the 5th Beijing International Seminar on Tibetan Studies (BISTS), I like to focus in this presentation on special
characteristics associated with those communities. Sakyasribhadra is credited with having established in Tibet the
ascetic discipline (brtul zhugs) of the “single mat” (stan/gdan gcig), i.e. taking the whole day’s food at a single sitting.
Along with this ascetic practice, the communities in Sakyasribhadra’s tradition seemingly distinguished themselves
by further characteristic features such as wandering about as an encampment, living on alms, and wearing a special
monk’s robe. I thus like to present initial findings from textual sources in combination with depictions in paintings
that support such an assessment.
The third topic covers Ngor chen’s commissioning of a set of eleven paintings depicting the lineage masters of
the Lam ’bras in fulfilling the wishes of his deceased master Grub chen Buddha shri (13391420). The latter was one
of Ngor chen’s main gurus and the one from whom he received the teachings of the Lam ’bras. The commissioning
of the painting set, from which three thangkas are known to have survived, has so far been dated by scholars to
Ngor chen’s years at Ngor from between 1429 until 1456. The information found in the colophon of the biography
that Ngor chen composed of his master Buddha shri suggests, however, both an earlier date and different place of
commissioning, namely the early 1420s when Ngor chen was still based at Sa skya.
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The Swiss government/Unesco Ramoche Conservation Project 2004-2008: a long-term assessment
Amy Heller
Following the model of local governmental collaboration established by André Alexander and the THF during the
years 1996-2000, in 2004 the Swiss government embarked on a conservation project in Tibet Autonomous Region jointly sponsored by the Lhasa Municipality Foreign Affairs Office and Lhasa Municipality Cultural Relics Office,
under the aegis of the Swiss Federal Government agencies of culture and foreign affairs, as well as the PRC Ministries
of Foreign Affairs and Cultural Relics, Beijing, in coordination with the Lhasa agencies. The project was financed by
two years of the Swiss contribution to UNESCO (2004, 2004, for the amount of 197,000 CHF). This Swiss Federal
Government project was unique insofar as it was a government -government project, rather than a project associating NGO with government agencies whether local, provincial or national. The overall result was the Ramoche
conservation project which was conceived with a protocol signed by both parties requiring both traditional Tibetan
architectural techniques and Tibetan personnel to implement these techniques. Situated in the heart of Lhasa’s Old
quarter the Ramoche temple was an ideal choice for such a project organized to re-vamp the roof terraces using
the Central Tibetan arga technique and the renewal of the penba branches for the facade, to renew and revive the
Ramoche roof chapel structure, the Arhat temple, whose circumambulation corridor has a direct view of the Potala
Palace. It was initially constructed during the Fifth Dalai Lama’s lifetime and his apartments are on an adjacent
terrace of the Ramoche roof. This presentation will focus on the modalities of communication and collaboration with
local and national authorities as well as discuss the modalities of traditional techniques of architectural conservation
in Lhasa and the actual results of the conservation project.
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Early Tibetan Paper in transcultural perspective of book production in Central Asia
Agnieszka Helman-Wazny
This study outlines some of the crucial aspects of research on the earliest surviving archive of paper preserved in the
Tibetan and Chinese manuscripts from Dunhuang and Turfan. A total of 250 Tibetan and Chinese manuscripts were
examined for their paper. They were selected from the Dunhuang Stein Collection in the British Library in London,
the Turfan collection in the Berlin Brandenburg Academy of Sciences (BBAW) and Berlin State Library (BSL), the
Bibliothèque Nationale de France in Paris, and the Institute of Oriental Manuscripts in St. Petersburg.
A broad range of types of paper were used for the early manuscripts, originating in different time periods and
locations of Central Asia within the first Millennium - from rough, low quality paper to highly refined paper from
Chang’an dyed with yellow. The Chinese manuscripts represent the largest and earliest group, dated from the fourth
century. The Tibetan manuscripts represent the second largest group, dated from the early ninth to the end of the
tenth century. Most of the Tibetan texts are without colophons, and it is therefore nearly impossible to determine
their date and provenance on the basis of content alone. This is why the Chinese manuscripts and their paper were
of particular importance as a reference material. Their colophons are the most informative on date and sometimes
also place of origin. My research confirms that the majority of the paper used in the 1st Millennium for both Tibetan
and Chinese manuscripts fits into the same range of types, which are related to geographical regions rather than
to cultural groups. Overlapping typologies of paper were used to classify a sample of manuscripts into coherent
groups, and then relate them to different geographical regions and time periods. Due to the fact that paper has been
determined to have been invented by Chinese communities, the typology of Chinese paper may inform us about the
earliest history of papermaking and help to identify paper in Tibetan manuscripts. I discuss how my research, using
the technological study of paper combined with codicological and textual information, explores the possibilities for
dating this material and recovering the histories of regional production and usage of writing materials in scriptoria,
which are determined by the manuscripts’ cultural background. This method offers new insights into an important
manuscript collection.
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On the use of the body in a-lce lha-mo performances: dance, demeanour, costume
Isabelle Henrion-Dourcy
A-lce lha-mo is often translated in English as Tibetan “opera”, appropriately emphasizing the importance of singing and Buddhist narrative - in the purpose of this dramatic tradition. The contribution of gestuality in the performance
process and in training, however, is largely understudied. A specific consideration of body use yields interesting insights into the very workings of performance and allows for some comparative reflections with ’chams. First, collective
slow and fast dances (dal/mgyogs-‘khrab) alternate with solo arias sung mostly with a static body, working on both
space and tension on the stage. Second, dance terminology is more plethoric for the prologue of the performances
than for the main play. A survey of these movements, some of which are reminiscent of movements found in ’chams,
will be presented. Third, during the main play, characters travel across the stage according to movements broadly
grouped into male and female dances (pho/mo-‘khrab), with a few variants and special emphasis on greetings. Fourth,
characters are built around a package that comprises a melody, a costume and a specific demeanour (‘khrab-khyer).
The final reflections will delve on the importance of taking into consideration the material elements of dance, namely
costume, in order to account for body use on a lhamo stage.
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Les origines de la tradition de Padma gling pa dans la vallée des nuages au Spiti
Namgyal Henry
Depuis plusieurs siècles, les religieux d’une des vallées du Spiti: la vallée des nuages (Pin Valley; sPrin yul ljongs)
pratiquent la tradition rituelle issue du quatrième roi découvreur de trésors spirituels (gter ston) Padma gling pa
(1450-1521).
L’origine de l’introduction de cette tradition dans une vallée, loin de ses lieux de diffusion dans le sud du Tibet et
du Bhoutan était jusqu’à présent associée à la fondation d’un ermitage dans la vallée par un groupe de treize religieux
dont seul le nom de l’un d’entre eux: Byang chub bzang po est parvenu jusqu’à nos jours.
A la lumière de manuscrits découverts récemment, nous tenterons de pallier les problèmes de datation concernant
l’introduction de cette tradition et présenter les premiers acteurs de cette transmission, leur formation religieuse,
leurs relations avec les détenteurs de la lignée des gter ma-s de Padma gling pa ainsi que les traces qu’ils ont laissées
dans cette vallée.
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Political Documents in The Collected Works of Dalai Lama XIII
Shun Hidaka
The era of the Dalai Lama 13 (1876-1933) is characterized as a time when Tibet received Modern influence and
instigated reforms aimed at “Modernization,” which ultimately failed. To reach this conclusion, researchers relied
only on contemporary European Tibetologists, such as Sir Charles Bell, or recent Tibetan scholars, such as W.D.
Shakabpa, for their sources. For contemporary Tibetan sources, they only used the English translation of “Dalai
Lama’s Political Testament” in Sir Charles Bell, Portrait of the Dalai Lama, Collins, 1946, and the “Tibet Declaration
of Independence” in W.D. Shakabpa, Tibet: a political history Yale University Press, 1967.
The reason Tibetan sources were not used is because these sources had not yet been published. Recently, however,
many Tibetan official documents have begun to be published, as in “Digitized Tibetan Archives Material at Bonn
University (http://www.dtab.uni-bonn.de/tibdoc/index1.htm)”. Among these documents are historical
sources from the era of the 13th Dalai Lama that open up the possibility of doing research on new aspects of the time
based on official documents.
In such a situation, as the preparation using these documents, I introduce here some political documentation
found in The Collected Works of Dalai Lama XIII. This consists of many different writings. Most are religious pieces,
but some political documents are included, as well as the “Dalai Lama’s Political Testament”. Important collections of
documents include the “bod dang bod chen po’i ljongs su ’khod pa’i skye ’gro rnams la lugs gnyis kyi blang dor bslab bya’i
rtsa tshig stsal ba’i rim pa phyogs bkod lha yi rnga dbyangs” (BLH, Anthology of Guidance of selection of two traditions
[temporal and spiritual traditions] to Tibet and Greater Tibet), “rten gsum mchod rdzas kyi dkar chag dang mchod rtsa
thebs sbyor sogs deb ther ’go rgyan gyi rim pa phyogs bkod utpla me tog phreng mdzes (TCU, Anthology of Prefaces to
various books, including contributions to Buddhist statues, sutras, and stupas)”, and “kun gzigs paN chen thams cad
mkhyen pa sogs mchog dman rnams la gnang ba’i chab shog gi rim pa phyogs gcig tu bkod pa (KCG, Anthology of the
official documents given to superioriors and inferioriors, such as Panchen Lama)”.
The 13th Dalai Lama was a political and religious leader in Tibet, and, promoter of Tibet’s “Modernization.”
Therefore, these documents are important and fundamental historical records. I begin by presenting the list of the
documents related to politics and then focus the discussion around three points.
1. Dalai Lama’s reaction to “temple destruction” in eastern Tibet by the Qing Dynasty army in the beginning of
the 20th century (Mainly found in BLH)
2. Diplomatic Relations between Dalai Lama 13th and Bhutan, Nepal, British India, United States, Etc. (Mainly
found in KCG)
3. Military Reform by Dalai Lama 13th. (Mainly found in TCU)
The 1st point: from 1906, the Qing Dynasty army (Sichuan army) began to oppress temples in Eastern Tibet, and
after expanding into central Tibet, the Dalai Lama was exiled to British-ruled India in 1910. Some documents that
Dalai Lama sent to temples in Eastern Tibet at this time are contained in BLH. Careful reading of these discloses that
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Dalai Lama supposed that the suppression was started by "the bad Chinese minister"and not by the Qing Dynasty
emperor.
The 2nd point: Documents that Dalai Lama sent to some countries on such occasions as Young husband’s
expedition(1903-04)appear in KCG. I introduce them and outline their contents and implications. The 3rd point:
Dalai Lama regarded military reform as the most advanced aspect of a modern state. I have found 4 documents
about this that are concerned with military tax and ammunition in TCU. I prove using these documents that the
Dalai Lama tried to use Buddhist Scriptures as a justification for military reform. But this attempt completely failed,
because Buddhist Scriptures were too peaceful to use for justifying war. The fundamentally peaceful and non-violent
Buddhist philosophy proved useless as a tool to justify the military reform necessary for “Modernization.”
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Two Faces of Mahāmudrā: Some ’Brug pa Bka’ brgyud Reflections on Yang dgon pa’s Distinction Between
gnas lugs phyag chen and ‘khrul lugs phyag chen
David Higgins
The idea that meditation leads to knowledge of deep features of reality that normally elude human cognition has
been central to a wide range of Buddhist systems of doctrine and practice. One interesting Tibetan variation on this
theme is the ’Brug pa Bka’ brgyud distinction between Mahāmudrā as the mode of abiding (gnas lugs phyag chen)
and Mahāmudrā in the mode of error (’khrul lugs phyag chen). The distinction is introduced by Rgyal ba Yang dgon
pa (1213-1258), illustrious founder of the Yang dgon subsect of the Upper ’Brug pa (stod ’brug) tradition, in his
celebrated Trilogy of Mountain Teachings (Ri chos skor gsum). It is there presented as a subdivision of the first of
the three basic categories of ground (gzhi), path (lam) and goal (’bras bu) Mahāmudrā in order to clarify how the
ground of human reality (i.e., Mahāmudrā) is both an abiding condition and the condition of possibility of error and
obscuration. Later, in the more polemically charged intellectual climate of central Tibet in the 16th century, Padma
dkar po (1527-1592) revives Yang dgon pa’s distinction and employs it as a powerful paradigm for articulating and
defending a view of Mahāmudrā emphasizing the unity (zung ’jug) or inseparability (dbyer med) of the two truths the conventional and ultimate - and of therefore reconciling the profane and the sacred.
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The sku-bla and its cult
Nathan Hill
Rolf Stein, Ariane Macdonald and other scholars regard the sku-bla as a mountain deity; however, whereas Stein sees
this cult as a foreign import Macdonald regards it as central to Imperial Tibetan religion. After a re-examination of the
relevant passages, I conclude that the sku-bla is not a mountain deity and that the sku-bla ceremony is no peripheral
foreign borrowing into Tibet, but a central part of the ideology of sacral kingship in the Old Tibetan Empire. The
ceremony created a bond of vassalage between the celebrant and the person of the Tibetan emperor in his role as
deified ruler. This ceremony was not performed by the royal court itself, but was rather performed by vassals of the
emperor. This theory not only gives account for the absence of the sku-bla from the Old Tibetan Annals (PT 1288,
ITJ 750) and its presence in the Annals of ‘A-Zha Principality (ITJ 1368), the Envoys of Phywa to Dmu (PT 0126),
the Rkong po inscription, and other 敦煌 Dunhuang texts such as PT 1047 and PT 2204c, but also better accounts
for the use of sku-bla in the two texts, the 尚 Shangshu paraphrase (PT 0986) and the Prayers for the foundation of
De ga g.yu tshal monastery (PT 0016), than the vague spectre of Chinese influence invoked by Stein.
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Heritage Hero - André Alexander’s conservation work in Old Town of Leh
Yutaka Hirako
Based on his experience and efforts to preserve the old city of Lhasa, André Alexander went to Ladakh in 2003, and
launched a survey of the houses in the old city of Leh.
As a result of this survey he found that the old quarters of Leh consisted of approximately 200 houses built
with stone, adobe and timber, in a style strongly influenced by Tibetan architecture. As in Lhasa, the old quarters
of Leh were decaying and disappearing and in need of immediate repair, but unlike Lhasa, the houses belonged to
private owners. André started a conservation project in Ladakh and created the Leh Old Town Initiative, an NGO
group dedicated to restoration and conservation work under the guidance of Tibet Heritage Fund. He designed a
cost-sharing restoration project with house owners and the community.
This paper will present André’s pioneering work in conservation practice in Tibet and the Himalayas, and will
focus on his work in preserving the old town houses and religious buildings of Leh, as well as mural conservation,
comparing it with his work in preserving the old city of Lhasa.

(A short documentary made by CNN - Heritage Hero, André Alexander - will be presented with this paper)
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Early Encounters of Tibetan Medical Doctors with Communism in Central Tibet - Biographies and Oral
Histories
Theresia Hofer
This paper presents biographical and historical writings from the post-reform period that feature early encounters of
Tibetan medical doctors with the newly imported Chinese Communist health services in the 1950s in Central Tibet
and describe ensuing shifts in Tibetan medical circles and their work. It focuses primarily on a selection from the
“Collection of Biographies of Famous Doctors in the Snowland” by Jampa Trinlé (2000) and a textbook on the history
of the Tibetan ‘science of healing’, which was used as part of the teaching curriculum at the Lhasa Tibetan Medical
College in 2006/7. The late Jampa Trinlé was one of the disciples of Khyenrab Norbu, the eminent scholar-physician
and first director of the Mentsikhang in Lhasa, whom he succeeded in 1963 to become its longest serving director.
He was greatly influential in the revitalization of Tibetan medicine in the late 1970s and the 1980s in Central Tibet,
and was uniquely positioned to write about developments in the Tibetan ‘science of healing’ during the Mao and
post-Mao period.
My presentation will provide a close reading of Jampa Trinlé’s biographical, autobiographical and historical
work regarding his colleagues’ and his own encounters with Communism in the 1950s. This will be juxtaposed and
compared to what we might learn from accounts on the period, which I have collected during oral history interviews
with lineage doctors from Tsang.
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Local environmental knowledge of climate and land change within a social network of Tibetan pastoralists
Kelly Hopping
Global climate change is already driving rapid ecological changes on the Tibetan Plateau, many of which are
unprecedented in living memory. For Tibetan pastoralists, knowledge of these changes is likely to be an important
precursor to taking actions to cope with and adapt to the impacts of climate change. Yet around the world, local
environmental knowledge is declining for many reasons, including reduced intergenerational knowledge transmission, less involvement with subsistence-based livelihood activities, and breakdowns in the traditional understanding
of weather-ecosystem dynamics that no longer hold as global climate continues to change. To examine how environmental knowledge is held and shared among Tibetan pastoralists, we interviewed herders at gNam mTsho, Tibet
Autonomous Region about their perceptions and understandings of the climatic and ecological changes taking place,
as well as about with whom they share this knowledge. Using cultural consensus and social network analyses, we
found that people tended to agree about many aspects of how their environment is changing, but few made causal
connections between the broader climatic and ecological trends they were observing. Although those who spent the
most time herding reported more knowledge sharing among themselves, the village leaders, who spend relatively little time herding, were disproportionately sought out by pastoralists wanting to discuss environmental change. These
results point to the key role that local leaders play in brokering the knowledge transmitted within a community, which will have implications for how Tibetan pastoralists will continue to conceptualize and respond to the impacts of
climate change.
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The “Liberation” of Mgo log as reflected in the Memoirs of Wang Yuying 王育英
Bianca Horlemann
Western observers often suspect that the so-called “liberation” of Tibet met with open or hidden Tibetan resistance
from the very beginning while officially sanctioned Chinese accounts usually stress the wide open arms with which
they were welcomed especially by the lower classes of Tibetan society. In this context, the published memoirs of
Wang Yuying titled Guoluo zangxiang jishi 果落藏乡纪事 [A Chronicle of the Tibetan Countryside of Golok] provide
a personal and illuminating eye witness account of the “liberation” of the Mgo log area in Amdo. Written from the
perspective of a Chinese communist activist who participated in the “liberation” of Mgo log from the planning and
preparation phase in 1950/51 to the implementation phase in 1952 and beyond, these memoirs offer a surprisingly
nuanced account of the political circumstances of the early years of “liberation” in Mgo log and help to put other,
officially published materials into perspective. My paper will draw a broad historical outline of the “liberation” of
Mgo log while attempting to describe the complex political situation in Amdo in the early 1950s by using these
memoirs as an illustrative supplementary source.
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The Function of the Sentence Final Particle =pa in Middle Tibetan
Izumi Hoshi (Hamada)
In rGyal-rabs gSal-ba’i Me-long (The Clear Mirror), a historical narrative text, conversational expressions that end
the sentence final particle =pa (hereinafter referred to as “=pa final sentence”) can be found. Examples of =pa final
sentences are given below:
(3)

khyed-rang ji-ltar gsungs=pa=la brten=nas
‘ong=ba+yin=pa. khyi bos=nas
ma-brdung.
2sg
how say=NMLZ=DAT depend=CONJN come=AUX=pa dog call=CONJN NEG-beat
“(I) have come (to Tibet as a bride) in accordance with your request. Don’t beat the dog after you called it in.” (The
Chinese princess Kongjo is complaining of bad treatment in Tibet to Minister Gar of Tibet.)

(4)

rgya-yul=du ‘gro=ba’i
lam=yang mi-shog.
bod=du
yong=dus=kyang nga
China=TRNS go=NMLZ.GEN way=AP NEG-go.through Tibet=TRNS come=when=AP 1sg
med=par
lam=du
‘dug=nas
lam=du
ma-shog=par+‘dug=pa.
NEG.EXV=CONJN way=TRNS stay=CONJN way=TRNS NEG-go.through=AUX=pa
“(You, Princess Konjo) won’t be able to go through the way (to China). (You) were left behind on your way to Tibet, and
couldn’t reach here without my help.” (Minister Gar is stopping Konjo from returning to China.)

The usage of =pa in the above examples is quite different from the well-known usage of the =pa clause-namely, as
a complement clause or an adjective clause. In these sentences, =pa seems to function as a sentence final particle, a
function that has not been studied in the literature.
The current research shows that the =pa final sentence is used by speakers to present information that gives them
an upper hand over hearers and eventually changes the hearer’s mind. Speakers use a =pa final sentence in the same
way that a player would slam down a strong card in a card game. When analyzed according to discourse structure, a
=pa final sentence can be considered a strategic expression in which speakers first nominalize what they have to say
by using =pa. The use of this particle provides a solid ground for the speaker’s point of view. Thus, the nominalized
clause can be compared to a strong card in a card game, one that persuades the hearer to accept the speaker’s point
of view.
The sentence final particles =pa, =ka, =nga (e.g., yin=pa, re=pa, du=ka, so=nga) in modern colloquial Tibetan
are assumed to date back to usage of the =pa final sentence in middle Tibetan.
Abbreviations

=

Clitic boundary

DAT

Dative

1sg

First person singular

EXV

Existential Verb

2sg

Second person singular

GEN

Genitive

AP

Adverbial Particle

NEG

Negative

AUX

Auxiliary

NMLZ

Nominalizer

CONJN

Conjunction

TRNS

Translative
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Coping with floods - changing environmental adaptation strategies in a community in the Nepal Himalayas
Astrid Hovden
The proposed paper will discuss past and present adaptation strategies employed by villagers in Limi, a community located along a
tributary to the Karnali River in the Humla district of northwestern Nepal. Among the environmental challenges that the villagers
have to cope with, this paper will look particularly at floods and water related hazards. In recent years, the community has been
threatened by a series of floods from a melting glacier in the mountains above the village. These glacial lake outburst floods
(GLOFs) have so far been too small to fit into the large grids of the surveys informing the national adaptation plans, but threatens
livelihoods and are of critical importance on a local scale. With rising temperature and resulting glacial melting, GLOFs are
predicted to become increasingly frequent in the Himalayas and it is important to get a better understanding of local mechanisms
and capacity for adaptation. In order to provide a historical background, the paper will start with a brief account of flood events
described in old documents from the region. The first describes the villagers’ assistance in the building of embankments at a
neighbouring monastery in the late fifteenth and early sixteenth centuries, whereas a religious biography from the early twentieth
century tells the story of a flood that was reportedly ritually tamed. As these accounts illustrate, the community’s management
of the natural environment includes a combination of practical and ritual strategies. This combination has also characterised the
villagers’ responses to the last years’ GLOFs. In addition, the villagers have made appeals to both the district and national levels of
the Nepali government administration and international development organisations. In order to get access to help from outside,
the floods have had to be communicated in a different language and the villagers have had to adapt their representations to the
larger globalised disaster narrative. Based on ethnographic fieldwork during and after such a flood event, the second part of this
paper will look at some of the effects of these strategies and suggest some ways to bridge the gaps of knowledge between the
different agents.
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Life of Karma Chags med (1613-1678) And Its Sources
Miroslav Hrdina
Tibet in the 17th century Tibet saw one of the biggest political turmoils in its entire history. A prolonged political and sectarian
struggle between the Bka’ brgyud and Dge lugs schools and their supporters reached its culmination in 1642 in gTsang, where
the 5th Dalai lama Ngag dbang Blo bzang rgya mtsho (1617-1687) obtained a figurative gift of entire Tibet. The winning party
resorted to utilizing foreign military forces and let the Qoshot Mongol leader Gushri Khan (1582-1655) and his troops march into
Khams and subsequently to Central Tibet. In this way the fight was resolved in favour of the Dge lugs school and at the expense
of particularly the Jo nang pas and the Bka’ brgyud pas.
This unprecedented unification of vast territories under a centralized administration brought significant consequences for
these two schools. The Jo nang pas, just revived by one of their luminaries Tāranātha Kun dga’ snying po (1575-1634), felt the
impact of the new political balance the most. 10th Karma pa Chos dbyings rdo rje (1604-1674), the principal hierarch of the rival
Karma Bka’ brgyud sect, was forced to leave his seat in Mtshur phu and found refuge in Lijiang, Yunnan. In the years to come,
many Jo nang and Bka’ brgyud monasteries underwent a forced conversion to the Dge lugs order: monks were ordered to change
their religious practices, books and woodblocks were banned and locked.
Although the second half of 17th century was thus not a particularly fertile ground for a Karma Bka’ brgyud pa to “build a
successful career,” Karma Chags med (1613-1678), a devoted monk from Gnas mdo in Khams, excelled over all. First, he had to
face the ill-famed Be ri king Don yod rdo rje (d. 1640/1641), who exercised control over much of Khams. In 1627, attendants
of the Be ri king tried to claim the talented boy to serve at his court, but Karma Chags med declined. Despite the fact that the
king’s root teacher was a Bka’ brgyud lama (1st Khams sprul Karma bstan ’phel, 1569-1637), in the second half of his rule,
Don yod rdo rje turned against Buddhist schools in general and promoted only the Bon teachings. Furthermore, after his defeat
by Gushri Khan the Dge lugs administration in Khams took over and the Bka’ brgyud monasteries found themselves under even
greater supression. Despite those adverse circumstances, Karma Chags med, having travelled in his early twenties to Central Tibet
to advance his monastic studies, eventually emerged in the second half of his life as an deeply admired role model for the Tibetan
scholar-adept (mkhas grub) ideal. Thus we might wonder what the reason was for an unrecognised, local lama of a disfavoured
sect to rise to such a widely acknowledged position of prestige. He mentions in his autobiography that already in his twenties he
was called Great Wisdom (shes rab che) and was famous all over Dbus gtsang and Khams. However we might merely speculate as
a thorough academic research is still missing.
Karma Chags med’s religious texts became influential and widespread after his passing and their reception was remarkable.
With the recent reprint of his gsung ’bum in 2010, the editors had to spend about 15 years merely collecting all the extant materials
in more than 260 monasteries and libraries throughout Tibet, Nepal, Sikkim and Bhutan. They eventually edited and printed sixty
volumes of texts ascribed to Karma Chags med.
The biographical materials constitute a significant part in his diverse text corpus; the last two editions of the gsung ’bum
provide altogether 24 different hagiographies of rnam thar and rang nam genres, spanning over 1194 pages. Most of these texts
are categorised as outer (phyi), inner (nang), secret (gsang), very secret (yang gsang), conduct (spyod), and suchness (de kho na
nyid). Besides the designated biographical texts, remarks about his life are found in notes to some of the question and answers
(dris lan) sessions Karma Chags med held with his disciples.
My paper will provide a preliminary overview of the life of Karma Chags med and its sources. I will discuss briefly the extant
hagiographical texts and contextualize the relevant life events against the political and social background. As the main source, I

205

have chosen a previously unstudied outer autohagiography entitled Dge slong rA ga a syas rnam thar las rigs rus dang ’brel zhing
sangs rgyas kyi bstan pa’i ’jug sgo dang mthun pa phyi’i rnam thar ldeb, a 181-page long computerized text of the latest 2010 gsung
’bum edition printed in Nang chen rdzong. I will draw a sketch of his travels, associates, and discuss his connection to the principal
Bka’ brgyud lamas of his time. Based on a short quantitative analysis of the rnam thar and rang rnam corpus, I will demonstrate
which periods of his life gained the most attention in biographical writings of his followers and of his own.
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Effective behavior health education for Tibetan boarding-school students - A case study of Tibetan students in Beijing
Tibetan Middle School
Wenjuan Huang
Tibetan teenage living in boarding-school disproportionately has behavior health problems. Yet, research shows that Tibetan
teenage in boarding-school do not receive behavior health education, or receive such behavior health education that may not be
effective. The research aims to find the root causes and then work out strategies (such as training and consultation to groups and
increasing the coordination of care) to improve outcomes for Tibetan teenage in boarding-school by increasing referral and access
to appropriate, evidence-based behavior health services tailored to meet specific behavior health needs.
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Nomadic Settlement Project: Spatial Restructuring and Change in Amdo Tibetan Dwellings
Huazejia
Since 1998, the government of the People’s Republic of China has launched a suite of large-scale ecological policies and plans in
its western provinces (Yeh 2006). These large-scale projects are presented as packages that include instructing Tibetan pastoralists
to fence their pastures, build permanent dwellings, ban pasturelands, reduce livestock, and move to towns. This paper specifically
addresses one of the newest of these projects in the sequence of sedentarisation programs, namely Nomadic Settlement Project
(Chin: 游 牧 民 定 居 you mu min ding ju), which has led to massive emigration of Tibetan herders to urban towns and the
displacement of tens of thousands of families in the name of “ecological protection” (Chin: 生 态 保 护 sheng tai bao hu) and
building “socialist new villages” (Chin: 社会主义新农村建设 she hui zhu yi xin nong cun jian she). I explore the cultural logics
and politics of spatial restructuring among Tibetan pastoralists in Qinghai, a region called Amdo in Tibetan, in the larger context of
China’s effort to construct its western frontier zones since the 1950s. More specifically, I analyze how spatial restructuring provides
the impetus for social control and political ordering under the auspices of a perceived threat of grassland degradation purported
to be caused by overgrazing. In doing so, I argue that it is the combination of a sense of unruliness of Tibetan pastoralists
that seemingly poses a threat to social stability, and the inefficiency of communal land use that ostensibly creates a barrier to
economic development that is shaping the education and development of Tibetan pastoralists. At the same time, by focusing on
one particular case study of Nomadic settlement project in gcan tshaw, Amdo, I seek to understand how ordinary people make
sense of such spatial changes and cope with or subvert the new spatial order, and as well as how they make use of certain spaces
for their own ends in practice. The larger aim of this paper is to deepen our understanding of socio-economic and geopolitical
reengineering projects pursued by several generations of Communist party leaders since the 1950s in Tibetan regions through the
lens of spatial change.
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Phya pa chos kyi seng ge on thal ’gyur
Pascale Hugon
Twenty-six years ago Shunzō Onoda published a paper entitled “Phya pa Chos kyi seng ge’s Classification of Thal ’gyur” (Berliner
Indologische Studien 2, 1986). In spite of its title, this paper did not describe the position of Phya pa (11091169), but attempted
to approximate it based on the discussion of thal ’gyur by his disciple gTsang nag pa brTson ’grus seng ge, and the presentation
of a Tibetan view in Sa skya Pan.d.ita’s Tshad ma rigs gter. Although commentators of the Tshad ma rigs gter such as Glo bo mkhan
chen pointed here to “Master Phya pa, etc.,” the number of divisions listed in the Tshad ma rigs gter differed from the one ascribed
to Phya pa by Śākya mchog ldan.
Thirteen years later, Helmut Tauscher was able to use a first-hand source for studying Phya pa’s views. In an article entitled
“Phya pa Chos kyi seng ge’s Opinion on prasaṅga in his dBu ma’i shar gsum gyi stong thun” (Dharmakı̄rti’s Thought and Its Impact
on Indian and Tibetan Philosophy, Vienna, 1999) he dealt with the question of the legitimacy of thal ’gyur as a means of proof in
the Madhyamaka system. Tauscher described Phya pa’s position as an extreme one, noting that Phya pa “strictly and completely
denies the efficiency of prasaṅga altogether; he does not even accept them as the basis for a prasaṅgaviparyaya” (op. cit. 389). He
also expressed his surprise that the work of Phya pa under consideration did not verify any of the well-known ascriptions about
his views of thal ’gyur found in the Tibetan tradition.
We now have the opportunity to readdress these issues, as two epistemological works by Phya pa that contain extensive
sections on thal ’gyur have become available in the bKa’ gdams gsung ’bum collection (Chengdu, 2006). Based on this material,
which will be critically edited in the process, my study will aim at completing the hypothetical sketch of Phya pa’s classification
of thal ’gyur proposed by Onoda, and at answering the questions raised by Tauscher. My assessment of Phya pa’s views on thal
’gyur will also take into consideration his criticism of previous ideas on the subject. Further, based on the epistemological work
of gTsang nag pa, as well as other early Tibetan epistemological treatises that have now become available, I will examine the
discrepancies noticeable in the works of Phya pa’s disciples and successors. In particular, I will touch on the criticism, by gTsang
nag pa, of the reversibility of thal ’gyur into the form of a positive inference and the correspondence between their respective
features, which turns out to refute a whole section of Phya pa’s theory. Knowing that gTsang nag pa at some point became a
follower of the Candrakı̄rti-oriented interpretation of Nāgārjuna transmitted to Tibet by Pa tshab Nyi ma grags, whereas Phya pa
stood up as an opponent of the views that were to become known as “thal ’gyur ba (*prāsaṅgika),” considerations on this point
will enrich our reflection pertaining to the connection between the presentations of thal ’gyur in these authors’ epistemological
texts and their respective Madhyamaka positions.
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Borderland, Diffusion at Kyirong An Architectural Enquiry on the Ankle of the Mythical Supine Ogress
Maggie Mei Kei Hui
In the southern border of Central Tibet lies Kyirong, a border town north of the Kathmandu valley. Chamtrin Lhakhang [byams
sprin lha khang] and Pagba Lhakhang [‘phags pa lha khang] in Kyirong, both were believed to be built in the 7th century and
they are important historically. Both of them adopt an outside form of a Nepalese pagoda with Tibetan Buddhist spatial program
inside. Historically, Chamzhen Lhakhang was cited as one of the twelve geomantic temples that were built by the first Tibetan
King Songtsen Gampo in the 7th century to subdue this huge supine ogress Sinmo [srin mo]. While Pagba Lhakhang was built
at the same time to house an important Buddhist statue. The mythical aspect from the religious history of these two temples
appears to be more important than the physical architectural buildings themselves. This presentation shall provide a reading of
the architecture in relation with cultural diffusion. The concept of mythical history together with the physical temple architecture
gives rise to this early concept of Tibetan spatial map will also be discussed. It is argued that the spatial layout design in Chamtrin
Lhakhang suggests that it might have been built after the Songtsen Gampo time but before the 11th century. On the other side,
the outside form of the pagoda style temple does not reflect directly the inner spatial arrangement, which suggests this foreign
style, might have functioned merely as a monumental icon. At last the importance of the mythical role of these geomantic temples,
which usually attracts more attention, shall always form the basic criteria in understanding Tibetan Buddhist Architecture.
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Goals of financial gain and religious practice among the female Ngakmas (sngags ma) in A mdo Reb gong
Tiina Hyytiäinen
This paper is based on my fieldwork on A mdo Tibetan women in a remote farmer and semi-pastoralist village located in Reb gong
area. The village women live like most rural Tibetan householders generally do: farming, herding and raising their children. For
extra cash income, they collect caterpillar fungus from the nearby mountains. Unlike the average Tibetan laywoman, however,
they observe daily and periodic commitments to tantric Buddhist ritual and meditation practices amidst the family life as Ngakmas
(sngags ma), lay female tantric practitioners. Most unusually, compared with the majority of A mdo women, they are literate, and
capable of studying basic Buddhist texts and reciting extensive ritual texts in order to perform local village rituals. Importantly,
the village women also observe at least two of the five Buddhist lay precepts granted by A lags, their supervising teacher. The most
salient one of these vows includes an injunction against killing. Most of their sources of livelihood, however, result in the killing
of insects at least. In this paper, based on my interviews and observations, I will examine the relationship between the women’s
sources of livelihood and religious practice in the village. Firstly, I will discuss the relationship between economic exchange, intragroup cooperation and Buddhist ethics in the village. Secondly, I will analyse the ethical compromises these women may need to
negotiate in order to maintain their respective goals of financial gain and religious practice.
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Roads in nomads’ land - Infrastructure development and urbanisation in pastoralist Amdo
Lilian Iselin
The last two decades have seen large state investments in infrastructure development in the western regions of China. Formerly
hard to access, remote areas of Amdo’s grassland region have been incorporated into an ever growing road network, which
connects dispersed summer and winter pastures with township centres and outlying townships with county towns, prefecture
towns and by extension with provincial capitals and the national road system. However, road infrastructure development seen to
further economic development has impacted not only access to markets, but more over influenced mobility patterns of pastoralists. This paper seeks to elucidate the interrelationship between road infrastructure development, motorization of herders and
urbanization. It will argue that motorization is playing an important role in incorporating the newly constructed settlements and
emerging urban space in Amdo into the lived worlds of pastoralists. It maintains that motorization of herders, which developed
alongside road construction, has impacted their mobility and facilitated new directions of movement. As pastoralists use their
motorized vehicles to maintain communication with people living in town and to access public space in urban centres, they
contribute to the construction of such spaces and to their integration into the lived worlds of pastoralist families. Therefore,
urbanization processes in pastoral regions cannot neglect to pay attention to the pastoralists who live outside urban centres,
but bestow meaning on them by accessing it in multiple ways facilitated by motorization and by the roads inscribed into the
grasslands.
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A Myth of the Tibetan Kingship in Comparative Perspective - The legend of Gri-gum Btsan-po and the myth of Osiris
Iwao Ishikawa
One way of exploring the models of the kingship relevant to ancient Tibet is comparison with other regions. This presentation
introduces some striking resemblances and correspondences between the oldest version of the Gri-gum btsan-po legend presently
extant (P.t. 1287, part 1) and funerary traditions of ancient Egypt. The result is a provocative series of questions concerning
transmission versus independent origination, and the role of myth in Tibet.
To put it simply, the outline of the oldest Gri-gum btsan-po legend is the murder of the king, the throwing of his corpse into a
river, the retrieval of his corpse, hist funeral, his son’s revenge on his father’s killer, and finally the reestablishment of the dynasty.
We can find a similar plot in traditions outside of ancient Tibet. One striking case is the Osiris Myth in ancient Egypt, which is
transmitted mainly through the descriptions of Plutarch, a Greek historian. Besides the resemblance of their plots, we can find
many correspondences between the oldest Gri-gum btsan-po legend and Osiris Myth or Book of the Dead in ancient Egypt. The fact
indicates the possibility of cultural diffusion from Egypt to Tibet. If it is so, we must discover something connected with the both
regions in the intermediate area, that is Western Asia. In fact, the relationship of Osiris and Isis is approximate to Dumuzi/Tammuz
and Inanna/Ishtar in Mesopotamia. Osiris and Dumuzi/Tammuz are the representatives of the category, “Dying-and-rising god”
in comparative mythology.
The myths of “Dying-and-rising god”, which could characterize the model of kingships in ancient time, may be observed in all
over the world. We might find its means of transmission in the slow wave motions of prehistoric Pan-Eurasian beliefs. But only
the supposition of such phenomena cannot explain the mysteries of the above myths about “Dying-and-rising god” in connection
with Gri-gum btsan-po legend. If many resemblances and correspondences can be found between ancient Egyptian myths and the
oldest version of Gri-gum btsan-po legend, as I present here, must we find such evidences in Mesopotamia as much as or more
than in ancient Egypt? And also, in ancient Egypt we cannot find any corollary with assassination of Lo-ngam by poison, although
we do find such a evidence in ancient Greece.
Probably the Pan-Eurasian features of Gri-gum btsan-po legend are most owed to indigenous priests collecting activities of
authoritative funerary traditions over a wide area in the imperial period. The collections of precedents of funerary rituals are
conspicuous in their funerary texts, which are largely groups of stories having a common plot only with the variation of characters
and places. At that time, indigenous priests must have verified the validity of their funerals in many authoritative precedents of
funeral. Also, some researchers noticed the exotic elements included in texts of the genre. It is natural that the indigenous priests
could collect foreign precedents of funerals.
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A Study on Rwa sgreng Monastery in the Early Period of Bka’ gdams pa School
Maho Iuchi
Due to the publication of several rare texts written by Bka’ gdams pa masters that have been made available by Dpal brtsegs
Publications, it has now become possible to discover new information about Bka’ gdams pa school. One of these new publications,
the substantial Rgyal ba’i dben gnas rwa sgreng gi bshad pa nyi ma’i ’od [A Statement about Rwa sgreng Monastery, the Hermitage of
the Victor: the Light of the Sun] was included in the first volume of the series Bod kyi lo rgyus rnam thar phyogs bsgrigs [Collection
of Historical Works and Biographies] (Zi ling 2010). So far, this text is the only known work that is solely devoted to Rwa sgreng
monastery, one of the main monasteries of the Bka’ gdams pa school, which is located north of Lhasa in present-day Lhun grub
rdzong. It was founded by ’Brom ston Rgyal ba’i ’byung gnas (10051064) in 1057 after the death of his master Atiśa (9821054).
In fact, until this publication, we knew of this text’s existence only through the Mdo smad chos ’byung by Brag dkar Zhabs drung
Dkon mchog bstan pa rab rgyas (1801after 1866). It is a comparatively early text because most of the large-scale treatises that
have to do with the historical and social development of the Bka’ gdams pa school, the so-called Bka’ gdams chos ’byung, were
written towards the end of the fifteenth and the beginning of the sixteenth century. According to its colophon, the Rgyal ba’i dben
gnas rwa sgreng gi bshad pa nyi ma’i ’od was written by a Bka’ gdams pa master named ’Brom Shes rab me lce (13th14thc.) in
1299. The manuscript is written in a cursive dbu med script and consists of thirty-two folios; it is rife with spelling mistakes and
often has interlinear and marginal notes.
This presentation focuses on further details of this text and elucidates the feature of Rwa sgreng monastery by comparing
circumstance of other Bka’ gdams pa monasteries during the period in which the Bka’ gdams pa school flourished.
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Some Technical Terms in Old Tibetan Official Documents
Kazushi Iwao
In the last two decades, the situation in studies of Old Tibetan documents from Central Asia has rapidly changed. These days,
the high-resolution images of the documents are available online (e.g. International Dunhuang Project: http://idp.bl.uk,
Gallica: http://gallica.bnf.fr/, and Artstor: http://library.artstor.org/ ); many so-far unknown documents
have been discovered and published (e.g. National Library of China); various new catalogues have been published (e.g. Ma
De ed., Catalogue of Tibetan Manuscripts from Dunhuang in Gansu Collections, Gansu minzu chubanshe, 2011); and the textdatabase are also available online (Old Tibetan Documents Online). In other words, the situation has dramatically improved, and
consequently, new studies on Old Tibetan documents have continually appeared.
However, there are still many unknown terms present in various kinds of documents. Although some official documents are
relatively well studied, these documents contain technical terms that either have been not studied seriously or ignored entirely. Moreover, apparently, accurate comprehension of these terms is key to understanding not only the text itself but also the
bureaucratic process of the Old Tibetan Empire.
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Talking About Birds: Tales of Birds, Big and Small
Lama Jabb
The Tibetan oral tradition and literary texts demonstrate an enduring fascination with allegorical tales of birds. Birds feature
saliently in the metaphorical languages and mythical frameworks of Tibetan Buddhism and Bon alike. They are symbols of both
good and bad in the Tibetan quotidian existence and their sight and sound are interpreted accordingly. What Tibetan oral sources
refer to as Tales of Birds, Big and Small have long entertained Tibetans with delightful stories, humour, wit and eloquence. These
narratives talk about birds and their peculiar characteristics, but most of all they are a shrewd representation of human life with
all its flaws and complexities.
Out of the many captivating stories my paper will explore a text called The Treasury of Intellect: Narrating the Worldly Tale of
the Winged Ones. This text is presented in modern book format without a preface or a colophon and as such little is known about
its sources. In spite of the dearth of bibliographical information it is clear that this narrative text belongs to the category of bird
tales. This is confirmed in its mix of ordinary speech and literary idiom, its fusion of the sacred and the profane, its dialogism and
its use of archetypal images and themes.
What is doubtful is whether its sources were oral or textual or a hybrid of the two. By examining this specific tale in its textual
presentation I will attempt to show the complex interplay between Tibetan orality and written world with regards to Tibetan
literary creations. This will also entail an appreciation of the use of dialogue, characterization, style and narrative techniques
that question literary prejudices against older and traditional forms of storytelling. Indeed the unrestrained projection of human
frailties and follies onto birds injects this allegorical story with a critical spirit and enables it to create “round” characters with
complex emotions and concerns. My examination of The Treasury of Intellect: Narrating the Worldly Tale of the Winged Ones will
consider these features whilst being mindful of other literary texts and oral art forms that constitute its overall cultural and artistic
context.
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Did Tsong kha pa Teach Mahāmudrā?
Roger Jackson
Apart from the Bka’ brgyud, the major Tibetan tradition that has most concerned itself with Mahāmudrā (phyag rgya chen po) is
probably the Dge lugs. The aural transmission called the Dga’ ldan (or Dben sa) snyan brgyud includes a Mahāmudrā meditation
practice publicized by the First Panchen Lama, Blo bzang chos kyi rgyal mtshan (15701662), who wrote a set of root-verses
describing a “Dge ldan bka’ brgyud” Mahāmudrā meditation practice, along with an auto-commentary. The First Panchen implied,
and later Dge lugs scholars claimed explicitly, that the snyan brgyud’s Mahāmudrā teaching could be traced all the way back to the
founder of the Dge lugs,Tsong kha pa (13571419), who was said have received it - along with an Emanated Book (sprul pa’i legs
bam) - from Mañjughos.a, who had received it from Vajradhara. Conceding the difficulty of historical inquiry into oral - let alone
secret - traditions, I will investigate the claim that Tsong kha pa taught a system of Mahāmudrā by examining a range of writings,
including biographies of him by his disciples, his own Gsan yig (record of teachings received), his Great Expositions of the Sūtra
and Mantra paths, selected treatises on Unexcelled Yoga Tantra practice, and certain dris lan (question-and-answer) texts directed
to friends and opponents. We will discover that although Tsong kha pa neither wrote a Mahāmudrā practice-manual nor is said
in contemporaneous texts to have received a Mahāmudrā instruction from Mañjughos.a, he certainly did receive oral teachings
on Tibetan systems of Mahāmudrā from his Bka’ brgyud teachers and learned much about Indian discourse on it from his wide
reading in the classic texts, especially the tantras. In his own writings, the term Mahāmudrā appears largely in the context of
discussions of Secret Mantra, where it is associated with, for instance, the clear light awareness of the Guhysamāja tradition or
the gnosis of inseparable bliss and emptiness of the Cakrasam
. vara tradition. While Tsong kha pa appreciated his teachers and their
great Tibetan forerunners, he also was quite critical of many of his contemporaries’ explanations of Buddhist view, meditation, and
conduct. Although he seldom was explicit in “naming names” of those he opposed, we do find attacks on mistaken articulations of
Buddhist theory and practice scattered throughout his works, including the Lam rim chen mo and several dri lan texts - including
the controversial Queries from a Pure Heart (Dri ba lhag bsam rab dkar) - where he is at pains to reject deviant claims, above all
the assertion that meditation on emptiness involves complete mental inactivity. He identifies this claim with the discredited Hva
shang position, which may be a code for the Mahāmudrā teachings of certain contemporaries. Finally, recognizing again the limits
of a merely textual inquiry into oral transmissions, we will see if we can discern in Tsong kha pa’s writings any positive teaching
on Mahāmudrā that might have provided a partial basis for the First Panchen’s description of Great Seal system he brought to
light, and which has remained a part of Dge lugs tradition ever since.
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The 10th Jebstundamba: Collaborative project between Tibeto-Mongolian Buddhism
Lkhagvademchig Jadamba
Upon passing away the 8th Jebstundamba Bogd, the theocratic king of Mongolia, who was a Tibetan by his birth, in 1924, the
revolutionary government of Mongolia declared the establishment of the Peoples Republic of Mongolia by its first Constitution.
His next reincarnation was found in 1925 in Mongolia, but the government did not accept him, and further the government issued
the decree in 1929 to ban for searching and recognizing reincarnated lamas of Mongolia.
In 2011, the 9th Jebtsundamba visited Mongolia. His first visit to Mongolia was in 1999 and he could not able to visit Mongolia
again till 2009 for ten years. The 9th Jebtsundamba’s visit in 2011 was significant in the history of Mongolian Buddhism. He
was enthroned as the Head of Mongolian Buddhists on Nov 2, 2011. The 14th Dalai Lama visited Mongolia five days after his
enthronement.
Four months after the enthronement, the 9th Jebtsundamba passed away. Venerable Choijamts Demberel, the abbot of
Gandantegchenling Monastery said in the press conference that the 9th Jebtsundamba said before his passing away that “I will
be born in Mongolia. My next reincarnations will not be involved in political affairs.” This was the summary of the contract made
between the 9th Jebtsundamba and the government of Mongolia that is A) his next incarnation will be Mongolian not Tibetan and
B) the next incarnation will not involved with Mongolian political affairs. The President of Mongolia, the Speaker of Parliament
and the Prime Minister of Mongolia issued a joint message of condolence which ends with “The 9th Jebtsundamba, the citizen of
Mongolia, please be born in your Mongolia in your subsequent births”.
After passing away of the 9th Jebtsundamba, Samdhong Rinpoche, former Prime Minister of the Central Administration of
Tibet in exile visited Mongolia. The Dalai Lama composed a prayer for the swift birth of the 10thJebtsundamba.
Installing the 9th Jebtsundamba as the Head of Mongolian Buddhists and next episodes show a collaborative project between
Tibeto-Mongolian Buddhists with approved support from the government of Mongolia.
This collaborative project will be examined in this paper in the context of historical religious and political ties between Tibet
and Mongolia, re-emergence of Buddhism in Mongolia after 1990, issues of leadership and Buddhist institution in Mongolian
Buddhism, integral tensions between religious leaders, attempt of Tibetans to re-build its historical cultural and religious influence
once again over Mongolia and the Mongols (Buryat, Tuva and Kalmykia) and Mongolian effort of building Mongol Buddhist
identity and finding a space in a Buddhist world.
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Studying the literary features of Zongkhapa’s poetry
Oyunbileg Jamba
The Bogd Lama twice undertook the study of poetics in his youth, but without completing the course of study. At the age of
25, when he was studying the theory of poetry, he composed “The advice of mind training along with a theory of poetics”. It
will be clear from this text that he mastered the composition method of the theory of “the ornament of sound”. There are many
magnificent verses composed according to the method of “bar chod cing ma chod pa’i zung ldan”, “thog ma’i bar ma chod pa’i
zun ldan”, bzlog pa’i zung ldan”, “tshigs bcad kyi rkang ba bzlog pa’i zung ldan”, “ba lang gcin gyi bya dka’ ba” and “dbyangs
sogs nges pa’i bya dka’i sgra rgyan”. But as none of those verses could be expressed perfectly in the Mongolian language, we will
examine them in Tibetan only.
When the Bogd Lama Zonkhapa was 20 years old, his compositions were followed meticulously along with the theory of
poetry and his written works were regarded as presenting remarkable literary features. In his writings after the age of thirty he
generally applied the method of “ornament of meaning” of composition theory instead of “ornament of sound”. We will study
those aspects in this article.
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On the formation of the Tibeto-Mongolian contact zone
Juha Janhunen
It is well known that Tibet and Mongolia, and the Tibetan and Mongol ethnicities, have had multiple and diverse cultural and
political contacts since late mediaeval times, that is: first, during the Mongol Empire (1206-1279) and the subsequent Yuan
dynasty of Greater China (1279-1368), then during the rise of the Western (Oirat / Jungar) and Eastern (Tumet) Mongols at
the time corresponding to the Chinese Ming dynasty (1368-1644), and finally in the context of the Manchu Empire of the Qing
(1644-1911). Before the time of the historical Mongols, Tibet also had had its period of imperial rise and fall. In the north and
west, the Tibetan Empire (618-842) covered territories later occupied by the Mongols. All of these contacts have left traces which
still survive in cultural parallels, mutual loanwords, and shared institutions, many of which are connected with Tibetan Buddhism.
At a deeper historical level we see, however, that Tibetans and Mongols have not always been territorial neighbours. As
recently as during the Mongol Empire, Tibet was separated from Mongolia by the Xixia kingdom (1038-1227) of the Tangut
(Chinese Dangxiang), an enigmatic people who are commonly assumed - but have never been proven - to have spoken a SinoTibetan language of the Qiangic branch. Similarly, immediately before the expansion of the Tibetan empire to Central Asia, the
territory lying north of Tibet was ruled by the Tuyuhun (Tibetan vA.zha) people, who had allegedly come from southern Manchuria
and who may or may not have spoken a Para-Mongolic language related to Khitan.
It is today known beyond doubt that immediately before the rise of the historical Mongols, Mongolia was occupied by a
Turkic-speaking population. These Turkic speakers, who had had their own empires (593-840), were assimilated by the expanding
Mongols, but, at the same time, this process initiated a chain reaction that spread the Turkic language to the more westerly parts
of Central Asia. The source region of the Mongols of Chinggis Khan was the Onon-Argun region in the northeastern corner of
today’s Mongolia. The primary homeland of the Mongolic language family, including Para-Mongolic, had, however, been located
further to the south, in Southwestern Manchuria (the Liaoxi region).
In an analogous way, Tibetan seems initially to have been spoken in the river valleys of southern Tibet, especially along the
Yarlung Tsangpo (Brahmaputra), from where the language spread northwards with the political expansion of the Tibetan state.
The primary homeland of Tibetan and other closely related Tibetic (Bodic) languages may, however, have been located further
to the east, in the southern part of the subsequent Kham region of ethnic Tibet. In any case, large parts of the Tibetan Plateau,
including the whole Amdo region, were linguistically Tibetanized relatively late, and there is no unambiguous information as to
what languages were spoken in these regions before Tibetan.
In the cases of both the Mongolian steppes and the Tibetan Plateau, linguistic expansion was accompanied by the transmission
to the expansive communities of pastoral nomadism, a cultural adaption that favours mobility and linguistic unity over wide
expanses. The history and protohistory of the “Nomadic Revolution” in Mongolia is relatively well known archaeologically, and
the origins of the phenomenon may be dated to pre-Turkic times, that is, the late Neolithic and the early Bronze Age (4th to 1st
millennia BCE). It is considerably less clear when and how nomadic pastoralism spread on the Tibetan Plateau, and to what extent
this development is directly connected with the expansion of the Tibetan language.
It may be concluded that the Tibeto-Mongolian contact zone has been formed gradually during the last two millennia.
Although originally totally separated from each other, the two linguistic lineages - Mongolic and Tibetic (Bodic) - have come
to meet along a line south of the Gobi Desert. The contact has been established in several stages, as is evident from the linguistic material pertaining to ethnonymy, toponymy and cultural terminology. It may, for instance, be noted that both the Tibetans
and the Mongols have two parallel appellations for each other (Tibetan hor ‘non-Tibetan northerner > Mongol’ vs. sog ‘Mongol’,
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Mongolian tanggud ‘Tangut > Amdo Tibetan’ vs. töbed ‘Tibetan’). Further details will be presented in the actual paper.
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The Social Role of the Monastic Institution in Pre-Modern Tibet: ‘New’ Sources and Perspectives
Berthe Jansen
As most of us are well aware, monastics played an important role in almost all aspects of Tibetan society. But what that role was
has hardly been examined. Carrasco, writing in 1959, comments that since ‘the church plays such an important role in Tibet, it
should be examined as a whole and in its relation to the lay society.’ (Carrasco, 1959: 218) To this date this research has not been
undertaken.
Tibetan monasteries have been both lionized and demonized for their impact on pre-modern society in Tibet. In particular
their economic dominance over a large part of the population and the monasteries’ apparent lack of social engagement has often
been criticized. Despite conflicting views on the underlying motivations of monasteries and monastics in their management of
affairs, it is undeniable that Tibetan monastic Buddhism is of primary importance for understanding not just the culture but also
the history of pre-modern Tibet.
Monasteries exerted great religious, cultural, political and economical influence over the general populace. Furthermore,
monks were the authors of the lion share of the Tibetan language works now available to us. Some of those works settle disputes
on complicated doctrinal conundrums, but others contain valuable information on various aspects of pre-modern Tibetan society
and how it was conceived of by monastics. Yet other works shed light on how the institution of a monastery operated and how
its internal hierarchy was conceived of. It is unfortunate that the largest part of the documents that bear witness to the role of
the monastery in the Tibet such as tax-records and contracts were all but destroyed, first when the PLA arrived in Tibet and later
during the Cultural Revolution.
To fully understand the role the monasteries played in Tibetan society throughout history it is important to first of all examine
the way in which the monasteries themselves operated and what the general mindset of the monks was with regard to Tibetan
(lay) society. In other words, any account of pre-modern Tibetan civilization would be incomplete without a more comprehensive
appreciation of the impact of Tibetan monasticism on the society as a whole. Ellingson similarly talked of ‘the need for understanding the monastic system, the most distinctive and characteristic of Tibetan sociopolitical institutions, on its own terms in order to
develop a balanced and integral comprehension of Tibetan polity as a whole.’ (Ellingson, 1989: 218)
In this paper, I will discuss new methods of understanding Tibetan monasticism and its impact on Tibetan society. The main
sources I will use are monastic guidelines (bca’ yig) which were often written in reaction to realities on the ground, to those issues
that were seen to be in need of addressing. Although the earliest texts in the genre of monastic guidelines date back to the 12th
century, most extant bca’ yig were written in the 17th to the 20th century. These texts contain mention of corruption, bribery,
nepotism, maltreatment of lay-servants and political scheming. The works furthermore give us insight into the internal hierarchy
and organization of the monastery, its judicial role, monastic economics, and the social stratification within the monastery. For
this reason this paper will argue that these works are rich sources for the social history of Tibetan monasticism in particular but
also for the social history of Tibet in the broadest sense. In this paper I will give a number of samples from the monastic guidelines
that highlight the nature of lay-monastic relationships and the perceived role of the monk in society. On the basis of what I have
found in these bca’ yig I will put forward the hypothesis that both Buddhist monastic ethics as well as the emphasis on a distinct
monastic identity, were major factors contributing to the dominant position of Tibetan Buddhist monasticism in the pre-modern
Tibetan society.
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Changing of Tibetan Nomadic people’s livelihood under Ecological Migration Project
Ka Ji Jia
The Ecological Migration Project was implemented under the Qinghai provincial government in 2003 in response to grassland
degradation at the source of the (Mekong River, Yangtze River, and Yellow River). The ten year government effort on environmental protection under the eco-migration project has lead Tibetan nomadic people to abandon their traditional livelihoods in
order to minimize animal populations and human activities on rangelands of the Tibetan plateau. However, lack of transparency
and weakness of local participation has severely affected Tibetan nomadic people’s sustainable livelihoods and socio-cultural
problems after relocation.
In order to clearly understand the socio-cultural and economic problems that eco-migrants’ are facing now under this project,
I did empirical research in some resettled nomadic communities in Hainan and Yushu Tibetan Autonomous Prefectures, Qinghai
province in April of 2012. I then provided some solutions and recommendations for policy makers in China. This research was
conducted through the perspective of sustainable development and focused on micro level investigation of grassland degradation
and Tibetan nomadic people’s traditional livelihoods. Through this research project, I also aimed to raise local nomadic people’s
voices for their demands through localized interviews and perspectives of nomadic people in different communities. Therefore,
this research explored how and why the grasslands have degraded and what kinds of provisions Tibetan nomadic people desire
for in terms of relocation.
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An analysis of Tibetan Policy Act of US: Texts, Perspectives and Evaluation
Xiao Jie
Since 1979, US has become one of the most important sources of dynamics for internationalization of Tibet issue launched by the
Dalai Lama and his followers in Tibet Government in Exile (TGIE). Almost every year, the Dalai Lama paid several visit to US,
among which he had met with lots of important political figures of US government, including the president for some times. Except
for official or informal meeting, some US politicians and statesmen also did a lot for the advance of Tibet cause, such as raising
Tibet issue when meeting with Chinese counterparts, sharply criticising Chinese government on Tibet-related aspects, promoting
congressional appropriation to several funds which would ultimately donate those money to TGIE and exiled Tibetan NGOs,
seeking to extend diplomatic outreach to Lhasa, and etc. Although seemed complicated or disordered, these public behaviors
are inherently in concert and reflect several historical and political logics of US government. The logics behind above-mentioned
behaviors can be easily understood through Tibetan Policy Act (TPA), a public law passed by both chambers of US congress in
2002 and can be considered as basic principles of Tibetan policy of US government. In other words, TPA is the key to understand
US Tibetan policy and the relations between US and Tibet issue.
TPA has been mentioned for several times in previous researches, among which the works of Dr. Kerry Dumbaugh, Prof.
Zhang Zhirong, Dr. Guo Yonghu, Dr. Cheng Zaoxia, Prof. Steve Jones can give us a comparatively clear image of what TPA is and
how it comes into being. Prof. Zhang27 , Dr. Cheng28 and Dr. Guo29 altogether told us policy background within US government,
especially the congressional legislation in Tibet issue. However, due to the large topic they are discussing, Tibetan Policy Act was
not specifically analysed. Prof. Jones30 talked about TPA in its purposes, standards, principles and several provisions. But the
introduction was still over simplified and lots of aspects, like the historical background was not mentioned. Among all the existed
works, Dr. Dumbaugh’s report31 in CRS is probably the most comprehensive and focused one. In this report, she talked about
previous congressional efforts in advancing Tibet cause, confrontation between congress and presidents in Tibet issue, content
and implementation of TPA, and it’s instructive for showing us a lot of historical details. Due to official background, this report
may firstly serves as government memorandum, and although abundant in congressional-executive interaction details, there is
litter introduction of floor activities within congress and analysis of voting process which are indispensable in understanding
outcoming of TPA. Besides, the discussion of implementation and evaluation of TPA in this report could be more clear, especially
when taking into account the effect of TPA on progress of US-China relations and final solution of Tibet issue. Based on previous
achievements, this paper intends to develop the discussion of TPA in the following three aspects.
First, a broad textual analysis is made in the paper. Since 1982 when Tibet issue was firstly introduced into congressional bill,
over 100 Tibet-involved bills and resolutions have been proposed in either chamber of US congress, and dozens of them have
got passed. Among those bills & resolutions, there are several clear lineages of inheritance and progress in textual formation. For
example, as early as in 1994, US congress passed the Foreign Relations Authorization Act of FY1995, and authorized Department
27 Zhang
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of State to add a Tibet chapter in the annual human rights report, and publish a yearly report on China-Tibet negotiation, under the
circumstance of US-China human rights conflicts in early post-cold war ear. This is the origin of section 613 of TPA, a reflection
of opinions of extremist human rights advocates within congress during period of liberalism victory in international ideology.
Another example is the request to establish a special coordinator for Tibetan issue (section 621) which could be traced back to
conflict between congress and president in late 1990s to set up a ambassador-level special envoy. The textual shift from special
envoy to special coordinator reflected a congressional-executive compromise under the circumstance of promotion of US-China
relations. Therefore, by comparing with other Tibet-involved legislations, the historical meaning behind text of TPA is discussed.
Second, the paper chooses three perspectives to analyse the production of TPA. (1) Historical involution. Based on investigation on the history since 1979, especially activities of congressional involvement in Tibet issue, the paper examines the historical
process that engendered main provisions of TPA. (2) Legislative mechanism. Based on materials in website of Library of Congress
(http://thomas.loc.gov), this paper discusses the whole process of TPA legislation, from committee reference, debate,
amendment, to binding to Foreign Relations Authorization Act, voice vote and final pass. Through the whole process, we may
easily get to know who were involved in Tibet-related legislation and what position each congressman took. (3) Domestic politics.
Within congressional involvement in Tibet issue, congressional-executive relations, party politics, constituency shape, ideology
and personality of members of congress altogether play important role in affecting congress legislation. Every member of congress
makes power consolidation and promotion his or her top priority when deliberating legislation, including TPA. Therefore, the
emergence of TPA, if we view it as a byproduct of power struggle, can be seen as a result of congressal-executive, republicandemocratic competition, and a reflection of regional (constituency) interests.
Third, this paper makes a full evaluation on the implementation and effect of TPA. This law has definitely promoted connection
between US and Tibetan community in exile, and helped a lot in Tibetan community construction. However, due to lack of
cooperation from China, several important provisions are bound to fail. The problem may lies within TPA itself. Given no room
and framework to include China into dialogue on Tibet and human rights development, TPA can only undermine rather than
promote US-China mutual trust and cooperation. Without mutual trust and cooperation, no goals in TPA can be achieved in the
near future.
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Tibetan Wedding Rituals in Gling rgya Village in Reb gong, A mdo
Jixiancairang
Marriage customs in Tibetan cultural areas of mTsho sngon (Qinghai) Province of the People’s Republic of China have been
changing dramatically in recent decades, due to economic, social and cultural factors. They have also been greatly affected by
the introduction of modern education for segments of the population. The wedding rituals, in Gling rgya village in Rebgong, A
mdo, takes place on two separate days. Moreover, there are certain differences between a Buddhist and a Bon wedding in Gling
rgya village. I have therefore traced the religious elements in the wedding rituals, as religion plays an important role in marriages
between the Bon practitioners and Buddhists in Gling rgya village.
My paper focuses, on the one hand, on the preparations, the wedding costumes, the speeches, the food, the songs, the gifts,
and the visits between the households involved and their neighbors, and on the other hand, I concentrate on the changes in the
wedding ritual itself before and after 1980. In order to contextualize the wedding ritual and how it has changed, I also describe
the broader socio-cultural and economic factors, as well as the impact of local education, which, I believe, may help explain the
changes in wedding rituals in Gling rgya in particular, and in the wider Reb gong area in general.
Whilst the wedding itself takes place on two separate days (one day in each family), the preparations, which include spouse
selection, engagement, the selection of wedding dates and guests, begin much earlier. On the one hand, it serves as a contextual
framework for the wedding itself, while on the other, it helps to paint a complete picture of the ritual. Moreover, most marriages in
Gling rgya village are patrilocal, which means that the men’s families play an active role in spouse selection and matchmaking,
while the women’s families play a passive role. Besides the traditional wedding rituals (Bag ston and Mag ston), each of which
is generally celebrated for an entire day, a new type of wedding is becoming popular in Gling rgya village, especially amongst
young people working in the public sector in the nearby town. Moreover, the weddings of widows, widowers and divorced people
differ slightly from traditional weddings. Whilst they also last two days, the celebrations are on a much smaller scale, and only
close family members are invited. Speeches and songs are crucial in all forms of religious or secular events in the Tibetan social
context and they are considered to symbolize Tibetan culture and identity. Speeches and songs, therefore, are of great importance
in Tibetan wedding rituals, as well as the various stages of the matchmaking process. The content of these speeches and songs
is invariably connected to religion. The speeches and songs vary between different regions and dialects, different sections of the
population and different social occasions. However, they all share common characteristic elements, such as praising the local
religion, deities, and land.
Tibetan culture has changed dramatically in the six decades since 1950. Various policies of the Chinese government, such as
the Cultural Revolution from 1966 to 1976, and the Economic Reform in 1980, had a huge effect on the daily lives of people
in Tibet. Significant changes in the material circumstances of households in Gling rgya village and the surrounding villages in
Reb gong took place in the 1980s. Due to the improvement in their material circumstances, and the educational and economic
development of the village households, the way that the villagers celebrate weddings has been changing in terms of food, clothes
and jewelry, gifts, and ritual customs.
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Deity Naichun protector of Mongolian religion and state
Naranchimeg Jukov and D. Dashdulam
This paper is about the religious relationships of Tibetan and Mongolian history and precisely about the deity Naichun which is
protector of Mongolian religion and the state and the state oracle lama Luvsanhaiduv who built temple for the deity. Our research
is based on the sources including historical documents, religious tales, and notes such as The High Lama 8th Bogda Jivzundamba’s
edictand the prophecy of the deity Naichun printed on yellow silk etc.
We aim to explain the words of state deity Naichun and the 8th Bogda Jivzundamba’s edict about the oracle lama and the
protective deity. In Mongolian 20th century history 8th Bogda Jivzundamba was discontented by the public who protested against
about the tax levied to build a temple for oracle lama Luvsanhaiduv. But the Bogdo Lama issued an edict which sedated the public.
In this edict “this temple is timeless for protective deities and for religion… heartily follow high edict and keep faith and do not
forget. If after this edict bad words are heard to be spoken about it, they will be punished”. Still now in Mongolia and Tibet there
is the tradition of worshipping the state protective deity Naichun that says that Tibet and Mongolia have an old connection even
if we do not know every detail about it.

227

Notes about Some Thangtong Gyalpo Bridges in Tibet and Eastern Himalayas
Marek Kalmus
Thangtong Gyalpo (1364-1485 or 1385-1509) was one of the most famous Tibetan mahasiddhas and crazy yogis, a multitalented
artist, a founder od Ache Lhamo and Manipa tradition, a builder of monasteries and multichapel chortens. He was also master
of geomancy, physician, smith and famous builder of chain and wooden bridges and ferries. Thangtong Gyalpo bridges were
built in the XV century over the big rivers in Tibet and Eastern Himalaya. One of the reasons they were called Rin chen lCags
zam is, that they facilitated a safe access to important monasteries and other holy places. The author will explained and show
some specific features of the bridges constructed by Thangtong Gyalpo: the system of chains made in a special way to quiet the
transversal vibrations, a characteristic structure the piers or entrance gates, made of stone and wood. The links of the chain were
usually forged in Kongpo or eastern Bhutan, rich in iron ore. Thangtong Gyalpo used to add an admixture of arsenic to the iron.
This measure had two positive effects. Firstly, connecting of links was easier. Secondly, the metal became much more resistant
to oxidizing and most of chains remained until nowadays in a good condition, without rust and only covered with patina. Other
characteristic features of the bridges are a rectangular section of links, the special way of forging them together and the manner
of fixing the chains.
In the paper some examples of those buildings from Tibet and Bhutan are presented, namely the bridges from Cung Riwoche, Puntsoling, Lhatse, Yuena, Drikung Qu, Lhundrup - all in Tibet, Tamchog Chakzam, Chakzam near Tashigang and Doksum
Chakzam - all in Bhutan, and also bridge in Chakzam in Tawang (in Arunachal Pradesh, India). Last one and two bridges from
Lhatse have not been mentioned in the tibetological writings, even if their construction corresponds to the bridges designed by
Thangtong Gyalpo. The author compares condition of enumerated bridges at present time with the one from up to three decades
ago.
The chain bridges required many reparations over last centuries. In XX century new materials were applied to repair the
damages. Steal wires and reinforced concrete bars were used to strengthen the chains and the bridges constructions were treated
with a cement mordant. This procedure changed not only the look but also the mechanical and physical features of the bridge,
which did not necessarily bring good results in all cases.
Over last decades certain Thangtong Gyalpo bridges were destroyed in consequence of demolition, inundations, flooding and
construction of dam lake. Other bridges have fallen into ruin because of lack of conservation. Selected cases from the region of
Drikung in Tibet and from Doksum in Bhutan are discussed in the paper.
Due to urbanization and economical development the road infrastructure has been changing since last years. Taking it into
consideration, it seems absolutely necessary to prepare a documentation of still existing bridges, which are an important testimony
of cultural heritage of the ancient Tibet and Bhutan. A detailed description is indispensable because nowadays the bridges become
damaged and spoiled either they are repaired in unprofessional way. A reliable documentation would be a basis for scientific
research and comparative works, which could be useful e.g. to identify the original Thangtong Gyalpo bridges.
It is worth pointing out the most valuable bridges and request the government to register them as monuments and objects
protected by law to guarantee professional conservation. An attempt of reconstruction of original ancient building and forging
techniques should be made in order to preserve a maximal authenticity of reconstructed and repaired bridges. It would be also
recommended to train local workers to apply those traditional methods to make them able to repair the bridges by themselves in
case of damage in the future. Effectiveness of such a solution was proved in northern Nepal, where the local workers made an
important contribution to paintings renovation and building reconstruction in monasteries of the area.
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La terminologie de parente au Ladakh
Patrick Kaplanian
L’un des traits caractéristiques de la terminologie de parenté au Ladakh est l’existence de mots différents de M et F pour MyZ
et FyB alors que MeZ et FeB s’appellent comme M et F. Cette constatation met à mal les théories de l’anthropologie anglaise qui
fait dériver la terminologie de parenté de l’existence de groupe exogamiques, mais renforce par contre celle de Kohler pour qui la
terminologie est liée à l’idée de mariage de groupe.
Une brève comparaison en fin d’article avec le Bas-Ladakh (sham; gsham) montre les tendances évolutives de la terminologie
de parenté : tendance à aligner la terminologie de référence sur celle d’adresse et tendance vers un système générationnel strict.
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Terma teachings of Bidya Dandaron: new evidence on the causes of Dandaron’s death
Maret Kark
In summer 1972, when a new religious-political trial was imminent, Dandaron decided to give his final precepts to his students
coming from Europe. He chose for instructions the time late in July, when he was hospitalised for a sudden severe illness and the
location a forsaken garden near the hospital with abandoned trees and old bench on the hillside that reminded the atmosphere
of the garden of Gethsemane.
Dandaron conversed with each student in private, only his chief disciple Alexander Zheleznyov was present as witness. To
communicate with his disciples he used his ability of inner speech, i.e. the subconscious informative aspect of spiritual awareness
in which constructions and coverings of the outward mind are switched off. He applied the method to test his disciples’ readiness
for certain spiritual tasks. Later he talked to the community about his rich life-experience and visions for the future. He styled these
instructions modern terma-teachings for these were directed with purpose from the cognized past into undefined, conditioned
future.
Bidya Dandaron was born in Buryatia in 1914 and was recognized as the reincarnation of tulku Dzhayag-gegen, an abbot of
the Amdo Kumbum Monastery. At an early age he was transmitted the main lineages of Buddhist tantras under the guidance of
his famous guru Lobsang Sandan Tsydenov; he also received traditional Buddhist education by Buryat lamas. In 1921, he was
consecrated the head of theocratic state with full responsibility of the Dharmaraja.
The course of modernisation in Soviet Union did not leave Dandaron much space to continue the Buddhist transmission in
traditional way. In 1918, church and state had been separated in Russia. By the order of Lenin freedom of religion was replaced
by a provision guaranteeing “freedom of religious and anti-religious propaganda” (article 13 of the RSFSR Constitution of July
10, 1918). In 1923-1932 Dandaron received secular education in Soviet school-system. In 1932, he entered the Institute of Civil
Aeronautics and in 1933 Leningrad University, the department of physics, where he listened parallel courses in Asian culture.
Dandaron did not attempt to compromise Buddhism with Soviet system like Agwang Dorzhiyev and other lamas before him.
Neither did he accept the ideas of Buddhist modernism that were fast spreading in Asia and the West. Instead he decided to
develop a new approach to Buddhist teachings that he called Neobuddhism. He was familiar with modern sciences, but did not
synthesize Buddhism with science in the way modern Buddhist scholars are attempting to do by applying scientific terms to
Buddhist views. Dandaron chose to remain a Buddhist dissident with all the consequences that the situation entailed.
In 1937, Dandaron was arrested and judged according to the infamous §58 from the RSFSR criminal codex that constituted
punishments ranging from death sentence to three years in prison for any act against Soviet power. Accused in leading a panMongolian organization, counterrevolution and espionage for Japan and America he was sentenced to death, later the decision
was changed to 25 years in prison. In 1956, after Stalin’s death, he was rehabilitated. In autumn 1972, he was judged again for
organizing a religious group. He died in Vydrino prison camp in 1974.
The present research attempts to analyse from historical perspective the most significant precepts of Dandaron’s terma teachings by comparing his predictions with actual events that have taken place since his demise. In the course of analysis we are trying
to answer the following questions:
What was the Buddhist dissident knowledge that gave Dandaron confidence not to compromise with Soviet modernist society?
What were the causes of his imprisonment and death - the work of KGB, misunderstanding and ignorance of his relatives and
disciples or could there be still other forces at play that have remained unexplored until this day?
The present research attempts to analyse from historical perspective the most significant precepts of Dandaron’s terma teachi-
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Assessment of the recent publication of the 30 volumes of Bon Manuscripts from mDa’ tshang.
Samten Karmay
An extraordinary rich collection of Bon ritual texts contained in what purported to be ancient manuscripts was published in 30
volumes in 2011 in Lanzhou, China. It is the scholar ’Brug thar of Minzu University in Lanzhou, as the editor in chief of the
collection, had taken the initiative in hunting what looks like a survival of fragments of manuscripts that were tucked away in
shrine parts of the family houses in villages. At the first impression the manuscripts indeed do present themselves in a language
very archaic, obscure and intimidating with unbreakable abbreviated words almost in every sentence. However, if one is familiar
with Bon ritual texts a priori, the chances are that a major part of the texts can be identified and read as transcriptions of texts
that were probably orally transmitted and subsequently copied again and again through many centuries. An assessment of the
collection will therefore be made in view of finding out how old they actually are.
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Sa skya pan.d.ita and the translators - translation and ideals of Indian scholarship in 13th century Tibet
Birgit Kellner
Sa skya pan.d.ita Kun dga’ rgyal mtshan (1182-1252) is well-known for his propagation of an Indian model of scholarship, and for
his emphasis on language arts and sciences following Indian precedent, which he favourable contrasts with the erroneous ways
of his fellow Tibetans. This paper will examine Sa skya pan.d.ita’s attitude to Tibetan translators and their translation practices on
the background of his ideal of Indian scholarship, and in view of his awareness of the decline of the Dharma in India. The larger
goal of the paper is to investigate and profile the role and perception of translation, the varying standards applied to translation,
and the ideal of the translator in particular transcultural settings.
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Blending the Clear Light of Sūtra and Tantra in Tibetan Mahāmudrā: An Examination of ’Jig rten mgon po’s Five Types of
Luminosity (’od gsal rnam lnga) of the Bsre ba’i skor gsum
Casey Kemp
’Jig rten mgon po (1143-1217) is considered to be the founder of the ’Bri gung Bka’ brgyud lineage, a primary student of Phag
mo gru pa rdo rje rgal po (1110-1170), and a major proponent of Mahāmudrā during its early formation into a systematized
soteriological tradition in Tibet. Through examining two works, The Teaching on Mixing Five Types of Luminosity into One (’Od
gsal rnam lnga gcig tu bsre ba’i gdams ngag) from his Collected Writings (Bka’ ’bum), and The Pith Instructions on Mixing (Bsre ba’i
man ngag bzhugs so) from his collection of Profound Doctrines (Zab chos), this paper will evaluate the doctrinal implications of his
presentation of the five-fold luminosity and his instruction on mixing them as a means to liberation.
These short treatises are part of the larger Bka’ brgyud system of instruction known as the three cycles of mixing (bsre ba’i
skor gsum) that is said to have been passed from the Indian mahāsiddha Nāropā (1016-1100) to the Tibetan translator Mar pa
chos kyi blo gros (1012-1097). It is considered the core teachings of the Na ro’i chos drug tantric system of practice. The bsre ba’i
skor gsum liturgy remains allusive to western scholarship and is generally considered to be closely connected to what is known
as Ras chung pa’s (1083/4-1161) nine cycles of mixing and transference (Ras chung pa’i bsre ’pho dgu skor) and later came to be
associated with the bsre ’pho literature popularized by Padma dkar po (1527-1592).
’Jig rten mgon po describes the luminosity of the basis (gzhi’i ’od gsal) as the nature of one’s own mind (rang gi sems nyid),
which is explained by him on the grounds of the tathāgatagarbha doctrine of Indian sūtras and śāstras. According to Mathes
(2008), ’Jig rten mgon po is known to have agreed with Sgam po pa’s (1079-1153) assertion that the sources for Mahāmudrā
philosophy are such Indian teachings as the Ratnagotravibhāga (Rgyud bla ma). This basis is to be mixed with the luminosity of
the path (lam gyi ’od gsal), which is described as three-fold (lam, rmi lam, and bar do), and is considered to be in accordance
with the tantric meditative practices of the Na ro’i chos drug teachings. Finally, the mixed luminosity of basis and path is to be
mixed with the luminosity of the fruition (’bras bu’i ’od gsal). Thus, gzhi, lam, and ’bras bu, all described in terms of luminosity,
are approached as inseparable, forming a cohesive system of praxis through both sutric and tantric means.
These texts by ’Jig rten mgon po based on the various explanations of Mar pa’s doctrine of mixing represents a blend of both
sūtra and tantra in the early formation of the Mahāmudrā tradition in Tibet during the late 12th and early 13th centuries. This
paper will first provide a doctrinal basis by briefly outlining the Bsre ba’i skor gsum based on primary sources found in Mar pa’s Bka’
’bum including the Three Cycles of Pith Instructions on Mixing (Bsre ba’i man ngag skor gsum) and the Teachings on Mixing: Eighteen
Meditation Methods (Bsre ba’i gdams ngag sgom tshul bco brgyad). After providing this context, this paper will then examine ’Jig
rten mgon po’s soteriological framework based on the concept of mixing the five types of luminosity that is a demonstration of
blending sūtra and tantra as advocated by the Mahāmudrā tradition of the early Bka’ brgyud pa.
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The Research on Cultural Adaptation after Settlement of Tibetan Nomads - Taking MaChu County as an Example
Drukmo Khar (Zhoumaoka)
Ecological emigration as one of the effective solutions to PPE (population, poverty and environment), are widely used in the
construction of eco-environment and poverty alleviation development projects by the international communities particularly in
China. In recent years, with the implement of China nomad’s ecological resettlement project and the new rural construction, the
issue of Tibetan nomads’ settlement has aroused wide attention in academia. From the statistics we can obtain, the researchers
are mainly focus on the status after the settlement and pastoral society, culture and life changes, inductive and summary of the
settlement patterns. With no doubt, these research results and academic perspectives provide us sufficient evidence to understand
the life of nomad after settlements. However, it is obvious that there are some gaps and blanks for the research of nomads’
settlement such as the ecological emigration’s result and the socio-cultural adaptation should draw our attention. Ecological
migration is not a simple migration of people, especially for the Tibetan who lives in the pastoral areas from generation to
generation. The ecological migration is not only about the transfer of living space, but also means the change of traditional
modes of production and lifestyle. In this point view, ecological migration process is the process of reintegration of the people
and natural resources, local and regional economic reconstruction, social structure changes and development process while it is a
cultural migration and psychological change process.
This thesis mainly focus on the cultural adaptation after settlement of Tibetan nomads which embodied in their physical,
behavior, institution, spiritual culture, cultural conflict, cultural shock and cultural break. This paper takes Machu County (In
Gannan Tibetan Autonomous Prefecture, Gansu province) as the research field area and mainly discusses the following issues:
1. What problems are still remained after the successful settlement for few years?
2. The social change of ecological migration must bring the change of culture change?
3. These changes are positive or negative?
4. What is the situation of the cultural identity of migrant communities, geo-awareness and self-adjustment of the Tibetan
nomads?
5. What is the reality of the ecological migration of Machu County?
Furthermore, this paper will discuss whether it is necessary to implement the policy of ecological migration or whether it is
necessary to make an alternative policy to ecological migration.
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About the sutra named “The astrological theory based on the Shri Kalachakra teachings-illuminating the lamp to
demolish the darkness of mind”
Byambajav Khukh
The Mongolian astrologers learned ancient Buddhist astrological teachings, especially Phugpa’s system (phugs lugs), which is
based on “The Root Tantra of Kalachakra” (dus ‘khorrtsargyud). Using this method, Mongolian astrologers adjusted their calculation method according to Mongolian geography and produced their own system of astrology (rtsisgzhung).
In our article, we applied the sutra named, “Dpalmchog dang pa’irgyudrtsisgzhungmunselgsal pa sgron me zhesbyabagzhugs
so” by Luvsantsultim the astrologer, the KhamboLama of Rashjunai Monastery in Durvud province in western Mongolia. This book
belongs to the Phugpa’s system of astrological teaching. For research purposes, we used the method of comparison and astrological
calculation.
We will discuss the content of original text, the place that it was composed, and the procedure of developing the calculation
methods. Since the time zone of Altai Tagna’s mountain range is differs from the eastern part of Mongolian territory, the procedure
that is described in this book is very practical. Only one copy remains today. Thus, researching and bringing into practice the
methods of this book is very significant.
Our study shows Mongolians adapted the astrological system of the virtuous new astrology and how Mongolians have used
the Phugpa system of astrology.

236

Tibet on the Gateway to Inner Asia of the Qing dynasty
Hanung Kim
For the subjects of the Qing dynasty, Tibet existed not only geographically but also psychologically. Although Han Chinese conception of Tibet during the Qing dynasty was by no means insignificant, very few works have dealt with the issue so far. This paper will
take the conceptual issue: analyzing Han Chinese thoughts on Tibet and Tibetan Buddhism at Jehol during Qing times. It is widely
known that the Qing dominion had been distasteful to Han Chinese, but it is difficult to locate any tangible evidence for their
sentiments. One of the reasons for the lack of evidence might be their hesitation about leaving material evidence of it. Fortunately,
we have records written by a member of the Korean literati, Pak Chi-wŏn, who was outside the radius of Qing censorship, and
they reveal the hidden sentiments in a vivid voice. In 1780, when Korean (then Chosun) envoys visited Jehol for the celebration
of Qianlong emperor’s seventieth birthday, Pak was among the retinue for a delegate. Upon emperor’s order, they met with the
Panchen Lama, who was invited to Jehol by the emperor and stayed in a residential temple constructed for him. As Pak made
detailed records of this meeting in his travelogue, Yŏrha ilgi (Travel Diary of Rehe), Tibetan Buddhism began to intrigue him.
During the visit, Pak Chi-wŏn communicated with many local people by means of brush writing, but the Chinese literati with
whom he conversed all tried to destroy the papers of written conversations after talks. This shows the fact that they all wanted
to hide their sentiments, that could be shared with a “Confucian” man from Korea. Pak kept memories of the conversations in his
diary.
Based on these records, this paper will deal with Han Chinese thoughts on Tibetan Buddhism and Qing appropriation of it.
Pak Chi-wŏn’s diary has three chapters on this subject. He garnered the information for each chapter through conversations with
students of the state academy(Taixue) in Jehol. Their understanding of Tibetan Buddhism was full of prejudice and superstition. For example, Chinese literati made the Panchen Lama an entirely mystical figure, which reflects their sarcasm on Tibetan
Buddhism.
The paper will consist of three parts. The first section will be about the image of Tibetan Buddhism created due to the activities
of the Qing dynasty under Qianlong at Jehol. The second section will deal with the contents of conversations between Pak and
Chinese literati at Jehol. In the final section, I will attempt to look for some points of contact between Han Chinese sentiments and
the Qing policy on Tibetan Buddhism. In so doing, I will try to listen not only to the sound of enmity but also to the consonance. A
new aspect synthesized by these two contrary observations will be suggestive in understanding the whereabouts of Tibet in minds
of Chinese people.
In sum, I am confident that this analysis based on Pak’s diary will shed new light on the Qing ruling on Inner Asia as well as
Han Chinese.
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Materiality and Ornamentation in Western Trans-Himalayan Architecture: An Examination of Historical and
Contemporary Vernacular Architecture Traditions in Nako, Upper Kinnaur, India
Natasha Kimmet
This study is an art historical analysis of the important relationship between materials, techniques, and forms in Western TransHimalayan architecture in order to articulate and define architectural styles and patterns in terms of their shifting local and
broader geo-cultural contexts. The basic vocabulary for describing and defining architecture in the region are materials (and
their associated techniques) and ornamentation (both structural and purely decorative). These formal elements convey the social
dimensions of buildings, such as types of space, the social status and financial means of the inhabitants, accessibility of materials,
sources of influence and labor, and are tied to the larger cultural and political dynamics of the area.
The present study seeks to reconstruct the architectural history of the village of Nako in Upper Kinnaur, Himachal Pradesh,
India through systematic analysis of the townscape. Nako is situated at an important juncture of exchange along the historically
significant pilgrimage route between Kailash and Uddiyana and is an increasingly popular destination on the present-day SpitiKinnaur tourism circuit. Nako’s unique Indo-Tibetan culture is evidenced by the formal and structural patterns that emerge
from close study of the material and ornamental dimensions of its vernacular architecture, offering possible clues to phases of
development of the settlement. The earliest extent architectural forms in Nako are the four 12th-century temples in the Sacred
Compound (chos-’khor), representative of the early phase of temple building in the Western Trans-Himalayan region under the
Guge-Purang Empire. Nako’s former cultural and political connections to the Guge-Purang Empire are further testified by the
use of mud brick construction in some of the oldest dwellings in the village, where (excluding the most recent buildings out of
reinforced concrete) the buildings are constructed exclusively of stone masonry with a timber framework. However, Nako’s ornate
historic timber balconies, architectural motifs, and woodwork derive largely from Kinnaur. This is demonstrated by comparative
material found in Kinnauri villages linked to Nako by the pilgrimage route, such as Pooh, Ropa, and Ribba. Contemporary building
patterns increasingly come from the south, offering new materials, forms, and ornamentation. Nako’s current economic and sociocultural climate, as well as its relationship with extensive scholarship and preservation activity under the auspices of the Nako
Research and Preservation Project (NRPP), adds additional layers to our understanding of how architecture materializes and
de-materializes, continually transformed by a complex set of forces.
This paper results from the need for further documentation of historic townscapes in the Trans-Himalayas in order to better
define Himalayan architecture within continually shifting contexts, as well as to deconstruct the popularly reified dichotomy
between the traditional and the modern, particularly when addressing contemporary architecture. This research is based on
fieldwork in the Western Trans-Himalayas and detailed study of extensive photographic documentation available in the Western
Himalaya Archive Vienna (WHAV).
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Empiricism, Valid Cognition, and the Problem of Knowing in Post-Qing Mongolian Buddhist Historiography
Matthew King
As the Qing Empire began to falter in 1911, Mongolian nobility in Ikh Khüree (otherwise known as Urga, present day Ulanbaatar)
founded an independent theocracy under the Jebzundamba Khutugtu, who was enthroned as the Bogd Khaan (“Holy King”). A
perilous autonomy ensued for several years, wherein a fascinating project was undertaken to construct a ‘modern’ Mongolian
nation-state that incorporated a parliamentary system subsumed under the authority of the Bogd, a new legal code, and a constitution. All this captured the nationalist imagination of a variety of Mongolian peoples elsewhere in China and Tsarist Russia, who
in many cases had begun to newly conceive of a pan-Mongolian identity, religious, language, and socio-political heritage using the
language and analytical models of the Russian and European academe. The autonomy of the Bogd Khaanate (as this state became
widely known) weathered the manipulative designs of Russia and China for several years, before falling first to the forces of the
Chinese general Xu Shuzheng in late 1919, and then the White Russian troops of Baron R. F. von Ungern-Sternberg, who ended
the Chinese occupation in 1921. Ungern-Sternberg was in turn routed by Soviet Russian forces that same year; and in the vacuum
left over by his defeat, a nascent socialist group, the Mongolian People’s Party (MPP), took control and relegated the Bogd to a
Constitutional Monarch. The MPP then began a slow and uneven project to develop an effective socialist nation out of Mongolia,
which would increasingly entail displacing the Buddhist institution from its monopoly on the economic system, education, and
political authority. The active engagement of Buddhist prelates and intellectuals in this dynamic process of Mongolian redefinition
and ‘modernization’ (from the enthronement of the Bogd in 1911 to the purges of 1937) is as yet little understood.
How did Mongolian Buddhists themselves, especially those who commanded both the authority and scholastic learning of
an increasingly threatened Buddhist institutionalism, frame the project of stepping first into a post-Qing, and then a socialist,
‘modern’ world? How did they mitigate, refute, or co-opt newly intruding, alterior modes of producing and organizing knowledge
that were explicitly ‘secular’ in orientation; for instance, those associated with positivist science or the Third International? When
and how were these ‘other’ ways of knowing the world and organizing knowledge communities adopted by Buddhist scholastics
to further the project of the Buddhist dispensation in a new Mongolia, and to argue for the relevance of Buddhist scholasticism?
In this presentation I endeavor to broach some of these questions by turning to the work of one of the most prolific scholars
of the late Khalkha Mongolian Buddhist tradition, Zava Damdin Luvsangdamdin (1867-1937). As Mongolia entered into its postQing ‘modernist’ moment, Zava Damdin was impelled by various important figures to write history (such as the 13th Dalai Lama,
the Bogd Khaan, and various Mongolian nobility). His magnum opus, the ‘Golden Book’ (M. Altan Devter; T. gSer kyi deb ther,
1931) provides us with a rich source with which to begin our inquiry into how Buddhist scholastics engaged the flood of new,
foreign modalities for knowing the world in the early-twentieth century. Known primarily to scholars outside of the Mongolian
academy as a compelling Madhyamaka exegete (Levinson: 1994), a poet (Cabezón: 1985), and as an early compiler of Dorje
Shugden rituals, to date Zava Damdin’s prolific historiography has remained unstudied.32 These historical works synthesized a
great swath of material into what was ostensibly a chos ‘byung. For instance, in its pages, canonical material such as the Dus ’khor
rgyud corpus and gLan ru lung bstan pa’i mdo are cited alongside the paleography of the Finnish philologist Gustaf Ramstedt, and
the great works of Qing-era Amdo historiography is ‘strengthened’ by appeal to Chinggisid genealogy and the Russian Buddhology
of Mikhail Tubyansky. In its lens, Buddhism, Mongolia, and the Mongols are drastically re-imagined via the application of the
synthetic hermeneutics of Géluk scholasticism in this revolutionary, highly cosmopolitan environment.
It is a fact that competing ways of knowing the world make different worlds knowable, and provide different segments of
32 This

is the topic of my forthcoming doctoral dissertation, ‘Writing True Places: The Buddhist Historiography of Zava Damdin

(1867-1937) in the Early Days of Mongolian Socialism.’ (June 2013, University of Toronto).
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society with particular avenues of access to knowledge capital and its dissemination. My presentation will examine the ambiguous engagement of scholastics such as Zava Damdin with intruding forms of producing valid knowledge about the world
and the consequential formation of alterior knowledge communities outside of monastic precincts in post-Qing Mongolia. My
presentation will begin by introducing bold refutations in the ‘Golden Book’ of what Zava Damdin considered to be the paucity
of scientific empiricism, a superficial mode of analysis which he identifies as employing ‘direct cognition’ (mngon sum) alone.
This is stood against the more holistic truth-making made possible by inferential cognition (rjes dpag), so essential not only for
proving unobservable truths such as past and future lives, but here for justifying an enduring place for Buddhist scholastic project
in a quickly secularizing and antagonistic Mongolian revolutionary environment. This polemic was not idiosyncratic, but part
of a wide spread scholastic affront during the Bogd Khaanate against the claims of European science newly circulating in Ikh
Küree in the pages of its first secular newspaper, the ‘New Mirror’ (Shine Toli). The peril of empiricism was variously received
by Buddhist intellectuals (broadly defined) who were caught up in the possibilities and threats of new ways of producing and
organizing knowledge during this period. As a case study, in this presentation I will introduce letters between Zava Damdin and
Agvan Dorjiev and Tseveen Jamsrano (respectively), which alternatively 1) identify empiricism as a key challenges to the existence
of Buddhism in this world, and 2) cite empiricism and a secularized scientific education as the very basis for modernizing and
reforming Buddhist scholasticism. Having introduced this ambiguous polemical backdrop, for the remainder of my presentation I
will return to the content of the ‘Golden Book’ itself, completed just a few years before the purges that ended any such dialectical
engagement. I will show that while ostensibly adopting a highly conservative stance against the secularized threat of empiricism,
in his historiography Zava Damdin extensively engages the fruits of such knowledge production to bolster his rather radical claims
about the ‘timeless’ nature and identify of Mongolia, the Mongols, and the unique Buddhist dispensation identified with these
lands.
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Jigme Lingpa on Dzogchen, the Great Completeness: Core to Nyingma Identity
Anne Carolyn Klein
This paper draws from several of Jigme Lingpa’s (‘Jigs-med gling-pa, 17291798), lesser-studied writings on the general topic of
wisdom in order to reflect on how he carries certain views and metaphors from Longchenpa (kLong chen rab ‘buams, 1308-1363).
The alignment between these two figures contributes greatly to Nyingma’s sense of unique identity. At the same time, many
central distinguishing points are also found in Bon Dzogchen, as I have discussed elsewhere, and this too receives mention in our
conclusion.
In particular I draw from two previously untranslated works of Jigme Lingpa, the rDzogs-chen chapters of Yonten mdzod,
together with the commentary on them by Jigme Lingpa’s close student, Jigme Thrinle Ozer1 and the Wisdom Chats (shes rab
gtams tshogs shes rab gtam tshogs), especially # 66-73, which constitute poetic and deeply coded reflections on the meaning of
the Prajnmaparamita, with a distinctly Dzogchen orientation.
Drawing on this material the paper makes observations about Jigme Lingpa’s echoing of Longchenpa’s discussion of Madhyamaka
and Dzogchen, especially in Grub mtha’ mdzod), and, space permitting, his foreshadowing of Mipam discussions of Madhyamaka
in relation to Dzogchen. After all, as Douglas Duckworth has observed. Mipam’s writings can be seen as an extended commentary
on the same work of Longchenpa that is also a major inspirational source for Jigme Lingpa.
This is done in service of two things relevant to Nyinma identity: First, how Jigme Lingpa, following Longchenpa, shapes his
understanding of Madhyamaka to serve as a bridge, not only to Dzogchen, but also to the practice of Tantra. Second, the epistemological implications of this presentation - for example, how rtog pa is inflected in relation to presentations of Madhyamaka
emptiness - is central to Jigme Lingpa’s carrying forward Longchenpa’s project of distinguishing Dzogchen from other path
presentations.
By way of summary, the paper finds that these works have at their center a vision of how an unconditioned path leads to
an unconditioned reality that speaks, as distinguished from a reality, such as the Madhyamaka emptiness which, in their view,
is accessed through causes and conditions. This speaking reality dovetails with another central aspect of Nyingma identity, the
phenomenon of gter. The paper concludes by showing the ontological and epistemological consanguinity of these of these two
element - a speaking reality and the phenomenon of dgongs gter - so characteristic of Nyinmga (and Bon) Dzogchen perspectives.
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The Manchu Alliance and the Roots of Tibetan Nationalism
Christiaan Klieger
A significant part of the disagreement between the current Central Tibetan Administration, the inheritor of the Ganden Phodrang,
and the Chinese government is based in differential historicity. Official Chinese histories, whether imperial, nationalist, or communist, are grandly divergent over Tibetan ones on the subject of the status of Tibet through the ages. While scholars have wrestled with
this polemic for generations, only recently has a new resource entered into the realm of possible interpretations: the availability
of accounts of Tibet and its leaders through the eyes of the Qing Manchu rulers (1644-1912) in their native language. The results
of this recent research is currently being published. These Manchu-based records many prove to show a third primary resource in
the interpretation of Inner Asia-Chinese relations during the last dynasty, upon which the current Sino-Tibetan impasse is based.
This paper examines, then, some of the proximal causes stimulating regional nationalism in relation to the larger geopolitical
context of 17th century Inner Asia on the basis of Manchu records. It is suggested that the modern Tibetan, Mongolian, and even
the shadowy Manchurian nation are based in the formation of the Qing alliance. It would not be the Mongols who started a revival
of an Inner Asian-based empire with China thrown in, but the “later Jin dynasty” of the Jurchen people. These peoples, who were
primarily hunters and agriculturalists rather than pastoralists, were largely an unconsolidated group before headman Nurhachi
began to unite them in military alliances with his neighbors, much in the same manner Chinggis did among the Khalkha and
other Mongols four centuries before. The Jurchen added Mongol battalions as they expanded. Tibetan lamas of the Sakyapa and
Gelug began to visit Nurchachi court at Shenyang, renamed Mukden. As anti-Ming sentiment grew, even local Chinese joined this
northeastern alliance. This motley bunch was renamed “Manchu” in 1635 by Nurhachi’s son Hong Taiji, who was first proclaimed
Great Khan with the submission of the Chakhar Mongols, and then the first emperor of the Great Qing. In 1644, Beijing was
captured and over the next decade all of formerly Ming China was added to the empire. In general, the rapid expansion and
success of the Jurchens and their movement southward into China created a concept of homeland in the north, towards the Amur
River, a “Manchuria.” The success of the Qing also created a new unity among Mongols, and Tibetans, that had been largely
absent for hundreds of years. It also provided an immeasurable advantage to the Gelug school favored by the Qing. It is no
coincidence that the 5th Dalai Lama and Gushri Khan were able to centralize Tibetan rule and create a strong idea for a Tibetan
state just as the Qing were establishing themselves in Beijing. Mongolia itself developed an integrated concept of a nation-state
under a Jonang-influenced Gelug hierarchy, which would eventually prevail in the 20th century despite Chinese protests. The
roots of Tibetan nationalism, it is suggested, can be traced directly back to the empowerment that Manchu’s provided them at the
beginning of their own empire, and one that has been selectively ignored by official Chinese historians.
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Mountain closure practice, Buddhist sacred sites and ecological knowledge in Eastern Bhutan
Riamsara Kuyakanon Knapp
In this paper I seek to contribute to understanding on the relationship between certain Buddhist practices and nature conservation
within a context of social change and modernisation. While government policy and select studies make reference to the role that
‘sacred sites’ (gnas), ‘mountain-closure’ (ladam) and belief in deities have played in preserving nature, modernisation and its
effects have brought concerns that traditional beliefs and practices are changing, with possible deleterious consequences for the
environment. The paper draws on empirical research on a mountain-closure ritual in Eastern Bhutan and sacred sites in the
surrounding area to explore their connections with ideas of traditional ecological knowledge and nature conservation.
I set the scene by defining Buddhist ‘sacred natural sites’ and their linkages with environmental conservation. I characterise
sacred natural sites in Bhutan and highlight their complexities. For example, I discuss how in Bhutan, such sites are usually the
abodes of deities, spirits, and other classes of beings, or places where enlightened beings have been, often marked by legend,
history or actual imprints. Unlike in places where nature itself is considered sacred, in these sites the sacredness is a quality
conferred, though at times the line between inherent and associated values may be blurred. A site can be both the abode of a
‘local’ deity as well as the place where an enlightened being then came and subjugated the deity, converting them into a defender
of Buddhism. Such sites are palimpsests on the landscape, their syncretic nature attested by sacred histories that can still have
bearing on present-day village politics and local land-use decisions. Observing lived realities and village traditions offers insights
into these histories, and this paper provides a detailed account of mountain closure practices and the beliefs around a sacred
Buddhist pilgrimage site in Sherimung geog of Mongar district in Eastern Bhutan.
Entering the scene as events are unfolding, I describe the performance of a yearly village mountain-closure ritual that I
witnessed in May 2011. The ritual text, its provenance and significance are discussed. I then describe the landscape and the
people of Senekhar and the other villages and hamlets surrounding the entrance to the ‘hidden land’ (sbas yul) where some of the
villagers have their summer pastures. I describe the bamboo economy and the herding economy of the area and consider them
as practices which are temporally and spatially defined and subject to shifting and overlapping management regimes. I discuss
how access to the ‘hidden land’ as well as to some resources becomes restricted during the mountain closure period, and how
restrictions are upheld and negotiated. The coexistence of these traditional sanctions with more recent management regimes and
how the villagers navigate between overlapping regimes is also considered.
In addition to ethnographic description, oral histories and interview data are also drawn on to reveal that the villagers’
practice of mountain-closure and deity worship is almost exclusively concerned with the well-being of their crops rather than for
nature conservation per se, and that a system of ritually embedded sanctions existed and continues to exist with regard to their
decisions concerning the use of natural resources in the area. These findings bring up questions which problematize simplistic
notions of traditional ecological knowledge and the different manifestations of what is considered Buddhist with regard to nature
conservation within a context of social change and modernisation.
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The Negotiations of the Trade Regulations between Tibet and Britain from the Lhasa Convention (1904) to the Simla
Conference (1913-1914)
Ryosuke Kobayashi
This study concerns the diplomatic policy of the Tibetan Government during the early 20th century through the examination of
the trade negotiations between Tibet and Britain from 1904 to 1913/1914.
The Simla Conference that was held between Tibet, Britain and China in 1913/14 is a highly important event to the understanding of modern Tibetan history. As a lot of researchers have mentioned, the tripartite convention was a failure due to the refusal
of the Chinese Plenipotentiary to sign the final agreement. Following the failure of the conference, the political status of Tibet
remained ambiguous in the international society for nearly the next 4 decades although the Tibetan Government had substantial
power over both internal and external affairs.
However, Tibet and Britain concluded two bilateral agreements at the Simla Conference: 1. The agreement of the McMahon
Line as the new India-Tibet border in the Assam Himalaya area, 2. The new Anglo-Tibet Trade Regulations. The former has been
closely researched because of the current border dispute between India and China (Lamb, Alastair. The McMahon Line: A Study
in the Relations between India, China and Tibet, 1904-1914, London: Routledge and Kegan Paul, 1966; Mehra, Parshotam. The
McMahon Line and After: A Study of the Triangular Contest on India’s North-eastern Frontier between Britain, China and Tibet,
1904-1947, Delhi: Macmillan, 1974). The latter, the 1914 Trade Regulations, is also very important to understanding the Tibetan
diplomatic relationship with Britain during the early 20th century, because it was not only the rule concerning British India-Tibet
trade but also it attempted to prevent the Chinese Government from intervening in the communication between Tibet and British
India in the border area and markets. Previous researchers have examined the process of British policy decision making in this
agreement, whereas the Tibetan diplomatic policy has not yet been clarified. As a lot of scholars have discussed previously, the
legal force of this bilateral agreement, which was never recognized by the Chinese Government, is disputable. Nevertheless, it
is very important to analyse both the process of conclusion and application of the 1914 Trade Regulations by using not only the
English materials but also the diplomatic documents in Tibetan in order to understand how the Tibetan Government established
the relationship with British India during the early 20th century.
In my presentation, I would like to clarify how the Tibetan Government negotiated with Britain to conclude the 1914 Trade
Regulation, by comparing those negotiation with the negotiations conducted during the creation of two previous agreements
that a Tibetan representative participated in. As mentioned below, there are three agreements, which the Tibetan representative
signed, concerning the trade relationship between Tibet and British India during the early 20th century.
1. The Lhasa Convention between Tibet and Britain of 7th Sep., 1904 (Texts exist in English, Tibetan, and Chinese).
2. The Tibet Trade Regulations between China, Britain and Tibet of 14th Oct., 1908 (Texts exist in English, Tibetan, and
Chinese).
3. The Anglo-Tibet Trade Regulations of 3rd Jul., 1914 (Texts exist in English and Tibetan).
Ⅰ is the famous convention conducted in Lhasa between the Tibetan Government and the Younghusband mission. In the
negotiation of the convention, British India totally possessed the initiative and eventually acquired various gains including a
new trade relationship with Tibet. In contrast to this, II has the different character that the Chinese Government (or the Qing
Empire) established broader power and responsibility toward the Anglo-Tibetan trade relationship that was decided at the Lhasa
Convention. Although the Tibetan representative also participated in this negotiation, his position was basically put under the
authority of the Chinese representative, Zhang Yingtang. Afterward, a succession of Chinese Governments considered that the
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1908 Regulations had continuous legal force and legitimacy until PRC concluded the new regulations, The Agreement on Trade
and Intercourse in the Tibet Region of China, with the Indian Government in 1954. III was concluded at the Simla Conference in
order to cancel the 1908 Regulations and revive the direct trade relationship and communication in the border area and markets
between British India and Tibet by excluding Chinese direct control and supervision.
Firstly, I will examine how the Tibetan text of the 1914 Regulations succeed or modify the previous two agreements, and how
the English texts were translated into the Tibetan texts by comparative analysis between the Tibetan texts of the three agreements.
Needless to say, the authentic text of each agreement is not Tibetan but English. However, these Tibetan texts are very important
to the research of Tibetan diplomatic activity during the modern age. Because It is still difficult for us to access Tibetan primary
sources possessed in the Tibet Autonomous Region. In addition to this, as far as I know, I am the first researcher to investigate the
original Tibetan texts of these three agreements possessed in the National Archives in London. Therefore this presentation is an
important introduction of the valuable and unknown Tibetan texts.
Secondly, I will examine the process of negotiation to conclude the 1914 Trade Regulations by using the English, Tibetan, and
Chinese materials, such as India Office Records, Foreign Office Records possessed in London, and Waijiaobu Dang’an (Archives of
the Ministry of Foreign Affairs) possessed in Taipei, etc.
My provisional conclusions concerning the previous two examinations: I will show that the 1914 Trade Regulation was not
only a means for Britain to establish the rights and gains of its trade relationship with Tibet, but a way for the Tibetan Government
to attempt to exercise its own initiative and achieve its own aims, in contrast to the 1904 Lhasa Convention. Finally, I will argue
that the Tibetan Government had considered that the 1914 Trade Regulation had continual legal force after the Simla Conference.
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Shambhala and its Visual Representation: The Prague thangka
Karénina Kollmar-Paulenz and Lubos Belka
The National Gallery in Prague (Czech Republic) houses a thangka of allegedly Tibetan origin that according to the information
provided by the museum dates to the 19th century. The conventional depiction of the realm of Sambhala shows some surprisingly
unconventional details in the battle scenes that illustrate the last fight between the infidels and the Buddhist warriors led by
Rudracakrin, the last kalki of Sambhala. These details hint at a possible Mongolian origin. The paper explores the visual aspects
of the Shambhala myth, paying special attention to the representation of Rudracakrin, the final battle and the enemies of the
dharma. By drawing on textual, visual and, if possible, performative (the Shambhala performances in 19th century Mongolia)
sources, the Prague-thangka will serve as a focal point for a cultural-historical analysis of the Shambhala myth in the TibetoMongolian interface. Theoretically, the paper is situated in the research field of Global History. Its main aim is to explore aspects
of cultural transfers and entanglements between Tibet, Mongolia, Western Europe and the Russian Empire in the 18th/19th
centuries, but it will also address different modes of representing the Shambhala myth in contemporary Tibet, Mongolia and
China.
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A study of the peace treaty of the first Tibet-Gorkha war of 1789
Yuri Komatsubara
This paper presents a perspective of the peace treaty of the first Tibet-Gorkha war of 1789 and clarifies what kind of treaty it is
and what influence it had on the relationship between Tibet, Nepal, and the Qing dynasty.
In 1788, Gorkha kingdom of Nepal attacked the Gtsang-District of Tibet and the first Tibet-Gorkha war broke out. Although
Tibet concluded a peace treaty with Gorkha and the war ended in the next year, Gorkha invaded Tibet again and assaulted the
Tashilhunpo Monastery in 1791. Qing sent a large troop to defend Tibet and a major battle with Gorkha ensured (the second TibetGorkha war of 1791-1792). The first Tibet-Gorkha war was not only a preliminary skirmish to the second, but it also provided an
opportunity for Qing to change its political policies regarding Tibet. The text of the peace treaty for this war was unknown for a
long time and only a few details about the treaty itself were available, such as the reason for Gorkha’s attack, reparations, and
the coin economy. It was also said that no single authoritative text existed on the 1789 peace treaty and that this treaty actually
consisted of a number of a letters exchanged between the signatories. However, going by the following sources, there is no doubt
that a complete copy of the treaty exists: Rdo ring paNDita’i rnam thar and certain Chinese documents that contain evidence from
the attendants of the peace conference. Considering this, I searched and finally found the text of the 1789 peace treaty written in
Chinese at the First Historical Archives of China. The original Tibetan text of the treaty was translated into Chinese and sent to
Emperor Qianlong along with the original during the second Tibet-Gorkha war. While it is not the original Tibetan version, is still
useful for people wishing to learn the details of the treaty.
In this paper, I introduce the previously unknown text of the 1789 peace treaty and analyze how Tibet and Gorkha concluded
the treaty. In this study, I put forth three opinions as follows: First, Tibet and Gorkha made this treaty without Qing’s initiative.
The beginning of the treaty shows that both parties swore an oath to the gods of Tibetan Buddhism and Hinduism respectively.
This implies that the treaty was prepared in accordance with religious values, in a similar fashion to the treaties that Tibet signed
with other countries in the nineteenth century. Qing, on learning the details of the treaty, resented the fact that Tibet and Gorkha
had made the treaty by themselves. However, considering the fact that the name of Emperor Qianlong was also on the list of the
gods to which the aforementioned oath was taken, Tibet and Gorkha certainly appear to have recognized the authority of Qing,
which stood behind Tibet when the treaty was concluded.
Second, the contents of the treaty range over not only the reparations of the war and the coin economy but also trade, land
belongings, pilgrimages, punishment of government officials, etc. These contents, with the exception of those that pertained to
the reparations of war and the return of occupied land, were partial amendments to the treaties of commerce that were signed
between Tibet and Malla and Tibet and Gorkha in the seventeenth and nineteenth centuries respectively. The main topics of this
treaty went beyond the coin and trade problems that had long been issues of contention between Tibet and Nepal. Because most
of the contents of the treaty were favorable to Gorkha it is not surprising that Tibet never revealed the details of the treaty until
the second Tibet-Gorkha war broke out.
Third, the supplementary treaty that was concluded after the main treaty informs us of the circumstances under which Gorkha
re-attacked Tibet. Because Tibet was opposed to a large number of reparations, the supplementary treaty that Tibet negotiated
attempted to temporarily exempt Tibet from the reparations. It has been posited that Gorkha re-attacked Tibet because did not
pay the reparations. Actually, the supplementary treaty shows that Tibet merely negotiated the price and postponed payment.
From the viewpoint of Gorkha, such a supplementary treaty was a good reason for re-attacking Tibet.
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Managing Bonpo Monastic Community: with special reference to performance of ‘cham in contemporary Amdo Shar-khog
Kengo Konishi
This paper clarifies the current situation of bonpo monastic community, focusing mainly on the revival and succession of the
festival of monastery, which includes the performance of ‘cham. ‘cham has been studied as a cultural complex which expresses
religious cosmology and deeply concerned with the maintenance of local ritual space. From the viewpoint of the management of
monastery, it is also connected with the matter of transmission of knowledge and technique from generation to generation. In this
paper, based on the anthropological field research in Amdo Shar-khog since 2006, I will discuss the meaning of performing ‘cham
as own “tradition” by young monks.
Bon monasteries in Shar-khog have been rebuilt since the mid 1980s after its destruction during the time of Cultural Revolution. Along with the restoration of buildings, religious activities such as monastic education and festivals had been revived through
the 1990s. Then, government has promoted “the Great Western Development Strategy” since 2001 and extensive development,
such as tourism, improved the people’s level of living by creating new job opportunities. Backed by these situations, religious
activities have been vitalized through 2000s. ‘cham is no exception, and it has contributed to strengthening social ties between
lay community and the monastery.
As I discussed in previous paper about monastic education [Konishi 2009], Monastic community is composed of various
monks. In recent times, there are even quite a few monks who involved in secular work in their daily life. ‘cham, which is the
largest among annual rituals, becomes important opportunity in which nearly all of the monks gather together and cooperate for
the performance. Although the shape of monastic community is not clear in the usual time, we can observe it clearly during the
festival.
Monks are organized according to age, experience, and degrees. It is clearly reflected on the seating order of the assembly hall,
and attendance at the ritual is strictly checked by dge bskos. However, performers of ‘cham are selected not only by ritual skills
but also by physical ability and talent of dance. The program consists of various deities: some are well-known ones from myths
and tantras of Bon, and some are characteristic of the monastery. Then dancers confirm their identity as members of monastic
community by embodying the “tradition” of the monastery through performance, though they can be placed on marginal position
according to educational and ritual skills. Thus monks are united toward the cooperation for huge festival and this process is
essential for stable management of the monastic community.
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Chu mig pa Seng ge dpal (ca.-1200-ca.1270) and His Contributions to the Development of Tshad ma
Leonard van der Kuijp
Very little is recorded about Chu mig pa in the literature. He makes a cameo appearance in Tshal pa Kun dga’ rdo rje’s (1309-64)
chapter on the abbatial succession of Gsang phu [sne’u thog] monastery and the influence its abbots wielded over the intellectual
landscape of Central Tibet. Two of his treatises on the logic and epistemology of Dignāga and Dharmakı̄rti were recently published.
One is a topical study of the categories of their logic and epistemology, and is architecturally somewhat similar to Sa skya Pan.d.ita’s
Tshad ma rigs pa’i gter, the other a study of Dharmakı̄rti’s Pramān.aviniścaya. The biography and the autobiography are important
genres of the enormous Tibetan literary legacy and, when annals and histories fail, are fundamental sources for the reconstruction
of episodes in the history of Tibet. It is to these genres that we must turn for additional information about him. Thus Byang
sems Rgyal ba ye shes’ (1257-1320) biography of Kun spangs pa Thugs rje brtson ‘grus (before 1240-1313) has indeed some
interesting things to say about him in connection with a rencounter he had with Kun spangs pa. Chu mig pa had made some
very confident assertions about his ability to solve a number of conundrums in the Pramān.aviniścaya that, he says with some
confidence, no one had been able to provide a solution. And we learn from Kun spangs pa’s biography that he took him to task. It
is striking that the great Sa skya scholar Bla ma dam pa Bsod nams rgyal mtshan (1312-75) mentions Chu mig pa and his ideas
quite a few times, some twenty-three times[!], in his shortest topical study of the ideas of Dignāga and Dharmakı̄rti, which he
completed in 1342. It was not long thereafter that he began to fade from memory.
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A Study on a Religious Minority in Bhutan: the Sa skya pa School and the Bon Tradition
Seiji Kumagai
Bhutan is a country located to the south of Tibet. Bhutanese tradition maintains that it was just after the introduction of Buddhism
into Tibet that it was introduced into Bhutan in the seventh or eighth century. It seems that systematic propagation of Buddhism
was begun by the ’Brug pa bka’ brgyud school, which is a sub-school of the Phag mo gru pa bka’ brgyud at the beginning of the
thirteenth century. Zhabs drung ngag dbang rnam rgyal (1594-1651), the seventeenth chief abbot of the ’Brug pa bka’ brgyud
school, unified Bhutan in the seventeenth century. With this domination over the other schools, Bhutan came to be called the
“country of ’Brug pa bka’ brgyud school” (’Brug yul). Inspite the unification of the various schools by the ’Brug pa school, the rNying
ma pa school maintained their authority in central and eastern Bhutan. Many secondary sources thus refer only ’Brug pa bka’
brgyud and rNying ma pa schools in Bhutan.
However, before the unification by ’Brug pa bka’ brgyud, other schools such as Sa skya pa, dGe lugs pa, and also Bon religion
tended to develop their influence in Bhutan. What happened to the other schools’ influence?
My recent findings indicate that the tradition of the Sa skya pa school continued to exist until recently in several monasteries
in Bhutan. The Sa skya pa monks returned to Tibet in the 1960’s, and with that the entire Sa skya pa tradition ended in Bhutan,
leaving only the monasteries themselves. I investigated the following three old Sa skya pa monasteries in 2011.
1. Pang yul dgon pa (Wandue Phodrang prefecture)
2. Shar ba dgon pa (Wandue Phodrang prefecture)
3. sPyi zhing bsam gtan chos gling（Thimphu prefecture
Moreover, we must note that Bon religion spread widely in Tibetan cultural aria including Bhutan. I found that the Bonpo tradition
is still alive in central Bhutan although it is disappearing. In this conference I present the results of my fieldwork regarding the
above monasteries and an explanation of the history of the religious minorities such as the Sa skya pa school and Bon tradition in
Bhutan.
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Tibet as a State: Historical Facts and International Law
Sergius Kuzmin
The question of Tibet’s statehood is usually discussed in the context of its relationships with northern neighbors since the time of
Genghis Khan. It is often stated that Tibet was a part of China during the Yuan, Ming and Qing dynasties, and that it was then a
part of the ROC or that it was a de facto independent state (or a “pseudo-state”). This approach may be considered as a sinocentric
approach to history, if we take into account that China itself lost its independence after conquests by the foreign Yuan and Qing
empires.In order to understand the situation that ensued when the Qing empire ended and to appreciate the positions Tibet and
Mongolia took at the time, it is useful to briefly look at the status of Tibet before that occurrence.
Relationships of Tibet with the Mongolian Empire started before the Yuan. These were personal relationships established
under the ’priest - patron’ principle between Mongolian rulers and heads of the Sakya sect. From a formal point of view, Sakya
Pandita was granted secular power over Tibet by the Mongolian Great Khan. But the Khan himself established the legitimacy of
his “universal” power in accordance with a religious mandate from the Lama. During the Ming time, personal “priest - patron”
relations of Tibetan lamas existed with Chinese rulers, which were maintained in parallel with the Lamas’ relations with Mongols.
These links did not affect the governing of Tibet. Claimed “evidence” that Tibet was ruled by the Ming are limited to a few
superficial attributes, similar to those used for other foreigners, by which Ming emperors tried to demonstrate their power in the
eyes of their Chinese subjects.
In the Qing State, Manchu emperors used different ways to present their legitimation for different peoples: the Chinese,
Mongols, Tibetans and Turks. There was neither a vassal oath of the Dalai Lamas to the emperors, nor a military conquest of
Tibet, nor an agreement for its incorporation into the empire. There was no bilateral consensus concerning the status of Tibet, in
contrast to other territories designated within the imperial borders. There is no source of evidence that shows that the Tibetan
“tribute”, the presence of ambans and garrisons in Tibet, the prescription of the use of the golden urn, or the Qing decrees
concerning Tibet were considered by Dalai Lamas and other Tibetans as evidence of incorporation of their country into China.
Formal Qing “suzerainty” over Tibet was claimed to exist by foreign powers, in the ‘Convention between Great Britain and Russia
Relating to Persia, Afghanistan and Tibet’ (31 August 1907). Tibet had not recognized itself as a vassal to the Qing, nor had
it accepted Qing claims to sovereign rights. The breaking of traditional Qing Tibetan relations by the Cixi regime led to the
proclamation of Tibet’s independence. According to Russian Foreign Ministry Archive documents, the 13th Dalai Lama in the early
1900s argued to Russian officials that there was no act of state accepting the subjection of Tibet to China; their relations started
to transform into vassalage only recently; Tibet, he argued, should be recognized by European powers as an independent state;
etc. In Russian diplomatic documents of the early 20th Century, Tibet was designated as a country, a vassal to China, or a state.
The Xinhai Revolution occurred under slogans of the fight against foreign invaders the Manchus, and restoring the Han state.
The concept of “five races” was elaborated by the Han nationalists without any participation of Mongols and Tibetans, who sought
independence from this new state. However, claims of Chinese nationalists for all other lands and dependencies of the collapsed
Qing Empire were largely supported by Western powers because to ensure that obligations from the Qing State (as a predecessor)
would be transferred to to the new ROC (as the successor state). However, the succession of states is not the same as the continuity
of states, and both do not necessarily mean conservation of borders.
Tibetan authorities repeatedly stated the independent status of their country. Some aspects of Tibet’s relationships with neighboring countries (e.g. Nepal and Ladakh) may be considered as signs of its tacit international recognition. Tibet was expressly
recognized under the Tibet - Mongolia Treaty of 3 January 1913, during the short period when Mongolia was formally recognized
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as an independent state by Russia (under the Russian - Mongolian Agreement of 3 November 1912). Therefore, Tibet was not
only de facto but also de jure recognized as an independent state. The declaration of Tibet’s independence issued by the 13th
Dalai Lama on 23 January 1913 only stated the fact that former relations of Tibet with its northern neighbor had ceased to exist.
On the other hand, the ‘sense of statehood’ among Tibetans differed from that in the West. They considered their independence
rather as a matter of life style, culture, religion and authority. As a result, since 1912, Tibetans in some cases affirmed their
independence and on other occasions appeared willing to accept some form of vassalage to China if the system inside Tibet would
not thereby be affected. For example, Tibetans, were prepared, as a compromise, to accept the nominal suzerainty of China at the
urging of the British in the tripartite Simla negotiations in 1913 - 1914. This never materialized because the Simla agreement was
not signed by the Chinese side and that provision did not, therefore, come into force.
Application of modern legal concepts to the Yuan, Ming and Qing empires is fruitless because their traditional political doctrines were based on other, in a large part, opposite principles. So international law does not have a category to denote the relations
of Tibet with these empires. Nevertheless, at the time of formation of the ROC, Tibet met all the essential modern criteria for
statehood, as listed in the Montevideo Convention of 1933: a defined territory, a government, and a capacity to enter into relations with other states. In addition, in modern times Tibet, like other states, had its flag, anthem, passport, currency and stamps,
army, judicial system, taxation, telegraph, mail and self-sustainment. Indeed, on some significant maps Tibet was designated as a
separate state.
Thus, at the time of the nation-state formation upon the collapse of the Qing Empire, Tibet was a state de facto and de jure.
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Consuming Songtsen Gampo
Gabriel John Lafitte
The marriage of Emperor Songtsen Gampo to his third wife, the T’ang dynasty Princess Wencheng, is to become centrepiece of
a daily staging of medieval history in Lhasa; intended as a highlight of the tourism experience, as iconic as a visit to the Potala.
Using history to serve the present is a widespread practice. Of necessity it is highly selective. Which present needs are to be served,
in a tourism market that distributes its goods and bads within a centrally planned master narrative?
How does a premodern imperial alliance of marriages translate into tourism spectacle? What are the contemporary meanings
ascribed to a story kept alive by Tibetans for 14 centuries and all but forgotten in China?
What justifies investing billions of dollars on a theme park dedicated to this grand romance? How is the narrative of this drama
to be authored anew, on the basis of what statist pedagogy? Is the apotheosis of Kongjo Wencheng as bringer of seeds, Buddhas
and civilisation an eclipse of Sri Sinmo as the ancestral mother of the Tibetans? Is this new imaginary, to be embedded in the
landscape of south Lhasa, a new place-specific locus of power, rivalling the Potala and Jokhang?
The narrative plotline of this spectacle has premiered, its cast undergoing training in Beijing. The production values of
spectacular, compulsory inter-ethnic harmony are on display, enabling an assessment of this theatrical immersion experience.
At a time when mass tourism brings close to 15 million Han Chinese visitors to Lhasa each year, how will the grand romance of
Songtsen Gampo and Wencheng inscribe its calculated script onto mass consciousness?
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Advice given to Erdene Shanzodba Luvsangonchig
Altanzaya Laikhansuren
When Luvsangonchig, the Tibetan lama who was the spiritual teacher of JibzundambaKhutagt was elected as the ErdeneShanzodba
in the 12th year of the Jiaqing Empire (1807), the ambassador, who was appointed by the Manchu emperor to the IkhKhuree, gave
him an instruction letter. In this article, we will investigate the instruction in this letter, will explore the influence of Tibetan lamas
on Khutagt and theKhuree, and we would like to explore the history of some Tibetan lamas who were involved in Mongolian
Buddhism and society.
We used the tradition approach to studying history in this research by studying the written sources of MI and M85, which are
located in the The National Center of Mongolian Archives.
The content of the article includes the process in which Luvsangonchigwas appointed as the ErdeneShanzodba, the situation
of Luvsangonchig, and the very detailed instruction of the ambassador of Khuree, and so on.
After the analysis, we suggest that many scholars have already confirmed that many incarnated or well-known lamas from
Tibet played an important role in history of Mongolian Buddhism from the XVII to XX century. Now, it is necessary to examine the
history of Tibet lamas and their followers who were living in Khutagt’sIkhKhuree and in other provinces, including their biography,
the work, and activities. The history of Luvsangonchig, the Tibetan lama, who was holding an important position during the very
complicated period of history at the beginning of XIX century, is a very interesting subject of the study in the history related to the
relationship between Manchuria, Tibet, and Mongolia.
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On the different modes of knowing according to the “Great Perfection” (rDzogs-pa chen-po)
Eran Laish
The important existential and soteriological role of the knowing quality of awareness is well evidenced throughout different
Buddhist traditions, as those refer to various modes of knowing by using a rich array of terms, including shes-pa for cognition,
shes-rab for analytic knowing and ye-shes for liberated or primordial knowledge. These terms, together with others, are found in
an abundant manner within the writings of one of the great Tibetan teachers of the 14th century, kLong-chen rab-’byams, when
describing the dual and non-dual modes of knowing. kLong-chen-pa, who is considered as the main doctrinal authority of the
“Great Perfection”, the highest tradition of the rNying-ma sect, referred in his writings to two main modes of knowing; the nondual (gnyis-med) and spontaneously actualized (lhun-grub) mode, which is free of the intentional relations between a grasping or
apprehending subject (’dzin-pa) and a grasped or apprehended object (gzung-ba), and the dualistic mode of knowing that is based
on the intentional relations between grasper and grasped and their mutual reification and abstraction. While the latter mode is
meticulously elaborated in epistemological discourses, both Buddhist and western ones, the former mode, which kLong-chen-pa
described as “Primordial knowing-awareness” (ye-shes), is without the common structure of intentional knowing. Consequently,
the uniqueness of this mode raises the questions about that which is known in a primordial manner, and the ways through which
it is known.
In his famous “Seven Treasures” (mDzod bdun), kLong-chen-pa introduced a detailed classification of primordial knowing
according to its various divisions within each of the three enlightened bodies/dimensions (sku). This classification reveals various
modes of knowing that are directed to different realms of (human) awareness. In particular, kLong-chen-pa referred to two main
modes; a transcendental mode-of-knowing that signifies the ever-present conditions of knowing itself, and a phenomenological
oriented mode-of-knowing, which is acquainted with the intricacies of all phenomena as shining manifestations of the dynamic
expressivity (tsal) of mind-as-such (sems-nyid). Furthermore, by delineating these two modes the authentic (yang-dag-pa) field
of non-dual knowing is revealed as the fundamental qualities and inter-relations of knowing itself. As such, the mode of nondual knowing re-covers original meanings of “Knowing awareness” (rig-pa) that got covered up in the usual mode of intentional
dualistic knowledge, in which the knower and the known are perceived as distinct entities (dngos-po).
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Introduction of the Theory of Mahamudra by the Founder of Drukpa Kagyu: Tsangpa Gyare Yeshe Dorje (1594-1651)
Thupten Gawa Lama
In general, actually Drukpa Kagyu (’Brug pa bka’ brgyud) was called for the system of the philosophical tenets of Drukpa Kagyu,
which is a branch of Phakmo Drupa Kagyu’s school. The named “Drukpa” doesn’t refer to the people of Bhutan in the ancient
time. The Drukpa Kagyu, it means a linage of spiritual practice and it refers to the masters of the religious lineage of Drukpa
Kagyu. Phagmo Drukpa (1110-1170) was a spiritual master of Ling Repa.
Since Zhabdrung Ngawang Namgyal (1594-1651) unified Bhutan, Drukpa has been the Bhutanese national school, and the
country came to be called Druk Yul (’Brug yul), the country of Drukpa Kagyu or the country of the dragon (druk). The Drukpa
Kagyu is thus a very important school in Bhutan, as well as the most traditional school of Nyingmapa. The founder of Drukpa
Kagyu is Dro-gon Tsangpa Gyare Yeshe Dorje (1161-1211). He was born in southern Tibet and his teachings have been widely
spread and developed throughout Tibet and in most of the Himalayan regions. I am now researching his collected works as a
member of the Bhutanese Buddhism Research Project (BBRP) organized by Prof. Seiji Kumagai (Kyoto University).
Tsangpa Gyare, as well as the other Kagyu masters, learned five major subjects of Sutrayana philosophy such as Parmana,
Madhyamika, Prajnaparamita, Abhidharma, Vinaya, and also Vajrayana. He was a tantric practitioner and mahasiddha. He finally
mastered Mahamudra (phyag rgya chen po), the most important and specific doctrine for Kagyupa’s tradition. How then, did he
explain the concept of Mahamudra? And its symbolize the main characteristics in the different types of interpretation scriptures.
This paper aims to introduce and analyze the concept of Mahamudra according to the explanation in Tsangpa Gyare’s treatise,
Phyag rgya chen po-bka’ drin bcu gcig pa’i bshad ’bum ’phrul gyi me long (Mirror of magic that which collected works about
the eleven kindness of Mahamudra). According to Tsangpa Gyare’s explanation, Mahamudra is divided into three elements: (1)
foundation (gzhi), (2) path (lam), and (3) the result (’bras bu).
1. The foundation (gzhi) of Mahamudra is the understanding of the nature of mind (sems kyi chos nyid).
2. The path (lam) of Mahamudra is direct perception and adaptation to the nature of mind through meditation.
3. As the result (’bras bu), one who has understand the ground aspect of Mahamudra that itself through aspect of path which
purified the most subtle dualistic manifestations (gnyis snang phra mo) and the two fold purify of wisdom which is removed
the two kinds of obscurations (sgrib gnyis), also transcending awareness includes the three bodies of the Buddha (sku gsum)
of completely enlightened experience.We must not ignore any of these three aspects of the Mahamudra approach effectively.
This paper thus introduces and analyzes the essential theory of Mahamurdra for the Drukpa Kagyu, which is a major Buddhist
school in Bhutan.
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The “Semi-Monk” Tradition of Dolpo
Nima Hojer Lama
In addition to celibate monks wearing maroon robes and Tantric Yogis with long braided hair, there is additionally a third category
of religious practitioners in Dolpo. Though they are addressed by the populace with the designation of “monk”, at the same time
some of their behaviors, which are closer to those of lay people than monks, are generally tolerated. They dress as laymen and their
status of “monk” would not be recognizable at first glance. It is on the basis of their way of life that their status can be considered
as something between that of celibate monks and “lay Tantric practitioners” (sngags-pa). As of yet, this group of practitioners have
not been discussed by scholars. Thus, in view of their unique character I will employ the term “semi-monk” as their designation.
These “semi-monks” are allowed to live a family life. However, they are not fully granted the rights of lay people. Certain
restrictions are imposed upon them. In contrast to the layman, they must shave their heads, and they are not permitted to wear
ornaments such as earrings. They are allowed to settle down with their partner, but a public wedding ceremony is not acceptable.
When their wife gives birth to a child, a confession ritual must be performed in the monastery. In addition, their children are not
allowed to address them as “father” and traditionally they are addressed instead as “paternal uncle” by their children.
They are usually introduced as “lay Tantric practitioners” (sngags-pa) to outsiders such as Tibetans, but are respected as monks
by the local people of Dolpo. However, they receive no particular ordination and vows (not even that of dge-bsnyen) apart from
taking the simple “refuge vows” (skyabs-sdom) during their admission to the monastery. After that point, they have various duties
towards the monastery including payments, manual work and ritual obligations.
Neither written sources nor oral accounts exist regarding the origin and background of this highly significant tradition. It has,
however, been passed on for countless generations. My paper will deal with the questions surrounding the status of the “semimonk” as being equal to that of monks, as well as the origin itself of this tradition. Is it possible that this tradition began with
monks who were negligent with respect to monastic rules, and yet in spite of this upheld their role of monk-practitioner and were
accepted by society as such? Or could this be an indigenous tradition which developed in response to the particular needs of the
society in Dolpo?
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Why Doubt Emptiness? Tibetan commentaries on Āryadeva’s Four Hundred Verses (bZhi brgya pa, Catuh.śataka) VIII: 5
Karen Lang
One of the central issues in Madhyamaka research is how Tibetan scholars interpret classical Indian texts on how emptiness can
be realized. The Four Hundred Verses of Āryadeva (ca, 3rd century CE) is structured around the Bodhisattva’s accumulation of the
prerequisites of merit (chapters I-VIII) and wisdom (chapters IX-XVI). In the pivotal eighth chapter, Āryadeva offers advice that
prepares the worthy student to receive the Buddha’s profound teaching about emptiness. The fifth verse of this chapter he claims
that even doubt (the tsom,) about the doctrine of emptiness will shatter the cycle of death and rebirth. In this short paper I will
examine how several Tibetan commentators, writing at different times, ranging from the fourteenth to the twentieth century, and
holding different doctrinal perspectives, interpret this intriguing verse.
Candrakı̄rti’s Commentary to the Four Hundred Verses on the Bodhisattva’s Practice of Yoga (Byang chub sems dpa’i rnal ‘byor spyod
pa bzhi brgya pa, Bodhisattvayogācāracatuh.śatakat.ı̄kā) is the only extant Indian commentary on Āryadeva’s work. About a third of
this commentary survives in Sanskrit fragments; the entirety was translated into Tibetan in the eleventh century by Sūks.majñāna
and Pa tshab Nyi ma grags (b.1055). Pa tshab, as a translator and interpreter of Candrakı̄rti’s Prāsaṅgika Mādhyamika works, had
a major impact on Tibetan scholars’ understanding of Madhyamaka philosophy in the second transmission of Buddhist scholarship
to Tibet. One of Pa tshab’s students, who disseminated the Prāsaṅgika viewpoint throughout central Tibet, Zhang Thang sag pa
Ye shes ’byung gnas (11th century), wrote a commentary on the Four Hundred Verses, which seems to have been lost. Two late
fourteenth or early fifteenth century commentaries survive: the Commentary on Āryadeva’s Four Hundred Verses on the Middle Way
(dBu ma bzhi brgya pa’i ‘grel ba) of the Sakya scholar, Red mda’ ba gZhon nu blo gros (1349-1412) and the Essence of Elegant
Teachings Commentary on (bZhi brgya pa’i rnam bshad legs bshad snying po) by one of his students, rGyal tshab Dar ma rin
chen (1346-1432), Tsong kha pa’s successor as abbot of the Geluk monastery. A twentieth century commentary, the Ocean’s Spray
Commentary on Āryadeva’s Four Hundred Verses on the Middle Way (dBu ma bzhi brgya pa’i rnam bshad rgya mtsho’i zeg ma) of
the Nyingma scholar, Kah. tok Nga dbang dpal bzang (1879-1922) relies upon rGyal tshab’s commentary; no other commentaries
appear to have been written (or have survived) in the intervening gap of nearly five hundred years. There are two other modern
Nyingma commentaries: gZhan dga’ gZhan phan chos kyi snang ba’s brief interlinear commentary and Bod pa sprul sku Mdo
sngags bstan pa’I nyi ma’s Buddha’s Ornament of Realization Commentary on the Words and Meaning of Āryadeva’s Four Hundred
Verses on the Middle Way (dBu ma bzhi brgya pa’i tshig don rnam par bshad pa klu dbang dgongs rgyan).
All of these Tibetan commentaries on Āryadeva’s Four Hundred Verses rely on Candrakı̄rti’s commentary - either paraphrasing
or directly quoting from it - but moderate his obvious distaste for the innovations of the Buddhist logicians. On the specific issue
of how doubt fits into Madhyamaka soteriology, the commentators differ. For rGyal tshab, doubt about whether some thing is or
isn’t empty, is efficacious because its actual mode of existence (gnas lugs) becomes the object of one’s mind for a short while. rGyal
tshab’s explanation assumes that skeptical inquiry involves doubting the doctrine of the two truths and the relationship between
emptiness and dependent origination. In Kah. tok’s view, the problem that doubt solves is not uncertainty over the fundamental
nature of things. Doubt is effective and leads to the certainty of liberation because it undermines entrenched belief in the false
sense of self. The broader concern of this paper is exploring the function of skeptical inquiry and the grounds set forth in these
texts for removing doubt.
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Acquiring knowledge: The British Library’s Wise Collection
Diana Lange
A territory can be represented visually in many ways; ethnographical and cartographical drawings are two significant modes in this
context. The drawings of the British Library’s Wise Collection are the most comprehensive set of large-scale regional topographical
picture maps and cultural historical visual representation of mid-19th century Tibet, drawn by a local artist in a style that is similar
to the design of the Company Painting School.
It is hard to assign the drawings of the collection to one single discipline. The significant number of picture maps - representing
the geographical region between Ladakh and Eastern Tibet in different scales without any important interruptions - induces to
regard the collection primarily as a set of maps the collection is often just called “the Wise maps”. However the spectrum of the
drawings requires distinctions. One the one hand the picture maps can be assigned to Tibetan cartography and topography, on
the other hand they represent an illustrated “ethnographic atlas” because they contain numerous ethnographic details as well as
information on flora and fauna. Next to the picture maps twenty-five related drawings showing illustrations of monastic rituals,
different kinds of ceremonies, etc. belong to the collection.
The images of the Wise Collection were drawn around fifty years before the first photographies of Tibet were made by
foreigners. They were drawn in a period just after the Great Survey of India but before Tibet has been mapped for the first time
by Indian Pundits - the spies of the British Empire. There are no certain information about who commissioned these drawings,
for what purpose they served and how they finally came to Great Britain. There exist single indications that point to the idea that
the drawings were made to show the ‘Tibetan world’ of that time as information for outsiders? In his remarks on “mapping an
empire: the geographical construction of India 1765-1843” Karl Schlögel states “Who wants to control territories has to know
them. The beginning of British control on the Indian subcontinent hence has been also the beginning of the acquirement of
systematic knowledge.” Concerning these remarks the Wise Collection can also be regarded as a compendium of knowledge.
I started doing further research on the Wise Collection on two levels: as a whole and in detail. Methodologically I combine
two approaches: the translation and analysis of primary sources and ethnographic research. I plan to publish the drawings as a
collaborative project with other scholars, in cooperation with the British Library. The presentation will give an overview on my
research project and on the main questions I have been researching in detail.
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Opening the Eyes of Faith - A Tibetan Mad Yogin writes about ‘Songs’ (mgur)
Stefan Larsson
Inspirational songs have long been important to Buddhist practice, yet traditional discussions of them are rare. The present paper
introduces a rare text that contains just that—a sustained reflection on the history and nature of Buddhist songs of realization
(mgur). The author of the text, Tsangnyön Heruka (1452-1507), is a key figure in the history of Buddhist songs in Tibet. His
compilation of the songs of Milarepa is regarded as one of the finest collections of its kind, and he also sang songs himself.
Among Tsangnyön’s writings is a unique work that provides insights into how this important figure understood such songs:
Opening the Eyes of Faith: Dispelling the Darkness of Ignorance [Regarding] the Outline of Songs (Mgur kyi dkar chags ma rig mun
sel dad pa’i mig ’byed). The work is extraordinarily rare; the only known copy is preserved in the State Library of Berlin.
In the text, Tsangnyön situates the Tibetan Buddhist songs within a larger Buddhist song tradition. He describes the origins of
songs, how one should listen to them, and what effect they should have on their audience.
Tsangnyön argues that mgur are not a Tibetan invention, but are firmly rooted in Indian Buddhism. He also provides a
chronological overview of the songs he considered most important. Starting with Vajradhara and the Buddha Shakyamuni, with
whom the tradition is said to have originated, Tsangnyön traces the tradition through Indian siddhas such as Saraha, Tilopa
and Naropa. He then follows the tradition’s development into Tibet through Marpa and all the way up to Tsangnyön’s own
main teacher Shara Rabjampa Sangyé Sengé (14271470). Tsangnyön’s study centers, not surprisingly, around Milarepa’s songs,
which Tsangnyön reviews at some length. Also mentioned are songs by Padmasambhava, Machik Labdrön (10551149), and other
masters that did not belong to the Kagyü tradition.
This paper will present and analyze Tsangnyön’s Opening the Eyes of Faith and thereby provide new insights into an important
aspect of Buddhist practice. Tsangnyön argues that songs have been an important and central form of transmitting the Buddhist
teachings from the very beginning in India and he provides us with rationales for his own songs as well as the songs of Milarepa
and other Tibetan masters. Given his centrality in the development and popularization of the genre in Tibet, Tsangnyön’s thoughts
about mgur are particularly significant. His work sheds light on how this deeply personal mode of religious expression was
understood within a wider Buddhist tradition. The work is unique in providing insights into the mind of a master who not only
composed some of Tibet’s most famous songs of experience, but also reflected on them, arguing and teaching about what the
songs, in his opinion, were all about.
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Globalization in a Tibetan village
Sonja Laukkanen
This paper is based on research material collected during two years of fieldwork in Xidang village. Xidang is a Tibetan village
located at the Meili Snow Mountains nature reserve, North West Yunnan near the borders of Myanmar and Tibet (T.A.R.). Xidang
is within the nature reserve but not the main tourist attraction in the area. As a result the village gets some of the benefits that
tourism brings along but also many of the side effects. Besides location, what makes Xidang an interesting research site, is the fact
that even though the villagers are Tibetans they are also communists. The method of the study was anthropological participant
observation and conversations with the villagers as well as tourists (both Western and Chinese).
Central in the discussions about globalization is the polarization between cultural homogenization and cultural heterogenization. But as Arjun Appadurai points out “The new global cultural economy has to be understood as a complex, overlapping,
disjunctive order, which cannot any longer be understood in terms of existing center-periphery models (even those that might
account for multiple centers and peripheries) (Appadurai 1990: 296).” For this purpose he views globalization and the ‘disjuncture’
of economy, culture and politics in light of different scapes. These are: (a) ethnoscapes; (b) mediascapes; (c) technoscapes; (d)
finanscapes; and (e) ideoscapes.
After viewing Xidang in the different scapes of globalization, I shall turn to Tomlinson’s theory of complex connectivity and
try to see how the multiple changes are affecting the lives of the villagers. I have used Appadurai’s (1990) scapes, but when he
saw these scapes as disjunctive, I would rather view them as connected, complexly connected to use Tomlinson’s (1999) term. He
begins with what he calls ‘complex connectivity’. By this he means that “globalization refers to the rapidly developing and everdensening network of interconnections and interdependences that characterize modern social life (1999, 1-2).” This complexity is
the reason why Appadurai (1990) viewed globalization through different scapes. And these scapes are interconnected, influencing
each other. But Tomlinson’s main point is mobility: “Globalization promotes much more physical mobility than ever before,
but the key to its cultural impact is in the transformation of localities themselves (Tomlinson 1999: 29).” He uses the term
deterritorialization to describe how complex connectivity weakens the ties of culture to place. Distant forces are affecting local
worlds and dislodging everyday meanings from their ‘anchors’ in the local environment.
“Embodiment and the forces of material circumstance keep most of us, most of the time, situated, but in places that
are changing around us and gradually, subtly, losing their power to define the terms of our existence (Tomlinson
1999: 29).”
This is also my point: the life in Xidang is affected by distant forces and the village life is changing around the people
even if they stay where they are. This makes some people question their identity and especially it has an impact on the shared
understandings, values, hopes and fears as Tomlinson suggests.
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The Role of India’s National Interests vis-à-vis Tibet: Tibetan nationalism, Tibetan activism and The limits of Tibet
Seokbae Lee
Since the establishment of the Tibetan Government-in-Exile in Dharamsala in 1959, India has always maintained ambiguous
relations with Tibet. Because Tibet has become culturally as well as politically intertwined with India’s relations with China, New
Delhi has been very circumspect in dealing with the Tibet issue. For India, repairing tricky relationship with China might be
one of the important long-term national interests considering that China has been its biggest trade partner since 2011. Behind
this, however, India cannot hide her uncomfortable feelings towards China due to highly sensitive issues such as the ongoing
border dispute and China’s close relationship with Pakistan. These complicated situations may have led India to take a “middle
ground”keeping the Tibet issue alive, but silently. India’s uncertain position might have increasingly worried Tibetans in that
India is arguably the last bastion of Tibetan nation without a state. This concern may have stirred Tibetan people’s dormant
nationalist sentiments which heighten their sense of unity, that is, nationalism. In this regard, this study attempts to examine how
India influences Tibetan nationalism, Tibetan activism as well as the limits of Tibet. The present research thus addresses these
questions: 1) what is India’s national interest vis-à-vis Tibet?; 2) How does it shape Tibetan nationalism?; 3) how does it shape
the boundary of Tibet? This article concludes that India’s national interests with regard to Tibet are one of the significant factors
of determining the limits of Tibet and today’s Tibetan nationalism as well as activism.
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The problem of truth in the soteriological context of the later Mahayana sutras
Sergey Lepekhov
This paper examines Buddhist epistemological terms such as “rūpaśarı̄ra,” “dharmaśarı̄ra,” “prajñā,” and “tathāgata-dhātu-garbha”
in comparison with ancient Indian and Gelugpa Tradition.
The term “śarı̄ra”‘ in Buddhist texts means “lifeless body,” “relics,” and most frequently, the “relics of Buddha.” In the
Nāgārjuna’s hymn called “Dharma-dhātu-stava” the term “dharma-dhātu“ is identified with “tathāgata-dhātu,” which is also identical to tathāgata-garbha. Taking into consideration that the word “dhātu” initially meant “relics” while “tathāgata-dhātu-garbha”
in the third chapter of “As.t.asāhasrikā” is used to mean stūpa, it becomes clear how the Mahāyāna philosophy, and not only
Mādhyamika but also Vijñānavāda, is rooted in the ancient layers of the symbolism of Vedic and pre-Vedic rituals. (It is illustrative
that the hymns of Nāgārjuna were meant to be read three times a day in front of a stūpa). The relics of Buddha (tathāgata-dhātu)
are viewed here as an “embryo” (garbha) of the future state of Enlightenment This is the case because an object of worship is
considered to be conductive to the further spiritual perfection of a practicing person by guiding his/her thoughts in the right direction. The main philosophic task set by this school’s scholars was to answer the question of how to pass from a singular existence
to a multiple one and vice versa. In the soteriological sense the problem was that salvation was only possible if its source in some
degree was already present in the saved person. If salvation is omnipresent (and this is conditioned by logical consistency), then
how is its essence manifested or, to make the problem more concrete, which are the methods of salvation?
In order to combine the sansaric and nirvanic aspects of existence into a single consistent systemic integrity a whole number of
“mediative” categories is needed. One of them, that was developed considerably by vijñānavādins, was the category of tathāgatagarbha (“the embryo of the existence of the One who comes like this” or “the receptacle of the One who comes like this”).
The Buddhist texts, mentioning fortress of śrāvakas, pratyekabuddhas and bodhisattvas as well as saying that in fact there is
only one gotra, in essence follow the logic and spirit of the ancient Vedic tradition. The latter, in the form it took in “Jaiminı̄yaBrāhmana,” in many respects shows certain closeness to shamanist type ideologies. This probably explains the presence of a
clearly expressed “substratum basis” in the teaching of gotra and garbha, which is present in the Tibetan and Mongolian Buddhist
concept of tathāgata-garbha.
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The New Urbanization in Mongolia and Tibet and its Impact on Family and Society
Nancy Levine
This panel brings together new research on ongoing - and widespread - processes of settlement in towns and peri-urban areas in
eastern Central Asia. The motivations range from development-related, project-induced displacement to people’s simple search for
a better life or a better future for their children. The ongoing concentration of formerly rural people, herders and farmers, in such
new and radically different circumstances, may be a transformative experience that has a dramatic impact on family relationships
and on local cultures and societies. The panel papers will explore the dimensions of such changes and similarities and differences
of resulting processes and events across the region.
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Contemporary weaving traditions in Shora village, Dranang County, TAR
Yeshe Lhamo
In Tibet, weaving has a long history as a domestic craft. The traditions for making Tibetan carpets, strong tents and bags made
from yak hair, and other woolen textiles, all combine beauty with utility. This paper will focus on the production of nampu (snam
bu), a woolen fabric made from sheep wool, which is an important and popular textile among Tibetans. Nampu are mainly used
for the making of traditional Tibetan costumes, garments and boots. The most famous area for nampu textiles in TAR is Dranang
(Gra nang) County in Lhoka (Lho kha) Prefecture, which is reputed as the hometown of nampu.
I had the privilege to learn about this unique weaving tradition in one of the villages in Dranang County named Shora (Zho
rwa) during three months of field work, summer 2012. Shora village has a long history of producing and trading high quality
nampu. Even nowadays, nampu production is the most important income generating activity in the vilalge and constitutes a
significant proportion of the total income.
The paper will begin with a brief introduction of Shora and the history of making nampu in the village. Then, I will examine
the process of making nampu by illustrating how the textiles are traditionally made starting from the shearing of the sheep,
spinning of the wool, to the weaving and sewing of clothes. Then I will briefly describe how nampu are used for clothing and
decoration in Shora. Finally, I want to discuss how the production of nampu is preserved and adapted to a changing context.
Whereas many of the traditions of producing nampu have been relatively well preserved in Shora, the emergence of a nampu
factory and the subsequent marketing of nampu are main factors contributing to change. Moreover, the introduction of electricitypowered equipment in the factory has replaced the traditional looms, which are now mainly used in small scale production in
the individual households. Because of the marketing of textiles, the artistic and technical quality of textile is changing, some say
deteriorating. Before the 1960s, natural fibers from animals and dyes, which were either from minerals or from plants, were used
when producing textile. In the twentieth century, imported artificial fibers and dyes have become widely available and weavers
have adopted these with enthusiasm. But while the weavers may have accepted the aniline dyes and cotton thread, they have
largely maintained the characteristical design of the fabric.
Studies on textile productions in Tibet are still at the rudimentary stage and very little research has been done in any language.
Most works on textile art in Tibet focus on Tibetan carpets, nothing has been published on nampu production in Shora Village of
Tibet. By documenting the traditions as well as the contemporary changes, I am trying to draw attention to this largely unrecorded
tradition and explore possible ways for the preservation of traditional artistic and technical standards for textiles in Tibet.
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Nuns and Nunneries in Tibetan Buddhism
Nyima Lhamo
The book is focussed on nuns and nunneries in Tibetan Buddhism. It is mainly a field study guided by analytical views and theories
used in international women’s studies and social science research. The research mainly depends on anthropological field study.
It includes interviews, questionnaires, first-hand information, field notes, and photos. The author has also made a close study of
related historical material; thus, the study is thorough research work of nuns and nunneries in Tibetan Buddhism. Given than this
content is underrepresented in the academic literature, this is a unique book of instrumental significance.
The book introduces nuns and nunneries of five provinces in China and their historical development, religious branches,
religious discipline, moral behaviour, religious activity, economic situations, and their present living conditions. Well-known nuns,
Drolma goddesses, the first nun in Tibetan Buddhism, female living Buddha, and their famous persons are also included in the
study.
Research methods include visits, questionnaires, and field investigation. Data sources include first-hand information, photos,
field notes, and historical relics. The author makes detailed analysis on Tibetan relics and historical records of nuns and nunneries.
Regions of investigation include nunneries of the Tibetan Autonomous Region, Qinghai, Sichuan, Gansu, and Yunnan.
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An Outline of Mongolian Astrology Written in the Language of Tibetan Traditional Literature
Terbish Lhasran
Tibetan traditional served as the primary research and study language for Buddhist knowledge in Mongolia. In the process of
Buddhism’s spread through Mongolia, astrology, which is one of its ten fields of knowledge, combined with Mongolian astrology,
resulting in new types of astrological knowledge. It was traditional for Mongolian astrologist monks to write in the Tibetan
language. The first Mongolian monk scholar, who wrote four volumes in the Tibetan language, was the First Lama Gegeen (Lama
Rinpoche) Luvsandanzanjantsan (1639-1704). His astrological works are published in his fourth volume. In addition to his written
works, he initiated and established the Mongolian Astrological Training School.
As astrological knowledge was developing, a number of colleges and schools were established in Mongolia. Monks, who
studied in those colleges, intensified their studies and wrote independent works on astrology.
Ishbaljir(1704-1788) of KhukhNuur (Blue Lake), who was renowned as ‘SumbeKhamba’, worked developed a new astrological
method that is applicable to the Mongolian geographical location. His astrological theories still serve as important manuals
today. He was an expert in astrology and studied field under many outstanding astrologists such as Sogbu Ranjampa (sogporab
’byams pa) Agvaanjantsan. He established a new astrological school called the “New Astrology Endowed with Perfect Merits” (dge
Idan rtsis gsar)in order to make calculations in Mongolia by using the root theory of astrology and taking examples from the
astrological traditions of Phug and ‘Tshur, which are Tibetan astrological schools.According to these astrological calculations, one
can determine the movements of the moon with an accuracy of a measurement that divides one second into 149209; therefore, it
is an accurate method for calculating the movements of the moon. This calculation matches the modern astrological calculation
using the scientific method. This calculation method is still used in Mongolia in its lunar calendar, because Sumbe Khamba Ishbaljir
made it perfectly applicable to Mongolian geographical locations.
According to present research, there are over 80 monk-scholars in Mongolia who wrote astrological works in the Tibetan
language according to this particular method and astrological school. These astrological works consist of over 300 items for the
time being.
I will present a general outline of astrological works in the Tibetan language by Mongolians. In this paper, I am also interested
in writing about some of the Mongolian astrologists by posing some questions such as ‘who was he?’, ‘where did he come from?’,
‘how many works did he write?’, ‘were these works printed or still manuscripts?’, ‘where are they preserved today?’, ‘what is
content of the work?’ By doing so, I hope these astrological works in the Tibetan language by Mongolians will be known to other
scholars and become the subject matter of International Tibetan Studies.
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Religion in Tibetan Areas in the Northwest of China
Yan Liang
Based on the case study on the marginal belief called “Thevu-rang” with both demagogic Witchery and supernatural features, this
paper discusses the diffuse religion’s influence, position as well as its unique regional characteristics in the areas of Northwest
China on the basis of the historical roots and contemporary field research. As an important example of the diffuse religion, “Thevurang” explores the geographical features showed by its different manifestation forms as “Pe-har” and ”Evil-cat” and takes this as an
point of penetration to show the features and performance forms of Shaman belief in the Tibetan areas in Northwest China. This
paper intends to indicate that the Tibetan society in Northwest China contains both institutional religion and diffused religion,
whose social manifestation form is comparatively complex.
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In Layman’s Terms: The Politics of Poetry at the Fifth Dalai Lama’s Court
Nancy Lin
Is the study of classical poetics and belles-lettres a worthy pursuit for Buddhist monastics? While the valuation of snyan ngag
as a field of learning (rig gnas) has varied between Tibetan Buddhist lineage traditions and in changing historical contexts,
generally the Dge lugs pa have not been associated with the production of fine snyan ngag. Indeed, they have often questioned or
downplayed its appropriateness as a subject for religious specialists. Such attitudes notwithstanding, as Gene Smith noted decades
ago, the Fifth Dalai Lama (1617-1682) decided to institute the study of snyan ngag among his Dge lugs pa followers in response
to satirical verse criticisms by ‘Brug pa Bka’ brgyud pas. As I demonstrate in this paper, controversies continued over the value
of snyan ngag at the Fifth Dalai Lama’s court. Much of these played out not only along sectarian lines, but also through tensions
over monastic and lay status and authority. Relying on the Fifth Dalai Lama’s autobiography and other textual sources produced
by his court, I discuss two case studies that highlight these tensions. The first is the Fifth Dalai Lama’s study of snyan ngag under
Smon ’gro pa ’Jam dbyangs dbang rgyal rdo rje, and objections to the latter’s status as a layperson. The second is the court’s
preparation of a bilingual edition of the Wish-Fulfilling Vine of Avadānas (Rtogs brjod dpag bsam ’khri shing), and the written
defense of both the authorship and content of this poetic text. I consider these cases in light of monastic and lay presence at the
Fifth Dalai Lama’s court, the developing model of chos srid zung ’grel during this period, and the usefulness of “religious” and
“secular” as discursive formations in early modern Tibet.
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Oboo Worship: Collectivity and Ritual Worship among Mobile Halh Herders in Central Mongolia
Benedikte V. Lindskog
This paper seeks to examine contemporary manifestations of oboo worship - sacred cairns diffused throughout the Mongolian
land - among mobile Halh herders in central Mongolia. The ethnographic material presented is based on 2.5 years of fieldwork
between 1996 and 2011 in the Arhangai Province. It is argued that axiomatic for the constitution of relations between those
mobile herders who see themselves as one homeland-people, neg nutgiinhan, is a shared sense of belonging to, and caring for,
a particular stretch of land and the particular places of this land - the homeland (nutag). These are significantly expressed in
collective events of worship to the spirits of the land at oboos.
Focusing on the social and ritual processes of oboo worship, it is contended that in order to describe collectivity as it emerges
among the herders, the social mediation of ‘land’ and ‘place’ must be accounted for. Collectivity and sociality among the Halh
herders are comprehensively expressed not only through relations between people, but also, significantly, through relations with
the domain of spirits. This requires a perspective on sociality that is able to go beyond an unambiguous understanding of the
division between society and nature, and thus to extend notions of morality, solidarity and causality to concern non-human
domains.
There has since 1990 been a striking rebuilding of oboos and revival of oboo worship in Mongolia, concurrently related to the
reconstitution of Buddhism. As a ‘revived’ ritualised event, oboo worship today happens within a politico-religious framework that
is considerably changed. This change is not merely shaped by the present weakened influence of Buddhism as a state religion
and an economical-administrative institution, as in the pre-socialist Manchu-Qing era, but is also related to how religious life is
actually lived and expressed today. It is suggested here that this can be understood as pointing to a reinvention of oboo worship,
wherein religious authority, political power and canonical definition is less dominant, and the individual and social commitment
is more to the fore.
Oboo worship is an important component in the shared ritual life of people living in the same homeland (nutag). The
apotropaic character of oboo worship is reflected in the fact that the very doing of oboo worship provides people with an opportunity to take concrete measures and to make a real effect on the welfare and prosperity of their own nutag, their own lives as herders
and their animals. Establishing and maintaining good relations with the spirits of the land through performing oboo worship is
not a response to theoretical questions, but to practical questions. For the herders intervention from the spirit(s) of the land and
an understanding of the forces and abilities the spirits possess are simply very real and pragmatic facts of their existence and
not something that de facto evokes metaphysical speculation. It is hence suggested that the doing of ritual is privileged over the
understanding of ritual. Oboo worship, thus, can be understood as effectively reciprocal in kind, affective in content and effectual
in outcome.
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Lhan cig skyes sbyor Mahāmūdra: from Atiśa to Sgam po pa’s Lineage
Kuo-wei Liu
The term Mahāmūdra already appeared in certain earlier Buddhist tantras, such as Mañjuśrı̄-mūla-kalpa, Vajraśekhara-tantra,
Tattvasaṁgraha, etc. Together with Kāma-mūdra, Dharma-mūdra, and Samaya-mūdra, they were taught as four different levels
of tantric concepts. In the Anuttara tantras, such as the Guhyasamaja-tantra and Hevajra-tantra, the Mahāmūdra is directly
linked with the meditation practice, representing the result of ultimate realization. In Tibetan Buddhism, although similar tantric
practices also exist in other Tibetan Buddhist schools, this Mahāmūdra practice is usually viewed as the extraordinary teachings of
the Kagyu (Bka’ brgyud) school, passing down from Mar pa Chos kyi blo gros (1002/1012-1097/1100), Mi la ras pa (1040/10521123/1135), to Sgam po pa Bsod rnam rin chen (1079-1153), and onwards. In the later Kagyu sub-schools, various Mahāmūdra
lineages of practices developed gradually, such as the Lnga ldan (Five-fold) of ‘Bri gung Kagyu, the Ro snyoms (same taste) of the
‘Brug pa Kagyu, and the Yi ge bzhi pa (four letters) of Khro phug Kagyu, etc. Among them, one practice lineage called Lhan cig
skyes sbyor (Co-emergent arising and joining) was well-known and being practiced among all Kagyu sub-schools. There are lots
of texts bearing the Lhan cig skyes sbyor title being composed by later Kagyu masters.
The Tibetan term Lhan cig skyes or lhan skyes is from the Sanskrit term sahaja, which appeared in many Buddhist tantras, such
as the Hevajra-tantra. However, this term Lhan cig skyes sbyor is only seen from the texts of Kagyu School. From textual sources, it
seems that this idea was developed only after Sgam po pa, not from his Kagyu gurus. In ‘Jam mgon kong sprul’s Shes bya mdzod,
he pointed out that Sgam po pa’s such idea was influenced from Atiśa, then Sgam po pa passed down his teachings to his disciple
Phag mo gru pa (1110-1170). He also mentioned that there is a text called phyag chen lhan cig skyes sbyor go cha gnyis pa’i man
ngag written by Atiśa. We know that Sgam po pa was a Bka’ gdams pa monk before meeting with his guru Mi la ras pa, indeed
receiving Buddhist teachings from Atiśa’s lineage.
In recent years, this Atiśa’s go cha gnyis pa’i man ngag was found and published in India. There also exists a Phag mo gru pa’s
commentary on this text. In 2006, another important Atiśa’s writing on this topic, called lhan cig skyes sbyor gyi gdam ngag mdor
bsdus snying po, was also published in China. Based on these new discovered texts, I would like to discuss about how this special
practice being developed through Atiśa, how it was passed to the Kagyu School, and why it disappeared in the later Bka’ gdams
pa School.
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Glu, gar, and rol mo: The (re)interpretation of a Novice Precept in Tibet
Cuilan Liu
This paper studies the continuities and changes in the (re)interpretation of the novice precept concerning song (glu), dance (gar),
and instrumental music (rol mo) in Tibet, with a specific focus on to what extent the Tibetan interpretation of this precept accords
with its canonical interpretation and to what extent it differs.
For the 11th century Tibet yogin Mi la ras pa (1040-1123) and the 17th century Dge lugs pa monk abbot Skal ldan rgya
mtsho (1607-1677), singing was a way to share and spread messages of spiritual realization gained through solitary religious
practices. From the second half the 17th century onward, performance of music and dance even became a primary entertainment
on numerous occasions in the court of the fifth Dalai Lama Ngag dbang blo bzang rgya mtsho (1617-1682). In the early 17th
century, two local rulers-Sde srid Gtsang pa Phun tshogs rnam rgyal (1597-1632) and Sde srid Gtsang pa Bstan skyong dbang po
(1606-1642)-established a form of court music (gar glu) in western Tibet. After the collapse of their regime in 1641, conquerors
from central Tibet took this form of music to the court of the fifth Dalai Lama. In his autobiography, the fifth Dalai Lama described
how he entertained various lay and monastic guests with music and dance on the New Year’s Day in 1681.
Yet music was not always appropriate regardless of time, location, and identity of both performer and audience. From the
religious point of view, as fully ordained Buddhist monks,33 Skal ldan rgya mtsho and the fifth Dalai Lama were “violators” of the
Buddhist monastic law which prohibits the performing, watching, or teaching of song, dance, or instrumental music. From the
secular point of view, even the debut singing of Tibet’s beloved yogi and singer Mi la ras pa became a source of outrage for his
mother who considered singing despite excessive misfortunes unacceptable and unbearable. After the uncle and aunt took away
all the wealth belonging to Mi la ras pa and enslaved Mi la ras pa, his sister, and his mother, one day Mi la ras pa got drunk at a
village party and on his way home, he began to sing. The singing despaired his mother who was burning to avenge.
The legitimacy of music performed and consumed by ordained Buddhists in Tibetan Buddhism is further complicated by
the co-existence of three sets of vows (sdom gsum), the first of which prohibits lay and ordained Buddhists from performing,
teaching, or watching song, dance, or instrumental music to varying degrees. The three-vow system comprises the Śrāvakayāna
vows observed by Theravāda practitioners aimed for individual liberation, the Mahāyāna vows observed by East Asian Buddhists
aimed for the Bodhisattva path, and the Vajrayāna vows observed primarily by Tibetan tantric practitioners. Among the three
sets of vows, only Śrāvakayāna vows explicitly prescribe the use of song, dance, and instrumental music. Although Buddhists still
receive full ordination through the Śrāvakayāna vows knows as Prātimoksa in East Asia, Tibet, and South Asia, singing is either
appropriate and even a desired skill or a violation depending on one’s interpretation of the interrelations of the three sets of
vows.34
The Śrāvakayāna vows divide Buddhists into seven categories: male and female lay Buddhists, male and female novices,
probationary nuns, and fully ordained monks and nuns. The precept against song, dance, and instrumental music is one of the
ten novice precepts that demarcate the boundary between lay and ordained Buddhists. The present article studies the literary
33 Skal

ldan brgya mtsho obtained novice precepts from Rngo lo chen Blo ldan shes rab’s reincarnation Stag lung brag pa Blo gros rgya

mtsho (1546-1618) at Dga’ldan monastery and later took full monkhood ordination from the fourth Panchen lama Blo bzang chos kyi
rgyal mtshan (1570-1662) in Lhasa in the male fire tiger year (1626) at age twenty.
34 In his study on the literary tradition of Sdom gsum in Tibet, Sobisch (2002) summarizes two major Tibetan dispositions on the
interrelations of the three sets of vows. One view metaphorically describes the three sets of vows from inferior to superior as star, moon,
and sun. In particular, the inferior one would enter a dormant mood when outshined by the superior vow. In another word, one who has
obtained the higher vows can dismiss prohibitions in the inferior vows. The other view maintains that all three sets of vows are equally
important and must be observed regardless of whether one has obtained any other “superior” vows.
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tradition of how Tibetans (re)interpret this novice precept concerning song, dance, and instrumental music in the context of
Tibetan Buddhism.
The first part of the article introduces twenty-one Indian and Tibetan compositions on this subject matter, of which eight
are Indian texts translated to Tibetan as early as the ninth century and thirteen are indigenous Tibetan compositions dating
aback to the eleventh century. The second part is a textual study on the continuities and changes in the interpretation of this
precept manifested in these twenty-one texts. The next part detects from the Vinaya texts incidents that illustrate the negative
consequences when ordained monks and nuns perform, teach, or watch song, dance, or instrumental music. The last part discusses
how Tibetan interpretation of this novice precept changed from that of Nāgārjuna and why these changes arose and persisted.
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The Quest for Aku Dönpa: The Master-trickster from Tibet’s Lhasa Region.
Klaus Löhrer
This essay explores the possible historical origin and popular perceptions of the Tibetan trickster Aku Dönpa. Through literary
studies and a one year fieldwork in Lhasa and its environs, I have discovered a versatile perception of him among Tibetans in
modern Tibet, along with a multitude of dicta about where he stems from. I have categorized the perceptions found into five
categories, ‘Aku Dönpa - the Saint’, ‘Aku Dönpa as Robin Hood’, ’Trickster without Portfolio’, ‘Trickster in Sex and Feces’ and ‘Aku
Dönpa in Children’s Lore’, in order to render modern perception of him as precisely as possible. From this study emerges a ‘classic’
Aku Dönpa figure whose core quality remains his ability as a cunning trickster regardless of the moral rectifications he is often
endowed with. By comparing him with what is known about tricksters and folktale-heroes from other parts of the world, I have
found many similarities and argue that principles from these legends also apply to the tales of Aku Dönpa. Some clues to Aku
Dönpa’s origin lie in his name and I have analyzed the name for such clues, but my research also point to problems regarding the
fact that a range of real persons, along with various dramatis personae from different legends, have borne the same name in Tibet
through times. Through my fieldwork I discovered a variety of dicta about Aku Dönpa’s historical and geographical origin, the
most persistent of which stem from Drigung Til, Dagtse, Tsang and Pänbo, and I have analyzed his possible historical origin from
these findings. I have found that the first known historical person bearing the name Aku Dönpa has only little in common with the
cunning trickster from the present-day folktales and that later Aku Dönpas exhibit great fluctuation in their similarity to these tales
along with differences in their historical verifiability. I have also found that Aku Dönpa shares such fluctuation in similarity and
differences in historical verifiability with many of his colleagues from the international pantheon of tricksters and folktale-heroes.
My data suggests that the name Aku Dönpa was probably given as a nickname for the core characteristic of bright-mindedness
from early times and various side-characteristics may vary with fluctuating social norms through history. As I have furthermore
discovered a quite liberal use of his name in modern times and a historical origin of a somewhat dubious nature, I suggest that the
name Aku Dönpa is best perceived as a ‘theme-nickname’ - the theme being bright-mindedness and the name a nickname from
the early days of the legend.
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A brief summary of the essay entitled ‘the Events and Historical Background of the Fierce Contest Between the Chinese and
Nepalese Princesses about the Construction of the First Buddhist Temple in Tibet’
Mansher Lokdun
This article discloses a series of competitions unfolded between the Chinese and Nepalese consorts of the great Tibetan king
during the course of the construction of the first ever Buddhist temple in Tibet in the seventh century, but on the basis of historical
background and situation of the two parties during that period, the Chinese princess Wing Shing Kongjo suffered defeat in the
contest.
The temples of the Chinese princess and of the other three queens had only become a part of the rituals of subduing the
harmful spirits of the land at the time of building the temple of Nepalese princess. And significantly the great king himself, his
ministers and the common people all together assisted the Nepalese princess, which did not happen during the construction of
the temples of Chinese princess and other queens.
Not only from the perspective of the events unfolded at the time of the temple constructions, the temple built by the Nepalese
princess has greater historical significance to the Gyatak Ramoche Temple erected by the Chinese princess. Because the temple of
Nepalese princess consisted a tradition of observing the death anniversaries of the forefathers of the line of Tibetan kings, enjoyed
a special place and was portrayed distinctively on the pillars of the successive lineage of the kings, and also during the temple
constructions by the subsequent lineage of the kings, there was a tradition of offering the first portions of the earth, wood, stone,
craft, and other materials to the Rasa Trulnang Temple which was built by the Nepalese princess.
During that era Nepalese princess became the first queen who invited many sacred objects of Buddhist religion into Tibet
and built Buddhist temple in Tibet. She also achieved a milestone by initiating the work of translating Buddhism into Tibetan by
relying on the Indian and Nepalese Buddhist scholars under her and the great minister Thonme Sambhota’s leadership.
Likewise, the direction of the Tibetan Buddhism, education, research works, etc was turned towards India instead of other
neighboring countries. In particular, she had a strong influence on the implementation of the great Law of Ten Virtues and Sixteen
Righteous Conducts, and on the invention of Tibetan written language.
In short, thoroughly assessing and referring to the old manuscripts, I have written the hidden histories related to the Nepalese
princess who had accomplished great achievements in the history of the field of knowledge.

275

Early Dzogchen literature and practices looking at early sems sde literature and the 7th chapter of the bsam gtan mig
sgron
Manuel Lopez
My paper will explore the emergence of the early Dzokchen textual tradition (what will be later known as the sems sde literature)
as a cohesive body of literature in the 10th century through a study of these texts as presented in The Lamp for the Eye in
Meditation35 (Tib. bsam gtan mig sgron), a 10th century doxography written by the Tibetan scholar Nupchen Sangyé Yeshé (Tib.
gNubs sangs rgyas ye shes). The Lamp is one of the earliest and most important systematic accounts of the various Buddhist
schools that had taken hold in Tibet during the so called Dark Age period (842-978 CE). The text is divided into eight chapters,
but has its core in chapters four through seven, where, in hierarchical form, Sangyé Yeshé presents a doxographical classification
of four Buddhist systems in Tibet: 1) the Gradual Approach, which described the traditional Mahāyāna textual and scholastic
tradition coming mainly from India; 2) the Instantaneous Approach, which represented Chinese Chan (Zen); 3) Mahāyoga, which
represented the new tantric developments that had become popular during this period all across Asia, starting in the 6th-7th
centuries; and 4) Atiyoga, or the Great Perfection, a new tradition that, although claimed by Sangyé Yeshé to be of Indian origins,
was probably a genuine and original Tibetan reinterpretation of the Buddhist tradition. The Lamp is, in fact, the first treatise that
describes the emergence of the Great Perfection (Tib. rDzogs chen) as an independent school of thought, different and superior
(from Nupchen’s perspective) to those imported into Tibet from India and China. The Lamp is highly intertextual, containing
close to 800 quotations from almost 200 different texts, including the most important writings of the early Dzokchen literature.
My paper will show how this intertextuality is what makes the Lamp the single most important source available to us for our
understanding of the intellectual and textual background in which the early Dzokchen literature emerged. My paper argues that,
in fact, the Lamp holds the key for our understanding of how the early Dzokchen textual tradition, its language and ideas, its
images and metaphors, and its practices (or rejection of them), emerged as a philosophical, literary, and soteriological response to
the ideas, texts, and practices espoused by the different Buddhist traditions that had made their way into Tibet up until the 10th
century.

35 I

will refer to the text from now on simply as the Lamp.
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The eight great charnel grounds: an outer and inner pilgrimage
Andrea Loseries
Buddha’s Sādhanā, as described in the Mahāsihanāda Sutta of the Majjhima Nikāya speaks of the Buddha sleeping in the Charnel
grounds with a pile of human bones under his head, going about intentionally dirty, or ingesting his own waste materials.
The Aghor like meditative practices ascribed to the Buddha in the Pali Canon, as well as the cremation ground practices
(śmaśāna sādhanā) of Buddhist Siddhas and Nāth Siddhas in early medieval India continued also in the Tibetan traditions. In the
Pema bka’ thang, the biography of Padmasambhava, Eight Charnel grounds (dur khrod) are listed as eight initiation stations on
his path of realisation In Tibetan texts we find according to the respective schools various lists of the Eight Charnel grounds. They
are the dwelling places of their numerous Dharma protectors and guardians from where they are invoked in daily offering rituals.
Therefore, in Tibetan art, the depiction of the Eight Charnel grounds or cemeteries in Tantric Mandalas dedicated to the
terrifying deities, showing corpses, human limbs, scavenging beasts, and skeletons is a common feature. Each Charnel ground
has eight features: a tree, a directional guardian, a regional guardian, a lake, a naga, a cloud, a fire, and a stupa, following an
idealized rather then a topographical description.
Here the translation and decodification of three condensed exegesis compiled by the Kahmiri Pandit Sakya Sī on the
Aamahāśmaśānas based on the Hevajratantra and preserved in the bsTan ‘gyur are presented as a pilot study to throw light
on the concept and symbolism of the Eight Charnel grounds revealing an outer and inner itinerary on the borderline between
Samsara and Nirvana.

277

Reflections on the Flip Side
Christian Luczanits
Mid March this year the Rubin Museum of Art opens an exhibition primarily dedicated to the backsides, the Flip Side, of Tibetan
art, which I curate. Anybody who works more intensively with Tibetan art knows, that the backside can contain valuable information that may help to identify the subject of the painting, provide information on the purpose of the artwork and/or references to
historical personages. As such, a look at the backside is indispensable for any serious study of such art, and occasionally leads to
surprising discoveries.
During the work on this exhibition, and the attempt to communicate what is found on such backsides, numerous observations
and questions arose that appear not to have been dealt with adequately and deserve the scrutiny of the wider scholarly community.
To give just a few examples:
• References to the standard textual material found on the backside, such as the mantra ōm
. āh. hūm
. , the ye-dharma verse,
etc. lack consistency, and in their interpretation the historical general buddhist perspective dominates over the specific
functional one.
• The conventions used for the texts on the backside appear to change over time, and at times also the understanding of a
particular text or mantra.
• While it is clear what the stupa means on the backside, mandala drawings are considerably more rare and less easy to
interpret, their actual function remaining unclear so far.
My presentation will present examples for these observations and suggest some, partially preliminary, answers.
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Practicing Gesar as oral literacy in empowering Tibetan villagers’ language capacity in China
Jia Luo
The Tibetan poem on King Gesar, the longest traditional epic in the world, originated from has been transmitted outside of
monastery culture by ordinary society, and informs Tibetan ideology, religion and customary laws. As a folk cultural collection, this
epic uses various forms including folk songs, narrative poems, lyrical stories, proverbs and dramas reflecting the complex process of
historical and social change and has implicitly provided norms of the ideal society that remain socially influential in contemporary
Tibetan society. This presentation illustrates the continuing relevance of Gesar to today’s Tibet both as an encyclopaedic polyphonic
compilation of the accumulated Tibetan linguistic and social capital providing alternative models for emulation and social norms
that still are respected today. Data for the study derive from interviews with a Tibetan villager on his experience of listening
to Gesar on the radio and the effect that re-narrating Gesar to friends and family members had on perceptions of his linguistic
competence and increased social status. He is now a respected village member whose advice is often sought, despite never
attending school, and being in the standards of the education system “illiterate”. This presentation builds on this experience to
argue for the importance of “oral literacy” in general, and of the Gesar epic specifically in as part of social and linguistic capital and
capacity development in rural Tibetan society. Furthermore, it argues that oral literature and Gesar should be included in school
curriculum as part of an effort to stimulate and enrich young Tibetans’ linguistic development through challenging culturallyrelevant daily practices. Until present, such content and pedagogy have been absent from both monastic and school curriculum:
from the monastic point of view, promoting folk oral culture undermines the monastic value system; from the state education point
of view, such folk oral culture is irrelevant to the “universal” knowledge promoted by the “national” curriculum. I argue, however,
that including such content in the curriculum will strengthen young Tibetan generations’ identity, develop young generations’
communication skills and confidence, and improve their learning capacity of broader culture and knowledge including national
curriculum.
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The Nation-State Building in Late Qing Dynasty and Zhao Erfeng’s Legal Reforms in Khams
Zha Luo
The “New Policies” (refers to a series of reforms on traditional systems) implemented in Late Qing Dynasty originates from the
western theory of nation-state, which emphasizes unified national identity and the integration of political and legislative systems.
The political reforms, carried out by Zhao Erfeng in Khams in 1905-1911, were an inseparable part of the “New Policies”. While the
new management system was established in Khams, the local legislative system was made to comply with the one implemented in
the mainland of China, i.e., all the civil and criminal cases were handled according to the Qing Dynasty laws by the newly-founded
county-level governments. However, the conformity in laws deviated from Qing’s ideology of diversities in laws, and also conflicted
with the common laws and the traditional Fanli executed by monasteries and tribe heads. Zhao Erfeng advanced his legal reforms
with the use of armed forces and established a new legislative system in a short time. In 1912, the National Government took
place of the Qing Dynasty. Though the local governments in Khams were retained, they lacked the actual authority over the area.
At the grass-root level, the original power system was resumed, so was the legislative system. In 1930, Su Facheng, an official
from Xikang province, made a systematic legislative investigation in Khams, and found out that the courts established in late
Qing Dynasty were mostly abandoned. Cases in the West Khams were arbitrated again by monasteries and tribe heads. He thus
suggested that the National Government should change its knowledge of the traditional laws by keeping the rational part and
nullifying the part incompatible with the modern values. By looking into Zhao Erfeng’s legal reforms in Khams, we conclude that
the nation-building theory became a consensus in the early 20th century, but the transition from the tradition to the modernization
couldn’t be realized by imitation. The changes in laws or in ethics rely on not only the profound socio-economical changes, but
also the enduring nourishment of new values.
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Comparative study of Mongolian tsam and Tibetian tsam masks
Daramsenge Luvsanvandan
Mongolian tsam was developed to high level from XIX century. Originally Mongolian tsam was as branch of Tibetian tsam but
during few hundred years tsam became authentic Mongolian culture heritage. At first period tsam was demonstrated as Indian
and Tibetian tradition.
We may propose that tsam history connected with prehistory theatre show, culture source and religion and folk ceremony
thought experience. Later Buddhism Tantra teaching developed and support tsam mask dance tradition firstly in India and later
in Tibet, Mongolia.
How about Mongolia we determined tsam practicing Mongolia’s territory Temples list. In Mongolia museums keeping( Choijin
lama museum, History museum, Art Museum of Mongolia , Danzan ravjaa temple museum [1], [4] ) tsam mask form, color and
feature were researched by us.
Tsam mask tradition was over Mongolia at many temples[2]. Any temple has own feature and specific color, form or design
solution. Tsam dance artists monks trained very precision way. From old monks saying impressions, tsam dancer selected well
among tall and grace boys. Few months trained these candidates by experienced teachers monks who studied well tsam dance
tradition when they were young. Also tsam mask prepared and painted by best painters and designers at temple. Good tsam
which accepted by Mongolian people and visitors was honor action for any temple. Hundred fifty years ago Mongolian people
loved much tsam show with attention wait every year big tsam mask dance show about what noted many foreign travelers and
tried to get photo and writing notes. Nothern Mongolian tsan mask dance last show was in 1938 but after second world war in
1946 inner Mongolians who became citizens of Mongolia provided tsam mask dance.
About tsam mask dance from Mongolia and Tibet By time flow tsam mask from Mongolia became very heavy and big form
because material and design were complicated , used many colors especially metal or coral accessories added. Many temples of
Mongolia participated Mongolian tsam creation during hundred years. Also Mongolian people was very strictly and critical users
for tsam mask dance.
Northern and Southern Mongolia tsam tradition was same in practice but may be some small details as in any province of
Mongolia[3] . This detail must be research. Tibetian tsam mask is relatively , color is very specific and dance move is very original
may be more near Indian dance form. We should continue this research more deeply and wide way. Collection of tsam mask
needed. Especially many tsam masks were lost during social crises in Mongolia and in Inner Mongolia and Tibet. Tsam mask
dance move forms should be researched by theatre researchers . We appeal to world Tibet study researchers to establish new
direction in this field. Especially tsam mask dance comparative study of Mongolian tsam and Tibetian tsam needed for us.

Conclusion

1. We reviewed today study Mongolian tsam.
2. We researched comparative way Tibetian and Mongolian tsam masks by what we contributed into Tibetian study.
References
1. By L.Khurelbaatar, “ Mongoliann tsam”, 1998, Mongolian stydu association conference, report ( manuscript)
2. Khuree tsam by A.Gangaa
3. “ Tibetian tsam mask ” team authors, 1993, edited in Beijing
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4. Choijin lama museum, Zanabazar art museum, Danzan ravjaa museum tsam masks original samples
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The First Non-Monastic School in Muli (1946-1948): An Epitomization of the Political Forces and Cultural Influences at
Work in the Region during the 1940s
Lara Maconi
The National Xikang Primary School in Muli was founded under the Guomindang impulsion in 1946. It was the first non-monastic
school in Muli; for the first time Chinese language became the language of education in Muli; for the first time Muli was confronted
to an intrusive attempt of spreading Chinese culture in the kingdom, this being the Gomindang stated objective for this educational
enterprise.
On a macro- and micro-level, the founding of this school had many implications in terms of power of influence which brought
to the fore the competing authorities in the region at that time. How did Muli authorities and the king of Muli respond to this
initiative coming from the Guomindang? How did the people from Muli respond and who were the main actors on stage? Who
were the negotiators? As far as the internal organization of the school is concerned, who were the teachers and the students?
To which nationalities did they belong? How they were selected and by whom? What curriculum was taught at school and what
vision of China and the world was vehiculated to the students? All these are questions that can help shed light on how on a
micro-level, macro-level policies and issues are implemented, negotiated, and continuously redefined.
Based on extensive fieldwork research and literary materials, this paper discusses the political forces and cultural influences
at work in Muli in the late 1940s. Taking the founding of the National Xikang Primary School in Muli as a highly significant
embodiment of those forces and influences, I show the dynamics and complexity of the interactions of different levels of authority
in Muli at that time.
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Epistemological Analysis of Abhisamayalamkara
Gantuya Magsarjav
“Abhisamayalamkara” is a fundamental treatise of Mahayana philosophy that is widely found in India, Tibet and Mongolia.
Thus, studying the contents of Abhisamayalamkara illuminates specific characteristics found in the philosophy embraced by these
countries. With this in mind, I would like to share some conclusions drawn from my epistemological analysis of “The Ornament
of Clear Realizations.”
A general interpretation of the “wisdom perfection treatise,” handed down by Maiteriya, called, “The Ornament of Clear
Realization” (Skt. Abhisamayālam
. kāra, Tib. mngon par rtogs pa’i rgyan) is that attainment of the highest level of mind is the
most important factor for the perfection of wisdom, that is to say, to achieve the full enlightenment of Buddhahood. This treatise
describes how the mind and knowledge of the Buddha as well as the Bodhisattva is generated, developed and also describes the
results of this attainment. In other words, it reveals what the realization of the Buddha and the Bodhisattva means in a manifold
of ways. I focus on clarifying the interpretation of the concept of realization in the perfection of wisdom based on the teachings
of Buddha and the Ornament of Clear Realization. I regard this as a significant step towards presenting Buddhist viewpoints on
realization in philosophical debates and in determining the role and position of this concept within these debates. First, three
realizations in “The Ornament of Clear Realization” are characterized as the achievement of higher wisdom-knowledge and ethics
attained through Mahayana paths.
The process of overcoming ordinary and limited knowledge, mind, and practice to achieve direct realization and higher
wisdom is determined through four practices. The first of these four practices is called “Full awakening to all aspects” and
describes the notions of the Buddha and Bodhisattvas’ knowledge and mind through direct realization. The next practice is called
“Culmination clear realization” and presents generations of different levels of mind in each and every path in the Arya being. The
third practice is called “Serial clear realization” and reveals how higher levels of minds are attained and describes their qualities.
The last practice is called “Clear realization in a single instant” and determines how the mind realizes the ultimate nature of the
limitless universe in a single second and qualities of that attainment.
After generating and practicing all of these clear realizations, the resulting wisdom transcends from the mind of an ordinary
man and penetrates the limitless universe. This is called “the Resultant truth body.” It is the Buddha’s body that is described in the
eighth category of “The Ornament of Clear Realization.”
The main notion of “Clear realization” (abhisamaya, mngon par rtogs pa) in “The Ornament of Clear Realization” is that
wisdom directly realizes all phenomena in one second. It is our habit to separate, classify, section, order during the process
of learning a phenomenon. When one achieves the highest enlightenment, one directly realizes numberless phenomena in the
limitless universe, those things that are mutually interconnected and interdependent, in one single second. That is called “clear
and direct realization.”
The teachings of Maitreyanatha are dedicated to future generations of human beings, and thus, there is some truth in the
perception of this era being the ’beginning of inner vision.” For this reason, I argue that it is time for us to try to understand the
notion of “Clear Realization,” which is the main notion of the “The Ornament of Clear Realization” for which ordinary humans
can aspire to achieve.
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Art as Revelation: Pema Lingpa’s Visual Legacy at Tamzhing Lhundrup Choling Lhakhang
Ariana Maki
Pema Lingpa (pad+ma gling pa, 1450-1521) is one of the most important figures in Bhutanese Buddhism, for he revolutionized
Bhutanese Buddhism not only through his significant spiritual revelations and doctrinal innovations but also through his political
legacy. Until now, however, scholarship on Pema Lingpa has mostly been focused on the translation and interpretation of his textual
corpus. This paper will, by contrast, contribute to our understanding of Pema Lingpa’s multi-faceted heritage by analyzing the
iconographic imagery in his main monastic seat, the Tamzhing Lhundrup Choling Lhakhang (gtam zhing lhun grub chos gling lha
khang), situated in the eastern region of Bumthang (bum thang). We will use the paintings and sculptures of Tamzhing as historical
sources that document the political and spiritual relationships in central Bhutan in the late 15th-early 16th century. It shows how
the content and relative position of each composition illustrates the complex relationships between religious hierarchies and
advanced Buddhist praxis as they developed during Pema Lingpa’s life.
Although some pioneering scholarship has already been carried out on Tamzhing, our analysis of the site’s iconographic
program is based on Pema Lingpa’s own account preserved in his autobiography. Our analysis will thus offer a new perspective
on this body of material based on its own terms, analyzing the otherwise unattested iconographic forms, specific lineages and
distinctive practices unique to Pema Lingpa’s tradition, all of which are openly displayed on the walls and shrines of Tamzhing.
This presentation focuses on a few key themes: first, the precise ways in which the murals situate Pema Lingpa and his tradition
within the Nyingma tradition as a whole; second, how the visual program communicates the tradition’s key tenets and practices
to their initiates. As we will see, Pema Lingpa is careful to place himself within the larger Nyingma school of Buddhist practice,
and specifically to connect his own revelations with the Dzogchen (rdzogs chen) practices that constitute the highest Nyingma
teachings. At the same time Pema Lingpa deftly inserted himself and his own teachings into the temple proper through a variety
of means, such as commissioning paintings illustrating his unique visions and consecrating the temple’s sculptures with relics
uncovered through his own revelations. This paper also highlights some of the ways in which the visual program of Tamzhing
communicates the key tenets of Nyingma Buddhist practice in Pema Lingpa’s tradition by presenting the mechanisms by which
Pema Lingpa and his legacy were promulgated and legitimized, and by juxtaposing this analysis with careful investigation of the
murals chosen for the site. Specifically, this work examines how the artistic program of Tamzhing offers initiates a guide to their
personal practice, incorporating depictions of ritually purified practitioners, key lineage figures, multiple deities in their heavenly
realms, and a full series of protective figures.
In summary, during Pema Lingpa’s lifetime he oversaw the creation of Tamzhing as a key site for dissemination of his tradition,
transmissions of which were intended to be made not only through his presence as a living master, but also via the specific
choices he made for the site’s visual program. This paper elucidates how Tamzhing’s murals contributed to the ritual environment,
reflected the socio-political concerns of the time, and offered access to specific visualization practices unique to Pema Lingpa.
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Cementing Exemplary Subjects: Repairing a Tibetan Rural Primary School under Urbanization Pressures in Amdo
Rebgong
Charlene Makley
From the beginning of China’s market reforms, development planners have touted “urbanization” as an ultimate good, as both
a promise of utopic modern lifestyles and as a policy goal for the planned integration of rural regions into rationalized, “open”
markets. As scholars have recently pointed out, in Tibetan regions, urbanization processes since reforms have taken on particular
valences and forms, especially since the launch of the “Great Develop the West” campaign in 2000. Waves of state-led campaigns,
scholars argue, attempt to recruit rural Tibetans to participate in market-based urban spaces, lifestyles and aspirations as a way
to reconfigure historically cohesive rural communities and to overcome forms of local ethnic autonomy. In this paper, I draw
on fieldwork conducted among Tibetans between 2007-2011 in an urbanizing valley of Rebgong in China’s Qinghai province
to rethink statist notions of modern urbanization as overcoming a “backward” or “stagnant” rural-urban dichotomy. Instead, I
consider urbanism in the valley as a cultural politics of contested “cosmogeographies,” in which types of moral subjects and
their appropriate space-time scales are claimed, materialized, and negotiated for increasingly high stakes. In this light, I look at
conflicts and dilemmas surrounding a primary school expansion and repair project in a proudly prosperous Tibetan village in the
mountains above Rebgong’s expanding central town. I contextualize such school-building projects as responses to state-mandated
“school consolidation” and “new socialist countryside” policies that worked to re-orient and integrate mountain villages with a
sinified and “modern” urbanizing world downriver, even as village leaders sought to defend the autonomy of the village as a
Tibetan community historically linked to interregional Buddhist and lineage networks. In this, I focus especially on the mutual
constitution of built environments and types of exemplary or abject subjects by examining the ways in which a variety of agents
throughout the construction project sought to create, recognize and evaluate the “quality” (Ch. suzhi, Tib. spus tshad) of both
materials (especially cement) and people (students, teachers, parents, officials, or patrons) as signs of competing modernities.
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Fire therapies in Tibetan Medecine applied in the West
Elise Mandine
FIRE is used in many ways in TTM. Some of the fire therapies are considered as “invasive” therapies and others are “mild”
therapies. In the West any therapy that is not piercing the skin is not invasive, therefore can be used by a person who is not a GP.
So many western healers who have been trained in TTM can used the fire therapies without further diploma.
1. me tsa : moxibustion is an “invasive” therapy in TTM. There are special days when you should avoid to treat with me tsa
and certain area that you should avoid. It can damage subtil energy circulation.
2. me bum : fire vase (with copper cups) it can be both: invasive and non-invasive. It is a strong invasive therapy when it’s
a wet cupping, ie. together with bloodletting and it is a mild therapy when it is “dry” ie. without bloodletting. The me bum
is placed on the muscle and heated up.
3. hor me : mongolian moxibustion using warm oil and felt.
4. ser me : golden needle with fire a golden needle with a small piece of burning moxa at the top. You hold the golden needle
on the krone point and wait for the moxa to burn. There is no piercing of the skin. It can be used only 2 times per year
maximum.
5. rlung bdug : inhalation inhale medicinal plants or incense for the wind humor.
6. hot compresses application of heated salt pack or hot stones (like volcanic stones), heated hands.
7. hot stones massage using hot stones and hot oil instead of thumbs and palms to massage the body.
I am gathering information from several practitioners in France, in Germany and Switzerland.
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Development of a digital catalogue of the Bodleian Tibetan manuscripts: Bod Karchak @ the Bod.
Charles Manson
A presentation of the ongoing development of the digital catalogue of the Tibetan manuscripts held at the Bodleian Libraries,
Oxford. The collection contains purchases and donations from (chronologically) the Schlagintweit brothers, Csoma de Koros,
Capt. L.A. Waddell, The Indian Government, W.Y. Evans-Wentz, Michael Aris, Hugh Richardson, T. Skorupski. The presentation
will firstly describe the contents of the Bodleian Tibetan Manuscripts collection and the status of earlier catalogues, and then
give details of the processes of developing a digital catalogue of the manuscripts - named Bod Karchak - along the lines of the
Fihrist digital catalogue for Arabic manuscripts. Bod Karchak is intended to be part of the process of developing a union catalogue
for the Tibetan Manuscripts held in libraries in the UK, and will have the facility to be read in Tibetan script as well as several
transliteration systems, thus demonstrating some of the special advantages of digital technology for manuscript cataloguing.

288

Basic epistemological view of Gelugpa doctrine
Dorizhap Markhaev
Je Tsongkhapas’ work “The Three Principal Aspects of The Path” has taken concern about the three most important viewpoints of
the Buddhist teaching such as; firstly: renunciation from Samsara (cyclic existence), secondly; to generate Bodhichitta (compassionate mind), thirdly; to realize correct view of voidness. Those three notions are the main condition for realizing Mahayana
epistemological doctrine. Particularly, it explains how one should realize the nature of ordinary, contradictory and troubled mind
for generating Bodhichitta (compassion). Moreover by understanding the nature of Samsara and mind, only through the realization of the emptiness one will liberate from the bond of the cyclic existence. Thus I’ve named the third chapter of my dissertation
“The Philosophy of Madhyamaka”. The main influential source for writing my report was Je Tsongkhapas’ work “The Three Principal Aspects of The Path” and various lecture series given by XIV His Holiness Dalai Lama in varied times, in different countries.
Dalai Lama used Je Tsongkhapas’ “The Three Principal Aspects of The Path” text as main source of his ideology in those lectures,
he emphasized main concern of Buddhist teaching is inner mind of human.
In this report I have analyzed mind and consciousness by the Gelug tradition, first; Logical thinking, second; moral principles,
third; calm abiding meditation and penetrative insight. The last topic from the above reveals enlightenment beings’ mind and
consciousness.
Je Tsongkhapas’ “The Three Principal Aspects of The Path” text has shown the fundamental aspect of Gelugpa epistemological
doctrine (the Yellow sect of Tibetan Buddhism) which has widely spread in Tibet and Mongolia, even it gained possession of the
key source of Mahayana Buddhist Philosophy.
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The Nine Translators: An Investigation into the Historical Transformation of a List
Dan Martin
This presentation concerns a group of translators said to have been active during the late-8th-century reign of Emperor


i,o
ë²,

§e, bóxn, that may be called the Nine Translators. My basic thesis is that the list has been transformed during the course of
post-Imperial Tibetan history writing. This basically meant the gradual elimination of ‘unknown’ (or at least relatively unknown)
names, replacing them with names of better-known translators that were probably in fact active during the early ninth century
(during the reigns of


i , §e, o
ë², bxÎxn, and 
i , góug, §e, bxÎxn,) and not during the eighth. This would affect the dating

of some canonical translation work, of course. More significantly, it has consequences for our understanding of how the history
tellers, consciously or not, adjusted their portrayals of the Imperial Period to better conform to their contemporary demands.
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Charles Bell’s ‘Himalayan Triangle’: Kalimpong, Gangtok and Gyantse, the ‘Power Places’ of a Political Officer
Emma Martin
Singh in her historical survey of relations between British India, Tibet, Sikkim and Bhutan takes a comprehensive view of the
‘Himalayan Triangle’ (1988). This paper will focus on a much more personal set of Himalayan associations that linked one man
to people and places that spanned the Tibetan Frontier.
Charles Bell (Political Officer for Sikkim, Bhutan and Tibet 1908-18) came to Kalimpong in 1901. Having previously spent ten
years working on the Indian plains, he came to this North-eastern frontier town as a complete Tibet novice. Twenty years later
Bell would find himself riding into Lhasa for the first and only time to meet his old friend the thirteenth Dalai Lama. This final
mission would complete what Bell saw as him becoming, ‘in large measure Tibetanised’ (Bell 1946: 29). Bell is frequently credited
with being one of the most important and successful colonial officers to have worked on the Himalayan frontiers and this paper
will ask how did Bell become, ‘Tibetanised’?
His success and his understanding of Tibet, its culture, its people and its protocols was thankfully not gained solely from
his unpopular predecessor John Claude White (Political Officer Sikkim 1889-1908) nor just from his reading of L A Waddell’s
‘Lamaism’ (1895). Instead his knowledge of, influence in and acceptance by Himalayan aristocratic society can be attributed to
three ‘Power Places’; Kalimpong, Gangtok and Gyantse (Dowman 1991). These were not places of religious significance to Bell,
instead for him they were centres of political, intellectual and culture power. These places and the people who lived and worked
there guided him in his becoming ‘Tibetanised’, influencing his thinking on Tibet and by extension the policies he recommended
to the British India government. As Wagoner makes clear, ‘the colonial knowledge thus produced would not have taken the form
it did, had it not been for the fact that . . . intellectuals provided not merely raw data, but a key analytical framework that led to
the formulation of the new form of knowledge (2003: 786).
Bell spent extended periods of time in each of his three power places and we will visit each of these places in turn. Beginning
his ‘Frontier Cadre’ career in Kalimpong (McKay 1997), we will see how the surveying and writing of the once in a generation
Kalimpong district land survey and settlement report rooted him to that town (Bell 1905). He would have a lifelong commitment
to the Dr Graham Homes, he bought his British-made products at Kalimpong Stores and he would spend periods of negotiation at
Bhutan House. Gangtok was of course his political heartland, his Residency there a hub for British and Sikkim society, but more
than this we will see how Gangtok was the place where he came to understand Tibetan culture and where he catalogued, with the
help of a leading lama, his collection of ‘curios’. Finally Gyantse, the home of the extended Pha-lha family, the lynchpin to Bell’s
knowing Tibet. Here we get a sense of how Bell gained his insights into aristocratic taste, protocols and refinement and of course,
the often perplexing Tibetan proverb.
Kalimpong, Gangtok and Gyantse only became ‘Power Places’ to Bell because of the people he knew there. Along with British
India officers, there were Scottish missionaries, Tibetan aristocrats, Buddhist lamas, royal families and a multitude of traders who
came together in this contact zone. Perhaps only in this particular kind of contact zone could an Indian photographer, whose
family connections stretched to Scotland, find himself working for a British India Officer, taking photographs in central Tibet
assisted by a Tibetan monk. In this paper we will meet these men and understand the connections that bound them together and
the personal agendas they brought with them. We will gain an appreciation of their place in Gyantse, Gangtok and Kalimpong
society and understand how they collectively played a part in Bell’s Tibetan education.
This paper then will map out the tangled web of boundary-crossing connections that Bell found himself at the centre of. In
order to make sense of the many connections Bell had to these places I will use previously unpublished photographs, museum
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collections, family archives, colonial archives both from the UK and India and fieldwork notes from visits to Kalimpong and
Gangtok. It is only through a multitude of sources that Bell and his connection to the people he knew and their myriad connections
to each other become visible and thus a window onto a Political Officer’s ‘Himalayan Triangle’ is opened.
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Quels outils pour préciser la chronologie des peintures murales réalisées au cours des XIVème - XVème siècles au
Ladakh? L’exemple du Tsatsapuri lha khang à Alchi.
Nils Martin
Depuis la publication emblématique de The Cultural Heritage of Ladakh par Tadeusz Skorupski et David Snellgrove trois ans après
la réouverture du Ladakh aux étrangers en 1974, notre connaissance des temples Ladakhi décorés au cours des XIVème - XVème
siècles s’est considérablement enrichie grce aux articles et ouvrages de nombreux autres chercheurs. Pourtant, aucune étude ne
s’est consacrée jusqu’à présent à une large synthèse de leurs décors peints, la récente thèse de Chiara Bellini [2010] se concentrant
seulement sur quelques uns d’entre eux. Il faut dire que la tche est complexe tant les nouvelles fondations ont été nombreuses à
cette époque et les informations historiques qui s’y rattachent sont rares.
Dans cette présentation, nous proposons d’exposer quatre méthodes d’analyse distinctes par la combinaison desquelles il
sera possible, à terme, d’envisager tous ces décors dans leur globalité et de préciser leur chronologie relative. D’une part, la
différenciation de “mains”, sur la base d’une méthode morellienne (du nom du célèbre connaisseur italien Giovanni Morelli)
adaptée aux exigences de l’art tibétain, doit être préférée à la notion vague de “styles”. Elle doit être complétée par la recherche,
dans une perspective “stemmatique”, des antécédents et des variantes apportées localement aux mêmes thèmes iconographiques
majeurs, afin de parvenir à une datation relative efficace des différents décors entre eux. D’autre part, l’étude des quelques
inscriptions laissées au moment de la réalisation des peinturesn’est pas à négliger en vue d’obtenir des datations absolues. Compte
tenu de l’imprécision des chroniques dynastiques du Ladakh, il est toutefois impératif de les mettre à l’épreuve de datations au
carbone 14 d’échantillons de matière organique analysés par un institut extérieur compétent, le Laboratoire de Mesure du Carbone
14 du Commissariat à l’Energie Atomique et aux Energies Alternatives de Saclay dans notre cas.
Pour illustrer notre propos, nous nous appuierons sur l’exemple du Tsatsapuri lha khang d’Alchi, un temple ’Bri gung pa a
priori décoré au tournant des XIVème et XVème siècles et récemment restauré par l’ONG Tibet Heritage Fund sous la direction d’André Alexander (†). Son décor peint témoigne en effet des liens fondamentaux qui unissaient les temples de la vallée
supérieure de l’Indus et encourage à la comparaison systématique et avertie de leurs décors muraux entre eux. Dans un premier
temps, il nous faudra différencier clairement la manière des peintres qui furent à l’oeuvre au rez-de-chaussée du Tsatsapuri lha
khang. Puis, focalisant notre attention sur l’auteur des peintures du mur nord, nous verrons comment ces dernières peuvent être
rapprochées positivement de trois sites voisins, à Alchi, à Saspol et, plus en amont de la vallée supérieure de l’Indus, à Phiyang, par
l’identification d’une manière identique et récurrente ainsi que par l’analyse “stemmatique” des choix iconographiques opérés par
le peintre. Enfin, nous réexaminerons les datations proposées pour ces trois sites au regard des informations nouvelles apportées
par la datation au carbone 14 d’échantillons de matière organique que nous y avons prélevé au cours de l’été 2012, là où un
décrochement de la couche picturale laissait poindre la couche préparatoire ou le mortier en-dessous.
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Mind and its Co-emergent Nature (sahaja) in Advayavajra’s Commentary on Saraha’s Treasure of Dohās
Klaus-Dieter Mathes
Both Saraha’s Treasure of Dohās (Dohākos.a) and Advayavajra’s commentary on it (i.e., the Dohākos.apañjikā) are available in their
Indian original and thus constitute an important source for the study of the Indian origins of Mahāmudrā. Bagchi’s Sanskrit edition
of the commentary and the Tibetan translation of it in the Bstan ’gyur mention a certain Advayavajra as author, but the style and
the numerous flagrant violations of grammar when the meaning of the text is unambiguous (the author otherwise displays a
perfect command of Sanskrit) exclude the possibility that this is Maitrı̄pa, who also goes under the name Advayavajra (i.e., the
author of the Advayavajrasam
. graha). The old Newar manuscript of the pañjikā is in a mid-13th-century bhujimogal script and
corrections in the margin show that it is a copy of an older manuscript. This and the mention of Vairocanavajra (12th century) as
the Tibetan translator in the Bstan ’gyur show that our Advayavajra could well have been a contemporary of Maitrı̄pa (ca. 1007 ca. 1085).
With this early Indian witness of Saraha’s Dohā tradition in hand, therefore, an analysis of its main doctrinal concept of
sahaja in the light of the Dohākos.apañjikā will prepare the ground for evaluating Tibetan interpretations of the relation between
sam
. sāric states of mind and a positively understood ultimate, ranging from the position of Dol po pa (1292-1361) at one end of
the spectrum to that of ‘Gos Lo tsā ba Gzhon nu dpal (1392-1481) at the other.
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New Perspectives on the Historical Evidences and Archaeological foundings from Monastery Erdene-Zuu
Koichi Matsuda
The Mongol Empire spread throughout the Eurasian continent. In 1239 or 1240, the army of Kden, a grandson of Chinggis Khan
invaded into Tibet region. It was the beginning of the Mongol conquest of Tibet, but the governance pattern maintained some
common elements throughout the empire. For example, the decimal or base-10 organization of the population, the formation
and garrison of armies along the frontiers, the division of conquered territories among and under the control of members of the
Genghis Khan royal family, etcetera. ow did the Mongols ruled Tibet in 13th and 14th centuries. In this presentation I would
like to explore the issue of how the Mongol organized the Tibetan population and Mongol Military system evolved in the Tibetan
region.
And Tibet was a country where religious institutions and secular life were deeply intertwined. I would like to discuss how
the Tibetan Buddhism leaders maintained or constructed the religious and secular influences on the region under the Mongol
governance, tolerating the overwhelming dominance of the Mongols. The Mongol leaders gave a central role to one of these
sects, the Sa skya sect, and coopt them into the Mongol system of control. On the other hand, in order to further his control over
China itself, Qubilai made use of Tibetan Buddhism which had no pre-existing power base in China. With this in mind Qubilai
continued throughout his reign to support Tibet Buddhism while using the support of the Sa skya sect to control Tibet. From the
time of Temür Khan on Mongol ties to Tibetan Buddhism continued to deepen. Thus some of the common elements of the Mongol
governance throughout the empire and Tibetan regional traits will be revealedRebellions in Tibet under the Qubilai Rule.
While the administration of Tibet at first proceeded in a stable fashion rebellions did later arise. In 1274 ’Phags pa declined
Quibilai’s entreaties to stay in court and left on a trip to return to Sa skya. Then, in 1275 there was an upheaval in Sa skya which
was crushed when Qubilai sent in an army of more than 100,000 soldiers. Following this these soldiers were kept on, deployed
in strategic locations within the region. This rebellion implicated Kun dga’ bzang po who had been appointed Governor-General
of the region of the Sa skya sect which formed the basis for Qubilai’s rule of Tibet. As this suggests, the rebellion was a grave
threat to Quibilai’s rule, and this is further shown in the scale of his response. The armies which Qubilai dispatched against
this rebellion included several Mongol armies totaling 70,000 troops including; an army led by Prince Jibik Temür, of the Kden
lineage, an army from the Qinghai region led by Changgi of the Chiγu lineage, and an army from the Mdo smad region led by
Qubilai’s own son, Prince A’uruGchi. These were supplemented by conscript armies from the Mdo stod region and from the Mdo
smad region, corresponding respectively to present-day western Sichuan and Qinghai province . In addition to the above, an army
led by another son of Qubilai, Mangara, which had been manning the region on the North-eastern borders of Tibet in Shǎnxı̄
Province (西省) stretching from Mt. Liupan (六山) to Jinzhao (京兆) also participated. And, also taking part in putting down the
rebellions were soldiers from the extremely large former Tamma army based in Shānxı̄ (山西省) and Henan (河南省) provinces
along the lower valley of the Yellow river. As this suggests, the Mongols threw into the battle against the rebels troops from every
possible direction.
Following fierce battle Kun dga’ bzang po was executed and the rebellion crushed. Again, between 1285 and 1290 there
was an insurgency led by the ’Bri gung sect and again Qubilai dispatched a large army to suppress the rebellion (Petech 1980,
pp.197-198, Otosaka 1986, pp.59-65, Petech 1990, pp.22-31, Nakamura 1997, pp.124-129).
These two rebellions appear to be, respectively, linked to the Shirigi rebellion (1275-1284) and the Qaidu rebellion (12751301), simultaneous rebellions against Quibilai’s rule involving the influence and armies of central Asian Mongol Princes. Thus,
the Tibetan uprising of this period can probably be best seen as a part of a broader central Asian rebellion against Yuan Dynasty
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rule, some by the Mongol Princes Shirigi, Qaidu, and Du’a (Nakamura 1997, pp.124-129.).
With these rebellions as a watershed, the Mongol rule of Tibet through the Sa skya sect then continued uninterrupted for 75
years, until Byang chub rgyal mtshan of the Phag mo gru sect usurped authority to rule central Tibet from the Sa skya sect (Tucci
1949, pp.22-23, Otosaka 1986, p.72, Petech 1990, pp.85-137).
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New Perspectives on the Historical Evidences and Archaeological foundings from Monastery Erdene-Zuu
Takashi Matsukawa
In order to explore the historical aspects of Mongolian Buddhism, I focused on the Monastery Erdene-Zuu, built at the end of the
16th century. Because it was built over the ruins of Qaraqorum, the capital of the Mongol Empire, it stands as an extraordinary
example of Mongolian history from the 13th century through the present day.
It is noteworthy that the learned lama, Zawaa Damdin (1867-1937) notes, in the History of Mongolian Buddhism (written in
Tibetan), that Monastery Erdene-Zuu was constructed during the Uighur Empire era in the 9th century. The Monastery was first
restored and renovated in the 13th century by Ögedei QaGan, and later by Abadai QaGan of Qalqa in the 16th century. In fact, the
investigation by the Mongolian-Japanese Joint “Project Erdene-Zuu - Past, Future and Present” revealed a number of historical
relics from the Uighur period scattered on the surface of the grounds of Monastery Erdene-Zuu. Also, Mongolian-German joint
excavation of Karakorum revealed that a certain structure from ancient time is buried underneath.
In conclusion, Monastery Erdene-Zuu may have been witness to all the history starting from the Uighur period in the 9th
century, through the Mongol Empire and the Yuan Dynasty of the 13th - 14th centuries, up to the present day.
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Introduction of the Theory of Mahamudra by the Founder of Drukpa Kagyu: Tsangpa Gyare Yeshe Dorje (1161-1211)
Thupten Gawa Matsushita
In general, actually Drukpa Kagyu (’Brug pa bka’ brgyud) was called for the system of the philosophical tenets of Drukpa Kagyu,
which is a branch of Phakmo Drupa Kagyu’s school. The named “Drukpa” doesn’t refer to the people of Bhutan in the ancient time.
The Drukpa Kagyu, it means a linage of spiritual practice and it refers to the masters of the religious lineage of Drukpa Kagyu.
Phagmo Drukpa (1110-1170) was a spiritual master of Ling Repa.
Since Zhabdrung Ngawang Namgyal (1594-1651) unified Bhutan, Drukpa has been the Bhutanese national school, and the
country came to be called Druk Yul (’Brug yul), the country of Drukpa Kagyu or the country of the dragon (druk). The Drukpa
Kagyu is thus a very important school in Bhutan, as well as the most traditional school of Nyingmapa.
The founder of Drukpa Kagyu is Dro-gon Tsangpa Gyare Yeshe Dorje (1161-1211). He was born in southern Tibet and his
teachings have been widely spread and developed throughout Tibet and in most of the Himalayan regions. I am now researching
his collected works as a member of the Bhutanese Buddhism Research Project (BBRP) organized by Prof. Seiji Kumagai (Kyoto
University).
Tsangpa Gyare, as well as the other Kagyu masters, learned five major subjects of Sutrayana philosophy such as Parmana,
Madhyamika, Prajnaparamita, Abhidharma, Vinaya, and also Vajrayana. He was a tantric practitioner and mahasiddha. He finally
mastered Mahamudra (phyag rgya chen po), the most important and specific doctrine for Kagyupa’s tradition. How then, did he
explain the concept of Mahamudra? And its symbolize the main characteristics in the different types of interpretation scriptures.
This paper aims to introduce and analyze the concept of Mahamudra according to the explanation in Tsangpa Gyare’s treatise,
Phyag rgya chen po-bka’ drin bcu gcig pa’i bshad ’bum ’phrul gyi me long (Mirror of magic that which collected works about the
eleven kindness of Mahamudra).
According to Tsangpa Gyare’s explanation, Mahamudra is divided into three elements: (1) foundation (gzhi), (2) path (lam),
and (3) the result (’bras bu).
1. The foundation (gzhi) of Mahamudra is the understanding of the nature of mind (sems kyi chos nyid).
2. The path (lam) of Mahamudra is direct perception and adaptation to the nature of mind through meditation.
3. As the result (’bras bu), one who has understand the ground aspect of Mahamudra that itself through aspect of path which
purified the most subtle dualistic manifestations (gnyis snang phra mo) and the two fold purify of wisdom which is removed
the two kinds of obscurations (sgrib gnyis), also transcending awareness includes the three bodies of the Buddha (sku gsum)
of completely enlightened experience.We must not ignore any of these three aspects of the Mahamudra approach effectively.
This paper thus introduces and analyzes the essential theory of Mahamurdra for the Drukpa Kagyu, which is a major Buddhist
school in Bhutan.
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The land for buildings, fields and cemeteries: An illustrated manuscript on geomancy
Petra Maurer
Some years ago the Bavarian State Library was able to acquire three illustrated manuscripts (Cod. Tibet. 895, 896, 897) from
Mongolia on geomancy (sa dpyad); they were most probably written in the 19th or 20th century. The author of the three manuscripts is unknown, the pages are not paginated and the titles are quite similar:
The clear mirror with drawings of samples for the methods to examine the bad sites important to be avoided like the site for
houses, fields and cemeteries (khang sa zhing sa dur sa sogs / kun la gces pa’i spang sa ngan / brtag tshul ’dra ba’i dpe’i ri mo / kun
gsal me long zhes bya bzhugs), . . . the good sites to be used (khang sa zhing sa dur sa sogs / kun la gces pa’i blang sa bzang / brtag
tshul ’dra ba’i dpe’i ri mo / kun gsal me long zhes bya bzhugs) and . . . the succession of sa dgra (khang sa zhing sa dur sa sogs / kun
la gces pa’i sa dgra rim / brtag tshul ’dra ba’i dpe’i ri mo / kun gsal me long zhes bya bzhugs).
An initial analysis of the three manuscripts made clear that they are not only based on chapter 32 of the Vaidurya dkar
po, written by sde srid Sangs rgyas rgya mtsho (16531705), but cites and illustrates complete passages of his work. The author
arranged his text according to three subjects: Places suitable for construction, places unsuitable for construction and the succession
of sa dgra.
The illustrations allow us to look at the interpretation of landscape according to the Vaidurya dkar po and to get a glimpse on
the perception of this geomantic text in Tibetan and Mongolian culture.
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gTer ston and Tradent: Innovation and Conservation in Tibetan
Treasure Literature
Robert Mayer
This paper presents a summary of the findings of our Oxford-based research project on authorship and innovation
in gter ma literature. Project members include Cathy Cantwell, Janet Gyatso, Sara Jacoby, Matthew Kapstein,
Jonathan Silk, Lopon Ogyan P Tanzin, Antonio Terrone, and Vesna Wallace. This project is based upon a close
reading of a range of actual gter ma texts, as opposed to the already achieved biographical studies of individual
gter stons as persons.
The paper begins by reviewing some of the widely different patterns in gter ma literature that we have
encountered. It goes on to show that contrary to much received opinion, (i) gter ma literature leans far more
towards conservatism than innovation, (ii) that it is far more communally authored than individually authored,
and that (iii) it has far more similarities with conventional literature than differences.
In conclusion, we show that the key to successful analysis of gter ma literature, and indeed of most
tantric ritual literature, lies in an appreciation of its multi-levelled modularity. Theoretical approaches to literary
modularity are adapted from contemporary Hebraist scholarship, and theoretical approaches to the construction of
what we have dubbed the 'gter ston-function' are drawn from Barthes and Foucault.
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Between two states: the evolving relations between Spiti and exile Tibet
Fiona McConnell
The process of bordering does not happen only at international political borders but rather through a range of practices and
decisions enacted in multiple locations. In considering the shifting borders of contemporary ‘Cultural Tibet’, this paper focuses
on the relations between community leaders in Spiti (Himachal Pradesh) and the exile Tibetan administration based in India. As
such, it engages with ongoing debates in Himalayan Studies regarding the re-centering of the state and national histories in the
region, and critiques of reading Himalayan communities as Tibetan outside of political Tibet’ (Shneiderman 2010). This paper
will outline the extent to which Spitian leaders have engaged with, and sought support from, exile Tibetan religious, educational
and government institutions, and how such connections have impacted the Tibetan community, from facilitating access to land
and property, to providing employment, and validation for the exile administration’s continued presence in India. In turn, it will
be argued that these connections speak to a series of broader issues, including: the relationship between Spitian identity and the
‘state(s)’ (both Indian and Tibetan); imagined geographies of ‘cultural Tibet’ in this region; the boundary-creating processes of
religious and cultural revival; and the broader relationship between state and extrastate spaces (Scott 2009).
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Rethinking Tsong kha pa on Jayānanda on Candrakı̄rti
Andrew McGarrity
In his Lam rim chen mo, Tsong kha pa famously criticizes Jayānanda over the latter’s supposed misunderstanding of the SvātantrikaPrāsaṅgika distinction. Tsong kha pa takes does so on two counts especially, taking Jayānanda to task firstly for arguing that
Prāsaṅgikas do not rely upon valid means of knowledge (pramān.a) themselves but only insofar as they are agreed upon by
their opponent; and, secondly, for holding that Prāsaṅgika Mādhyamikas hold no thesis (pratijñā) whatsoever, but merely refute
the assertions of others. These issues have already been explored in modern scholarship, quite rightly, within the larger historical context of the transmission of Madhyamaka to Tibet, taking into account Tsong kha pa’s predecessors in wrestling with
the issue of how to correctly understand the Madhyamaka critique, predecessors such as Pa tshab Nyi ma grags and Phya pa
chos kyi seng ge. In this paper, however, I want to adopt a slightly different approach; namely, to consider the key passages
that Tsong kha pa cites from Jayānanda’s Madhyamakāvatārat.ı̄kā on their own terms, especially with reference to the original
Madhyamakāvatāra(bhās.ya) passages which give rise to them, as well as the excerpts of the Prasannapadā which Jayānanda cites
in the process. This will enable (i) a direct consideration of Jayānanda himself as an interpreter of Candrakı̄rti and (ii) a clearer
comparison to be made between Jayānanda and Candrakı̄rti themselves. Finally, this will allow for some significant questions to
be raised; namely, do Candrakı̄rti and Jayānanda differ that much on key issues that come to dominate the Svātantrika-Prāsaṅgika
distinction? and, if not, then what other factors might be at work in Tsong kha pa’s criticisms of Jayānanda? What else might have
been at stake in his need to draw such clear distinctions between Candrakı̄rti and Jayānanda, such that the former becomes the
correct, and the latter the incorrect, exemplar of what it means to be a ‘true’ Prāsaṅgika?
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Tibetan Sphygmology: The Yellow Emperor, the Moon King, and the Four Tantras
William McGrath
In this paper I contribute to a growing body of scholarship that explores the historical provenance of the seminal Tibetan medical
work, the Four Tantras (rgyud bzhi). I analyze the first chapter its fourth section (dum bu), the Subsequent Tantra (phyi rgyud),
and the ten sphygmology (that is, pulse diagnosis) chapters (le’u) of the Medicine of the Moon King (sman dpyad zla ba’i rgyal
po, hereafter, Moon King), an early medical text that purports to have been translated from Chinese during the eighth century. I
then focus on the seminal Chinese medical work, the Inner Classic of the Yellow Emperor (huang di nei jing 帝, hereafter, Inner
Classic) and its commentaries to assess their relationship with the Moon King and, thereby, the Four Tantras. In this way, I hope to
contribute to our understanding of the Chinese influences in the sphygmology sections of the Four Tantras. In trying to understand
the overall roots of the early Tibetan medical literature, especially in relationship to Indian and Chinese antecedents, it is critical
that our assessment focuses upon specific topics and textual sections, rather than excessively global assessments of a text as a
whole. I thus hope to contribute to this approach by focusing on a single topic - sphygmology - across multiple early Tibetan and
Chinese medical texts. Ultimately I propose that the Moon King, like the Four Tantras, is a composite work that assimilated both
Indian and Chinese medical concepts and synthesized them into a unique Tibetan medical ideology. Through this analysis, I hope
to clarify the provenance of parts of the Moon King, sections of the Four Tantras, and elements in the historical relationship of the
Tibetan and Chinese medical traditions.
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The courier station network in Khams during the Qing period and change in its function
Lu Mei
The Qing Dynasty courier dispatch system was not only an integral part of the administrative system but also of the military
system. This system had two basic functions: firstly, it was designed to dispatch documents for the government and for military
intelligence, and secondly it ensured the security of official staff on their travels. At the end of the Qing Dynasty and before
the “New administration”, the courier station system was reserved for the government’s exclusive use, and was therefore not
accessible to civilians. The postal system was to be found throughout the country as a network of courier stations that made up
the national post service. One of the central nodes of this network was the Huanghua station, from which the major post routes
branched off in all directions.
While the spatial distribution of post stations was limited by the geographical conditions, it was also determined by the court
system’s local administration. Post stations could, to be more precise, be subdivided into stations (zhan), tang stations, counters
(tai), bureaus (suo), etc. The different designations exemplify their different functions and responsibilities, but this division was
not absolute. In the border areas in particular, garrisons and post stations often had some functions in common. The so-called
counter stations, tang stations, and horse stations found in historical documents about the Kham area, were not fundamentally
different and the name “counter station” (taizhan) was relatively more common.
The setting up of post stations in Kham during the Qing dynasty is closely related to Qing government military operations
in the border areas. In the fifty-eighth of Emperor Kangxi (1719), during the Qing expedition to Junggar Mongolia, Dajianlu
(Dartsedo) was an important military artery for entry into Tibet, and there was constant military movement through the area. In
order to guarantee communications and the transmission of orders, ten stations were set up between Dajianlu and Litang, with a
fixed number of porters and horses responsible for the delivery of a variety of documents. After the war some garrisons remained
there to guard the stations. In 1727, during the Pingding Muslim rebellion, 3,000 soldiers from the Yunnan Army entered Tibet
and along the way, from Jianchuan to Chamdo, stations were set up that were ultimately abandoned after the war. During the
Qianlong period, the Qing government further strengthened its military and communications network in Kham. Some stations
that had been set up in the course of military campaigns, as mentioned above, were dismantled at the end of the war, but most
were maintained and provided a regular service.
The Qing Dynasty courier system came under central government’s Ministry of War, and its local management was the
responsibility of the judge of the provincial division, the “Yicheng” being the official appointed for post stations. Management
of the post stations set up by the Qing government was in keeping with practices passed down from the Ming Dynasty, with added
changes. During the Qing Dynasty, post stations were in charge of receiving and delivering messages, and transporting materials.
Emperor Shunzhi changed the rules regarding the civilian supply of horses introduced during the Ming Dynasty; consequently
during his reign, the Qing government developed a system to supply courier horses. Detailed rules were introduced later concerning the selection of staff and the use of funds. Post-station staff, as well as a minority of government garrison military personnel,
was also on occasion local Tibetan soldiers. In order to ensure the supply of various goods for the stations, indigenous chieftains
(tusi) in all parts of Kham were required to do all kinds of forced labor.
In Kham, the “taizhan” counter stations, in addition to the main functions described above, were also in charge of some
local management duties, such as tax collection, litigations, etc. During the late Qing Dynasty, the courier dispatch system was
gradually replaced by modern means of communication and by a postal system. During local chieftainship reforms in Kham, Zhao
Erfeng also made changes to the original stations: 1) the routes linking the stations were reorganized; 2) some of the stations
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were merged; 3) the number of staff and the amount of supplies provided were adjusted; 4) electrical cables were installed to
accommodate the telegraph service; 5) the stations themselves were rebuilt, making them a service no longer for the exclusive
use of officials but catering for both civilians and officials in order to facilitate the circulation of trade in Kham.
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The translation of Tibetan evidential markers into English
Eric Mélac
Any English speaker who has started learning Tibetan has certainly encountered difficulties with its system of verbal suffixes. The
main reason is that the Tibetan verb phrase is structured around the concept of evidentiality, which appears very exotic to English
speakers at first sight. However, according to Aikhenvald (2004), one fourth of the world languages use obligatory evidential
constructions to specify the mode of access to information and, although the English language does not express evidentiality
grammatically, the pre-linguistic processing of information is an essential cognitive domain and undoubtedly has an influence
on English speakers’ choice of words. This study, based on the researcher’s first-hand knowledge of the two languages and a
contrastive corpus, will present the typological differences between Tibetan and English related to the notion of evidentiality.
The contrastive corpus was specially collected for this study at Tibet University (Tibet, P.R.C.) and Cambridge University
(United Kingdom) and the same methodology was adopted for the two languages. Ten pairs of native speakers asked each other
questions involving different modes of access to information. These questions were designed to elicit a great number of evidential
markers: they addressed distant and recent memories, second-hand information, opinions, emotional stories and dreams. The
corpus also includes three activities: inferring what some mysterious pictures represent, identifying sounds and describing a story
told in a comic strip. Other methods - such as acceptability questionnaires and the investigation of larger corpora - were used to
supplement the analysis of this contrastive corpus.
There are three basic modes of access to information for which Tibetan has specialized particles: direct, inferential and verbal
(Tournadre, 2008). Different English constructions for the expression of each evidential branch will be assessed through the
scope of the fine distinctions offered by Tibetan grammar. For direct perception (‘dug and -song in Tibetan), we will examine
the evidential element of the different constructions of perception verbs in English (Whitt, 2010; Gisborne 2010): some of these
verbs can take a predicative complement, an infinitive clause, a participial clause or a finite clause, expressing different evidential
nuances. As for the expression of inference (-bzhag in Tibetan), the corpus revealed the different uses of a great number of
markers the English language possesses - modals like epistemic must, adverbs like apparently, the present perfect, the periphrastic
construction be going to, perception verbs like to see or to sound, cognition verbs like to guess and discourse markers like oh.
The notions of induction, deduction, epistemic modality (Nuyts, 2001a; Vokurkova, 2008), mirativity (De Lancey, 2001) and
subjectivity (Nuyts, 2001b) proved particularly relevant to distinguish those markers. Finally, verbal access to information (-za
and -ze in Tibetan) can be rendered in English by the phrase
schI heard, the adverb apparently and the different uses of reported speech and free indirect style. We will see how these lexical
tools differ from the Tibetan report particles in terms of commitment, information structure and the details they give about the
verbal act itself.
This study will offer an analysis of the articulation between those different modes of expression, as well as their connection
to knowledge processing. At an applied level, it will reveal at what frequency English speakers resort to evidential strategies and
therefore how often the Tibetan evidential particles need to be translated into English. It will also give a description of the closest
candidates for the translation of these particles and the semantic nuances between them.
References
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The Tibet Mirror as an Integral Product of Eastern Himalaya Transcultural Exchange and a New Impetus in Tibetan
Literary Writing
Natalia Mikhaylova and Pavel Grokhovskiy
Yul phyogs so so’i gsar ’gyur me long (literally “The Mirror of News From Various Countries” or, as it was called by its editor, “The
Tibet Mirror”) is one of the first periodicals in the Tibetan language (apart from the Moravian missionaries’ publications in Ladakh
and Kyelang, the Manchu amban Lian Yu’s newspaper in Tibet and the Panchen Lama IX Tubten Chokyi Nyima’s newspaper).
The Tibet Mirror was published in Kalimpong, West Bengal, India, during 38 years (1925-1963) by an outstanding Tibetan
religious and public leader Dorje Tharchin, who has played an important role in the political and cultural history of Tibet and has
actively tried to contribute to the development and modernization of his native land and people. Yul phyogs so so’i gsar ’gyur me
long is an interesting example of the advanced transcultural exchange that was taking place on the Tibetan-Indian border. Dorje
Tharchin himself, the editor of the newspaper - a Tibetan by origin, an Indian citizen by residence and a Christian by faith - could
be called a true transcultural offspring of this Eastern Himalaya border region with a compound mixture of people of different
nationalities, religious and cultural backgrounds.
Inspired by the liberal British press and willing to share with his compatriots both international and local news as well as
the information about the latest technological innovations, Dorje Tharchin attempted to change the conventional Tibetan world
outlook and at the same time to preserve Tibetan culture in this border area by launching a first ever multi-functional Tibetan
periodical issued by a Tibetan editor. Several key functions of the newspaper could be underlined:
1. informing people about world and local news,
2. providing practical information about markets, prices and current bargains for businessmen,
3. educational focus (for example, a short note on the Hindustani alphabet and its corresponding letters in Tibetan or a
scientific article on the the Earth’s shape and structure),
4. advertising,
5. entertainment (riddles, cartoons, etc),
6. religious education (both Christian and Buddhist).
Besides being a news supply for local residents of the Kalimpong area, Yul phyogs so so’i gsar ’gyur me long was a major media
channel between Tibet and the rest of the world and, therefore, enjoyed a high demand among representatives of the Tibetan
aristocracy, not numerous in their number, but, nevertheless, presenting an avant-garde of the wondering Tibetan society at that
time, who had almost no other means to acquire any information about things happening outside their country. Apart from that,
during certain periods of time the newspaper attracted attention of the Chinese authorities and was welcomed by the British
officials in India, who were concerned with a further development of the Tibetan-British relations and provided some financial
support to the edition of the periodical during World War II.
It goes without saying that the influence of the Tibet Mirror extended far beyond its informative and educational purview, it
was designed by its editor to be an elaborate lever tool for the incorporation of the traditional Tibetan society into the modern
world and which, alongside with that, was to forward the development of the modern Tibetan social thought and the establishment
of new social entities within Tibet.
Among the variety of possible approaches towards the Tibet Mirror this paper aims to explore the periodical from a perspective
of its input on the Tibetan literary activity. While literature, being an inseparable part of culture, bears the reflection of historical
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events as well as the process of society evolution itself, Yul phyogs so so’i gsar ’gyur me long not only presents the first example of
the Tibetan mass media, but also contains the first pieces of modern Tibetan writing which determined the future development of
a new Tibetan literary language, having contributed to the introduction of modern political and economical terminology and new
grammatical and lexical features in the Tibetan language.
This paper examines Yul phyogs so so’i gsar ’gyur me long based on the study of the actual content of the first six issues of the
periodical (Vol.1 issues 1-6, 1925-1926), leading to a conclusion that the materials of the periodical contribute to the introduction
of a number of publicistic genres of the new secular Tibetan writing.
Due to the fact that Yul phyogs so so’i gsar ’gyur me long contains the very first Tibetan publicistic materials, many genres
could not always be clearly distinguished and, therefore, present overlapping examples of publicistic functional style. Selected
samples of the materials of the first six issues of the periodical are analysed and arranged according to a modern system of
publicistic writing genre classification. Among the most popular genres of the discussed samples are news (short article, report
and, to a lesser extent, reportage), advertising, entertainment and general information materials (private advertisements, riddles,
maps, short educational notes, etc), early examples of the literary-publicistic and situation-analytical genres (commentary and
correspondence) as well as an epistolary genre in a form of editor’s address to the newspaper readers.
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The Vetāla’s Garbled Tongue: Tibetan and Sanskrit Speech Fragments in the Mongolian “Enchanted Corpse” Cycle of Tales
Rachel Mikos
The many questions surrounding the genesis and transmission of the cycle of tales known as the ‘Enchanted Corpse’ (Skt.
Vetālapañcavinśati, Tib. ro sgrung, Mong. siditū kegūr-ūn ūliger) have long fascinated scholars involved with Buddhism and verbal
culture in southern and central Asia. In this paper, I plan to examine a seemingly minute yet fascinating aspect of the Vetāla
narrative in its Mongolian (Khalkha and Oirat) permutations. At issue here is the narrative turn in which the prince inadvertently
speaks, in contradiction to Nāgarjuna’s command of absolute silence - an event which always occurs after the Vetāla has concluded
narrating one of his captivating stories. Upon this violation of the command, the corpse returns to the tree where he usually hangs,
uttering a combination of broken Tibetan and Sanskrit syllables, which demonstrate certain variations among the Mongolian versions of the cycle, and have been rendered variously into European translations.
These strange series of syllables display evidence of extreme linguistic syncretism, and may not convey an immediately selfevident meaning. In some versions, a Sanskrit word is endowed with the locative case of classical Mongolian, to be followed by a
Mongolian phrase; in other versions, a variation of this word in Sanskrit is followed by a seemingly Tibetan phrase. Accordingly,
my goal in this paper is firstly to attempt a dissection of these linguistic fragments, in order to attempt to clarify them semantically.
Secondly, I would like briefly to examine the linguistic and literary functions of these speech-fragments within the context of
the “Enchanted Corpse” narrative itself. In this section, I intend to make a concise comparison of the Vetāla’s speech as he flies
back to his tree in both the Mongolian and Tibetan versions that are generally known to international scholarship. Why is the
Vetāla’s speech so much more syncretic (and thus enigmatic) in the Mongolian versions? What function did this serve for the
purported readership - even though in this case it is generally more correct to speak of “auditorship” in this predominantly oral
context? I will also rely upon Roman Jakobson’s analysis of the “zero phoneme” to argue that these syncretized speech-fragments,
especially in the Mongolian versions, serve a semantically polyvalent function.
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The Annual Klu gtor ritual in Jarkhot, Mustang
Colin Millard
This paper will present an account of the annual Klu gtor ritual performed by Yuthog Tsewang, a Bon snag pa from Jarkhot village
in lower Mustang, Nepal. The paper will be based partly on translations of the ritual text klu gtor chu spyin gru mo, and partly
on observations of the ritual in summer 2010. The ritual involves making a range of offerings to the klu class of spirits which
includes a gtor ma and various of other items which are placed in clay pots. At the conclusion of the ritual the offerings are
placed inside a box (gter sbas) which is embedded in the wall of the house and sealed for one year. The purpose of the ritual is
to cultivate prosperity and prevent disease. Most of the houses in Jarkhot carry out the ritual. Once the auspicious day is chosen
several families will bring their offering pots to the location of the ritual. The paper will discuss the different stages of the ritual,
beginning with the method to choose the time of the ritual and then proceeding to discuss the different stages involved in creating
the offerings. A discussion will also be made of the ritual activities and the symbolism of the items used in the ritual.
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The Karma of Kingship and Democracy: Moral Solidarities in Tibetan Constitutional Thought
Martin Mills
The question of political solidarity amongst Tibetans has long been the subject of debate amongst modern scholars, and has
grown more so in light of the testaments of contemporary Tibetan self immolators, singers and poets, many of which call for
renewed unity (mthun sgril) amongst the “brothers and sisters” (spun zla) of the three provinces (chol kha gsum). However, the
possibilities of political solidarity have also been questioned by modern historians who note the longstanding divisions, both
religious, linguistic and constitutional, that have historically divided the ‘tsampa-eaters” of the “Greater Tibet” (bod chen mo
see Shakya 1993). Here then we are faced with the question of how the concept of political solidarity has been conceived at an
indigenous level, and how it fits into larger Tibetan ideas, and in particular its relationship to religious concepts and affiliations,
that have often been understood as playing down or even actively suppressing Tibetan nationalist sentiment while at the same
time effectively constituting that identity (Miller 1993).
In partial answer to these conundrums, this paper examines the concept of communal karma (phyi tu kyi las) as an important
constitutional means of discussing political solidarity throughout post-imperial Tibetan history. This idea, which could also be
phrased as objective, or external, karma, emerges initially in writings such as those of Zhikpo Lingpa, which portrayed the idea
of kingly responsibility as linked to the “ocean of merit” generated within a royal demesne by his subjects. In this sense, kings,
like religious teachers and temples, were seen as emerging from the collective karma of subjects and disciples (Akester 2001).
At the same time, their moral character was seen as determining the moral qualities of those they ruled, and kings and generals
were portrayed as karmically responsible for those that soldiers and subjects that came under their aegis, just as lamas were seen
as influenced by the moral actions of their sponsors. In both of these cases, the idea of communal karma was mediated by the
performative reality of exchange, whether in the form of alms-giving or taxes, and at the everyday level those that shared phyi tu
kyi las were seen as ordinarily linked by relations of inheritance, kinship or religious tutelage.
Bringing this debate up-to-date, it is clear that this question of communal karma remains an important ideological backdrop
to modern Tibetan discussions of democratisation and the end of the present Dalai Lama’s political authority, and to the place of
self-immolations in Tibetan communal consciousness. In interviews with key CTA figures such as Lobsang Sangay and Samdhong
Rinpoche, the role of communal karma was seen as crucial both to the democratic mandate that exiles had to politically represent
those in Tibet, but also to the question of the centre of moral agency in the “Tibetan cause”. In this last regard, the last twenty-four
months - with the retirement of the Dalai Lama and the rise of self-immolations - it is clear that the perception of who constitutes
the centre of communal karmic agency in the Tibetan cause has shifted dramatically, shifting between a hierarchical model based
around the Dalai Lama, to a communal one based around the idea of “Tibetans in Tibet”.
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The Ulaanbaatar Manuscript of the Ajātaśatrukaukr.tyavinodana
Tensho Miyazaki
The Ulaanbaatar manuscript of the Kangyur preserved in the National Library of Mongolia received little attention until it was
published in a digital format in 2010. This paper focuses on the Ulaanbaatar manuscript of the Kangyur Ajātaśatrukaukr.tyavinodana
(AjKV), a Mahāyāna sutra. This case study aims to shed light on the interrelation between the Ulaanbaatar manuscript and the
other manuscripts of the Them spangs ma lineage. My investigations on the Ulaanbaatar manuscript of the AjKV examine the
following points.
• Four different manuscript Kangyurs of the AjKV, namely, the London, Stog Palace, Tokyo, and Ulaanbaatar manuscripts, are
classified as comprising the Them spangs ma group.
• The Stog, Tokyo and Ulaanbaatar manuscripts of the AjKV do not have a starting point for the fourth section (bam po)
and their final bam pos are labeled as the fourth. These differences in the starting points of the sections are presumed to
originate from an error that was transmitted into all three of these manuscripts. However, the London manuscript does not
include this error, so we can presume that the Shel dkar manuscript, the direct ancestor of the London manuscript, was
derived from the Them spangs ma Kangyur before this error occurred.
• Since the London and Ulaanbaatar manuscripts share a number of exclusive variants, they seem to be closely related.
However, as we are assuming that the London manuscript was derived earlier, it would be problematic to speculate that
they were contaminated by the same external source. On the other hand, the Stog and Tokyo manuscripts share other
variants with the Tshal pa group, so they are presumed to have been contaminated themselves by the Tshal pa lineage, as
previous studies have indicated.
• The final bam po of the Ulaanbaatar manuscript of the AjKV includes several traces of later alterations. These only appear
where variant readings were previously shared only with the London manuscript, so we can assume that they were based
on one of the other manuscripts in the Them spangs ma group. The above-mentioned differences in the starting points of the
sections are also altered, but these corrections probably depend on one of the Peking editions, because the altered starting
title of the final bam po only agrees with the Peking and Berlin manuscripts.
As a result of the above analyses, we can propose the following hypothesis on the stemma of the extant AjKV manuscripts in the
Them spangs ma lineage. The Shel dkar manuscript, the direct ancestor of the London manuscript, was derived from the Them
spangs ma Kangyur before the error in the starting points of the sections occurred in the process of copying. The Tokyo and Stog
Palace manuscripts are the descendants of manuscripts influenced by the Tshal pa Kangyur lineage. The Ulaanbaatar manuscript
seems not to have been contaminated by the Tshal pa group, but its final bam po does contain later alterations, which mainly
depends on the other manuscripts of the Them spangs ma lineage that are similar to the Stog or Tokyo manuscripts.
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Scriptures referred to in the works of Dı̄pam
. karaśrı̄jñāna
Kaie Mochizuki
Dı̄pam
. karaśrı̄jñāna (or Atiśa) is well known not only as one of the great Buddhist scholars at Vikramaśı̄la monastery in India
but also as a transmitter of Indian Buddhism to Tibet. A Tibetan king invited him to Tibet, and then he wrote many works and
translated many Buddhist scriptures into Tibetan in order to teach Indian Buddhism to Tibetan Buddhists. Therefore his works
give us very important information to consider how Indian Buddhism was transmitted to Tibet not only in an ideological way but
also a scriptural way.
We also know that his understanding of the Madhyamaka teaching gives great effect on Tibetan Buddhism. But we do not
know much how about his understanding of the scriptures. For example, Tsong kha pa is said to write his Lam rim chen mo
under the influence of Dı̄pam
. karaśrı̄jñāna or his Bodhipathapradı̄pa. So we tend to see his philosophical position too much from a
viewpoint of Tsong kha pa. But I think that it is needed to reconsider how about his view of the scriptures once again in order to
reconstruct the philosophical history of later Indian Buddhism or that of Tibetan Buddhism in the Period of the Second Diffusion.
As for sutras, he compiled the anthology of Buddhist scriptures named Mahasūtrasamuccaya, in which he cites 83 sutras in
37 chapters. Because this may let us know that he could read these scriptures during his staying at the monastery, we can guess
how about the library at the monastery or which scriptures are popular at the monastery then. His other works also give us
useful information to analyze his view of scriptures. For example, his own commentary on the Bodhipathapradı̄pa, or his longer
treatise on the Madhyamaka, the Ratnakaran.d.oghāt.a, we can see many citations not only from Mahāyāna scriptures but also from
the Vajrayāna scriptures. Further he writes also many small texts, in which he refers to Mahāyāna scriptures. Among them, the
commentary on the Sūtrasamuccaya attributed to Nāgārjuna and the Sūtrārthasamuccaopadeśa are important text to see how he
analyzes the scriptures. And in the Karmavibhaṅga he cites the Vajrayāna scriptures as Mahāyāna. I analyze references to the
scriptures in these works and will clarify his view of the scriptures.
As for śāstras he referrs to not only works of Nāgārjuna but also those of Maitreya and Asaṅga. It is very interesting because
he is acknowledged as a teacher of the Mādhyamika school in later Tibetan Buddhism. He says that he learned the teaching of the
Madhyamaka from gSer gling pa and that of the Mind only from Ratnākaraśanti, so he obviously knows the deference between
them. His Bodhipathapradı̄pa seems to be written in the standpoint of the Madhyamaka, but we see many citations from the
Yogācāra works in his commentary. Therefore we need to analyze also the citations from śāstras to reconsider his philosophical
position. I analyze also references to Indian masters and their treatises in his works and will clarify his philosophical position in
order to reconstruct the philosophical history of later Indian Buddhism.
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The 4th Zhwa-dmar-pa in Bhum-thang: Perspective on Religio-Political History
Kamilla Eva Mojzes
The 4th Zhwa-dmar-pa incarnate Chos-grags ye-shes (1453-1524), the second highest dignitary of the Karma bka’-brgyud sect,
had a significant role in 15th-16th c. Tibetan politics. Chos-grags ye-shes travelled extensively as a highly esteemed lama backed
by his main sponsor, Don-yod rdo-rje (1462/63-1512), the most powerful Tibetan warlord of the time. He belonged to the Rinspung-pa clan who exercised effective control in (Central) Tibet under the nominal rule of the Phag-mo-gru-pas. Through their
teacher-patron relationship they influenced and defined the political events peaking at the time when the 4th Zhwa-dmar-pa
became gong-ma of the Phag-mo-gru-pas. It is sensible to assume that his far- reaching and extensive journeys aimed at securing
areas for both religious and secular power, although the two eventually failed to create any lasting hegemony.
In 1480, the 4th Zhwa-dmar-pa travelled also in Chos-’khor valley, where he intended to establish a Karma bka’-brgyud
monastery. At that time, Padma gling-pa (1450-1521), the highly controversial Bhutanese treasure-revealer, struggled to establish
his career and patronage among the Tibetan overlords. According to Padma gling-pa’s biography (Bum-thang-gter-ston-padmagling-pa’i-rnam-thar-’od-zer-kun-mdzes-nor-bu’i- phreng-ba), the 4th Zhwa-dmar-pa’s visit created rivalry among the lamas in the
Chos-’khor valley, since each wanted to have the prestigious proximity of the monastery of such an eminence. It was finally
built in Thang-kha-sbi (and still exists today), but the incident led others blaming Pad-ma gling-pa’s fake skills - yet again - for
not preventing such a conflict. Nevertheless, the 7th Karma-pa Chos-grags rgya-mtsho (1454-1506) strongly supported Padma
gling-pa and thus also the Rin-spung-pas started to sponsor him later on, though his original sponsor, the Lha-lung nang-so (the
governor of the Southern districts), regarded his overlords as enemy (Aris 1988).
While it is clear that the Rin-spung-pas wanted and indeed exercised control over the relatively easily accessible territories
in Bum-thang, the details on taxation and power structure remain unclear. Research on the 4th Zhwa-dmar-pa himself is in its
infancy; there is not even a single monograph on him at present. My paper’s objective is to survey Chos-grags ye-shes’ travels
in Bum-thang and review his relationship with Padma gling-pa. It furthers the understanding of the 4th Zhwa-dmar-pa and
his sponsor’s possible motives and sheds new light on the extent of Rin-spung-pa power in Bum-thang. The main sources of
my study are two previously un-translated texts: the spiritual memoir (rang-rnam) of the 4th Zhwa-dmar-pa (rTogs-pa-brjodpa’i-tshigs-su-bcad-pa-utpala’i-phreng-ba) that he composed in 1506 at the request of Don-yod rdo-rje and his spiritual biography
from the mKhas-pa’i-dga’-ston, an account of history (lo-rgyus) written by his close disciple, the second dPa-bo rin-po-che gTsug-lag
’phreng-ba (1504-1566). Although they are employed here as historical sources, both texts belong to the Tibetan genre of spiritual
biography (rnam-thar) and are certainly biased accordingly. Analyzing their content with the necessary awareness of genre and
context, however, contributes to our understanding of pre-Zhabs-drung religio-political history and offers a new vantage point to
investigate the power players of 15th16th c. Tibetan politics and the way they influenced this period of Bhutanese history.
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Talks on the framework of the Complete Monlam Tibetan Dictionary
Lobsang Monlam
Tibet is a country with an advanced system of language and culture. Since imperial Tibet, the art of lexicography has been
practised in Tibet, which goes over a thousand years back. In the subsequent years, a treasure trove of dictionaries flourished in
Tibet. Yet, owing to matters within and without, there are certain loopholes in the compilations, which are glaring when compared
with other advanced dictionaries in foreign languages. For one, there are a lesser number of word entries in the dictionary, as
the bulk of terms related to different tenets of Tibet’s cultural and religious traditions and the standard colloquial words from the
three provinces of Tibet didn’t find their way into the dictionaries. Secondly, there are glaring discrepancies in explanations done
to terms related to history, politics and Tibet’s cultural and religious practises. All of those can be attributed to a strong influence
of communism. Thirdly, just as standard western dictionaries are renowned for minute details like phonetic alphabets, part of
speed, explanations, etymologies and idioms, the Tibetan versions were conspicuous in absence of such details. Fourthly, in digital
age, it is of utmost importance to develop software and applications with Tibetan characteristics to cater to a growing population
of computer savvy individuals.
As a result, The Complete Monlam Tibetan Dictionary aims to compile an authorative Tibetan dictionary covering the Tibetan
terms and words in entirety, both secular as well as spiritual. The methodologies ratified towards that end are vast and varied, and
involves the collaboration of Tibetan scholars everywhere, including inside Tibet. The nature of our endeavour demands editorial
of the expertise. As of now, we have approached the concerned authorities of the 4 major sects of Tibetan Buddhism, including
Jonang and Bon to set up separate editorial sections, and the response has been overwhelming. We saw the need to collaborate
on a work of this scale, and most of all, for reasons dealing with authenticity. However, we will be overseeing the logistics and
action plans of this monumental project. It aims to develop multi-device applicable digital dictionary software and applications
for the convenience of a growing body of Tibetan scholars. It also aims to help overseas scholars and tibetologists to have access
to reliable sources at a click away.

The framework of the Complete Monlam Tibetan Dictionary in General
Head words, part of speech, terminology, etymology, illustration, pronunciation, thesaurus, antonym, note, acronym and special
cases as clearly mentioned in the paper enclosed herewith.
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An Alternative Voice: The Case of the Imperfect Saint, Kun dga’ Legs pa
Elizabeth Monson
Recalling Michael Aris’ use of the phrase “alternative voices this paper considers how two representations of the ‘crazy’ Buddhist
saint, Drukpa Kunley (‘Brug pa Kun legs, 1455-1529) depict an alternative vision of what it means to be a perfected person.
This vision is located equally within the vibrant oral traditions of Drukpa Kunley operative today in Bhutan, as well as in the
fifteenth-century autobiographical writings composed by the saint himself.
In the first representation, an analysis of Drukpa Kunley’s conscious use of literary devices in the writing of his autobiography
(rang rnam) will reveal how he takes into account the whole person, the person who is not yet fully realized, who participates
in the world of “human Dharma"(mi chos), in equal proportion to that of “Buddhadharma"(sangs rgyas chos), in his image of
the realized being. It will be shown how his artistry in composition and compilation work together to create a blueprint or a
technology of the self that includes all dimensions of a self who accepts his or her status as a complete human being.
In the second aspect, an overview of popular representations of this saint in contemporary Bhutanese culture will highlight
how Drukpa Kunley’s agenda extended far beyond the political or the religious to touch on a basic elemental approach to human
life that was reasonable and sustainable so long as the primary “demon"of hypocrisy was dropped. The paper will suggest that
Drukpa Kunley’s “madness"consists in exactly this valorization of the ordinary person as an ethically aware and sensitive person
in whom we find a complete acceptance of all dimensions of human experience.
In conclusion, this project asserts that Drukpa Kunley’s ‘alternative voice’ supplies the other side of the puzzle normally
invisible or marginalized in the idealized representations of saints generally found in religious hagiographical and biographical
literatures as well as in that idealized in ritual practices of self formation both within the Himalayan Buddhist traditions and
beyond.
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Music, media and Tibetan publics: From dunglen to diaspora
Anna Morcom
Nationalism and the mass media have seen the creation of various forms of overarching ‘Tibetan (musical) culture’ in the second
half of the twentieth century from much more loosely connected networks of local styles, genres and identities. Well-documented
is the state style, which has created the performing arts of Tibetan and other minorities as all centripetally connected to Beijing
through consistent sinicization and folklorization.
However, a number of forms of mass-mediated Tibetan musics have emerged since the end of the Cultural Revolution and into
the new millennium, charting changes in media landscapes and the socio-economic and political fabric of Tibet/China. These new
genres have been creating Tibetan publics, listening communities and identities very different from those first overarching forms of
musical modernity that welded the ‘traditional’ to the modern nation state. In this paper, I focus firstly on dunglen, which reaches
a (near) pan-Tibetan audience. dunglen, in ‘pure’ form, consists of songs sung with lute (dranyen or mandolin) accompaniment,
but now extends into songs with a basis of synthesized music accompaniment. These songs are always sung in Tibetan. Whilst
they originated in Amdo, they have an increasingly wide audience, though one that remains based in a rural Tibetan life.
I explore the location of dunglen between folk and pop music as a ‘meta-tradition’, a wide-ranging genre that goes beyond the
specificity of ’folk’ musics but exists below the level of nation-state nationalism, powerfully linked to people, place and traditional
styles, yet owing its existence to the mass media. In this way it constitutes a unique musical mapping in modern Tibet. I explore
how it taps deep structures and connections of Tibetan musical and lyrical culture, and is hence able to travel across different
regions. I also look at how with the advent of cheap visual media - the VCD - it has gained a new dimension of visual imagery.
Paralleling and building on imagery of landscape, place and belonging in lyrics, this becomes a powerful means of rooting people
in place.
I then turn to other forms of Tibetan popular music, focusing on a recent boom in Tibetan language pop which has arisen
since around the mid 2000s, in some ways building on dunglen and the Amdo music industry, the most prolific site of production
of Tibetan language music. I analyze this in terms of the development of media, and how this is changing the quantity and also
reach of Tibetan music, creating broader listening publics and, crucially, increasingly linking with Tibetans outside of China.
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Revolutionary Fervor in rGyalthang: Tibetan Participation in the Cultural Revolution along the Sino-Tibetan Frontier
Dasa Pejchar Mortensen
My paper examines the degree to which Tibetan farmers, militia members, and middle school students were complicit in the
destruction of Ganden Sumtsenling Monastery (Tib: dga’ ldan sum rtsen gling, Ch: 松 赞 林 寺) during the Cultural Revolution. Ganden Sumtsenling is the largest Tibetan Buddhist monastery in Yunnan Province. From September 8-13, 1966, Tibetans
numbering in the tens of thousands walked to Sumtsenling, located five kilometers north of rGyalthang’s town center, and set the
roof on fire before smashing, burning, or pilfering the monastery’s statues, wood carvings, Tangkas, and sacred texts.
Although in the few studies published in Chinese that cover the history of northwest Yunnan Province after 1949, historians
have downplayed the extent of Tibetan involvement in the Cultural Revolution, the evidence that I have gathered in rGyalthang
over the course of twelve months of oral history and archival research indicates that local Tibetans actively participated in burning
Buddhist texts, destroying religious relics, and denouncing local religious leaders. The elderly Tibetan residents with whom I have
spoken in rGyalthang maintain that at the height of the Cultural Revolution Tibetans in northwest Yunnan did not necessarily
regard this movement as a campaign that had been imposed by the Han Chinese. These informants have remarked on the
disconnect that exists between their lived experiences of the Cultural Revolution and the ways in which these memories have
been silenced not only by scholars, but also by younger Tibetans’ refusal to come to terms with a far more complex, and far less
romantic, representation of local history. While recognizing the extent to which coercion was a reality under Chinese Communist
rule, my paper calls into question long-held assumptions in some segments of the field of Tibetan Studies that Tibetans were
victims rather than involved participants in the Cultural Revolution. My paper seeks to explore the political, social, and economic
factors that led rGyalthangpa to actively turn against their own religious leaders, raze their own monastery, and collaborate with
local representatives of the Chinese state. Furthermore, my paper explores the degree to which rGyalthangpa’s participation in
the Cultural Revolution differed from that of Tibetans living in other areas of western China.
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Preliminary remarks on class, national identity, and immigration in the Sikkimese Himalaya: The Fifteen Clause Legal
Oath of 1876
Saul Mullard
This paper provides an in depth study of the Fifteen Clause Legal Oath of 1876, signed by the leading aristocratic families and
monastic estates of Sikkim. Through the examination of the clauses in this agreement, this paper aims to draw some preliminary
conclusions regarding the use of oaths to not only define and establish law in Sikkim, but also balance the relationship between
aristocrats, commoners and the king. In addition to this important element of socio-political relationships in Sikkim, this oath
uses the concept of ethnic and political unity between the Lhopo, Lepcha and Limbu communities, first articulated in the Lho Mon
gTsong agreement of 1663 (Mullard 2011), as an attempt at promoting a quasi-national consciousness amongst the signatories
as a means of preventing Nepali immigration into Sikkim. The oath, therefore, represents an important development within the
socio-political history of Sikkim, whereby quasi-national sentiment is used as an attempt to overcome the economic and class
interests of increased Nepali immigration.
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Transcultural Practices of Medicine and Social Relationship in Tawang, Northeast India
Kei Nagaoka
People use various medical treatments in the everyday life in Tawang (Arunachal Pradesh of Northeast India). There are mainly
four professional practices of medicine in Tawang which are (1) Tibetan medicine (2) biomedicine (or Western medicine but
Tawang people call it “Indian medicine”) (3) treatments based on Buddhism (monks and healers cure through blowing blessed
breathing on the body of the patient, and by other local people with a required knowledge of herbs or tantric ceremonies such as
chanting spells while making symbolic signs with the fingers) (4) shamanism derived from Bon religion. These medical practices
came from outside such as Tibet, India and the West.
The medical plurality of Tawang society was formed through historical processes. These processes included change from
society based on Bon religion to that on Buddhism, and the geographical location changed from “nearest transit” of trade for
Tibet to “marginal frontier” after the McMahon line drawn by British India in 1914 and effective control in 1951. Furthermore the
meaning of Tawang was changed to “defense wall” for the Indian government after the Chinese invasion of and withdrawal from
Tawang in 1962. The medical plurality often reconstructed through the gradual process of encounters with Tibetan, Indian and
Western cultures. Nowadays they live with more illness than before, instead of early death. They connect with various medical
treatments transculturally for corresponding diversified illness.
In anthropological studies, scholars suggested the transformations of the practice of Tibetan medicine in the social context.
They clarify the complicated details of contemporary Tibetan medicine as not fixed classical medicine through focusing on the
modernization of medical system, the political role of the doctor as new elite to protect their “Tibetan culture”, and the role of
sustainable management for biodiversity in the Himalayas. However, many of the previous work still involved some assumption
about Tibetan medicine as an inherent and discrete part of a culture which people either held onto, or left aside. There is still a
need to seriously explore the interaction between Tibetan medicine and other medical practices within everyday reality.
I will explore the people’s medical practices as a site of cultural encounter. Deriving insights from McKim Marriott’s argument
on biomorality (that we cannot separate meaning from materiality) and Bruno Latour’s argument on purification and hybridization, I especially focus on the medical goods including pills, liquids and ointments as important mediators which adjust social
relationship between humans and non-humans, persons and relatives, persons and healers. Tawang people use these goods not
only for medical care for oneself depending on the situation when they get sick but also for adjustment and visualization of social
relationship by common use. I discuss the reproduction of the medical plurality become out through the transcultural practice
mediated by goods. The medical practices are one of important sites of encounters with Tibetan, Indian and Western culture and
give the deep meaning for the people’s social relationships and their everyday life. This study is based on the fieldwork I conducted
between 2010 and 2012 in Tawang.

321

A Tantric War-Hidden Dimension of the 2nd Duar War in Bhutan
Tetsu Nagasawa
On the morning of 15 December 2003, the Royal Bhutan Army opened fire on the base of the Assamese separatist forces situated
in the forest of South Bhutan, near the Indian border. The Bhutanese military action, which proved to be very effective and
remarkable for the humane treatment of the Assamese captives, has been called the ‘Second Duar War’. This war, however, had
yet another hidden dimension. It was conceived as a “tantric war”.
There are, principally, three relevant factors in the symbolic aspect of the Second Duar War. The first is the existence in that
area of the temple of the Glorious Copper-Coloured Mountain (GCM hereafter), the Pure Land of Guru Padmasambhava. GCM is
considered to have guardians of the Buddhist teaching at its four gates, who protect the pure land by controlling and re-educating
harmful spirits; especially the class of the dam sri, or samaya-breakers. According to the Anuttarayoga tradition, it is admitted or
even recommended that the dam sri should be expelled or even destroyed by means of tantric rituals, by transferring their mind
consciousness to a pure land.
In the case of the Second Duar War, just thirty minutes before the firing started at 9 a.m., all the rdzongs in Bhutan performed
the gtorma hurling ritual of Mahakala that is closely related to the above-mentioned idea. The examination of this ritual leads
us to the two remaining symbolic factors; the cult of the Wrathful Guru with Kilaya and Mahakala’s sovereign ownership of the
Bhutanese land. Wrathful Guru with Kilaya or Guru Dragpo Kilaya (sometimes also called Guru Dragpo phur mjug can) is a special
form of the Wrathful Guru Padmasambhava or Guru Dragpo.
Its history in the ‘Brugpa Bka’ brgyud lineage goes back to a dream of Kun mkhyen Padma dkarpo, the Fourth Rgyal dbang
‘brug pa (1527-1592). Inspired by his dream vision, Padma dkarpo composed a short text on the Wrathful Guru with Kilaya, in
addition to writing a ritual manual (las sbyang) of the Wrathful Guru of Myang ral’s gterma. This specific form of the Wrathful
Guru with Kilaya has been practiced in the ‘brug pa bka’ brgyud lineage up until the present day. When all the rdzongs performed
the gtorma ritual on the morning of 15 December, it was this Wrathful Guru with Kilaya that the monks and priests addressed and
invoked to remove the serious obstacle their country was facing.
The last but not the least important factor in the gtorma ritual is the dharma protector Mahakala. It was after his dream of
Mahakala that Zhabs drung ngag dbang rnam rgyal, the founder of the ‘brug pa bka’ brgyud theocracy in Bhutan in the 17th
century, moved from Tibet toward the south and finally established his government.
According to a biography (rnam thar) written by his close student, Mahakala appeared in the form of a large raven and offered
the land to Ngag dbang rnam rgyal. As the original owner and still the ruler of the unseen dimension of the region, Mahakala was
the one considered responsible for protecting the boundaries of the ‘Land of Dragons’.
It was because of this firm belief that the Mahakala ritual of gtorma hurling was performed on the morning of 15th December.
Knowing that the ritual had been performed was a great relief for the Bhutanese soldiers who were fighting with basic weapons.
The Wrathful Guru with Kilaya, in recent gtermas, has pinned under his dagger the figures of Rgyal po and Sren mo who represent
the restless nervousness produced by the pursuit of worldly happiness, and the new diseases and weakening of vital force caused
by the contamination of our natural environment. The ongoing process of creating an ‘enlightened society’ in Bhutan seems to
depend very much on how the idea represented by this deity can help in molding a new, concrete, social and economic system;
one that is rooted in the Bhutanese people’s core values.
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An historical survey of the development of the Kalachakra teachings in Mongolia
Davaasuren Naidandorj
The transmission of Kalachakra’s teachings were first given by the Lord Buddha at the DhanyakatakaStupa, which isclose to
present-day Amaravatiin 625 B.C. At the same time, he delivered the Paramita’s teaching at Vulture Peak Mountain. Also at that
time, the King of Shambhala received the Kalachakra’s initiation and brought it to the Land of Shambhala. In 1027 A.C, the
Indian saint named ChilupaPandita of Ratnagiri Monastery went to Shambhala’s land, brought this sacred teaching, and spread it
throughout India.
In 1028, the Tibetan saint and great translator Ra Lotsawa, translated “The Root Tantra of Kalachakra” into the Tibetan
language and its teaching have spread since that time. Along with other teachings of Buddhist religious sects, the Gelugpa sect
inherited the teaching of Kalachakra along with other tantric treatises.
From the period of UndurGegeen, the incarnations of Jibzundamba delivered the Kalachakra teaching. In 1800, BogdLama IV
received Kalachakra’s initiation and spread its sacred teaching in Mongolia. He founded the first temple for Kalachakra in Khuree
and named it “Dechenkalapa.” Since then, many other Kalachakra temples have been founded in Mongolia. For instance, a number
of monks attended and studied Kalachakra’s teaching in the monastery of DaichinWang, Erdene-Zuu Monastery, Amarbayasgalant
Monastery, Olon Khuree Monastery of Dornogovi province and Khamar’s Monastery.
A number of scholars who were educated in these monasteries were known for their written works. Luvsanperenlei, the
ZayPandita of Khalkha, described Kalachakra’s initiation and its meditation method very clearly. There are many more texts
written about Kalachakra’s teachings by Mongolian saints such as “The Concise Root Text of Paths and Bhumis” by Zawa lama
Luvsandayan, “The Path to Shambhala-Precious Crystal Ladder” by GachaLama DambaAgrampa of DaichinGuniiKhuree monastery,
“The Construction of Shambhala-Offering Ritual Sutra for Dharma Kings” by Agvaandamdinsuren, the holder of the Gabju degree,
of IkhKhuree monastery as well as three volumes of commentaries on Kalachakra’s teaching by Luvsanjamts, the Lama of Ugalz.
We will discuss more about the historical survey of Kalachakra’s teaching in Mongolia.
We are very glad and would like to thank for your generosity in spreading the holy teachings of Kalachakra in this complicated
period of time. May the holy teaching spread in ten directions and bring benefit to all sentient beings.
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Philosophical aspect of Tibetan medicine
Sofia Naidanova
Today tibetan medicine because of its effective methods of healing gains more popularity among people. It is can be explained that
tibetan medicine connected with and based on buddhist philosophy that has the deepest idea of human. The person in buddhist
philosophy is considered as a integral part of the whole and which has universal nature, space essence and structure. Here he is the
unity of three structural levels: rough physical body, thin energy body and body of the thinnest consciousness. The last one is the
highest level of these three. The theory of three bodies of a person is based on the system of five elements: space, fire, water, air,
earth, which form physical and energy levels of the human organism and also is a basis of all in the world. These five elements in
their turn form another three energetic vital humours: wind, phlegm and bile - the main concepts of tibetan medicine. According
to it, person’s health on each levels and his full development depend on the balance of three humours. And imbalance of these
three causes different diseases. There are a lot of factors that can influence on the state of elements and humors. So in Tibetan
medicine the main cause of all disorders is our mental misunderstanding of real nature of all phenomenons. This ignorance gives
base for our different emotions that destruct the balance of our energies influenced also on physical state. Tibetan medicine says
that just according to correct behavior on three levels - mental, energy and physical - it is possible to keep the harmonic state of
humors and to avoid of diseases. That is why tibetan medicine has so big amount of healing methods such as different procedures
and taking pills that is healing on a physical level, mantra healing which corresponds to energy level and different spirituous
practices that corresponds to mental level. This is very important to learn the philosophy of tibetan medicine based on buddhist
ideas for understanding real nature of the person, to avoid diseases and to achieve the highest state of perfection which is the
main aim of the buddhist teaching and is the soteriological aspect of tibetan medicine.
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The Foundation of a Holy Mountain in Amdo and Its Continuity; Achung Namdzong, a Nyingmapa Tibetan Site
Drolma Nakza
Achung Namdzong (a chung gnam rdzong) is a holy mountain to Tibetan Buddhist devotees, and to tantric practitioners in
particular. It is an ideal site for hermits. The name of Achung Namdzong is derived from the features of the landscape. Legend
says that in order to reach the peak, one has to follow a narrow trial which is hidden to ordinary people.The gate of the holy
mountain is blocked by a curtain like hill with the shape of the Tibetan letter “a-chung”, and with its soaring 2600m the summit
seems to connect earth with the sky (Tib. gnam), hence the name Achung Namdzong, the Sky Fortress of Achung. It rises in Amdo,
today’s Khampa Ling (khams pa gling) National Park in Khamra (khams ra) Township, Jianzha County, Qinghai Province, China
(N36o E101o ).
The holy mountain is said to be one of the main sources of the second dissemination of Buddhism after the last king of Tibet,
Ling Darma’s (gling dar ma, reign 838-842) persecution of Buddhism. Three far-sighted monks; Mar Shakya Muni (dmar shAkya
mu ne), Yo Gechung (g.yo dge ‘byung), and Lachen Gongpa Rabsal (bla chen dgongs pa rab gsal), fled from central Tibet to
Domey (mdo smad) and settled in Achung Namdzong where they met Lhalung Pelgyi Dorje (lha lung dpal gyi rdo rje), who had
fled from Central Tibet after assassinating Ling Darma. The four took refuge in Achung Namdzong, where they lived as hermits for
over two decades in the mountain range, meditating in the caves and practicing and spreading the Dharma. Buddhist monasticism
survived in Amdo due to these three monks’ transmittance of Vinaya to Lachen Gongpa Rabsal and their keeping of the monastic
ordination rites which were eventually reintroduced to Central Tibet. Since then, Achung Namdzong has become renowned for
keeping the flames of Dharma alight in Tibet. A number of historical annals mention Achung Namdzong when introducing the
second dissemination of Buddhism in Tibet.
However, Achung Namdzong is not just well known for the three far-sighted monks who reintroduced monastic lineage to
Central Tibet, as there are also valuable histories intrinsically connected with the mountain that deserve recognition. Here, I am
interested in talking about three aspects of the holy mountain of Achung Namdzong: First; its religious geographic characteristics,
second; the inhabitants in Achung Namdzong and their roles in disseminating the tantra practice of the Nyingma School, especially
the tradition of white yogi (sngag pa), and third; a monastery and nunnery in Achung Namdzong.
This study focuses on the significance of the holy mountain from a historical perspective. The main source relies on written
texts in Tibetan, Chinese and English. As written materials I have used historical annals, history books edited by scholars, and
written documents by the local government. In addition, some anthropological methods of fieldwork are applied, especially
observation and interviews.
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Society, consumption and gender in Mongolia
Danzan Narantuya
My supposition is since the socialist Government barely provided opportunities to accumulate private property, Mongols gave not
much importance to the material capital of their potential partners. However, the simple and less materialist lives have gradually
been altered by rising marketization, media development, advertising, and migration that followed the end of the socialist state.
This raises questions such as ‘Who competes for what and how does consumption impact on the status of individuals and gender
relations? The paper presents preliminary results of my current research on the history of material consumption of Mongolian
women during and after the socialist period based on their oral histories and other sources. It answers why changes in consumption
have occurred and how they reflected on ego satisfaction of women and gender relations.

326

Argumentation and Truth: A Study of the Madhyamaka Philosophy of ’Jam dbyangs bzhad pa’i rdo rje
Hiroshi Nemoto
The present paper examines the role of argumentation in Madhyamaka philosophy, a much-discussed conundrum, from the
perspective of Tibetan Buddhist tradition. Specifically the paper focuses upon ’Jam dbyangs bzhad pa’i rdo rje’s (1648-1721) view
of the issue.
The most characteristic feature of Nāgārjuna’s (ca. 150-250) philosophy is that it emphasizes the inseparability of dependent
arising and emptiness, as it is said in the Mūlamadhyamakakārikā XXIV 18ab: “We declare dependent arising to be emptiness.”
The idea that dependent arising is compatible with emptiness is highly important in the Tibetan Madhyamaka tradition too. It is
widely accepted among Tibetan Madhyamaka thinkers that emptiness of phenomena can be established by means of the logical
reason of dependent arising (rten ‘brel gyi rtags or rten ‘brel gyi gtan tshig). For instance, in the dBu ma chen mo authored by
’Jam dbyangs bzhad pa’i rdo rje, we can find a formula using this logical reason, which runs as follows: “A sprout is not truly
existent (bden par med de) because it arises dependently (rten ‘byung yin pa’i phyir), just like an image in a mirror.” But a question
naturally arises as to the usefulness and relevance of this (seemingly unconvincing) argumentation. Is it really persuasive instead
of merely descriptive? The answer to this question is given by ‘Jam dbyangs bzhad pa’i rdo rje: This type of argument is persuasive
and useful only when there is a proper opponent (phyi rgol yang dag) in debate.
‘Jam dbyangs bzhad pa’i rdo rje explains the role of the Mādhyamika’s argumentation from the perspective of how it serves as
a means of generating inference in other’s mind. It is clear that he attempts to place the theory of “inference for others” (gzhan don
rjes dpag) within the context of Madhyamaka philosophy. But it is to be noted that he is well aware of the difficulty in conveying
the transcendent truth of emptiness, which is by nature ineffable and beyond description. This paper thus offers a clear and
detailed elucidation of ‘Jam dbyangs bzhad pa’i rdo rje’s account of the Mādhyamika’s argumentation for establishing the truth of
emptiness.
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The Main Trends in the Renewal Movement in the Russian Buddhism of the Early 20th Century
Sergei Nesterkin
On the basis of the archival data, the paper analyzes two main reform projects in the Russian Buddhism of the early 20th
century. In early 20th century part of the Buddhist Sangha started a process of revising its organization forms as well as its
theoretical and practical heritage. Two essentially different movements existed in that sphere. They had different tasks and quite
different approaches for solving those tasks. On the one hand, the activity of such Buryat enlightenment scholars as B. Baradin,
Ts. Jamsarano as well as representatives of the clergy such as A. Dorjiev, Ch. Iroltuyev, Ganjurova-Gegen were part of the renewal
processes in Buddhism that took place in many countries where it was spread. The renewal process was a reaction against the
ideological and economic expansion of the colonialist countries and was designed to develop the ideological basis for preserving
the national identity of the colonized nations. On the other hand, Lubsan Sandan Tsydenov and his followers had quite a different
task: to reform Buddhism in order to enable it to develop in a new social and cultural environment in the Western culture
of Russia. Their task was not so much preserving the national identity as developing the Buddhist tradition in a new cultural
environment, which also solved the question of identity in an indirect way.
1) Two constituents can be indicated in the first movement: the administrative one and the doctrinal one. The administrative
constituent consisted in the following: the change of the church structure and of the election order of the administrative positions
in Buddhist monasteries (Hambo Lama, abbots of monasteries, treasurers, etc.); the change of the income distribution principles;
the rules of determining the church budget; the introduction of limitations for lamas’ personal expenditures; changes in financial
control mechanisms; and formation of new principles of interrelation between lamas and lay people that even in the Soviet period
were conducted under the government’s pressure. The aim of the doctrinal renewal was reforming some of the Buddhist doctrines
and practices in accordance with the principles of a certain “initial”, “early” Buddhism. This “early” Buddhism was presented by
them as a philosophical and ethic teaching, which did not presuppose performing various rituals. This idea was adopted by the
people with university education among the renewal movement from the Buddhological and “quasi-Buddhist” (Theosophical)
literature.
Besides, it corresponded very well to the theoretical views of the Roerich couple who collaborated with the renewal movement
(e.g., Elena Roerich wrote a work entitled “The Foundations of Buddhism”, which was presented by the renewal people as the
exposition of Buddhism in a new aspect). The Roerichs considered ethics to be the basis of the new universal religion in the
coming “Aquarius Epoch”; the meditative practices that are so characteristic of Buddhism would, according to them, lose their
significance. This teaching was named “Live Ethics”.
The interpretations of Buddhism of this kind were simplifying it and removing much from its heritage not only the highly
developed practices of the psychological training but also the rich philosophical heritage preserved by the Tibetan and Buryat
Buddhism. They actually brought the entire Buddhist philosophy to its reduced forms existing in the Pali canon.
2) Lubsan Sandan Tsydenov and his followers (unlike the “renewalists” who tried to reduce Buddhism to its philosophical and
ethic core adapted for common believers, which inevitably resulted in superficiality) made it his task to use the entire theoretical
and practical potential of the Tibetan Buddhism. He collected Buddhist theoretical and practical heritage not only belonging to the
Gelug school but also to the other basic schools: Nyingma, Kagyu, Shije and Sakya, which was synthesized like “rime” (literarily,
inseparable, non-sectarian), or out-school trend of Buddhism that sprang into being in the 19th century in Tibet.
Lubsan Sandan thought that in the changing conditions of life in the coming 20th century the monastic form of preaching will
hardly survive. He passed over to non-traditional (from the point of view of the Gelug school, dominating in Buryatia) kinds of
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practices and established non-school regulations for Sangha structure, which should help the Buddhist teaching to survive in the
future. Lubsan-Sandan Tsydenov spent more than twenty years in contemplative practice in retreat, surrounded by his students.
Their retreat was interrupted by the civil war. Thus, Lubsan Sandan restored the institution of monasteries of the “hermit” type,
which had not existed in Russia. A considerable number of his followers left monasteries and practiced Vajrayana as laymen,
which made it possible to preserve not only the Buddhist teaching but also the system of its practical realization in the period of
the destruction of the monasteries.
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Pan-Tibetan religious iconographies in the 10th century - The case of the Tabo guardian deities of the foundation period
(996 C.E.)
Uwe Niebuhr
Tabo is a small village at an altitude of 3280 m located in the Sham Region, Spiti district of Himachal Pradesh (India). The
monastery complex (Tib. chos’ khor) is the center of the town and was founded around 996 C.E. by the dynasty of the kings of
Western Tibet. Tabo monastery is the oldest continuously functioning Buddhist monastery in India and the Himalayan region, with
its original decoration and iconographic program still intact [Klimburg-Salter 1997: 21]. The Main Temple (Tib. gtsug lag khang)
is the oldest building of the Sacred Compound, the Sanctum (Tib. dri gtsang khang) with Ambulatory (Tib. skor lam), the Assembly
Hall (Tib. ’du khang) and the original Entrance Hall (Tib. sgo khang) have been created at the time of the temple’s foundation
(996 C.E.). Traces of paintings from the founding period are found through the whole Entrance Hall and the Ambulatory.
I propose to discuss the case of the painted guardian deities found at the passageways between the Entrance Hall to the
Assembly Hall, and the Assembly Hall to the Ambulatory. Especially the Entrance Hall shows an unusual and significant accumulation of protective deities. This phenomenon is found nowhere else.
Although the Assembly Hall was renovated completely during the renovation period (1042 C.E.), the guardian deities of the
foundation period have been preserved in the passageways for more than a thousand years up to today, despite the generally
accepted practice of renovating old artistic programs as a sign of devotion. Thus in addition to the almost life size clay sculptures
of the guardian deities at the two entrances to the Vajradhātu man.d.ala, which are arrayed around the full perimeter of the
Assembly Hall, the original painted guardians are also found. Their unusual iconography is still an open question. In this paper I
will try to answer the questions concerning the identification of the iconography of the original guardian figures, their function as
well as their origin in a Pan-Tibetan religious context.
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Labrang Monastery, the Mongols, and the Mongol Queen Namgyal Drolma (1668-1743)
Paul Nietupski

This paper describes Mongol ethnographic, political, and religious forces in Amdo, with a focus on the Henan
Mongol Autonomous Region in Qinghai and interactions with the greater Labrang Monastery community. It begins
with Gushri’s grandson, Erdeni Jinong, the Khoshud leader of the Mongol Left Group, his community in Henan
and at Labrang, and with the First Jamyang Zhepa, all primary sponsors of Labrang Monastery. The role of Erdeni
Jinong’s wife Namgyal Drolma is examined in particular. The project hypothesis is that Mongol power in Amdo
was a key defining factor in politics and religion. The Henan Mongols were Buddhists, but there was a lineage of
lay leaders (gdung brgyud) in addition to many reborn monastic lineages (bla brgyud). The nature of Mongol lay
governance and religious governance are examined, with attention to the extent of lay Mongol influence in
Buddhist institutions, and the extent that it deferred authority to religious leaders.
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Study of Old Tibetan dice divination texts
Ai Nishida
Among the various kinds of Old Tibetan divination texts from the Dunhuang cave and other sites along the Silk Road in East
Turkestan, dice divination texts are dominant in number. These texts are found not only from the Dunhuang cave but also from
the Mazār-Tāgh and Turfan.
Pioneer studies of Old Tibetan dice divination texts were conducted as early as 1924 and 1928 by A. H. Francke. With the aid
of preceding publications concerning the Sanskrit treatise on dice divination, Francke disclosed that six fragmental manuscripts
containing Old Tibetan paleographical features belong to the same genre. Furthermore, he identified similarities between these
Tibetan texts and a Turkī text found in the Dunhuang cave by Sir Aurel Stein. In 1957, subsequent to Francke’s work, F. W. Thomas
furnished plentiful data of other Old Tibetan dice divination texts maintained at the British library (ITJ 738, 739, 740). Thomas’s
perceptive views about dice divination, which are explicated in his introduction and addendum, as well as his transliteration
and translation for ITJ 738 enlighten readers about the general outline of Tibetan dice divination. During the 21st century, new
information regarding Old Tibetan dice divination texts have been provided by Brandon Dotson, who, through the investigation
into ITJ 740, revealed that “The local magistrates employed divination dice and divination manuals to decide legal disputes”
(Dotson 2007).
The publication of photos in the form of digital images on websites and catalogues of each collection can now enable easy
access and comparison of the texts in different collections. From these resources, I have hitherto found 22 texts concerning Old
Tibetan dice divination. It is worthwhile to attempt to develop an overall view of these texts because of the current advantage of
their availability. In this presentation, I will try to present an overall image of Old Tibetan dice divination texts, focusing on the
following three points:
1. Classification of their formulas and contents
2. Relationship between the number of dice eyes and their final result
3. Process of the formation of Old Tibetan dice divination texts
References
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On Tibetan Literatures written by Mongolians
Amgalan Norovtseden
The Mongolians contributed valuably to Buddhism by studying in the Tibetan languageand introducing their realizations about
this religion to the Tibetan speaking world. Geshe Sh. Ishtavkhai of Gandantegchenling Monasteryregistered 100 Mongolian
monks, who wrote their works in the Tibetan language, and printed this information in 1958. Just one year later, S.Gombojav, an
Abbot of Gandantegcheling Monastery, presented a research paper about 208 Mongolian monk scholars with list of their works in
the Tibetan language at the First International Conference of Mongolian Studies in 1959. Now this number has increased to over
500 by R.Byambaa Lama of Gandantegchenling Monastery, who is doing research on Tibetan literature by Mongolian monks. Still
there are many works that remained unknown.
In this paper, I will present research on texts by Mongolian monk scholars, who are not registered in the studies of the
above-mentioned three monks. These texts are in the Tibetan language and focus on Buddhist philosophy, Tantra, Prayers,
Praises, meditation practices, and offering pujas to lords of particular places. The writers of these texts are Mongolian monks,
namely RabjampaDambeenyam Lama of West Choir Monastery, YonzingMinjuur of GoviTushee Banner of Tusheet Khan Aimag,
AvgaBaldansambuu, TsorjeBaldandorj, and TsorjeLuvsansamdan. There are also 10 complete volumes of works, which were
unknown until now, by Minjuurdorj Lama /Agchaabazar/ and are new findings of this research.
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The Qing policy on Tibet in the case of the selection of the 9th Dalai Lama
Kurumi Nozaki
This paper attempts to shed a new light on the Qing policy on Tibet in the early 19th century by examining the selection of the
9th Dalai Lama.
During the Gurkha War in the late 18th century, the Qianlong（ 乾 隆, 1711-1799）Emperor tried to interfere directly in
the office of the Tibetan bKa’-shag government and strengthen its influence in Tibet by introducing various regulations. Most of
previous studies, which resort to Chinese sources alone, have concluded that since then the Qing actually strengthened their rule
over Tibet. Some other studies based on Tibetan sources, on the contrary, have insisted the opposite: the Qing governance of Tibet
was only nominal; these regulations were not effective at all. However, in my view, they overlooked the fact that the Qing turned
their policy after this Qianlong’s interference and became indifferent to Tibetan affairs. The reason for this change of the Qing’s
policy on Tibet has not yet been explained. In this paper, I would like to clarify the reason why the Qing court was not successful
in its effective governance over Tibet and had to alter its policy in the early 19th century.
In order to illuminate this question, I will focus on the selection of the 9th Dalai Lama and the Golden Urn System（金瓶掣
制度）, one of the most important regulations that Qianlong imposed on Tibet. This system should have been employed for the
selection of the 9th Dalai Lama, but in effect, it was dismissed by Tibet.
In this study, I use Chinese, Mancurian and Tibetan documents including official records of Qing（『清』, 『定廓喀略』）,
the letters and records of Ambans in Lhasa（『文副』）, and the biography of the 9th Dalai Lama and the 4th Panchen Lama. I
have defined historical details of the selection of the 9th Dalai Lama as follows:
In 1793, Qianlong introduced the Golden Urn System, a new method to select influential reincarnated lamas in Tibet and
Mongolia by lot under the Qing control. It is because Qianlong had a serious sense of crisis about ‘corrupt’ selections authorized
by the bribed Tibetan oracles such as Paldenlhamo and Pehar. In 1806, when the 8th Dalai Lama died, the bKa’-shag government,
which was politically unstable by aristocrats’ corruptions and chronic financial difficulties, needed to select quickly the 9th Dalai
Lama to restore the power of the government. And they believed it the best solution to select Lung-dtogs-rgya-mtso from Kham,
because they expected that his close relation to the lord of sDe-dge would help the bKa’-shag government. For this selection,
however, the Golden Urn System by lot was inconvenient for two reasons. 1 : From the beginning, they intended to chose a
particular person as the 9th Dalai Lama. 2 : In Tibet, the local deities, such as Paldenlhamo and Pehar, were worshipped as
guardian deities for Gelug school. For the safe and smooth installation of the 9th Dalai Lama, consultations with these guardian
deities were indispensable. Therefore, the bKa’-shag government reached a compromise with the Qing: they did not employ the
Golden Urn System; in return, they did not also consult Paldenlamo, but they allowed themselves to consult Pehar. I think it was
a political compromise the Qing and the bKa’-shag government made, saving face each other, for the common purpose, to make
Tibetan society steady under the bKa’-shag government by enthroning smoothly Lung-dtogs-rgya-mtso as the 9th Dalai Lama.
Thus, the Golden Urn System did not work in Tibet at the selection of the 9th Dalai Lama. Nevertheless, the Qing did not
intervene strongly into Tibetan affairs any more. I assume the backgrounds to this result as follows:
1. Due to its declining power, the Qing had virtually no strength left to take a drastic measure. Therefore, the Qing needed a
stable and smooth administration by the bKa’-shag in Tibet, whereas the bKa’-shag government likewise needed the Qing’s
authority to maintain its own political stability.
2. The Qing policy on Tibet during this period was still based on Qianlong’s political measures even after his death, which
were also recognized by main officers of the bKa’- shag government and Ambans. On put them into effect, however, both
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governments behaved flexible, adjusting them to the actual conditions of Tibetan society, for the same purpose of stabilizing
Tibet.
In addition to these two points, I will also discuss in the last part of this paper whether there was any other reason for this result
than the decline of the power of the Qing dynasty in the early 19th century.

335

Present Situation and Prospects of Tibetan Medicine in Amdo Area
Huadan Nuoersang (Norsang)
Historically, Amdo region is thriving cent for Tibetan medicine studies and Amdo Tibetan culture offers some of the most skilled
practitioners and scholars of Tibetan medicine. However, prior to 1978, Amdo does not have a Tibetan hospital, Tibetan medicine
mostly practiced in villages and monastic institutes. The first Tibetan medicine hospital was established in 1979.
Nowadays, scholars of Tibetan medicine in this region are poised to be able to study both scientific and traditional ways of
Tibetan medicine in modern context. There are increasing numbers of Tibetan medical practitioners, hospital and clinic settings,
educational and research institutes etc in Amdo region. The policies and regulations regarding on Tibetan medicine are also getting
changed, for instance, Tibetan medicine put in the essential drug list of new rural cooperative medical and reimbursement, and
Tibetan medicine services has been increased compensation ratio 5%. In addition, numerous provincial and the state levels of
Tibetan medical research projects are getting approval.
The paper also introduces an unprecedented revitalization and development of Tibetan medicine, which has become the
characteristics and advantages of the health service of Qinghai province, with distinct geographic and ethnic characteristics,
history of Tibetan medicine industry into the good and fast development period. Especially, the State Council enacted the issue of
supporting economic and social development in the Tibetan areas in Qinghai province, which provides the rare opportunity for
further development of Tibetan medicine. In the future, the developing targets and major tasks of Qinghai Tibetan medicine is: 1)
reinforcing scientific concept of development, strengthening infrastructure construction, establishing fully functional, distinctive,
to meet the public demand for service system on Tibetan medicine; 2) deepening the reform, establishing the health service market
system and the development of Tibetan medicine management system of regulation; 3) implementing the human resource strategy,
establishing a reasonable structure, high qualified personnel training system of professional technical team for Tibetan medicine;
4) encouraging scientific and technological innovation, establishing basic and applied scientific and technological innovation
system of Tibetan medical research.
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Even Though They Cannot Speak, Livestock Have the Same Feelings as We Do: How Religious Beliefs Influence Tibetan
Pastoralists’ Conceptualization of Livestock Wellbeing
YundanNima Yonten Nyima
This paper examines how religious beliefs influence Tibetan pastoralists’ conceptualization of livestock wellbeing. This topic
appears during research on China’s pen-feeding policy in its pastoral area. In China, pen-feeding (shesi juanyang in Chinese) has
been both a means and a goal of transforming traditional pastoralism into a modern intensive production system. Policy advisors
and policymakers believe that pen-feeding is a scientific pastoral production system that helps to reduce grazing pressure and
protect rangeland from being overgrazed. They intend to achieve dual goals of promoting economic efficiency and protecting
rangeland environment through pen-feeding.
To the question of feasibility of pen-feeding in the Tibetan area, officials and Tibetan pastoralists respond from two completely
different perspectives. Officials from the Ministry of Agriculture down to the county Bureau of Agriculture and Animal Husbandry
in Nagchu, the Tibet Autonomous Region (TAR) comprehend that under current conditions it is impossible to adopt pen feeding
in pastoral areas on the Tibetan Plateau given a lack of fodder. But they think partial pen-feeding (a hybrid of pen feeding and
grazing on rangeland) should be attempted to gradually transform the traditional production system.
Pastoralists also see feeding livestock in pens as unfeasible. But their primary concern is not a lack of fodder but rather
livestock wellbeing. Virtually all the interviewed pastoralists across Nagchu expressed concern over, and reached a consensus on,
the mental wellbeing of livestock. They are concerned that raising livestock in pens with fodder would not make them satisfied
(mos in Tibetan). They think that even if they are physically full, livestock would gradually die of unhappiness (sdug snan or sdug
bsngal in Tibetan) as they cannot move around. They perceive that from the livestock’s perspective, they are happier to graze and
play around on rangeland. They understand that if people have to stay inside all the time, they would fall sick even if they have
lots of food to eat and are physically healthy because they cannot go out. They argue the same is true with livestock. This is, if
livestock have to stay in pens all the time, it would be just like keeping them in prison.
Therefore, for the government and from a Western scientific perspective, livestock are just animals that provide milk and meat
for people, thus, the purpose of intensive pastoralism is to promote livestock production by taking care of the physical wellbeing
of livestock. But for Tibetan pastoralists, livestock are not just animals, but they are sentient beings (sems can in Tibetan) who
have the same feelings as people, thus they are not only concerned with the physical well-being of livestock but also with the
mental wellbeing of livestock. They believe that pen-raising would leave livestock mentally worse off as their mobility (hence
their freedom) is restricted, which would ultimately leave them physically worse off.
This paper first demonstrates that Tibetan pastoralists have a different attitude towards livestock than their mainstream
counterparts. It then elaborates how Tibetan pastoralists’ religious beliefs play an important role in their attitude towards livestock.
The paper shows that in addition to their practical experience of livestock management, love (brtse dungs in Tibetan) for livestock
and observations of livestock through their close engagement with livestock, their religious beliefs underlie their conceptualization
of livestock wellbeing. Furthermore, this deeply embedded sense of caring for livestock is true of both Buddhists regardless of
their sect affiliation and followers of the Bon tradition.
This paper adopts a political ecology approach to pastoralism, which suggests that pastoralism should be understood from its
cultural, political-economic, social, moral and ecological dimensions at multiple scales, to analyze pastoralists’ conceptualization
of livestock wellbeing with a focus on the role of their religious beliefs. It particularly pays attention to how Tibetan pastoralists
articulate the mental wellbeing of livestock, and the concepts of sentient beings (sems can) and zog (livestock) and the difference
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between them, asking whether pastoralists’ sense of caring for livestock extend beyond zog to all sems can. It relates pastoralists’
sense of caring for livestock to their religious practices associated with the various ways that they treat livestock, for example the
way they slaughter livestock. Field research of an ethnographic study with pastoralists and officials has been conducted in Nagchu
Prefecture, the largest pastoral prefecture on the Tibetan Plateau in terms of rangeland area and stocking rate, in the TAR and
used a mix of methods that include detailed household surveys, in-depth, semi-structured interviews, oral histories, focus groups
and participation observation.
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Gendering national history: Tibetan women’s life writing and the memory of embodied suffering
Isabella Ofner
Variously called the era of globalization or the age of the postmodern, the late twentieth and the early twenty-first centuries have
been marked by the proliferation of a “culture of witnessing” (Schaffer and Smith) that has found resonance particularly in the
various subgenres of life writing. The increasing popularity of life narratives has both been concurrent with and responsive to
the global geopolitical and social transformations that have taken place since the end of World War II. As ‘human rights’ “has
become the most dominant moral vocabulary in foreign affairs” (Ignatieff 29) in the post-Cold War era, spoken and written testimonies have become significant in bearing witness to many forms of trauma—from sexualized forms of oppression, to economic
exploitation, racism, terrorism, and forms of genocide.
Since coming into exile, diasporic Tibetans have, like other marginalized groups, increasingly adopted the autobiographical
to become internationally visible in political and public domains. As highly political and politicized acts, Tibetan life narratives
have been important tools in speaking ‘truth to power’ (Foucault) and thus constitute an important part of what Jan Magnusson
(1997) terms a discursive ‘contestation of representations’ between Tibetans in the diaspora and the Chinese Communist Part.
In the context of Tibet, a turning to alternative archives such as oral history, testimony, and silence is thus crucial in restoring
forgotten stories of the invasion and occupation to the historical record.
Gender, like race and class, influences the way in which individuals understand and recall moments of profound historical
rupture. A reading of Tibetan life narratives must therefore take into account that gender shapes how Tibetan women and men
experience the trauma of the Chinese invasion and occupation. In this paper, I propose a reading of Ama Adhe: The Voice that
Remembers (1997) by Adhe Tapontsang and Sorrow Mountain: The Journey of a Tibetan Warrior Nun (2000) by Ani Pachen that
engages with this gendered dimension of trauma and suffering. My close textual analysis of these two contemporary women’s
life narratives will focus on the specific ways in which women recount experiences in the resistance movement and during
imprisonment in Chinese labor camps. In acknowledging that gender is central to individual experience as well as to the practices
and politics of colonization, these life narratives help us understand to locate Tibetan memories of the invasion and occupation
in a specific context; rather than subsuming them into monolithic categories of Tibetan victimization, women’s life writing alerts
us to the gendered and often sexualized suffering of Tibetan women. In examining Tapontsang and Pachen’s life narratives, I
am guided by the following questions: what narrative strategies do these two women writers employ to en-gender narratives of
suffering and trauma? Which memories do they disclose and which are only recorded in the silences of their narratives? And
lastly, how do they avoid their own objectification as victims of trauma?
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A Study of Gtan tshigs: A Genre of Land Tenure Document and its Implication in Tibetan Social History
Kensaku Okawa
In the field of Tibetan social history, the relationship between the Dalai Lama government and local lords is an important topic
for investigation. The power balance between the center and local powers, government and aristocracy, or government and
monasteries were related to the nature of the Dalai Lama government’s rule over Tibet. However, due to the scarcity of related
sources, the study of Tibetan social history is still in its infancy and the relationship between the center and local powers in
traditional Tibetan society is still not well known.
The aim of this study is to examine this topic though a detailed reading of Gtan tshigs (or Gtan tshig she bam chen mo), a genre
of land tenure documents that existed in the Dalai Lama government. In traditional Tibetan society, most private estate lords
maintained this document issued by the Tibetan government as a legal basis for their land tenure. Most of these documents had
been granted in the early stages of establishment of the Dalai Lama government. These documents give us an interesting insight
into the power balance between the lords and government in traditional Tibetan society.
These documents usually begin with the estate owner’s meritorious deeds, achievements, and contributions to the Tibetan
government. Then they guarantee their land tenure as a benevolent reward for their services. The contents of these documents
clearly acknowledge the government’s authority over local powers. However, on the other hand, they also guarantee the local
powers’ rule over their estates. The other important fact is that many of those Gtan tshigs documents were the result of negotiation
and renegotiation between local powers and the Tibetan government.
This presentation gives the translation, basic structure, and interpretation of this kind of documents found in the collection of
government documents published in China. I also examine the process of granting this document as described in biographies of
Tibetan aristocrats and high lamas. Through this examination, I will discuss the implication of this document genre in the context
of Tibetan social history.
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The Tibetan, Mongolian and Oirat-Kalmyk calendar systems and terms: common and specific features (on the material of
old written astrological manuscripts kept in museums, archives and private collections in Russia, Mongolia and China)
Ellara Omakaeva
According to the Buddhist worldview, time is a measurement of change. We are talking not about the doctrine, but about the
perception of time ideals and values embodied in the Buddhist calendar tradition. Buddhist calendar system is popular not only
with its ritual, but first and foremost as a system of spiritual and moral values. So it is a perspective field of researches.
The calendar and astrology play a large role in daily life. In the past a person in everyday life had to be guided by the provisions
of the different astrological signs. The Kalmyk traditional calendar of Tibetan-Mongolian origin was replaced by the Gregorian as
the official calendar in Soviet period under communist rule in Kalmykia. Now the situation is changed, we see renewed interest
among the Tibetans, Mongols, and Kalmyks in the traditional calendar and astrology.
The Tibetan and Mongolian calendars combine lunar and solar features. These calendars have lunar months, but solar years
(see the works of A. Berzin, L. Terbish, etc.). The comparative study of Tibetan, Mongolian and Oirat-Kalmyk systems of calendar
and astrology is extremely complex. Tibetan Mongolian and Oirat-Kalmyk calendar systems have much in common, however,
there is some specificity, the months and the days of the month do not always coincide. This is because each of these calendar
systems has its own formulas for adding leap-months and for determining the start and length of each month.
There are some main calendar features: the lunar weekday, the date of the lunar month, the moon’s constellations (kalm. 28
odon). My paper presents the results of original research study based on the analysis of Oirat-Tibetan astrological manuscripts,
which I found in the archival collections kept in Kalmykia (Kalmyk Institute for Humanities of RAS), St. Petersburg (Institute of
Oriental manuscripts), Mongolia (Institute of Linguistics and Literature of MAS), and Xinjiang, China (private collections), as well
as recent field researches in Western Mongolia (2007-2008) and Xinjiang of China (2012). The problems connected with Kalmyk
calendar and astrology were discussed in my previous work titled “A Kalmyk astrology. Prayers” (E.U. Omakaeva, Kalmyckaya
astrologiya. Molitvy, Elista, 1995. p. 176).
The ancestors of the Kalmyks (Oirats - Western Mongols) first became acquainted with Buddhism through the Uighurs in the
9th century, and later in the XIII century and at the end of the 16th - early 17th century gained access to the Tibetan Buddhism.
Nowadays Buddhist calendar, astrology, and prayers are very popular among the Kalmyks.
The calendar traditionally contain useful information for astrological purposes. The Kalmyks of Russia follow the Pugpa
lineage which was very popular among the Gelug masters of the northeastern Tibetan province of Amdo. There are a number of
differences between the variants of Pugpa lineage, for instance in the manner of adding doubled months and days. The Kalmyks
have doubled and omitted dates of the lunar month, in the Tibetan calendar certain dates of the month are skipped. The calendar
of the Kalmyks is arranged according to the yellow system, yellow calculations (kalm. shar zurxa), developed within the Pugpa
system.
The days, months, years have specific names in the Tibetan, Mongolian and Kalmyk calendars, each year has a name consisting
of an element and an animal. Thus each year corresponds to one of 12 animals: Year of the Tiger, Year of the Rabbit, Year of the
Dragon, Year of the Snake, Year of the Horse, Year of the Sheep, Year of the Monkey, Year of the Dhicken, Year of the Dog, Year
of the Pig, Year of the Mouse, Year of the Cow. Each year has 4-5 elements: the life element (srog), body element (lus), power
element (dbang), fortune element (klung rta), and also the spirit element (bla).
The Kalmyk year starts with the Tiger month; in the Kalmyk tradition this is month number 1. The first year of the Kalmyk
12-year cycle, and the first hour of the day associated with the Tiger too. Each odd-numbered month starts with Tiger and each
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even-numbered month starts with Monkey. So each day also has an animal, as well as an element, trigram and number. Because
of this, the Kalmyk calendar works out to be unique.
There are many associations. Each calendar day is a day of week, which as in the Gregorian and many other calendars simply
repeats with a period of 7. With the exception of moon and the sun the five planets are Mars, Mercury, Jupiter, Venus, and Saturn.
The days of week are numbered from 0 to 6, and they also have names: 0 - Saturday (spen ma); 1 - Sunday (nyi ma); 2 - Monday
(zla ba); 3 - Tuesday (mig dmar); 4 - Wednesday (lhag pa); 5 - Thursday (phur bu); 6 - Friday (pa sangs).
The Kalmyks, like other Mongolian peoples, have color-coded calendar days, months, years (tsagaan bar oder “White Tiger
day”. Each color correspond to the certain element: tomer “metal”, gal “fire”, shoraa “earth”, usan “water”, modon “tree”. In the
Tibetan-Mongolian astrology there is color coded the 9-year cycle of numbers (so-called menge): 1, 6, and 8 - tsagaan “white”, 5
- shara “yellow”, 3 - koke “blue”, 7, and 9 - ulaan “red”, 4 - nogoon “green”, 2 - khara “black”.
What are the advantages and disadvantages for a society of living according to the traditional calendar system? Firstly, living
in such a way is a good opportunity for us because it offers many advantages. One of their most important usages is setting the
dates for various ritual offering ceremonies or festivals.
Each of the calendar systems also has its special days. For instance, the Gelug tradition has the holiday on the twenty-fifth of
the 10th Tibetan month (of the 12th Kalmyk month), commemorates the passing away of Tsongkhapa.
In conclusion, the perception of calendar time in the Tibetan, Mongolian and Kalmyk worldview is not limited to purely
utilitarian and pragmatic framework, so all that is related to the calendar, we look through the prism of culture to avoid misunderstandings between cultures. This study allows me to assess the scale of contribution of the Mongolian and Oirat-Kalmyk
calendar systems to the development of Tibetan Buddhism, as well as a fresh look at its spiritual heritage, which undoubtedly
requires new thinking.
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De’u dmar dge bshes’s Method of Compounding Gray Colours: Ivory, Beige, Ashe and the colours derived from them
Shunzo Onoda
The eighth chapter of De’u dmar dge bshes’s Kun gsal tshon gyi las rim focuses on the theories of colour compositions.
At the IATS conference at Oxford, I had the occasion of reading a paper entitled “De’u dmar dge bshes’s method of compounding colours (Lac-dye brown, Vermilion brown and the colours derived from them)” in which I considered some inconsistencies of
several Tibetan art theorists’ method about brown colours.
In this paper, continuing my previous work, I would like to deal with various kinds of gray colours: ivory (rus kha), milk (’o
ma kha), ashe (thal kha), smoke (dud kha) and clay (rdza kha) colours.
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The last emperor of Mongolia VIII Bogdo Jebtsundamda Khutuktu and his title
Batsaikhan Ookhnoi
On December 29, 1911 the Mongols seceded from the Manchu empire,proclaimed their independence, and established the VIII
Bogdo JebtsundambaKhutuktu as the khaan of Mongolia. The Mongols have almost forgotten the eighth BogdoJebtsundamba
Khutuktu who initiated, organized and led that historicalevent. He was vehemently decried and was called ‘the feudal’ and ‘the
blind’ during socialist period in Mongolia. V. F. Liuba, Russian Consul General in Khuree wrote shortly after theMongols attained
their independence: “Khutuktu was the person who led the movement that brought about the freedom Mongolia now enjoys.” His
remark was nothing but the expression of truth.
The VIII BogdoJebtsundambaAgvanlubsanchoijinnyamdanzanvanchigbalsambuu was born on the 8th day of the last month
of fall of 1869 in Tibet to the family of Gonchigtseren, a well-off financial official of the Dalai Lama. Bogdo lived in Khuree after
being found when he was 5 years old, thus, his life was closely connected with Mongolia.
Bogdo was taught the Tibetan and Mongolia writing andreligious traditions as well as Eastern customs and traditions from an
early age. He was the lastkhaan of the Mongolian nation and the only gavj (lamaist high clerical degree) out of the eight Bogdos
who led the Mongolian lamaist churchand the only khaan who was enthroned three times. Bogdo khaan was the leader Mongolia’s
struggle forindependence and he was the only gavj out of the eight Bogdos that could become an object of Mongols’ worship and
the khaan of the Mongolian nation.In 1911 this tradition was followed with the application of some of symbols used in the stately
customs of India and Tibet. According to archival sources, Bogdo was presented seven precious jewels of the monarchy (royal
power), as was customary in India and Tibet, when he was elevated to the throne as the khan of the Mongolian nation.
As was noted in archival sources, Bogdo was elevated to the throne and was presented with a crown of jewels and nine
white gifts. It appears that when Bogdo was enthroned both Indian and Tibetan traditional symbols of royal power and ancient
Mongolian stately customs used in the ceremony.The seven jewels of the monarchy (royal power) included a wheel, achandmani
(wish granting jewel), a queen, a minister, an elephant, a horse, and a general (hero). The Indian King Zagarvardi gifted these
seven precious jewels.
Since Bogdo was considered to be a reincarnation of a khaanelevated by others, such asKing Makhasamadi of ancient India,
the image of the wheel worshippedby King Zagarvardi was used in the poos attached to the front of his jacket.
Bogdo khan as a lama used the Seal of JebtsundambaLama, supreme chandmaniOchirdara, the ‘patron of religion,’ ‘the one
who provides salvation, hope and instructions.’ As khan of Mongolia he used title ELEVATED BY MANY, RADIANT ASTHE SUN
AND MYRIAD - AGED, WIELDER OF POWER IN THE CHURCH AND STATE, THE BOGDO KHAAN OF MONGOLIA. In this paper,
I try to describe the meaning of the main titles of the Last Emperor of Mongolia VIII BogdoJebtsundambaKhutuktu.
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Tibeto-Mongolian literary monuments and Tuvan folklore
Dongak Antonina Saar Oolovna
This paper is about Tuvan tales borrowed from Mongolian literary monuments, including “Arja-Bordji,” “Bigarmizhid,” “Magic
dead,” a Mongolian collection of stories from the “Panchatantra,” and “Tales of a Parrot” the prototype of which, in turn, served within the Indo-Tibetan collections in the form of a narrative genre of called the “framed story” - “Vikramacharita”, “Vetalapanchavinshati”, “Panchatantra”, “Shukasaptati”, “Hitopadesha” etc.
Tuvan and Mongolian folk literary contacts, as one of the facets of cultural relations between the peoples of Central Asia and
the Sayan-Altai, are of particular scientific interest. Recently, the Tuvan tales were not the object of a special study on the influence
of old Mongolian (and through it, Tibetan) literature in its genre and plot. Meanwhile actual folk material gives an indication of
the extent and nature of the historical relations between Tuvan and Mongolian literary and oral traditions. This material can also
provide insight into how Mongolian and related Tibetan literary traditions influenced Tuvan tales and were transformed through
the epic tradition of Tuva. This helps to answer a number of important issues in folklore and literature, such as the migration of
fairytales from a cultural and linguistic environment to another, the transplantation of literary texts in oral traditions, the problems
of cyclization, genre composition, artistic and stylistic transformations in a foreign language environment, etc.
The powerful stream of civilization, which came from the East - Ancient India, through Tibet and Mongolia, certainly did not
miss the Tuvans. Indian influence mediated through the Mongol-Tibetan culture has left a certain mark on the tradition of Tuva.
Through the mediation of Mongolian literature, Tuvan folklore was enriched by world literary phenomena, such as that of the
ancient “framed narrative” and was able to vaguely join the Indian-South East Area literary community.
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King Dri gum’s Sons: a technique of legitimation in the Tibetan historical tradition
Gergely Orosz
This paper offers a new reading of the legend of Dri gum btsan po. In my hypothesis the narrative, in its earliest version, the Old
Tibetan Chronicle, served to legitimate the Tibetan royal house. The rulers of the Tibetan Empire had the claim to rule over the
territory of Tibet because they were the descendant of the divine king Nyag khri btsan po. As it has already been noticed by a
number of scholars, in the oldest sources the place of descent of the first king, as well as the funeral ground of Dri gum btsan
po, was the mountain Lha ri Gyang to, a holy mountain located in the region of Rkong po, the northeasternmost land of the
central Tibetan area. The connection between the region of Rkong po and the myths of Nyag khri and Dri gum could lead us to
the conclusion that these kings originally belonged to the lineage of the Rkong po kings. The question then emerges, Why did
the Tibetan emperors borrow the ancestor of the Rkong po royal line, when they certainly had their own divine ancestor, ‘O
lde spu rgyal, and a place of his descent in the Yar lung region, Yar lha sham po? If we accept that this choice was grounded on
the fact that they needed a tradition of legitimacy that was widely accepted in the milieu, then we can suppose that before the
emergence of the Tibetan Empire there was already a kingdom centered in Rkong po that had control over the central or central
eastern part of Tibet. This kingdom had already collapsed at the time of the Tibetan empire, leaving behind smaller political units
among which finally the Yar lung principality became the dominant power. Nevertheless, with the collapse of this larger Rkong
po kingdom the influence of its ideology did not disappear, and the legitimate monarch had to claim descent from the lineage of
Gnya’ khri btsan po. The myth of Dri gum btsan po, whose sons were banished to Rkong po, one of whom returned to Phying ba
stag rtse to restore the continuation of the royal line, served to bind the Yar lung lineage together with that of Gnya’ khri btsan
po, making the former a legitimate house to rule over Central Tibet.
Just as the myth of Dri gum linked the Yar lung royal line to a prestigious ancestor, so too does the mythological tradition
of Dri gum’s three sons connect local royal lines in Nyang po and Sp obo to the central Tibetan kings. The last conscious use of
the myth as a technique of legitimation was made by the Mongolian Buddhist historians. According to their chronicles one of the
three sons of the king left Tibet for Mongolia where his descendants became the ancestors of the great Mongolian khans, joining
together the famous lineage of Genghis with the divine ancestor of the Rkong po kings.
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A History of Tibetan Botany based on Tibetan materia medica
Katie Ottaway
This paper is a part of my dissertation, which is an environmental history of Tibetan herbs. Broadly, I am interested in how changes
in value of plants and changes in botanical knowledge lead to changes in collection practice. While human beliefs and actions are
the driving force behind this work, the principle concern is very much the question of how do humans and the natural environment
affect each other. In this way it is telling a part of the history of the environment. In this paper I will discuss traditional Tibetan
classification of plants based on standard works of materia medica including the Gyud bzhi, Bai DUrya ngon po, and De’u dmar
dge bshes bstan ‘dzin phun tshogs’s Dri med shel phreng. In addition to these works, I examine two herbals, the 17th century
Gso spyad sngo sbyor tshogs kyi man ngag rin chen ‘khrungs dpe bstan pa, and ‘Jam dpal Rdo rje’s Dri med shel phreng nas bshad
pa’i sman gyi ‘khrung dpe mdzes mtshar mig rgyan. Descriptions, and where available, depictions of certain plants are compared
across works. It seems that, similar to early medieval European herbals,36 Tibetan depictions of herbs were often copied without
attention to local availability of herbs. In this paper, I examine the extent to which differences in the depictions and descriptions
of certain plants from one herbal to the next can be attributed to slow-changing regional differences in growing conditions such
as altitude and climate and topography. One challenge in conducting such research is that in many cases it is not possible to make
precise taxonomic identifications of herbs. To aid in tentative identifications, I rely on the many reference works now available on
Tibetan herbal medicine that provide the botanical name for each Tibetan herb.
This research contributes to the small but growing sub-field of environmental history situated in Tibet. Though this paper is
certainly not comprehensive in scope, understanding historical Tibetan herbal knowledge lays the foundation for more in-depth
research into historical practices in collecting medicinal herbs for local use and for regional and inter-regional markets, helping to
answer the larger question of how changes in botanical understanding and market value lead to changes in collection practices.

36 Harry

S. Paris, Jules Janick, and Marie-Christine Daunay, “Medieval herbal iconography and lexicography of Cucumis (cucumber

and melon, Cucurbitaceae) in the Occident, 1300-1458,” Annals of Botany 108 (2011): 471-484.
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Tibetan Words in Mongolian Translations of “A Treasury of Aphoristic Jewels”
Demchigmaa Oyunkhand
Many Tibetan words were adopted in the Mongolian language due to the broad political and religious relations between Mongolia
and Tibet. There were not many Tibetan words in the Mongolian language prior to the 16th century. For example, there aren’t
the Tibetan words in “Bodhicharyavatara” and “Pancharaksha Sutra,” which were translated by Choiji-Odser in the early 14th
century.The Tibetan language started to play an important role in Mongolian literature after the 16th century, when the third
spread of Buddhism in the form of the Gelugpa tradition, which was established by Je Tsong Khapa, took hold in Mongolia.
Hundreds of texts from Tibetan were translated from that time forward. This was the main conditions for Tibetan words to be
adopted in both written and spoken Mongolian language.
Research on Tibetan words in the Mongolian language is significant in the relations between the two countries and helps
to determine the mutual influence of the languages. This research is also significant for the study of the origins of vocabulary
and the evolution of the Mongolian language. Thus, the main aim of this paper is clarify the use of Tibetan words in Mongolian
translations of the Subhasitaratnanidhi Sutra (A Treasury of Aphoristic Jewels) by Sakya Pandita Kun-dga’-rgyal-mtshan. There
are eight different Mongolian translations of this text. I compare six of these eight translations. These include:
1. Sonomgara’s translation (13th -14th Century. Manuscript)
2. Translation of Zaya Pandita Namkhaijamts of Oirat (1650-1662, Manuscript in Mongolian Clear Script)
3. Mergen Gegeen Luvsandambeejaltsan’s translation (1717-1766, wooden block print of 18th Century)
4. Tsakhar Geshe Luvsanchultem’s translation (1778-1779, printed)
5. Dana Gegeen Tuguldur Galsanjamba’s edition of translation (1889, printed)
6. First translation of Sumadziradna (1820-1907, he is also known as Luvsanrinchen, Rinchen of Nomt) (19th Century, printed)
The Tibetan words are mostly names of countries, animals, birds, flowers, fruits and the main characters of tales and legends
besides dharma terms and expressions. In terms of usage, one can classify these words as (1) active; (2) inactive; and (3) written
language words.
1. Actively used words are: anggir, blam-a, čamqaG, bumba, luu,nžnčigi,žr-e, kisuG-a, čuučali,šil,buram, chos r. . . se, gelong.
2. Inactive words are: baGiragel,sanma,balbusež,Bod grogs, Bran bzang, gder,gyab seng, tivā,tshala, yungb-a,samčoG, sle-sbrami,ižli.
3. Written language words: skyž-rž-ra, rab-’byam, byevā,kiib,sanid.

Inactive words are generally proper names and names of plants and animals. Written language words are not used in spoken
language today, but are used in old literature. Active words are those commonly used in both spoken and written language.
There are many more Tibetan words in Mergen Gegeen’s translation compared to others. Perhaps it is due to the time of
writing, in which Gelugpa was at its zenith and the spread and translation of works from Tibetan was the main intellectual
activity. It is noticeable that some Tibetan words are directly used when there were not corresponding Mongolian words. This was
especially the case in Zaya Pandita’s use of Tibetan and Sanskrit words. For an example, a Tibetan word “bum ba” was translated
as “Khumkh”, which has Sanskrit origin, by Sonomgara and Dana Gegeen, Sumadiradnaa; as “Lonkh,” which is a Chinese word,
by Mergen Gegeen; as “savsuulga”, which is general Mongolian name for all types of pots, by Tsakhar Geshe. As for Zaya Pandita
Namkhaijamts, he just used the Tibetan word “bum ba” itself.
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On the issiue of the relations between Khalkha Mongolia and Tibet in the beginning of XVIII century
Bayartsetseg Palamdorj
During the 18th century, the second Jibzundamba Khutaht Luvsandambidonme (1724-1757), the Khalkha Buddhist leader, played
an important role in maintaining relations between Tibet and Khalkha Mongolia and in political, economic, cultural and religious
activities.
The status of the Khalkha Bogd Lama was actively promoted by the princes of Tusheet Khan province and by Tibetan incarnations including the fourth Panchen Lama Luvsan-Ish and the sixth Dalai Lama Tsanyanjamts. According to Tibetan and Mongolian
custom, the discovery of any new incarnation was to be approved by the Dalai Lama or Panchen Lama. Erdene Khuvilgaan
Luvsanminjurdorj and Setsen Noyon Gonjovdorj were sent on a mission to Tibet in the year of the fire sheep in obeyance of this
custom. Significant sources available to scholars researching the history of relations between Tibet and Mongolia and with other
Central Asian countries include reports, letters, notes, and official documents created by individuals who participated in historical
events. Such documentary evidence can be divided into two categories:
1. Tibetan-language biographies of the second Jibzundamba Khutagt written by Mongolian scholars, such as “The Concise
biography of the incarnations of Jibzundamba-beautiful ornament” (skyabs mgon rje bzun dam pa sku ‘phreng rim byon
rnams kyi rnam thar mdor bsdus su brjod pa dad ldan kun dga’i mdzes rgyan zhes bya ba bzhugs so) by Agvaantsultimjamts, written in 1925; “The biography of Jibzundamba II” (rnam ‘dren rje bzun dam pa’i rnam thar las rnam ‘dren sku
phreng gnyis pa’i rnam thar bzhugs so), written in 1912 by Dagvajantsan, Tsorj Lama of Bayan-Ovoo monastery; and “The
biography of the incarnations of Jibzundamba-beautiful rosary of white lotus” (Skyabs mgon rje btsun dam pa rin po che’i
sku ‘phreng’i mbyon rnams kyi rnam thar mdo tsam bkod pa bad dkar ‘breng mdes zhes bja ba bzhugs so), written in 1839
by Agvaantuvden, Rabjamba of Ikh Khuree.
2. The historical chronicles of Buddhism written by Mongolian lamas. The philosophical treatises by Thu’u kwan Luvsanchijinima (1737-1802), for example, contain various records of the history of relations between Tibet and Mongolia in the
context of chapters on Mongolian and Chinese Buddhism.
The aims of the article are to identify Mongolian and Tibetan documentary sources related to the history of relations between
Tibet and Mongolia during the 17th century; to present an appreciation of Jibzundamba Khutagt’s relationship with his Tibetan
counterparts; and to study historical events concerning the two countries through textual analysis and hermeneutics.
In studying the reformation of relations between Tibet and Mongolia in the 17th century, it is important to consider the
second Jibzundamba Khutagt’s communication with Tibetan leaders as well as the sixth Dalai Lama and Panchen Lama’s policies
regarding Khalkha Mongolia.
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The Mortuary Tradition in Contemporary Lhasa
Kunsel Palmu
This paper will discuss religious beliefs and practices related to funeral rites among present-day Lhasa Tibetans. The Tibetan
funeral has long been known to outsiders for such distinctive practices as the so-called “sky burial”, i.e. dead bodies taken to the
charnel ground for the vultures to devour. However, the focus in this paper will not be limited to the rituals undertaken on the
charnel ground. Instead, the aim of this paper is to understand the mutual relations between concepts of death and mortuary
traditions in contemporary Lhasa.
Among Tibetan communities in contemporary Lhasa city, standardized, prescribed mortuary traditions are accepted and
voluntarily practiced by ordinary Tibetans. A proper performance of a funeral according to the prescribed tradition is considered to be of paramount importance. It requires not only following the basic sequences in the funeral practices; it should also be
strictly adhered to in every detail. However, modifications and variations happen in many funerals, and in addition to discussing
the sequences and rituals of funerals, the paper will also address how funeral practices are affected by the rapid modernization
and social changings taking place in Lhasa.
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A Trifling Anachronism, on gcod in the rnying ma tradition
Sanders and Margherita Pansa
Having been initiated in the 12th century by the famous yoginī ma gcig lab sgron, the ‘cutting through’ or gcod practice should
logically be understood to be a gsar ma tradition. Nevertheless it has been widely practiced in the rnying ma school along a
remarkable number of centuries. On the basis of a range of texts discussing the gcod practice in the rnying ma school, starting
from the most ancient available, dated to the XIV century, through the main doctrinal cycles of more recent times, this paper will
try to assess the strategies that rnying ma masters have adopted to bypass the blatant anachronism generated by their placing the
origin of this teaching in a time long before the life of it’s official founder. Since the very beginning both bka’ ma and gter ma
textual traditions of gcod exist, in the first the earlier example available up to now has been put into writing by kun dga’ ‘bum pa
and adopts the strategy of asserting that gcod falls in with the doctrines and practices already existing in the rnying ma school. In
particular the editor of this gcod cycle asserts that in the treatises by kun dga’ ‘bum pa the tradition of pha dam pa sangs rgyas and
skyo ston bsod nams bla ma completes the teachings on the three series of inner tantras promulgated by gnubs chen sangs rgyas ye
shes.
Another strategy is found in the bla ma dgons ‘dus gter ma cycle discovered by sang rgyas gling pa in which it is very straightforwardly argued that these teachings had been taught by Padmasambhava, hidden by ye shes mtsho rgyal and finally rediscovered by sangs rgyas gling pa in a standard gter ma fashion. Another strategy yet is found in a text belonging to the gcod skor by
rdo rje gling pa, the only one in this collection to employ the standard shad in lieu of the the gter tsheg. This text, claiming to be
a translation from sanskrit, argues that gcod was first taught by Tārā and yum chen mo in the g.yu lo bkod pa’i khams zhing. Going
through the main histories of gcod (rdo rje gling pa, karma chags med, ngag dbang bstan ‘dzin nor bu, dharma seng ge, kong sprul
blo gros mtha’ yas) we will briefly appraise the origins of gcod in the rnying ma school and examine the ‘phrul gcod or ‘khrul gcod
tradition which is said to have been taught by Padmasambhava himself and is consistently mentioned as being one of the sources
of gcod.
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Cultural heritage reinvigorated: Anthropology of tourism mapping safeguard for the Tibetans in India
Nupur Pathak
Since the migration from Tibet, Tibetans weave the threads of their cultural heritage in Dharamsala, (India) by constructing
various institutions and the place is gaining its importance to global audience. After more than five decades of their stay, in
Dharamsala, Tibetans face the challenges in the process of adaptation. Tibetan youth in exile are on the move to the West in a
quest for better living. Moreover, lack of interest for lengthy apprenticeship in Tibetan arts and crafts, restricted job opportunities
in India, pose significant challenge on inheritance of traditional knowledge and skills which are struggling for existence.
It deserves mentioned that survival of Tibetan spiritual heritage which has paramount importance in Tibetan culture and
identity is at stake in exile due to socio-cultural and political reasons. Life of the exiled Tibetans in Dharamsala is fashioning
because the Tibetans are exposed to interact with the surrounding transnational cultural milieu, a concern for the Tibetans in
exile. A study was conducted in Dharamsala in northern part of India. The Tibetans and non-Tibetans (including the foreigners)
from all over the world, visiting Dharamsala, is on the rise. Dharamsala has become one of the popular tourist resorts in Himachal
Pradesh. It was observed that the tourists appreciate Tibetan rituals, ceremonies, learn Tibetan language, Buddhist philosophy,
actively attend discourses and participate in various events. People strive for a transcendent world, undertake a journey to a
sanctified place or attend ceremonies having sacred connotations in order to get rid of sufferings.
The ultimate aim of the visitors and scholars revolves around exploration of Tibetan culture-based- semiology- the meaning
and relationships between signifier and the signified in order to be free from sufferings of mundane world, as was conveyed by
Buddha (the enlightened one). The signifiers include Tibetan rituals, ritual objects, ceremonies, teachings, language, Buddhist
philosophy, images or symbols while the signified is formed by the connotations of the Tibetans.
The observation supports that the flow of tourists and inward investment in the form of donations, community well- being
have enhanced economic stimulus to a certain extent by raising the profile of the place. It is pertinent to raise the following
questions here:
1. Would tourism help to explore some opportunities and meet challenges for the Tibetans in India?
2. What would be the possibilities for the survival of Tibetan identity in contemporary era?
The study proposes the application of ‘Pro-migrant tourism approach’ which encompasses utilisation of donations from the tourists
for the improvement of indigenous technology, training and financial support to monastic teachings, digitizing monastic lineage
based arts/ crafts techniques and broadcast recorded performances including gesar epic can help to safeguard Tibetan cultural
world view.
In addition, service to the tourists as guides, selling of traditional cuisine, encouraging utilisation of Tibetan art/craft products,
advocating Tibetan medicine, may generate job opportunities. That in turn could revitalise intangible cultural heritage and ameliorate identity crisis.
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rDzogs-chen Ideas in the Work Meditation on Bodhicitta (Byang chub kyi sems bsgom pa) and Their Relation to Other
Early rDzogs-chen Tantras
Dimitri Pauls
In my paper I will focus on the work titled Meditation on Bodhicitta (Byang chub kyi sems bsgom pa), that is, according to the
rNying-ma tradition, one of first five rDzogs-chen texts ever introduced to Tibet and believed to have been translated by the great
translator Vairocana (Ba-gor Bai-ro-tsa-na) during the time of Padmasambhava in the 8th century.

Material
The text has been transmitted in at least four different collections: The Collection of the Ancient Tantras (rNying ma rgyud ’bum),
the Tibetan Buddhist Canon (bsTan ’gyur), the Collected Tantras of Vairocana (Bai ro’i rgyud ’bum), and the Treasury of Esoteric
Instructions (gDams ngag mdzod) compiled by the great Ris-med master ’Jam-mgon Kong-sprul. In all 11 editions of the Collection
of the Ancient Tantras that are accessible, the Meditation on Bodhicitta is classified as a rDzogs-chen tantra of the Mind Class (Semssde). Most of these editions also contain a slightly enlarged version of this text. In all 5 versions of the Tibetan Buddhist Canon,
the Meditation on Bodhicitta is classified as a treatise of the Yogatantra class and attributed to the Indian master Mañjuśrīmitra
(’Jam-dpal-bshes-gnyen). There we find as well a commentary, the Explanation of the Meditation on Bodhicitta in Twelve Topics
(Byang chub kyi sems bsgom pa don bcu gnyis bstan pa) - henceforth referred to in brief as Explanation in Twelve Topics - attributed
to the same author. In the commentary the basic verses (rtsa ba) are cited line-by-line and commented upon. Notably, there are
variances between the readings of the basic text and the quotations of it in the commentary. This fact seems to suggest that the
text and the commentary have been transmitted separately.
In the Collected Tantras of Vairocana, the Meditation on Bodhicitta is classified as a rDzogs-chen tantra with no further specifications, since no division of the rDzogs-chen works into three categories of the Mind Section (Sems-sde), Space Section (Klongsde) and the Section of Esoteric Instructions (Man-ngag-sde) is made there. In this collection we find again the above mentioned
commentary, but unfortunately in an incomplete form, as well as some other related material like one further commentary titled
The Wheel that Cuts Through the Vehicles (Theg pa gcod pa’i ’khor lo) and meditation instructions based on the basic text titled
Instructions of the Whispered Tantra of Meditation on Bodhicitta (Byang chub sems bsgom pa’i rna rgyud kyi man ngag). The last one
is seemingly a gTer-ma by (some) Mañjuśrīmitra. In the Treasury of Esoteric Instructions, the Meditation on Bodhicitta is described
as a fundamental treatise on the Mind Section of rDzogs-chen, and is once again attributed to the Indian master Mañjuśrīmitra.
The colophon of this version mentions the Indian master Śrī-Sim
. ha and the Tibetan translator Vairocana as being responsible for
the translation.

Contents
A legendary account of the origin of this work is given in The Wheel that Cuts Through the Vehicles: The scholar Mañjuśrīmitra
challenges dGa’-rab-rdo-rje, the first human teacher of rDzogs-chen, to debate. But in the course of exchanging arguments dGa’rab-rdo-rje causes Mañjuśrīmitra to attain awakening. Now ashamed because of his bad intentions, Mañjuśrīmitra is about to cut
off his own tongue but is advised by dGa’-rab-rdo-rje to compose instead the present work for the sake of the living beings.
Whatever this story is about, Mañjuśrīmitra seems to have been a Yogācāra scholar since we find a bulk of Yogācāra doctrines
in the text, but these are presented only for the sake of going beyond them by proposing rDzogs-chen ideas. The focus is bodhicitta
(byang chub kyi sems), which is described in the text as the ultimate reality, the source of both sam
. sāra and nirvān.a, the sole path
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to liberation, as well as the result. The commentary, the Explanation in Twelve Topics, structures the text in the following way: (1)
homage, (2) explanation of why one should seek understanding [of the text], (3) what is to be understood, (4) by what means
to understand, (5) what to investigate in order to understand, (6) explanation of the definitive meaning, (7) meditation on the
definitive meaning, (8) explanation that the definitive meaning should be understood by means of transmission, (9) explanation
that liberation will not be achieved and one’s virtues will be exhausted if they are not embraced by bodhicitta, (10) explanation
that great results are attained, even if merely little faith has arisen, (11) explanation that those who have entered a wrong path
are worthy of compassion, and (12) dedication. In my paper I will deal especially with the rDzogs-chen ideas presented in the
work and their relation to other early rDzogs-chen works.

Authorship Regardless of whether it has been the intention to raise the authoritativeness of the work by giving it an identity
and status of a scripture (i.e. of a tantra) or whether the tradition has simply regarded this composition ascribed to a highly
realized master as equal to a scripture, it seems probable that the work was indeed composed as a treatise (śāstra: bstan bcos) in
the first place. But still the authorship remains a matter for further investigation. Is Mañjuśrīmitra, the composer of the Meditation
on Bodhicitta, the same person to whom works associated with the tantra Chanting the Names of Mañjuśrī (Mañjuśrīnāmasam
. gīti)
in the Yogatantra section of the bsTan-’gyur are attributed? And what about the Mañjuśrīmitra of the Yamāntaka cycle of the bKa’brgyad doctrines? In the Wheel that Cuts Through the Vehicles Mañjuśrīmitra is described as a practitioner of Yamāntaka teachings,
and in the Instructions of the Whispered Tantra of Meditation on Bodhicitta, also ascribed to Mañjuśrīmitra, the author himself
states to have attained a realization of this deity. Notably, in the rDzogs-chen transmission lineage starting from dGa’-rab-rjo-rje
and coming down to Vairocana one “earlier” Mañjuśrīmitraa, a direct disciple of dGa’-rab-rjo-rje, and one “later” Mañjuśrīmitra
are mentioned. I have formulated these points as open questions serving as a starting point for my own research and for further
discussions in the panel on “Early rDzogs-chen.”
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Reciprocity of kin segments relationship: A case study in Tibetan pastoral community, TAR
Pematsho
Economic activities are not simply matters of financial exchange. They take place within a context of lifestyles, cultural concepts
and values, influenced by and influencing these mores. Rights and duties defined by social relationships evolve, adapting to
changes in circumstance. These relationships have principles and shared structures derived from kinship and marriage, ritual and
religion, politics and social administration (Dalton, 1968, 1969; Firth, 1946; Adelman and Morris, 1965; Myrdal, 1957; Malinowski; 1922, 1935; Tax, 1963). Reciprocity is a major factor to consider in order to understand pastoral economies. Reciprocity
as used here, refers to exchange relationship among individuals, groups and communities (Sahlins, 1972). The exchange happens
at the same or similar levels in society as well as from the poor to the rich. Although cash now substitutes in some areas for
reciprocal sharing in kind, the key factors would appear to be the same, re-emerging after the 1980s. The field data suggests that
reciprocity includes labour sharing, decision-making and food sharing. These processes are not simply exchange of resources but
reinforce kinship bonds and cultural integrity and could be important in sustaining extended families. This view concurs with the
findings of others, namely the importance of relationships within kinship and between kin segments (Mauss, 1954; Polanyi, 1945;
Marx, 1867; Leach, 1945; Barth, 1973; Bloch, 1973). In the following sections, I will apply this hypothesis to Da, and its kinship
ties.
Over six decades since the early 1950’s, the political and social institutions in Tibetan pastoral societies in China have been
subject to a series of major changes. Institutional decision-making power over land management shifted from a kind of tribe-like
formation to more centralised political institutions known under the socialist polity as ‘di qu’. However, social organisation at the
micro level remained much the same (Potter, 1990). The nature of the pastoral household, the nexus of kin neighbourhoods, still
form the basic element and roots of the social organisation of today’s pastoral society in China. It is the paper about.
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Digital documentation of temple archives in Bhutan
Karma Phuntsho
Bhutan has come to be seen as a safe haven for the cultural and religious wealth of the Himalayan Buddhist civilization after the
decline of Buddhism in Tibet and other parts of the Himalayas. Its far flung monasteries and temples today represent a literary
treasure trove that is largely unharmed and still unexplored. They contain collections and archives which have remained mostly
inaccessible, their values unapprised and uninsured.
This paper shall discuss the efforts we have made to preserve the manuscripts in digital surrogates and to make them easily
accessible to readers. We will bring the latest updates of our work now covering over twenty-five temple archives and also reevaluate the procedures of our work as well as the outcome and impact of the endeavour.
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In Between “Benevolence” and “Civicness”: Social Charity and Changing Political Culture in Ethnic and Religious
Minority Communities
Lobsang Phuntshok and Wu Fenshi
The research is to examine the emerging proto-civic culture led by voluntary-based, non-religious associations and charities in
Tibetan communities in Qinghai and Gansu provinces. Core to this research is to examine the meaning of social activism and
civicness to contemporary Tibetans who still hold strong on religious traditions, yet gradually are exposed and become familiar
with modern thoughts related to charity and civil society. It will explore the political awareness and opinions among those social
leaders in the focused communities and their visions for the public lives. Preliminary observations show great potential for deep
theoretical discussions and challenge the conventional academic understanding of what constitutes “civicness” and the embedded
bias towards faith-related social mobilization. The research engages with and has the potential to contribute to the debate on
religion and modernity in political science. In addition, it will fill the empirical knowledge gap on the development of civic
associations in Tibetan studies.
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Tibetan law and its influence in Amdo
Fernanda Pirie
The tribespeople of Amdo were, and remain, notoriously independent of centralized control. This has included resisting the
influence of government laws. Indeed, the Golok nomads were reported, in the early twentieth century, as asserting independent
identity by reference to their own, indigenous laws, which they followed in preference to those of the Dalai Lamas or Chinese emperors. Nevertheless, written laws created in Golok before 1958, are introduced by references to Songtsan Gampo and
statements that are clearly derivative of central Tibetan laws, albeit that the content of the code is specific to the practices of
feuding and mediation found on this part of the plateau. The most obvious referent for this introduction is the zhal lce, the thirteen or sixteen-point legal code probably created in the fourteenth century by (or for) Changchub Gyaltsan. It was, significantly,
still being reproduced, referred to, and distributed as Tibetan law under the Ganden Potrang government.
This paper examines the Golok code in the context of wider Tibetan practices of legal borrowing: Changchub Gyaltsan almost
certainly borrowed aspects of his code from earlier texts, while also presenting himself as successor to the great Tibetan emperors;
the Dalai Lamas and their regents reproduced a much earlier text as an enduring statement of Tibetan law; the Golok nomads
indicated their participation in a wider realm of Tibetan Buddhist civilization while also asserting independence and autonomy
through their laws. Comparisons can usefully be drawn with practices of legal borrowing noted elsewhere in the world: including
the influence of Roman laws in medieval Europe, and the adoption of legal forms from the shari‘a in the wider Islamic world.
This might, in turn, shed light upon the relations and ideological links between the Amdowa and central Tibet, and hence on the
nature of Tibetan identity during the period of the Ganden Potrang government.
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Miracles, Memories and Secular Saints: Modern Strategies for Remembering Buddhist Masters
Annabella Pitkin
Accounts of miracles are among the ‘traditional’ elements of Tibetan Buddhism that critics have denigrated as superstitious, naïve,
and non-rational. (I use the English term ‘miracle’ here to include the Tibetan categories ‘phrul, (Skt. pratiharya), and dngos grub
(Skt. siddhi), as well as subcategories of those terms.) Discomfort with miracle stories and critiques of ‘superstition’ can be traces
of a larger dynamic in which outside observers (and sometimes internal critics) have caricatured Tibetan Buddhism as degenerate,
not truly Buddhist, or inextricably mired in a non-modern or anti-modern past. These criticisms seem to continue in recent times
in part because narrowly defined progressivist theories of modernity continue to have a great deal of currency in both Asia and
the west. Such theories often assert that secularism and modernity should go hand in hand, despite considerable recent research
undermining the validity of this link for societies from Europe to the Middle East to China.
The persistence of religion in a wide variety of modern societies, and the persistence of descriptions of miracles and related
phenomena in particular, can complicate any specifically secularist view of modernity. Certainly this is true in the Tibetan Buddhist
world. In Tibetan cultural settings, where Buddhism, (as well as Bon and in some areas Islam) are intimately present within so
many cultural forms, new strategies are emerging for negotiating communal engagements with secularism, the place of religious
life, and the critical issue of cultural continuity in the modern world. This paper will examine a selection of both traditional and
new media presentations about past and recent Buddhist figures, and explore the role played by miracle stories in these dynamics.
This paper argues that depictions of the lives and qualities of important Buddhist figures are key sites where a particular
community and/or generation’s religious identity are defined and contested. Depictions of Buddhist masters’ lives play a vital
role in communal memory and continuity, and in the identity and maintenance of the teacher-student lineages on which the
authenticity of any Buddhist community is understood to depend. In this context, my paper examines the depiction of miracles
or their absence in a variety of materials, all produced after 1980. These materials include post-1980 works in traditional literary
genres of biographical and institutional history and personal devotion, such as rnam thar, gser ‘phreng, chos byung, and gsol ‘debs,
as well as in new media such as film, music video, and still photography. I ask how the depictions of miracles (or their absence)
suggest ways that contemporary Tibetan Buddhist communities are defining secularism for themselves, while also grappling with
the nature and role of religious practice, and the sources of communal authority. I further examine how traditional and new
narrative formats are being adapted to serve the complex needs of modern Buddhist communities for both continuity and change.
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“Tsum pa tsho bcu gsum ki dgon pa”: Global connections, contemporary transformations, and Buddhist identity in a high
mountain valley of Nepal
Nadine Plachta
Under the conditions of globalization, transnational connections and networks, of multifaceted global flows of capital, ideas and
notions, and of new uses of media, the social and cultural situation of Tibetan Buddhist monastic communities in the diaspora
has changed. In particular since the late 1960s and early 1970s, charismatic monks and their global students have successfully
promoted the worldwide expansion of Tibetan religious thought and practice. They have established transnational networks
and charitable organizations that are directed not only to make the Buddha’s teachings accessible to a global audience by using different vernaculars and pioneering new methods of transmission, but more significantly, they have become fertile bodies
to assist monastic institutions economically. At the same time, the boundaries between Western Buddhists, Chinese and South
Asian followers of the religion, Tibetans inside their homeland and in their diaspora, as well as Himalayan communities have
become increasingly blurred, not only through constant practices of imagining and re-imagining Buddhism, but also through the
negotiation of personal identity and meaning in a field where Buddhist practice is simultaneously culturally specific and universal.
In this paper, I examine the impact of Tibetan Buddhism in its globalized variant on a local community in the Himalayan
region. I focus on one specific locale, Jangchub Choling Rachen Nunnery in Tsum Valley, northern Gorkha District, Nepal, and
discuss how ten years of FPMT’s involvement at the nunnery affects not only the self-identification of the nuns, but also leads
to contested discourses about modernity and development throughout the valley. The new religious orientation that came along
with the FPMT’s takeover of the nunnery’s management in 2003 as well as construction projects resulted in a serious conflict with
the local population about land rights, Buddhist identity, and belonging that go far beyond monastic living quarters and influence
ritual structures and economic relations of an entire culture.
My presentation is based on a six months field research in Tsum Valley that was conducted as a part of my PhD project at the
University of Bern, Switzerland, from June to December 2012. It draws upon ethnographic samples of glocal contexts in order to
shed light on the creation of new patterns of Buddhist identity in the larger Tibetan cultural area. I attempt to emphasize this
issue by exploring religious, social and economic discourses that construct self and identity within the Tibetan Buddhist tradition
and highlight the diverse and often conflicting social interactions that make up contemporary Tibetan Buddhism.
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Finding Yarlung in south central Bhutan. Myths, migrations and society: The community of Ngangla Trong in Lower
Kheng
Françoise Pommaret
The region of Lower Kheng is considered one of Bhutan’s most remote areas. Until recently, it was only accessible by days
of strenuous walking through steep, Himalayan jungle. Situated the low altitude of 1100m, this region is the last Bhutanese
mountain outpost before the plains of Assam. These steep slopes are home to a cluster of villages sharing a common identity,
myths, and social structure which do not appear to have any parallel with the rest of the country and which had never been
studied. Such specificity may have survived due to this region’s lack of regular communication with the outside world.
A recent ethnographic fieldtrip was made possible through a grant from Helvetas/EU’s project “Preserving and Leveraging
Bhutan’s Cultural Diversity” to the Institute of Language and Culture Studies, Royal University of Bhutan. This paper will present
the ecological context and salient socio-cultural features of this community. Through an examination of its language, history, and
mythology, this study places the community of Ngangla Trong within a broader research agenda that seeks to trace patterns of
human migration within the borders of Bhutan. Using the case study of Ngangla Trong, this paper explores the role of the region
of Bumthang to the north as well as the influences of eastern Bhutan.
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The vagaries of therapeutic globalization
Fame, money and the complication of social relations in Ladakh
Laurent Pordié
Studies in the international diffusion of Asian medicine have generally tended to overlook the social mechanisms involved in
the transnational circulation of therapists. This paper, built around the biography of a female practitioner of Tibetan medicine,
demonstrates that upward social mobility allows the mobilization of transnational networks which offer in return travel opportunities. In the North-western Indian region of Ladakh, projects aiming at improving the local conditions of Tibetan medicine are in
this way the main reason why practitioners travel the world. Contrary to commonly made assumptions, these journeys abroad
do not mainly consolidate social status and medical legitimacy, nor do they always produce pecuniary benefits; they also bring
in their train ambivalence in individual status. For, in the cultural context of Ladakh, gaining fame and money too rapidly or too
visibly is seen as deeply problematic. This article examines these tensions and opens up research paths on the social logics and
local implications of therapeutic globalization.
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Canopy of everlasting joy: the historiography of an early chos ‘byung
David Pritzker
The previously unknown manuscript, recently found by me in the vicinity of Guge, in West Tibet, is a fascinating new addition
to the study of early Tibetan texts, as well as to the historiographic development of the Tibetan literary genre of Chos ’byung
(religious history). It is incomplete and does not bear a title. The title of my paper, “the canopy of everlasting joy”, is borrowed
from a narrative passage of this manuscript. The text, written in an archaic hybrid script between dbu-med and dbu-can, contains
a number of archaic orthographic and paleographic features more closely related to documents found in the library of Dunhuang
than to those texts produced early on in the time of the phyi-dar (second diffusion). The manuscript is therefore a historically
liminal document that offers unique insight on the period after the collapse of the Tibetan Empire and before the advent of the
second diffusion. In terms of its literary historiographic importance, a close study of the document’s narrative sections, its archaic
terminology, and over all teleology, reveals that the author was drawing on manuscripts or oral traditions not accessible to later
monastic historians. The combination of all these features - its codicology, paleography, orthography, and stemmatics - places this
chos ’byung in the rare company of only a handful of other known texts, which have been foundational to our understanding of
the history of Tibetan historical writing.
The texts that can best be compared to this untitled manuscript are from among the earliest known chos ’byung, the closest
being the Jo sras lDe’u chos ’byung. Within it are some of the longest parallel narratives to the manuscript, with some passages
being nearly identical to each other. Other examples of texts resembling the Guge manuscript include the longer mKhas pa’i lDe’u
chos ’byung, dPa’ bo gtsug lag phreng ba’s mKhas pa’i dga’ ston, Sa skya bSod nams rgyal mtshan’s rGyal rabs gsal ba’i me long,
and Nyi ma ’od zer’s sNying po ’brang rtsi’i bcud. All these texts share some similar passages and certain narrative structures worth
comparing. However, none of the above mentioned manuscripts are in any way a variant of the Guge manuscript, which must be
treated as coming from a wholly different tradition. Interestingly, in terms of the development of the Buddhist reinterpretation
of the Tibetan empire, the differences within parallel passages among these texts are often more revealing than the similarities
within them.
Perhaps more importantly then those texts that relate to the Guge document in their overall structure, are a few documents
in which particular passages and tropes resonate directly with the newly found manuscript. For example, the dBa’ bzhed has a
number of parallel passages in the section dealing with Khri srong lde btsan and the inviting of Śāntaraks.ita and Padmasambhava.
Furthermore, the Guge manuscript seems to draw from archaic sources similar to the Can lnga and Dunhuang textual fragments
of PT1286 and PT1038 in its narrative of the descent of the king from heaven. Finally, particular topoi within the document can
be traced directly to several pillar inscriptions from the Tibetan Empire.
In this paper I will present a physical description of the manuscript as an archaeological object. Secondly, I will provide an
outline of its general contents. Thirdly, following on the general codicological description, I shall point out some of the manuscript’s
ortho-paleographic qualities, while providing a few exemplary passages of the text’s poetic prose and archaic style. To conclude
I shall offer a preliminary contextualization of the manuscript and show how it relates to other similar manuscripts of the same
literary genre known in Tibetan as Chos ’byung.
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“Two shepherds, a lama and a moving mountain”: knotting the oral entanglement of lo rgyus and lha rgyun in Amdo
local history
Valentina Punzi
When dealing with orally transmitted history, the distinction between real historical data and personal life experiences becomes
vague: Amdo Tibetans’ ngag rgyun encompass both historical and fantastic features, making problematic their genre classification
as either lo rgyus or lha sgrung.
In this presentation I introduce two recorded narrations of a semi-historical event dated back to 1958 and happened in rTsekhog county (eastern Amdo). It’s an account, told in two slightly different versions by two eyewitness shepherds, about how a
dispute over the summer pastures between two neighbouring tribes, Ke-ri’i khyi-lnga and kLu-tshang, was temporarily solved
thanks to the “invitation” from Alak rDzong-khar, the abbot of a monastery located in the south western corner of Rebgong, to the
mountain-dwelling deity A myes Brag dkar to move east.
Instead of attempting to determine the historical authenticity of the story, I am interested in exploring:
• What is the value that fragments of history like this embody for Tibetans themselves? How does oral history contribute to
Amdo Tibetans’ self-representation?
• Which is the relationship between oral history and locality, especially in consideration of the fact that the story was told by
two elders who have been dislocated from their place of origin for a long time?
• Can we interpreter oral semi-historical narrations in the Amdo context as a “hidden transcript” (Scott. 1990. Domination
and the Arts of Resistance: Hidden Transcripts. New Haven: Yale University Press) which helps maintaining an alternative
space for resistance to the imposition of the standardized official version of history and territorial divisions?
In addressing these questions, I rely on the emic presentation of the integral story in its content and plot arrangements,
without marking a sharp distinction between historically reliable elements (belonging to lo rgyus?) and enhanced pious
reconstructions (belonging to lha sgrung?) but still recognizing its comprehensive contribution to our understanding of a
piece of local history, which to my knowledge is not recorded elsewhere.
Structure of the presentation:
1. Historical background of Ke-ri’i khyi lnga and kLu-tshang tribes
2. The context of the story’s recording and the biography of the two Keriwa
3. The story in the two accounts (common and divergent points)
4. The Lustangwa’s point of view
5. Considerations about emic literary genres and etic research: between lo rgyus and ngag rgyun
6. Value of oral history in shaping Amdo Tibetans’ attachment to locality
7. Amdo local history as an expression of collective memory working as a “hidden transcript”

364

The System of “Great Elements” in Buddhist Literature
Natalia Pupysheva
The system of “great elements” is one of the basic concepts of Tibetan medicine, like of the other Buddhist sciences.
The Sanskrit term for five primary elements are five mahabhūta, in Tibetan - ‘byung pa chen po, which means “great
manifestations”. These are earth, water, wind, fire and space.
Tibetan Buddhist literature of different types contains information on the system of “great elements”: 1) Abhidharma, 2)
Tantra, which also includes 3) literature on Tibetan medicine that is mostly based on the “Four Tantras” (“rgyud bzhi”).
In the Abhidharma (Buddhist metaphysics) the “great elements” are defined as “the sensual” (Skt. rūpa; Tib. gzugs shape). The “great elements” in the Anhidharma (“Abhidharmakosa” by Vasubandhu) are defined according to their essence
and according to their function, i.e. action. The “great elements” are equal to their actions. Five “great elements” exist
simultaneously. Everything manifested is manifested via five “great elements”. The analysis of the sensual is actually the
analysis of human psychology in its perception of the surrounding world. The four existing elements (earth, water, wind
and fire) manifest themselves in the sensual that, in its turn, manifests itself in space, which forms sensual space. The fifth
“great element” - the non-existing element “space”(Skt. ākāa) - does not belong to the mentioned level of the sensual.
The sphere of the sensual (rūpa; gzugs) is viewed as the sphere of sense perception and is often interpreted as matter.
Tantric literature (e.g., sadhana of Vajrabhairava, Guhyasamajatantra, the commentation texts by Lonchen Rabjampa etc.)
expands the sphere of the sensual to the nirvanic level of psychology (Skt. Sambhogakaya; Tib. long sgu), where “rūpa”,
i.e. shape, is presented by five aspects of the pure level of psychology - the so-called Five Wisdoms and Five Mothers.
This nirvanic level is part of the Buddha nature (Skt. Tathagatagarbha) of every sentient being. The word “sensual” holds
good for translating the word “rūpa” on this level too because the “great elements” (symbolized by the images of Five
Mothers) designate the emotional sphere of nirvanic psychology (five pure emotions), i.e. feelings and sensations. Thus,
the interpretation of the system of “great elements” in the Abhidharma and in the Tanra correlates with different levels of
reality, i.e. with different levels of the Buddhist world.
The Buddhist Tantric literature deals with the process of purifying human psychology and actualizing Nirvana. Buddhist
Tantra implicitly contains the mechanism of the manifestation of the universe according to the principle of unfolding the
“great elements” out of the Void (Skt. shūnya), which results from the “error”, i.e. ignorance (Skt. avidya; Tib. ma rig pa),
the irrecognition of one’s own nature. This mechanism constitutes the content of the Tantric symbolism, which is a kind
of code language in Buddhist cultures.
The “great elements” acquire psychological features in the Buddhist Tantra - the features of emotional energy. These are
the pure emotions: Immeasurable Love - earth, Immeasurable Compassion - water, Immeasurable Joy - fire, Immeasurable
Equity - air, or wind; Bliss - space. This means that in Tantra the notion “rūpa” comprises the emotional sphere in contrast
to the Abhidharma where the category of “rūpa” is limited to the sphere of sense perception.
The process of folding the universe into the Void is viewed in Tantra as the process of salvation, liberation of “great elements”
from manifestation because manifestation is associated with suffering. In Buddhist cultures, entire universe is represented
by a living being (a human being). This “model” comprises all the levels of reality - the level of psychology, the level of
physiology, the physical level and the social level. Thus, in Buddhist cultures, the system of “great elements” is a universal
principle of structuring the reality; besides, the system of “great elements” plays the role of a methodological principle of
presenting knowledge in Buddhist cultures.
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The level of physiology is described in detail in literature on Tibetan medicine - in the “Four Tantras” (rgyud bzhi) and in
commentation literature (“Baidurya sngon po”, “Baidurya dkarpo” by Sangs-rgyas-rgya-mtsho). Here the system of “great
elements” takes the form of three humors (Tib. nyes pa) - wind (Tib. rlung), bile (Tib. mkhris) and phlegm (Tib. bad kan).
The level of physiology is described in its interrelation with the level of psychology because it is acknowledged that the
three humors are generated by the “three poisons”, i.e. the negative emotions of desire (Tib. ‘dod chags), anger (Tib. zhe
sdang) and ignorance (Tib. gti mug). That is why human health depends on the emotional state of a person: negative
emotions bring the three humors to misbalance and cause a disease; whereas pure emotions can restore the balance of the
humors and can have a healing effect.
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Connection of Mongolian lama and tradition of Tibetan Bon religion and Tibetan Buddhism
Ulambayar Purevsuren
In this article, we will describe a Mongolian lama who studied the discipline of Buddhist, preserved and protected it during
the decline of Tibetan Buddhism, and re-introduced it to the next generation.
The main purpose of our article is dedicated to investigating the cultural relationship and the customs and tradition of both
Tibet and Mongolia. For this reason, we will discuss the history of the Buddhist order in Tibet. Thanks to one ordinary
Mongolian lama, the Tibetan monastic order has reached its current state.
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the Buddhist church during the second flourishing of Buddhism in Tibet. There are many written sources about this event.
According to these written facts, we conclude that this Mongolian lama was responsible for delivering the Buddhist monastic
discipline order to next generation, which allowed it to reach its present form.
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Marriage and Wedding Rituals in Amdo
Wu Qi
The purpose of this research is to describe and analyse how Tibetans in Amdo arrange their marriages and celebrate their
weddings. There are regional variations of the marriage system in Amdo, but all Amdobas follow similar procedures of
marriage from marriage negotiation to wedding rituals. Amdobas also basically see marriage as the only way to have an
heir for a family or group though they practice different marriage structures and choose various mechanisms for arranging
marriages. I have chosen to use a qualitative approach to this study in order to produce a rich description of Tibetan
marriage phenomena of Amdo.
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Presentation of the Project Transforming Technologies and Buddhist Book Culture
Burkhard Quessel
Together with Michela Clemente, Hildegard Diemberger and Agnieska Helman-Wazny I will present the project “Transforming Technologies and Buddhist Book Culture: the introduction of Printing and Digital Text Reproduction in Buddhist Societies” in Gene Smith memorial session (part 1). I will focus on the creation of a database of early Tibetan prints which will
facilitate access, identification and research and will make it possible to correlate physical features, materials and historical
information.
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Śākyamuni in the Service of Jo nang: Tāranāta’s Jo bo Phyogs las rnam rgyal
Andrew Quintman
Buddhism in Tibet is frequently characterized as having formed around the activities of powerful and charismatic teachers,
great founding figures such as Padmasambhava and Milarepa, or more historical luminaries such as - in the present context
- Dolpopa and Tāranātha themselves. In its most extreme form, this led to the appellation Lamaism, suggesting that the
region’s religious traditions were in some way divorced from the figure of the Buddha altogether. Such a characterization
is, of course, at odds with the region’s actual religious traditions, both lived and literary. While it may be a truism that
the historical Buddha, and other buddhas of all sorts, are central to Buddhist culture and practice, there remains a nagging
sense that he languishes in the background. This may be literally true for the ubiquitous biographical murals of the Buddha’s
life painted on temple walls. But, with some important exceptions, it also seems that current scholarship on Buddhism in
the Himalayas has not focused much on the rich literary and visual materials depicting Śākyamuni and his life.
This paper stems from a larger project to re-foreground the central position of Śākyamuni Buddha by exploring both
literary and visual representations of his life across the Himalayan world. In particular, it presents preliminary research on
how images and texts concerning Śākyamuni served as a broad organizing principle for the monastery Rtag brtan Phun
tshogs gling—Tāranātha’s seat of the acclaimed Jonang tradition in Gtsang. Tāranātha’s emphasis on the historical Indian
Buddha as a central organizing principal formed what might be described as a Buddha Program: a total cultural program
consisting of a large body of Tāranātha’s writings and an extraordinary constellation of religious artwork designed by the
master himself. It was, in part, this Buddha Program that afforded Phun tshogs gling an institutional cachet that worked
in two directions, one looking south to India, reflecting Tāranātha’s well-known Indophilia, the other looking east to the
central Tibetan region of Dbus, reflecting the period’s political turmoil.
At the heart of Tāranātha’s Buddha Program lies Jo nang’s central icon, a figure of Śākyamuni known as the Jo bo Phyogs
las rnam rgyal. According to Tāranātha’s account, the statue’s mythical history extends back to India at the time of the
Buddhha himself. It eventually reached Tibet, where it served as Srong btsan sgam po’s personal meditation support before
being moved to Bsam yas by Khri srong lde btsan. It was later moved to the Sne’u gdong Palace and then to Bsam grub rtse.
Finally, in 1621, at the bequest of Tāranātha’s own patron the Gtsang pa Sde srid, the image was installed as the central
icon at Phun tshogs gling.
In the context of the statue’s illustrious history, during which the image was associated with Tibet’s most powerful centers,
Tāranātha writes that in terms of their design and appearance, there is no difference between the Maitreya Dharmacakra
statue in the Lhasa Gtsug lag khang, the Jo bo Mi bskyod rdo rje in the Ra mo che, or his own Jo bo Phyogs las rnam rgyal.
The implications of this statement, which directly compares Jo nang’s central icon to those of Lhasa, are difficult to miss: at
a time of heightened tensions between Dbus and Gtsang, the buddha of Phun tshogs gling, and thus the monastery itself,
could stand face to face with the most important religious institutions of Central Tibet.
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Some Essential Criteria for Clinical Trial Protocol on Tibetan Medicine
Namgyal Qusar
Despite Tibetan medicine’s growing popularity worldwide, only a limited number of clinical trials on Tibetan medicine exist
to date. Among researchers, there are different opinions regarding the most appropriate research model for clinical trials
on Tibetan medicine. Some believe trials on Tibetan medicine should follow the biomedical model of research methodology
so as to facilitate complementary exchange with other forms of medicine, while other scholars opine that Tibetan medicine
and other traditional medicines must find their own research methodology, one best suited to the unique features of the
system in question. Since Tibetan medicine has tremendous potential for the successful treatment of conditions that other
medical traditions cannot adequately address. It is therefore essential to find a new and appropriate research methodology
suited to the Tibetan medical Paradigm.
One of the major problems encountered in clinical trials on Tibetan medicine is to match a disease as identified in Tibetan
medicine with an appropriate correlate in the biomedical model. To begin with, it is important to carefully catalog and
compare the names of diseases treated in every clinical trial on Tibetan medicine.
Since theory and practice of Tibetan medicine is based on the theory of ‘Three Nyepas’, it is always important to identify
the disease according to this theory. For example, in developing a protocol for clinical trials on essential hypertension, it
may be appropriate to classify systolic value as ‘rLung Type’ hypertension and diastolic value as ‘Blood Type’ hypertension.
Next, diseases must be categorized according to whether they are ‘Hot’ or ‘Cold’ disorders.
To confirm a diagnosis based on the ‘Three Nyepas’ and ‘Hot and Cold’ disorders, one must always use the ‘Ten Major Criteria’
(Choe-Chu) and ‘the Four Patterns of Disharmony’ (Trul-shi gal-gag shi). This is crucial in making a proper diagnosis and
offering effective treatment.
The next step is to look for signs and symptoms of that particular disease as described in the third of the Four Tantras
(Gyushi).
Using the above means of disease classification and identification, it is then important to locate the appropriate treatment
prescribed in the Four Tantras (Gyushi) and other important classical texts.
Given the importance of the doctor-patient relationship in the Tibetan medical tradition, we must assess and properly value
patient response and reaction to treatment. Double-blind randomized control trials and the use of placebos may therefore
be inappropriate in the investigation of Tibetan medicine as they do not account for the interpersonal interaction considered
of vital importance in the tradition Tibetan medical paradigm.
In designing a clinical trial, variables introduced by Tibetan medical practice are also assigned relevant biomarkers according to the biomedical model.
To sum up, in any clinical trial on Tibetan Medicine, it is essential to follow the steps mentioned in the ‘Tsa-drang gal dro’
chapter of the Man-ngag rgyud and find some form of pragmatic trials compatible to Tibetan medical Paradigm.

371

Household Gender Dynamics and Domestic Violence in Amdo
Hamsa Rajan
Available literature, built primarily on research conducted in the United States but informed also by research conducted in
other Western and non-Western settings, reveals that domestic violence is abusive behaviour aimed at power and control
over an intimate partner. This power and control can be gained through the threatened or actual use of physical violence, or
through abusive behaviour. Abuse includes such things as using verbal tactics to make a victim think he or she is going crazy,
threatening to injure children or other family members, being pathologically jealous, chronically criticizing, and imposing
rigid gender role expectations within the household. Perpetrators of domestic violence often intimidate a victim through
stalking or preventing the victim’s access to money (Anderson 2009; Gilchrist and Kebbell 2004; Kilpatrick 2004; Krug et
al. 2002 Pence and Paymar 1993; Stark 2007).
The available evidence also reveals that domestic violence is an issue of violence against women. While women do abuse
their intimate partners, in the context of heterosexual relationships, domestic violence is primarily male-perpetrated against
women (Cascardi and Vivian 1995; Dobash and Dobash 2008; Freeman 2008; Laughinrichsen-Rohling 2010; Stark 2007;
Swan and Snow 2002).
When control, subordination, and brutalization of women are both common in society and often met with acceptance or
indifference, and when notions of masculinity are fundamentally tied with leadership, dominance, and aggression, it is not
surprising some men are socialized into believing they have the right to control their female partners (Moser 2004; Schwartz
and DeKeseredy 2008; Zurbriggen 2010). The various social scripts around the nature of masculinity and femininity are
implicated in domestic violence. Domestic violence in heterosexual partnerships is about using a victim’s femininity against
her, that is, using an individual’s devalued social status as a woman to control, subordinate, and humiliate her. Domestic
violence is about attacking and controlling a woman on the basis of her very womanhood.
The understanding and definition of domestic violence described above is based primarily on research conducted in the United States, but also draws on research conducted in a number of other Western and non-Western settings. However, to the
author’s knowledge, domestic violence has never before been researched specifically within Tibetan populations residing in
the PRC. This talk will therefore discuss the relevance of the prevalent international understanding regarding the dynamics,
causes and consequences of domestic violence, described above, to the specific context of Amdo. This talk will describe
whether and how well the international understanding of domestic violence fits with the Amdo context. Additionally, some
of the prevalent patterns of gendered behaviour within intimate partner relationships and within families in this region, focusing primarily but not exclusively on the status and perspective of patrilocally-married brides, will be described.
Further, a number of the culturally specific causes and consequences of domestic violence in Amdo will also be discussed.
This talk will report on preliminary findings from a recently-completed twelve-month period of fieldwork conducted in
various farming villages, nomadic settlements, and township, county, prefecture, and provincial seats of Amdo. Conducted
between May of 2012 and May of 2013, this research is focused on understanding domestic violence dynamics and its links
to both Tibetan women’s social status and rapid historical and social changes over the past several decades in the Amdo
region. This research project attempts to obtain both an in-depth understanding of domestic violence and gender dynamics
within households, as well as a broader understanding of the context of women’s status, ethnic minority status, the state
of government services intended to support victims, and finally the work of women’s empowerment activists in this region, inasmuch as these phenomena are centrally tied to the contexts and options faced by domestic violence victims. This
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research project therefore involves in-depth, unstructured interviews with 61 Amdo women, 15 Amdo men, 15 women policy actors, and 9 male policy actors. Policy actors are individuals who are working or active in government or other positions
that are intended either to support domestic violence victims or enhance women’s empowerment. Women and men interviewees were asked about their own personal family and intimate partner experiences, the domestic violence experiences of
close friends and family, and if relevant the work they have done to support women’s empowerment or domestic violence
victims. Interviewees include a range of young, middle-aged, and elderly adults, as well as nomads, farmers, rural, urbanized, and semi-urbanized individuals. This research also involved short periods of participant observation of households in
nomadic settlements, farming villages, and urban areas, in order to observe patterns of household gender dynamics in this
region. Research design and analysis of research data are informed by the author’s four-plus years of living and working
in Amdo, starting in 2005, and by countless spontaneous conversations with the many valuable friend, acquaintance, and
colleague relationships the author has built over the years with local Tibetan families and individuals. Research findings are
also supplemented by findings from the author’s exploratory research into health worker responses to domestic violence in
Amdo, conducted in 2009.
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Reason against Tradition: an Attempt at Cultural Reform in a Tibetan-speaking Community in Panchayat-Era Nepal
Charles Ramble
The history of Tibet provides us with numerous examples of long-established customs being changed by royal decree or the
intervention of some prominent religious or political authority. Whether such reformations may be justified on either ethical
or pragmatic grounds, they are generally implemented in order to mark a break between an enlightened new era and an
embarrassingly primitive past. Well known examples include the imperial-period abolition of red ochre face-paint, costly
and sanguine royal funerals, and, at the dawn of the Second Diffusion, the spectacular excesses that had come adorn tantric
Buddhism. In more recent times a similar humanist zeal has motivated both the Maoist movement and missionary Christianity, as part of the dawn of the New Age, to emasculate the calendrical rituals of Tibeto-Burman communities by urging
them of beer and blood. The fact that these components of the ceremonies have tended to resurface suggests that the initial
compliance of the converts was based on something other than inner conviction. Less well document than such examples of
reform are cases of communities actively reviewing their own complex of traditions and streamlining them in the interest
of convenience. One of the most important political landmarks in the post-Rana period of Nepal was the implementation
of the Partyless Panchayat System in 1961. In this year, the elected representatives of a Tibetan-speaking enclave in the
Annapurna region drew up a set of reforms that were intended to simplify life for the members of the community.

This paper will examine the document that records these reforms, with a particular focus on the traditions that were singled
out for modification, the legal terminology employed, and the long-term legacy of the resolutions.
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Liberation from the State through Bodily Acts: The Dance of a Tibetan Lama in Exile
Shanny Rann
This paper focuses on the solo performance of ‘Cham by the Seventeenth Gyalwang Karmapa, a highly revered reincarnate
lama of seventeen times, who currently resides in India as a refugee. His seemingly ironic act of dancing despite the wave
of self-immolations sweeping across Tibetans upholds the Buddhist teachings of non-violence and lends weight to the
significance of dance in the Tibetan ritual. ‘Cham, dictates a transcendental experience where both the act of dancing and
observing is elevated beyond the senses to the point it liberates the mind. The notion of liberation, however, has come
to haunt Tibetans not only religiously but also politically as they struggle to define for themselves what it means to be
liberated as a Buddhist and a Tibetan. In the Chinese political scheme, Tibetans must be liberated from its feudal monastic
overlords; while in Buddhism, happiness is attained through understanding of suffering and liberation from the causes of
it. Such contradictory approaches set the stage for what has become the ideological clash between religion and politics
as they continue to play out on the bodies of Tibetans - be it the dancing body of Karmapa, the prostrating bodies of the
devotees or the flaming bodies of the self-immolators. Given their historical role as Tibet’s highest educational and religious
institutions, Tibetan monasteries have always been the unifying force for the people who look up to their spiritual leaders
as living Buddhas. In the case of the Karmapa, he is believed to be the emanation of the great bodhisattva, Avalokiteshvara.
Every action of the Karmapa thus speaks volume to the Tibetan communities living inside and outside of Tibet as well as
his international devotees from all over the world. Why then did the Karmapa choose this particular time in February 2012
to perform after a period of sixteen years from his last dance in Tibet China? The significance of his performance extends
beyond the mere act of appearing on stage like the other monk dancers; it carves a milestone in the history of the Kagyu
lineage in Tibetan Buddhism as well as a political landmark for the Tibetan refugees living outside of Tibet. If people’s
bodies are the finest scale of political space, it is the more important to address the primacy of the Tibetan bodies and
what they are engaged in amidst their plight. More often than not, the displaced are being erased on political agendas
and eclipsed by socio-economic concerns. Hannah Arendt has deemed stateless people to be ‘the most symptomatic group
in contemporary politics’. More recently, Giorgio Agamben asks that the marginal figure of the refugee be considered ‘the
central figure of our political history’. By taking ‘Cham as the vantage point of a deeper inquiry into the Tibetan situation
that continues to erupt beneath public attention, I hope to reveal new insights into the relationship between body and the
state through performance in a religious context.
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Teachings on degeneration and prophesy sutra
Tsogzolmaa Ravdan
There is a teaching on degeneration that aims to tell us about the future. This teaching is a complete series of teachings and
serves to develop an advanced mind and avoid all possible obstacles.
The main theory of teachings about the future time of Buddhism is based on the concept of the time of “degeneration” or
“snyigs ma”, literally “remainders or leftovers of food”. If we take away all essences or nectars, only these “leftovers” or
“remainders” of the food will stay behind. Similarly, if all the good periods of time have been exhausted the remainder will
be only evil or awful periods. The decrees of great saints who discussed the theory of degeneration thus also describe “the
times of decline”. There are several written sources related to this subject:
1. The Future Prophecy Mahayana Sutra
2. Avalokiteshvara Bestows the Future Prophecy in China
3. The Future Prophecy Sutra for Divine Lands
4. The King of Gods’ Manuscript of the Future Prophecy
5. The Decrees of Bogd Jibzundamba
6. The Decree of Bogd Jibzundamba VIII
7. Heavenly Stone Manuscript
8. The Decrees of Chinggis Khan
We have applied methods of analysis, hermeneutics and diegesis, concluding that:
1. The Future prophecy is a significant element of ancient Eastern Buddhist knowledge.
2. The main concept is the theory of times of decline, which is explained by the “theory of five remainders”.
3. The theory of “the times of decline” is not a teaching about a “miserable future”, but rather a teaching of salvation.
4. This is a teaching for all human beings. Depending on the time and society in which it is read, it has two divergent
meanings.
5. The basic teaching is that the cause of all rises and falls is located in the human mind, especially the five negative
thoughts.
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Mao and the CCP face to the Tibetan Question in 1949-1950
Alex Raymond
This paper presents a new perspective of the offensive of the PLA in Tibet in 1950, using original Chinese documents, most
of them were never used. During the summer 1949, Mao and the leaders of the CCP decided to occupy militarily the area as
soon as possible. But the huge difficulties have been badly estimated and the offensive was to be postponed several times,
until October 1950. Logistical and food problems not been resolved, it was impossible for the PLA to move forward into the
Tibetan territory before spring 1951. Because of this delay, the only solution was to pursue a policy of negotiation with the
Tibetan government. This progressive policy was essentially Deng and South West Bureau’s policy and will be later that
of Mao. But Chinese leaders have succeeded in making the world believe that delays in the military occupation of Tibet,
which in reality was due to geographical, human and logistical problems, were a moderate policy to peacefully resolve the
Tibetan question.
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Chasing the Butcher’s Shadow: The Legacy of Zhao Erfeng on Republican Sichuan’s Policies in Kham
Scott Relyea
From 1907 until 1911, Sichuan-Yunnan Frontier Commissioner Zhao Erfeng initiated a comprehensive - and ambitious series of reforms and policies intended to transform the Kham region of eastern Tibet into a bureaucratically integrated
region of Sichuan province, with the ultimate intent of establishing a new province. Through his policies, Zhao also sought
to transform the Khampa Tibetans into loyal, productive, and ‘civilised’ subjects of the Qing Emperor. After the fall of
the Qing dynasty at the end of 1911, the success of Zhao’s venture, though not universally appreciated among the most
powerful gentry members of the provincial assembly, loomed large over the newly established Great Han Sichuan Military Government. Under the auspices of the Office for Managing the Frontier, formed within the independent Sichuan
government to oversee Sichuan’s historic interest not just in Kham, but in the whole of Tibet, Zhao’s venture was to be
resuscitated and expanded. The ultimate goal in 1912, effectively supported by the Beiyang Government of Yuan Shikai
after his rise to power in Beijing, beyond the incorporation of Kham into the province, seemed also to be if not the outright
incorporation of Tibet, at least acknowledgment within the Republic of China that Tibet was exclusively within Sichuan’s
bailiwick. And yet, the glorified Western Expedition led by Yin Changheng, Zhao’s executioner and successor, failed to
recapture Zhao’s magic on the plateau. Why? This is the question this paper seeks to answer; just why were the Republican
era successors to Zhao unable to duplicate his success in Kham and what are the ramifications of their struggles for the
Sino-Tibetan relationship throughout the remainder of the century. I argue that it was a complex convergence of factors
perhaps only in part directly related to the fall of the Qing dynasty, but certainly tied to the stark contrast between the
perception of Zhao’s successes and their reality in the valleys of Kham. The misperceptions and missteps in these earliest
attempts to transform imperial to state space, to incorporate Kham and the Khampas into the Chinese state and nation
resonate at the core of the Sino-Tibetan conflict today.
Fundamentally, the perception among both Sichuanese and Republican officials during the Republic of China’s first decade
that Zhao’s venture in all its acculturative and incorporative facets was thoroughly successful if only cruelly interrupted by
the aftermath of the Railway Rights Protection Movement and the end of imperial rule was flawed. Their perception that
they needed only to follow in the Frontier Commissioner’s footsteps despatching an army of soldiers and settlers, establishing more schools and more industries, constructing a railroad and drawing new maps was founded on the erroneous
premise that Zhao and his subordinates had in fact succeeded in the first two pairs of endeavours. Zhao had set the standard
geographically as well, the Xikang Special Administrative Region (SAR) established in 1914 as the territorial predecessor
to Xikang Province etched on maps in 1939 encompassed the very same region he had purportedly ‘pacified’. Due to factors
both global and local which will be discussed in the paper, his endeavours were far more superficial in their success than was
apparent to these Sichuanese and Republican officials, who thus could perceive neither the influence of new conceptions of
statecraft and authority among Khampa and Lhasa Tibetans alike nor the concomitant intensification of their opposition to
Chinese efforts to assert authority on the plateau. After a brief survey of Zhao’s endeavours and assessment of their success,
I will use infrontier imperialism to closely examination the subsequent Republican efforts to resuscitate and reinvigorate
these acculturative and incorporative endeavours at the local level in Kham, as well as additional efforts to legitimate
Chinese claims to sovereignty over the plateau at the global level, the latter overwhelming attention to and concern for
the former among officials in Beijing. These together contributed to the ultimate failure in the first decade of the ROC to
effectively incorporate Kham into the Chinese state, symbolised by the Ronpatsa Agreement of 1918.

378

Notes on style in Sakya Belri painting
Joona Repo
This paper will present a stylistic analysis of several Belri (bal ris), or Newar-style paintings associated with the Sakya sect
and in particular with Ngor Monastery, where this painting style was in favor for a number of centuries, upheld through
the patronage of successive Ngor abbots and the brushwork of both Newar and Tibetan artists. In many cases inscriptions
and the identification of lineages in paintings have helped to date or reveal the patronage of specific works and have also
been important in identifying a painting’s inclusion in a set. This paper will build upon these findings to discuss the stylistic
aspects of paintings produced during the individual tenures of several Ngor abbots as well as the stylistic similarities and
differences observable within single sets of thematic painting sets.
The creation of a set of paintings by a number of artists, or of several artists working on one painting, is only to be expected
and is a methodology which is employed in thangka workshops today when working on both major and minor commissions.
Focusing on works from sets of Ngor paintings and individual pieces found in the collection of the Philadelphia Museum of
Art, this paper will not only shed light on the variety of styles employed by various painters and workshops commissioned
by a single patron, but also on the varying styles and skills of artists working within one atelier and even on one thangka
series. Emphasis will largely be placed on minor details of the paintings, such as background and embellishment, instead of
the primary subjects of these paintings, i.e. the mandalas and central and lineage figures.
The primary painting that will be discussed is a rare depiction of the Kalachakra Mahasamvara Mandala which, according
to an inscription, was commissioned by Khenchen Lhachog Sengge (mkhan chen lha mchog seng ge, 1468-1535), the ninth
abbot of Ngor Monastery, to whose patronage a number of other paintings can be ascribed. Through inscriptional and
detailed stylistic evidence this paper will demonstrate the ways in which this painting compares with others commissioned
by the Ngor abbot, to the extent that it is highly likely that several identifiable paintings were created as a part of the same
series, painted by the same artist or at the very least painted within the same atelier.
Two sets of paintings whose historical context and framework have already been well-researched will also be discussed in
light of further detailed stylistic analysis. One of these is the famous set of Vajravali paintings commissioned by the first abbot
and founder of Ngor Monastery, Ngorchen Kunga Zangpo (ngor chen kun dga’ bzang po, 1382-1456), to commemorate the
passing of Sazang Phagpa (sa bzang ‘phags pa, 1358-1412), now dismantled with its surviving individual paintings housed
in a number of different collections. According to written sources the paintings were executed by a group of Newar artists,
whose work nonetheless displays the growing Chinese influence of the period, as will be demonstrated. The other set, which
was also commissioned by Ngorchen to commemorate the passing of his teacher Buddhashri (1339-1419), is a series of
paintings depicting the lineage gurus of the Lamdre (lam ‘bras) lineage of which three known examples remain.
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Gyelsay Shenpen Thayé (rgyal sras gzhan phan mtha’ yas, 1800-1855) and the Beginnings of Nyingma
Scholasticism
Nathaniel Rich
As its name directly suggests, the “Ancient” (rnying ma) tradition of Tibetan Buddhism regards itself as descending from and
transmitting the spiritual patrimony of 8th century Tibet’s most significant Indian and Tibetan spiritual figures, exemplified
by the “Three, Abbot [Śāntarakśita], Master [Padmasambhava], and Dharma [King Trisong Detsen (khri song lde’u btsan)]”
(mkhan slob chos gsum). The first of these figures was an Indian monk who was renowned as a scholar, the quintessential
scholastic. At the same time, Dzogchen Śrī Singha (rdzogs chen shri seng ha), the monastic college from which all other
scholastic institutions within the contemporary Nyingma sect descend, was not established until 1848. In the face of this,
one question that immediately begs for an answer is: “What took the Nyingma so long to develop a monastic-based curriculum of scholastic studies?”. If, in other words, scholastic traditions formed part of the inheritance transmitted throughout
the centuries by the Nyingma sect, then why would the “main campus” of today’s Nyingma monastic colleges have been
established as late as 1848 – a thousand years or so after the introduction of Buddhism?
This paper will seek the beginnings of an answer to our question by examining the life and work of Dzogchen Śrī Singha’s
founder, Gyelsay Shenpen Thayé. Shenpen Thayé finds next to no mention in Western scholarship, and in the Nyingma
histories available in English translation, only Nyoshul Khenpo’s A Marvelous Garland of Rare Gems contains a substantive, albeit rather brief, biography. This paper will fill that lacuna by presenting a study of the scattered Tibetan-language
biographical materials on Shenpen Thayé; these include brief biographical entries in the several recent Nyingma histories
published in the People’s Republic of China, previously-unstudied material in the writings of Mipham Rinpoche, as well as
the recently-published autobiographical poem dictated by the master himself. Taken together, these sources will help us to
paint a portrait of the tantric yogi who embraced the life of a fully-ordained monk relatively late in his religious career, and
then went on to establish the monastic discipline as foundational for Nyingma religious and institutional life, beginning at
Dzogchen monastery in the Kingdom of Degé (sde dge) in Kham (khams). More importantly in light of the question posed at
the outset, this paper will seek to determine the exact nature of Shenpen Thayé’s role in the establishment of Dzogchen Śrī
Singha, as well as the nature of his influence on the subsequent development of scholastic traditions within the Nyingma
school. To this end, and to supplement the paper’s biographical study, an analysis of a short scholastic treatise written by
Shenpen Thayé explicitly for beginning (monastic?) students will be presented in order to demonstrate the nature of his
commitment to the importance of scholastic study as a necessary prerequisite for the proper understanding and practice of
the Nyingma school’s highest vehicle, the Great Completeness (rdzogs pa chen po).
The significance of this paper’s presentation of the career of Gyelsay Shenpen Thayé, and his pivotal role in the development
of Nyingma scholasticism, is that it makes clear that, while there are undeniable continuities between contemporary Nyingma monastic colleges and their curricula, on the one hand, and ancient intellectual and institutional precedents within Nyingma history, on the other, it was the weight of Gyelsay Shenpen Thayé’s particular ethical and philosophical
commitments that decisively shaped the contours assumed by contemporary Nyingma scholasticism. While the influence
of the late 19th-early 20th century Nyingma masters Mipham Rinpoche and Khenpo Shenga (gzhan dga’) has been widely
acknowledged, this paper will demonstrate that, in fact, their forebear Gyelsay Shenpen Thayé was the progenitor of the
scholastic traditions that they later propagated – and for
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The tathāgatagarbha in Tibetan Buddhism
Dorje Rinchen
In this paper, I am arguing that the concept of tathāgatagarbha in the Tibetan Buddhist schools - being simply emptiness and dependent arising - includes the view of the Tibetan Buddhist Dzogchen school and its gazhanastaonga (Eng.
wrong view concerning unrealness of the attributes) text and tradition. In this vein, Tibetan Buddhist sects also contend that
several Mahayana Buddhist scriptures such as the Mahaparinirvana, Tathāgatagarbha, Srimladevimhanada and Mahayana
Angulimaliya sutras, which describe tathāgatagarbha as omniscient, eternal, infinite, pure, benevolent, nurturing, ultimate
nature, unconditioned, changeless, virtuous or ineffable are to be understood as only “partial revelation of the truth” and
not “revelation of the whole truth”. After all, tathāgatagarbha in Tibetan Buddhism is emptiness or wisdom of emptiness
but nothing else. In fact, according to Tibetan Buddhism, the two-in-one (yuganaddha, Tib. zunga vajuga) of emptiness
and bodhicitta, means that we can attain the final Buddhist goal of enlightenment. This is why tathāgatagarbha is the
cornerstone of all Buddhist teaching.
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Outlines of Wooden Block Printed Tibetan Texts in Mongolia
Otgonbaatar Rinchensambuu
The research focus
The Tibetan wooden block printing culture is a rich tradition witha long history. In this paper, I will present an outline of the
Mongolian wooden block print tradition in Tibetan literature. At this time, there is no significant research on this subject
matter. I am would like to present a complete outline of the Mongolian wooden block print tradition, if not at least half of
it in this paper.
The significance of my research lies in bringing new facts and accounts regarding the Mongolian tradition of printing Tibetan Literature with wooden block into scientific research circulation for the first time.

The results/findings of the research
The primary research materials are here both the printed and manuscript contents of Mongolian prints, wooden block print
(mthangtho, par tho), etc. We are certain that over 100 Buddhist Monasteries had wooden block print houses out of over
1000 Monasteries throughout Mongolia. I will talk about them in the context of the materials that I have gathered up to this
point. For example, there is one volume of contents, which was printed by Arvai Kheer Print, about the principal wooden
block printing places of Mongolia. There are some ways of producing a complete registration account of wooden block
printings in Mongolian scripts at the beginning of 20th century. I will present the contents of wooden block print created
by big monasteries like ‘Ikh Khuree’, ‘Lama Gegeeny Khuree’, ‘Zaya Gegeeny Khuree’, ‘Sain Noyon Khan Khuree’, etc. In
addition to these, I will present outlines of the contents of wooden block prints in some small monasteries as well as those
belonging to private estates.

The main conclusions and recommendations
This research is highlights the richness of Mongolian wooden block print culture and showcases the tremendous labor that
was put into this type of print. I hope that this information on the development of wooden block prints in Mongolian will
be valuable for Tibetan studies and offer insight into the rich heritage of Tibetan literature.
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Phagpa Lama: A Pioneer in the Tibetan Ecumenical Movement
Tenzin Ringpapontsang
After the collapse of its imperium (c. 650-850), thirteen century Tibet was in a state of fluidity; there was no centralised
authority and power was shifting from its traditional centres of the royal clans to the emerging monastic institutions. Various
monastic centres vied for powerful patrons for the advancement of their respective schools. After the coronation of Khubilai
Khan to the mighty position of the Mongol Grand Khan in 1260, his spiritual advisor Tibetan Lama Phagpa’s Sakya school
rose to prominence among the Tibetan schools. In return for his bestowal of a tantric empowerment, Khubilai not only
granted Phagpa Lama the empire’s highest spiritual positions, the roles of imperial and state preceptors, but also offered
him the governance of the whole of Tibet. This made Phagpa and the Sakyas the undisputed power centre in Central Tibet
in the latter half of thirteen century Tibet.
Against this imperial backdrop, it may seem strange to then think of Phagpa as a pioneer in the Tibetan ecumenical
movement, but there is much evidence for this role. It is known, for example, that Phagpa rejected vehemently the Khan’s
suggestion that he issue a decree ordering the whole of Tibet follow the Sakya school’s form of Tibetan Buddhism, and
many Tibetan historians and commentators from a variety of schools have celebrated this rejection. In this paper, however,
I will show that this was only one of many incidences in Phagpa’s life in which he promoted ecumenicalism, and how this
promotion actually aided to his ascendant position on the plateau, granting him support from a variety of lineages and
monastic institutions across the plateau.

383

Pema Choling Nunnery: Its visions and challenges
Ani Rinzin
This presentation shall discuss the vision and objectives behind the recent foundation of a new rNying ma nunnery in central
Bhutan explaining the social and religious circumstances, particularly concerning the opportunities for female aspirants. It
will touch on the challenges and prospects of female monastics in the current religious set-up and what role the nunnery
may play in restructuring the existing systems. These issues will be illustrated by my personal story of being a nun and
holding a Lopenma title and the new profession I have chosen as a student of traditional medicine.
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The Analysis and Practical Methods of Healing and Rejuvenation for the Elderly
Rdo Rje ’tsho
Nowadays, with the development of science and technology, no matter which country, its political, economic and cultural
development have been reaching the peak. People’s ideological consciousness is also being higher and higher. The life desire
is not only limited on solving the problem about food and clothing, people take more attention on beauty ant want to have
a young appearance. Therefore, anti-aging and Chu-len (rejuvenation) ceremony in Tibetan medicine become the most
interesting activities that people are looking forward. Therefore, many related institutes at home and abroad are taking
its special study. In addition, now with the market competition is becoming increasingly fierce, the implementation of the
policy of birth control, fertility rate relatively become less, ageing of population become serious. An-ti aging and Chu-len
(rejuvenation) in Tibetan Medicine will be needed.
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Tibet’s chaotic 1950s in Tibetan fiction literature of the 1980s and 1990s
Fran coise Robin
Recently, both Nags tshang Nus blo’s autobiographical account Nags tshang zhi lu’i skyid sdug (2007) and Tshe ring Don
grub’s novel Rlung dmar ’ur ’ur (2009) offered an altogether non-compromising, Tibetan-centered and thus seemingly
hitherto unheard of version of the Sino-Tibetan encounter in Amdo in the 1950s that culminated with the 1958 Tibetan
revolt. It contributed in no little way to bringing the reading public’s attention to a largely ignored, hidden and dark side
of contemporary history, at least on the public arena. Questioning the assumption that such late writings are the first of
their kind, this paper will look into earlier fictional renderings of these events, published in the 1980s and early 1990s in
state-sponsored journals. It will compare the style and content of the early and late fictional accounts of the late 1950s
Sino-Tibetan encounter, and ask why these early writings failed then to generate their readers’ attention or interest, and
fell into oblivion. It will reflect more generally upon what conditions need to be fulfilled for a topic or theme to successfully
reach a receptive readership at a given period.
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Jamyang Shepa’s Letter-Writing Manual and Mongolian Patronage in Amdo
Christina Kilby Robinson
This paper introduces a little-studied text, the letter-writing manual (yig bskur rnam gzhag) of the first Jamyang Shepa
(’jam dbyangs bzhad pa, 1648-1721), and suggests its usefulness for understanding the place of Mongolians in Amdo’s
Buddhist landscape. Written for an unnamed Mongolian monk in the royal family, the manual outlines the historical role of
letter-writing in the patron-priest relationship, culminating in a vision of Buddhism where Mongols are central patrons. The
manual furthermore describes the materiality of letters - practices of handwriting, formatting, terms of address, seals, and
paper-folding - that help us decode the social hierarchy implicit in letters between lamas and Mongolian patrons in Amdo.
Finally, the manual signifies the beginning of the letter-writing arts at Labrang Tashikyil monastery, where epistolary practice
remained important to the success of the monastery under succeeding Jamyang Shepa incarnations as they interacted with
Mongol patrons near and far.
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The Henan Oirat Principality in A mdo: An Ethnohistorical Case Study of Resilience
Gerald Roche
A number of factors make the pastoral communities of Henan Mongol Autonomous County (Huangnan Tibetan Autonomous
Prefecture, Qinghai Province) unique. Most notable is the Oirat language, still spoken by elders in several communities, but
also a number of local traditions including rituals, oral traditions, foodways, and clothing. This paper examines the origins
of these differences, and the factors that have inhibited and promoted the community’s ability to maintain these distinctions
in the face of externally imposed homogenization efforts. Methodogically, this paper is based on an ethnohistorical approach
combining ethnographic fieldwork with broad-scale historical research based on secondary sources. The paper’s theoretical
framework is provided by the ecological concept of resilience, which analyzes the properties that allow complex systems to
maintain themselves in the face of external pressures.
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“Entrusting one’s will to the wind”: Proverbs and idiomatic language in early bKa’ gdams pa literature
Ulrike Roesler
The bKa’ gdams tradition of the 11th and 12th centuries has left a rich heritage of Buddhist literature in a popular and
sometimes highly idiomatic style, mirroring the originally oral character of these Buddhist teachings. The casual style of
the spoken language was preserved in a written form when the students of dGe-bshes Po-to-ba and other bKa’ gdams pa
masters began to write the instructions of their teachers down. Their works, like for instance the Be’u bum sngon po, the
dPe chos rin chen spungs pa and the Tshig lab ring mo, abound in proverbs, songs and parables that give us glimpses of the
spoken language of the time. The idiomatic and regional character of these texts was maintained when the literary legacy
of the bKa’ gdams tradition was finally assembled in sNar thang in the early 14th century. Thus, the early bKa’ gdams pa
sayings became part of the Tibetan literary heritage and survived the centuries.
Some of the early proverbs became so popular that they are still in use today, and they are cherished for their charm,
their sharp observations, their humour, and their skilful phrasing. While the bKa’ gdams pa teachers certainly drew from
the wealth of proverbial expressions of their time, they may also have coined new expressions and thus contributed to the
richness of the Tibetan language. In this paper, I will explore some examples from early bKa’ gdams pa sources that illustrate
the verbal skill of the great masters who took part in shaping not only Tibetan Buddhism, but also Tibetan folk literature
and popular language for the centuries to come.
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The Nyingma Kama (bka’ ma) - its historical role in the Nyingma School and the history of its successive published
editions
Jann Ronis
This paper will explore the history of the class of writings known in the Nyingma School as the Kama (bka’ ma). The origins
of the term Kama are poorly understood but are thought to date to at least the fourteenth century. Kama has been variously
translated into English as Transmitted Precepts, Spoken Teachings, Holy Word, and so on. The most general definition of the
term Kama is the open corpus of liturgical and commentarial literature related to the three inner classes of Nyingma tantras.
At the turn of the eighteenth century Lochen Dharmaśri (lo chen d+harma shrI, 1654-1718/19) compiled a catalog of the
Kama and his work is likely the earliest extant catalog of texts that were thought to comprise the Kama overall. As with
the earliest catalogs of the Kanjur and Tenjur, Lochen Dharmaśri’s Kama catalog did not necessarily reflect the holdings
of any one library and did not result immediately in the production of collections of texts based on the catalog itself.
Beginning a century and a half later, in the mid-nineteenth century, several editions of Kama collections were compiled
and published, first in xylographic form and later through mechanical reproduction. The contents of each successive Kama
collection continue to expand (and occasionally, contract). The first xylographic edition of the Kama contained 9 volumes
and was produced in the 1840s by Dzokchen Monastery in Dergé. The most recent edition was published in 2009 and
contains 133 volumes. All of the texts in this edition appear in computer type and it was printed in Chengdu.
This paper is not concerned with the history of these publications per se but rather will investigate developments in the
meaning of Kama and in arguments about its centrality in the Nyingma School. The primary sources for this paper are the
catalogs (dkar chag) for each of the publications, the oldest two of which became widely available to scholars for the first
time as part of the 2009 edition of the Kama. This paper will present a historically comparative account of the descriptions
of Kama as found in each Kama catalog and of their contents. These findings will be further contextualized within the
history of the Nyingma School from the mid-nineteenth century to the present. One of the dominant themes of the paper
will be the ways and the degrees to which Kama is distinguished from the Terma (gter ma).
The Kama catalogs to be examined for this paper are:
– Turn of 18th century - gsang chen bka’ ma’i bstan bcos rnams kyi dkar chag nor bu’i do shal (6ff.) - lo chen d+harma
shrI (1654-1718/19)
– 1845 - bka’ ma theg rim dgu’i phrin chog mtha’ dag phyogs gcig tu bsdus pa’i dkar chag yid bzhin dbang gi rgyal po’i
bang mdzod (68ff.) - pad+ma dam chos ’od zer (19th cent.)
– Early 20th century - rgyal bstan snga ’gyur bka’ ma theg rim dgu’i phrin chog gzhung phyi mo rnams dang bcas pa’i dkar
chag bstan pa rgya mtsho’i gru gzings bkra shis dpal brgya’i ’byung gnas (122ff.) - rag sprul thub bstan bshad sgrub rgya
mtsho (1890-1973) 1987 snga ’gyur bka’ ma’i dkar chag sdeb sgrigs tshig nyung don gsal (15ff.) - ’jigs bral ye shes
rdo rje (1904-1987)
– Late 20th century - snga ’gyur bka’ ma’i dkar chag yid bzhin rin po che’i mdzod khang (262ff.) - kaHthog mkhan po
’jam dbyangs (d. 2001) 2009 snga ’gyur bka’ ma shin tu rgyas pa’i dkar chag dwangs gsal ’phrul gyi me long (101ff.)
bya tshe ring rgyal mtshan (b. 1958)
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The People’s King: The Ongoing Significance of King Gesar of Ling in Modern Tibetan Lay Life
Amalia Rubin
The 12th century poem, King Gesar of Ling, is arguably the world’s longest epic poem and represents a rare ongoing
tradition of bardic recitation. Told across central and inner Asia, Gesar holds a special place in the hearts of Tibetans
from the Kham and Amdo regions of Eastern Tibet, where the epic guides an entire lifestyle. In a swiftly changing Tibet,
Gesar represents history, personal pride, a fierce protection of religion, heroic strength, and the promise of a messianic and
potentially violent return to righteous glory.
For lay Tibetans, Gesar is particularly important. He represents the ideal monarch and the ultimate protector of both
territory and faith. From the standpoint of religion, Gesar represents the ability of people to recognize their Buddha nature
without taking the vows of a monk or nun. His religious practices are a path for lay people to connect to the Dharma and
become devoted practitioners without giving up the life of a householder. Most significantly, the Lingdro or Dances of Ling
are one of the few tantric dances in which lay people participate. Similar to the Cham masked dances of the monasteries,
the Lingdro provides the opportunity for divine expression to those who have not given up the worldly life.
Trance transmission of Gesar is another unique aspect of the tradition, which primarily manifests among the laity. Common
people may have a dream or faint on the mountains and awaken able to recite the Gesar epic, tell the future, or heal through
the power and blessing of Gesar. Far from being a poem solely read by scholars, the best and most devoted Gesar bards are
frequently illiterate nomads who believe themselves to be blessed by Divine Gesar.
Through interviews with Tibetans across the Himalayas, examination of popular culture, meetings with members of Gesar’s
personal lineage and ritual lineage and travel to Bodh Gaya, India to join thousands of Tibetan pilgrims in witnessing the
extremely rare Lingdro, I will explore how a king, 900 years dead, still reigns over the lives of his devoted subjects.

391

Counting Bones and Moving Joints
Katharina Sabernig
In the late seventeenth century the outstanding Tibetan physician Dar mo sman rams pa Blo bzang Chos grags created
a remarkable structure of the Tantra of Explanation (Bshad rgyud) in form of unfolded trees. His rather complex written
concept did not find its realisation in Lhasa but in the Medical College at Labrang Monastery in form of beautiful murals.
One of the most elaborated paintings is the mural depicting chapter four of the Bshad rgyud, discussing the condition of
the body. The structure of this mural does not show much obvious difference to the Bshad rgyud because in many cases the
root text only offers the amounts of bodily components. For example, it simply refers to 360 small bones or 916 tendons or
ligaments or a certain number of blood vessels or vulnerable points of the body said to be existing.
In contrast, Blo bzang Chos grags’ work offers anatomical details, specifying every single bone, examining various ligaments
and joints. Even tight conjunctions of the bones are listed and the descriptions of the positions of important internal channels
are particularly naturalistic. His analysis of visible or macro-anatomical parts of the body goes beyond the depictions of the
famous thangka illustrations to the Blue Beryl commentary compiled by Sangs rgyas Rgya mtsho. Some of his statements
can be found in an older commentary, i.e. the Mes po’i zhal lung, others such as his discourse on the locomotor system
appear to be a new contribution to the history of anatomy. All this raises questions of its origin. Is it mainly a result of
human dissection on his own observance or did Blo bzang Chos grags apply to yet another textual-tradition?
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Changes in Mongolian Buddhism and their influence on Mongolian and Tibetan relations
Rustam Sabirov
After the victory of the peaceful democratic revolution in 1990 religious freedom was proclaimed in Mongolia. The process
of restoration of the Buddhist sangha began in the country. At the same time new religions and beliefs started spreading
all over Mongolia. The unexpected success of Christianity among the Mongolians showed that the religious situation in
Mongolia has dramatically changed and Buddhism has faced new challenges. While in the 1990s some scholars used the
term ‘revival’ in their works about Buddhism after 1990 now it became evident that this term is not correct. Seventy
years of the Soviet modernization and secularization changed the attitude of the Mongolians towards religion. Taking into
consideration that the monasteries and temples were completely destroyed during the antireligious campaign of the 1930s
and most of the Mongolians were brought up in the secular society it is clear that there is nothing to revive. What we see
after 1990 is the attempts to find new ways to build a sangha in Mongolia.
There are different views on the future of Mongolian Buddhism. I distinguish two main tendencies in contemporary
Mongolian Buddhism. First one is the attempt to build national Mongolian sangha independent from the foreign influence,
especially Tibetan one. The second is more oriented towards Tibetan community in exile and the Dalai Lama XIV.
It is wide known that the various Tibetan organizations (like the Foundation for the Preservation of the Mahayana Tradition), foreign monks and teachers (like Bakula Rinpoche) have helped to Mongolian Buddhists providing funds, literature,
teachings and teachers. Many Mongolian monks have studied in the Tibetan monasteries in India. At the same time some
Mongolian lamas have their own views on how Mongolian Buddhism should look like; some of them support Dorje Shukden
worship, which was prohibited by the 14th Dalai Lama, and etc.
So I argue that there are different trends in modern Mongolian Buddhism which represent different views on to what extent
Tibetan Buddhists should be involved in the Mongolian affairs. Besides there are different trends in Tibetan Buddhism itself.
Position of the Mongolian state as many facts show aimed at the decrease of the foreign influence in the religious affairs.
Mongolia has strong economic ties with China and depends on Chinese investment. That is why Mongolian government
tries to keep distance from the problem of Tibet. All these facts complicate contemporary relationships between Mongolian
and Tibetan Buddhists. In my point of view the nature of Mongolian and Tibetan religious relationships has dramatically
changed. Relations between Mongolian and Tibetan sanghas went from the national to the transnational level. Previous
model of Tibetan and Mongolian relationships does not exist anymore. Contemporary interaction goes through various
religious transnational networks where Mongolian believers can be connected to Tibetan Buddhism through the western
teachers or monasteries in India. It makes the whole picture more complicated and diverse.
In my paper I am going to consider all these processes and tendencies in detail. It is based on my field research conducted
in Mongolia and analysis of the scholar literature on the subject.
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Impact of Global Warming and Regional Implication on Water Resources in Tibetan Plateau
Tushar Kanti Saha
Tibet lies north of India, Nepal, Bhutan, and Myanmar, west of China, and south of East Turkistan is also known as the
“Roof of the World”. The highest and largest plateau on Earth, it stretches some 1,500 miles (2,400 kilometers) from east
to west, and 900 miles (1,448 kilometers) north to south. Tibet is endowed with the vast key resource of freshwater. The
Tibetan Plateau is an oxygen-scarce landscape of enormous glaciers, huge alpine lakes, and mighty waterfalls - a storehouse
of freshwater so bountiful that the region serves as the headwaters for many of Asia’s largest rivers. Tibet is often referred
to as ‘The Third Pole’ and ‘The Water Tower of Asia’ reflecting the significance of its snow-capped mountains and its alpine
grasslands which serve as the major carbon sink and house a greater organic carbon pool. During the growing season, the
alpine meadows appears to absorb ‘or’ take up CO2 at the rate of (1840-3050) mg/m2/day. Tibetan Plateau contains more
than 46,000 glaciers covering an area of 105,000 km2. The glacier-fed rivers originating from the Tibetan Plateau (TP)
make up the largest river run-off from any single location in the world.
These resources now face host of serious environmental challenges to the quantity and quality of Tibet’s freshwater reserves,
most of them caused by industrial and human activities. Deforestation has led to large-scale erosion and siltation. Mining,
manufacturing, and other anthrophengic activities are producing record levels of air and water pollution in Tibet. The
region’s warming climate is causing glaciers to recede at a rate faster than anywhere else in the world and in some regions
of Tibet by three feet (.9 meters) per year, according to a report in May 2007 by the Intergovernmental Panel on Climate
Change (IPCC). Glaciers in the Himalayas are receding faster than in any other part of the world. The Institute of Tibetan
Plateau Research, a unit of the Chinese Academy of Sciences, reported that the area and mass of the region’s glaciers had
decreased 7 percent since the late 1960s. Rural Tibetans continue to suffer high rates of hepatitis, water-borne infections,
and back pain due to inadequate village water supplies. The critical components to Tibet’s ecosystem are undergoing major
transformations due to climate change causing receding glaciers, shrinking and disappearance of thousands of lakes, drying
of wetlands, thawing of permafrost, and reduced flow regimes in many rivers. Unlike the ones that are widespread in the
Arctic and boreal regions of Northern Hemisphere, the permafrost prevailing on the Tibetan Plateau (1.3 to 1.6 million
km2) are alpine permafrost serving as carbon store. The Paper investigates these issues from the angle of environmental
challenges in the global setting and local policy paradigm with the aim to suggest a few possible solutions based on the
findings.
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On gSer gling pa’s Enigmatic Phrase sum cu rtsa drug gi don bsdus pa (s.at.trin.śat-pin.d.ārtha) or “the 36 main
points”
Akira Saito
There still remains an unsolved question what gSer gling gi bla ma Chos skyong (*Dharmapāla, fl. c. 1000), well-known
teacher of Atiśa Dı̄pan.karaśrı̄jñāna (982-1054), means by the term sum cu rtsa drug gi don bsdus pa (s.at.trin.śat-pin.d.ārtha)
or “the 36 main points”. He applied this term to his digest work of Śāntideva’s Bodhisattvacaryāvatāra (BSA)when he named
it as the Bodhisattvacaryāvatāra-s.at.trin.n.śat-pin.d.ārtha (BSA-SP) or byang chub sems dpa’i spyod pa la ‘jug pa’i don sum cu
rtsa drug bsdus pa. Composed of totally 80.25 verses extracted from Śāntideva’s BSA, this treatise may rightly be called a
concise digest of the BSA. The problem is, however, that despite a reference by the colophon to “the 36 main points”, we find
no explanation about what the very phrase means in the BSA-SP or in another shorter work called Bodhisattvacaryāvatārapin.d.ārtha (BSA-P) which was also composed by the same author.
The present paper, therefore, aims at casting a new light on the meaning of the enigmatic phrase sum cu rtsa drug gi don
bsdus pa through an analytical investigation of his disciple Atiśa Dı̄pan.karaśrı̄jñāna’s Byang chub sems dpa’i spyod pa la
’jug pa’i bshad pa (*Bodhisattvacaryāvatārabhās.ya). In this connection, the paper also gives a comparative analysis of both
BSA-SP and BSA-P, translated by Dı̄pan.karaśrı̄jñāna and Tshul khrims rgyal ba, Aks.ayamati’s BSA found in the Dūn-huáng
Mss, the Tabo Ms of Śāntideva’s BSA, and the current Sanskrit text of the Bodhicaryāvatāra.
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On the presentations (The Gorim) of the Drama “Saran Khukhuu”
Khuvsgul Sambuu
Tibetan lama Luvsandambijaltsan wrote the poetic novel, “Narration of Saran khukhuu, with blue neck” in 1737. Agvandampil
from Silingolaimak translated this narration into Mongolian in 1770. Danzanravja, fifth Noyon Khutagt of the Gobi, directed
this narration as a drama in 1831. The Drama has been played in the Hamar Temple, located in the present-day Dornogobi
aimag. The last performance of this drama was in the Temple “White Head” in the Galba gobi, which is located in today’s
Omnogobi aimag, Hanbogd sum.
The “Novel Saran Khukhu” and the drama “Biography Saran Khukhuu” have been studied little. Academician C. Damdinsuren found the manuscripts of the drama in 1959 and printed the Text of Drama with research article in 1962. E. Oyun
dedicated one chapter about this drama in her dissertation on the “Traditions of Mongolian Theatre” in 1961. She studied
the Gorim. D. Tsagaan studied the poetry of Ravja while working on her dissertation and wrote one chapter titled “the
Ravja” in the third volume of Mongolian Literature. Lhagvasuren studied the philosophical idea of Ravja. L. Khurelbaatar
studied Gorim and wrote about the theater of Ravja in his book “White Garuda from Heaven.”

The Drama Saran Khukhuu has two parts, including:
1. The Gorim or Procedure, which is the instruction to the Drama, or the Director’s Plan.
2. The Drama itself.
The manuscripts of Gorim include two variations. The manuscript with a blue folder of the Procedure consists of three
books that were written in 1902, which we call the “Blue gorim.” It was written on Chinese paper, moutu, by brush. The
manuscript with a red folder of the Procedure consists of one book that was written in 1888, which we call the “Red gorim.”
It was written on Russian paper by pen. At the beginning of Gorim is the “Bulgiun hug” or introduction. This part of the
Red Gorim is shorter than the “Blue Gorim.” In the gorim, the names of characters and the beginning words of Buddhist
poems were written in Tibetan. We prepared scientific transcriptions of the Red and Blue Gorims, and the Blue gorim using
Cyrillic letters. We made Roman transcriptions of Tibetan words and their Sanskrit equivalents. There are commentaries of
Buddhist terms.
Theatrical aspects of Saran Khukhuu (SK) are shown in the Gorim. We can define the theatrical aspects of the drama only
from the Procedure.
The theatrical building of SK was only one stage, with the people sitting on the ground. The Stage’s building has two
floors. On the first floor the actors played, on the second - the kings and gods. Who were playing is shown only in the
gorim.
The Curtain of SK was very different from the curtain of European theatre. The manuscript of the drama was written in the
monolithic style. We can see the acts, but cannot see the scenes in the drama. We only can know about the scenes through
key words such as, “Put the curtain down” and “Lift the curtain up” in the Gorim. The meaning of the curtain in this drama
is very different from the “curtain” of European theater. After the words “Put the curtain down,” they prepare the stage with
its sets and the actors position themselves on stage. But the words “Lift the curtain up” means to begin a scene. Two men
open and close the curtain according to specific commands.
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The Decorations of the Play
East Theatres: The Chinese and Japanese do not have stage decoration, but every act and scene of SK has specific decorations. The Procedure of SK illustrates the decorations of the acts and scenes. A few of the scenes include: the king’s palace,
mountain’s view, and forest and caves.
Many accessories were used in the performance, including gun powder. When the Great Lama goes on stage they burn
gun powder, which symbolizes his magic property. The gun powder is also set off when one thing is metamorphosed into
another. The stage decorations also include the symbolic presence of rain, lighting, and clouds. White clouds characterize
the true and good humanity of the characters. Black clouds note the bad, wicked characters.

Religious ceremonies in SK
This Drama begins with a Buddhist ritual. The narrator recites a Buddhist poem. Four lamas read the poems. Hushan king
calls for the attention of the four directions to witness the performance. The King of the Sky- Khormust with four Maharanza
defends from trouble. At the end of the ritual six burhans go on stage and perform a cham dance. Some Buddhist poems
are sung. The Gorim details what kinds of rituals must be performed and offers instruction for the performance.

The songs and musical instruments of the Drama
Important dialogues and monologues in SK are sung, though some poems are recited. In the text notes “this is a song” near
some poems and the instructions regarding which characters sang or recited were detailed in the Gorim. In the Gorim,
it is shown when, where, and what kind of music is used in the performance. Many musical instruments are used in the
Buddhist ceremonies on stage, including specific drums and trumpets.
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Tibetan Sacred Dance: ’Cham in Context
Geoffrey Samuel
’Cham is one of the most familiar aspects of Tibetan Buddhist ritual, and has been written about frequently since the late
19th century. This does not mean that it has been well understood. ’Cham is a complex and varied performative genre which
can be interpreted at many levels (as Buddhist ritual action, yogic practice, historical commemoration, political display,
exhibition of Tantric power). It has evident continuities with Indian ritual dance, and more obscure linkages, perhaps, to
pre-Buddhist ritual forms in Tibet.
In this paper, which introduces a panel on various forms of Tibetan ritual dance, I delineate major features and varieties of
’cham, evaluate the progress of research on ’cham so far, and suggest some of the lines along which future research might
be directed.
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Treatises of India and Tibetan Sages are Greatly Influential on the Mediation Theory of Mongolians: On the
Example of the Bodhicharyavatara
Bayantsagan Sandag
The aim of this paper is to present how monks and nuns, yogis and yoginis, and lay practitioners in Tibet and Mongolia
practised according to their own understandings of Buddhist philosophy in their daily lives, and how they studied about
cutting through samsara in order to achieve the state of Nirvana, drawing on the example of meditation in accordance with
the Bodhicharyavatara. Here we have singled out Buddhist philosophy from the ocean of Buddhist knowledge.
In this paper, we seek to identify new methods for training and meditation that are applicable to the modern minds of
Mongolians through study of the Bodhicharyavatara.
It is important to identify existing methods and experiences for realization of the Bodhicharyavatara in our modern age,
while briefly considering Mongolians’ contributions to the study of this particular text.
As the Bodhicharyavatara deals with Buddhist philosophy and civilian wisdoms, it can be beneficial to compare this text
with others related to those areas. We have prepared 230 traditional Mongolian paintings to accompany and illustrate our
paper, which will simplify understanding of the text.
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The similarities of shamanic “Ataa Tenger” and buddhist deities (The syncretism of Buddhism and Shamanism)
Byambadorj Sandagdorj
Cultural and religious syncretism is a phenomenon that is common to many countries. Research concerning how new
religious concepts originate on the basis of preexisting concepts from other religions, and the modification of prior religious
elements into new ones, is of great importance in the study of customs. Therefore we have aimed to study how shamanic
concepts were variously suppressed or assimilated into the Buddhist context during the period of dissemination of Buddhism
in Mongolia.
Sources used in this study are the Tibetan-language Ataa Tenger Sutra, the Ataa Tenger Sutra written in Mongolian tod
script, and the Ritual Sutra for Native Deities (‘go ba’i lha lnga) in Tibetan and Mongolian languages. Our study involves a
process of hermeneutic analysis, summary and commentary.
“Ataa tenger” is the one of the ninety-nine deities of Mongolian shamanic belief and is similar to the “eternal heaven” or
“eternal blue sky”. The concept of “Ataa tenger” is combined with Buddhist symbols and rituals and its original meaning has
been forgotten, having been altered into the concept of the native land deity (yul lha). This idea leads us to the consideration
of similarity to the native five deities (‘go ba’i lha lnga).
On the basis of our study we conclude that:
– The name “Ataa tenger” signifies “father of eternal heaven” in the Mongolian language.
– We observe the alteration of many concepts such as “Ataa tenger” during the period of dissemination of Buddhism in
Mongolia.
– The worshipers of “Ataa tenger” are in fact the worshipers of native deities (‘go ba’i lha lnga), especially Dalha (gra
lha).
– Older shamanic concepts have been altered into Buddhist concepts and expanded with new meaning and contents.
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A Trifling Anachronism, on gcod in the rnying ma tradition
Fabian Sanders
Having been initiated in the 12th century by the famous yoginī ma gcig lab sgron, the ‘cutting through’ or gcod practice
should logically be understood to be a gsar ma tradition. Nevertheless it has been widely practiced in the rnying ma school
along a remarkable number of centuries. On the basis of a range of texts discussing the gcod practice in the rnying ma
school, starting from the most ancient available, dated to the XIV century, through the main doctrinal cycles of more recent
times, this paper will try to assess the strategies that rnying ma masters have adopted to bypass the blatant anachronism
generated by their placing the origin of this teaching in a time long before the life of it’s official founder. Since the very
beginning both bka’ ma and gter ma textual traditions of gcod exist, in the first the earlier example available up to now has
been put into writing by kun dga’ ‘bum pa and adopts the strategy of asserting that gcod falls in with the doctrines and
practices already existing in the rnying ma school. In particular the editor of this gcod cycle asserts that in the treatises by
kun dga’ ‘bum pa the tradition of pha dam pa sangs rgyas and skyo ston bsod nams bla ma completes the teachings on the
three series of inner tantras promulgated by gnubs chen sangs rgyas ye shes.
Another strategy is found in the bla ma dgons ‘dus gter ma cycle discovered by sang rgyas gling pa in which it is very
straightforwardly argued that these teachings had been taught by Padmasambhava, hidden by ye shes mtsho rgyal and
finally rediscovered by sangs rgyas gling pa in a standard gter ma fashion. Another strategy yet is found in a text belonging
to the gcod skor by rdo rje gling pa, the only one in this collection to employ the standard shad in lieu of the the gter tsheg.
This text, claiming to be a translation from sanskrit, argues that gcod was first taught by Tārā and yum chen mo in the g.yu
lo bkod pa’i khams zhing. Going through the main histories of gcod (rdo rje gling pa, karma chags med, ngag dbang bstan
‘dzin nor bu, dharma seng ge, kong sprul blo gros mtha’ yas) we will briefly appraise the origins of gcod in the rnying ma
school and examine the ‘phrul gcod or ‘khrul gcod tradition which is said to have been taught by Padmasambhava himself
and is consistently mentioned as being one of the sources of gcod.
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Golden Turtle

gser,r
us,Òxl, Iconography in Tibetan Medicine: The Medical Classic Zhu-Xi (Rgyud bzi Ã
d,
bói,): The Turtle Urinary Grid and Kidney Disease
Mikhail Santaro

Golden Turtle Philosophy is integrated largely in Tibetan and Mongolian thought and is convergent, with regard to medicine
and music, after the 16th century.In Tibetan Himalayan thought, mountainous and monastic personification brings it to the
virtual world of Buddhist iconography. In Mongolian steppe life bionic transfer created an ideal shell-domed and mobile
circular abode the Ger.In every case there are perfected and sacred considerations for the visual and structural compositions.
Golden Turtle Iconography in its visual representation of life’s ethics contains inner mathematical and geometrical natural
world logic, based on natural numbers of the physical turtle structure, constant over 300,000 years, since Paleontological
Cretaceous times. Many associations to Golden Turtle exist in Astrological medicine, such as the Zodiac of 12 animals,
used to describe human behavior and time spans. In medical diagnosis, 5 plaques on the turtle carapace refer to the Five
Elements, to the 5 empty organs; 12 marginal plaques refer to the 12 basic pulses. The head + vertical alignment of 5
plaques + the tail equaling the 7 chakra in Vedo-Tibetan medicine. In sound therapy, 5 refers to the Pentatonic scale.
Therein Tibetan throat singing styles which use lower pitch voice when chanting, such as rgyud skad

Ã
d, Ýxd,and

Mongolian throat song khoomii using lower pitches in kharkhira, with some salient higher pitches occur in treatment.
Pentatonic is essential to Mongolian Tsuur flute. In Tsuur throat-song

m
i n, dx²s, khoomii flute treatment Tsuur has

3 holes and emits 4 basic pentatonic sounds re mi fa la. In summation, the world’s real and the graphic virtual turtle, by
virtue of a primordial bone structure, offer everlasting iconic harmonies.
Rui

urs, Òxl, gxn, Åxl, 
i , l, Rui Bal Gan Zhal zhi Tsul Turtle Grid specifically used in urine analysis is constructed

of 3 x 3 levels equals 9 emplacements on the Turtle ellipse (the iconographic sectoring of the Carapace (dome bone) and
Plastron (belly bone).

b,Ä
o,d,
(Mong. yogtlol) characteristic of Tibetan language applied to Bon Cosmology and Buddhist Ethic . . . e.g. 
¿l, ¹xn, l
us,
body of fine dust is the allegory for Vishnu deity. o,
¿ eÄ l
i , mï, ochiriin huchit for the deity Hurmast or the mythical
gardi bird . . . gs
e r, m
i g, golden eye is an allegory for fish / gser, urs, Òxl, golden bone frog is the golden turtle.

To achieve Golden Turtle Iconography , the physical transfer to the visual is a metamorphosis of allegorical thought

Golden Turtle philosophy developed in Veda Tibetan manuscripts, then occurs in several early Mongolian translations of
Tibetan manuscripts. Dvang Shis Rabs’ manuscript circa 18th c. includes the Golden (perfected) Turtle and Soft Gait (soft
manner of “walking” or lumbering of the turtle) an allegory for Buddhist route to wholeness, as well as references to the
Five Elements.
Lha tsi or Tengeriin zurhai is an application of Tibeto-Mongolian philosophy in which Golden Turtle philosophy is a discussion of universal philosophy and the make-up of human ethic. Three major themes are emphasized: a/ bio-elemental rhythms

eï g, dmxnú,; Mon. Baga Helgen) or enlightenment on this earth. Mongolian zurhai , just as Tibetan Gar tsi Öxrý.ó
i , for astronomical, medical or astrological
b/human ecological boundaries c/ Small Vehicle (Skt. hinayana; Tib. teg man

purposes, cannot be divided from these three principle explorations and understandings.
Golden Turtle Iconography in Tibetan medicine is the explicit illustration of Buddhist Cosmogony.All iconic graphics of the
Turtle are round, directional, mosaically ordered in segments, geometrically disciplined,and include visual symbols relating

urs,Òxl,” in Buddhist Canon Ganjur is the creation image, includes all directions

to health destinies. The Golden Turtle “

402

and partials of the universe. Turtle iconography is not only an allegorical metamorphosis, it is transmigratory, its body shell

bdd, or geg bgegs, (Mong. Mangus), a furious monster image carrying the
full burden of life’s circle. Termed Wheel of Life, this Golden Wheel (Skt. samsara) srid-pa ‘khorlo ë
i d, px, '
or, o
l,
(Mong. Sansariin Khurid) is encircled marginally by 12 Cosmological Affinities Ã
l
i ,Åen,b,g¶i s, (Mong. 12 shuten
transforms into support forms as the dud

barildlag) being a wheeled architecture of cause and effect.

©x, (Mong. burkhan, tengri) Buddha
and sky, asuur a, s
ur, guardian soldiers), mi m
i , humans // adguus 'dd, '
o, animals, berd y
i, xgs, deformed
bodies (big stomach-small throat, narrow neck, can’t eat), ±xl, px, tam hell (fire, freezing, torture). In the living being,
Buddhist medical ethics considers that all illnesses are contracted along life’s route (lam lx,), through generations of birth
The srid-pa ‘khorlo iconically illustrates six destinies, of which 3 upper sectors are lha

to death, through different stages of ignorance, passion and anger, which states if not resolved and clarified allow negative
forces to enter the body. These forces are called Ad

gd
on,, Lu , (Loos), Bud ' ², o,
p

. The iconographic Orbit

Wheel (Bund Khorloo) pictures a metamorphic turtle monster, it includes all of the Buddhist philosophy in the orbit grids,
prognosis, symbols and signs for alleviation. Bund Khorloo consists of eight circular grids, from inside to outside grid being

Ýxr, Od, sx, sa (earth element color
yellow (Mong. shoroo) where the four feet of the Turtle mangus are firmly placed, m
e , fire (the elation element color red),
finally , (water element color blue). . . The Golden Turtle is not only the total circle perfection of release from malefic
9 Birthmarks, 12 Zodiac years, 8 Natural Seats,4 directions four corners . . . 16 Dorj, 28

states, its iconographic grid is also the intermediary grid for past, present and future causes and conditions. The Turtle
Urinary analysis grid first occurs in the 64th to 68th illustrations of the completed volume of the Tibetan Zhu-Xi Four Roots
of Medicine in 1703.(Altogether 79 illustrations occur in the book). These illustrations correspond to the first and second
chapters of the 4th Root, which first explains the function of the Vital Pulse, then precedes to preparing the Urine bowl,
Urine color and Bubble samples, Turtle Grid Urinary Analysis by grid sectors. The Turtle ellipse (the iconographic sectoring
of the Carapace(dome bone) and Plastron(belly bone are relational to the circular dome, the movement and mobility, the
protective shell synthesized by the

g
r, gur) ger: mon) and the nomadic way of life show and symbolize the triple part

philosophy which penetrates the life pattern of Tibetans and Mongolians from ancient times. Three parts multiply as a
Golden Turtle Constant Gsk to equal 9.
In reality the massive bone structure of the turtle including the domed carapace and the flat plastron underneath surface
is one bone. Symbolically this bone can be taken to be fragmented or as a whole, a working unison of mosaic pieces. The
turtle bone configuration is both sublime and traumatic at the same time. When the domed shell is drawn to the LHA sky
element at its peak in the normal upright position, it is heavenly sublime. A hierarchy of Cosmogonical Buddha deific forms
lean on the focal vertex and build upward toward the universal infinity forming the dome of universal, virtually a spatial
cosmogony.
Moreover, in Tibeto-Mongolian Allegorical Iconography, when the turtle was hit(by a hunter’s arrow)) and penetrated from
the side by the arrow piercing it from East to West, the turtle was flipped over by the force, traumatized and expressively
exposing the SA

sx, earth element on its tablet panel to the sky. Sa is both the capture of the earth’s human element as

expressed by the past, present, and future generations of humanity walking the earth, but Sa is also crippling. This mosaic
became the grid for defining the zones of urinary excretion as it settles into patterns in the grid, consisting of an upper
sector of three, a middle sector of three and a lower sector of three, a tablet of four corners read as divisions of three,
equaling nine in all. The kidney is essential to this future. It’s dysfunction can cause the cessation of future generations
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in the seminal sense, as well as its vital function to maintain life and preside over mortality. Its monitoring liquid appears
in the circle of badgan, which refers to excretions , in this case of the kidney it is the urine, which is diagnosed for its
color, fluidity, clearness or fogginess, etc. its patience in maintaining its color and the timing by which these colors and
characteristics are dispersed. Urine is examined in the future cycle, which can give information about the environment in
which the patient is found, children, patient’s home, and the spirits that adhere to negative trauma. The virtual segment
is the allegorical fragmentation of the Turtle (portrait), symbolized and linked to humans. When the Center equals self, it
also becomes the centralized organ under analysis, in this case the Kidney.

Examples of Urine analysis
Normal urine will be clear and light yellow just after urinating. Heat is even, bubbles are of equal size and equally distributing. Little sediment and thin debris floating on the surface. Zhen urine cools it is still clear and light yellow. A woman about
to give birth urinates light blue urine like the color of the sea. Older people with a Hii (pulse) body aspect urinate normally
blue in a cold place in summer and winter seasons.Middle age person of Shar body aspect, urinates normally yellow in a
living in a hot place in summer time. A Badgan aspect person living in wet place in spring time urinates normally slight
white.
Examine when urine is still warm. Urinating light spring like blue color has Hii illness Shar illness the urine color is yellow.
Badgan is white. Blood disease is red.Hepatic water is light purple. Ulcerous conditions give deep purple urine. Hii with
hepatic mixed illness will be light bluish purple.

Physical and organic disorders
Kidney Analogs like all other organs described in the Zhu-xi go from anatomy to allegory. Traditional terminology in tibetomongolian medicine gives the key to allegorical substitution and the building of the Turtle grid. The Zhu-Xi gives that the
one who commands, enlightens, clarifies and directs the destiny of a pathological grid and an eventual destiny, who carries
an active but impartial mind is dRang sRong

x², o
ë², (Mong. arsh), symbolic being of cognizant wisdom. Without this

wisdom, the cause-condition and characteristic classification of an illness may be erroneous. dRang sRong is an emanation
of Buddha as (ManLa

áxn, x,) (Mong. Manal Burkhan) the Medicine Buddha.

The primary kidney cube(one model of

Architecture of the Palace of Manal Burkhan The Medicine Buddha in which medical practice is carried out) will contain
symptoms(cause and condition), classification, signs(morphology) and treatments, four in all. Causes may be hidden within
or painfully unbearable: leading to eight pathologies. The result of over humidification (retention) or living in a humid place
too long,affectation by water activity or waterworks.Let us classify:

mxl,Ç
 ², Hii Kidney)
2. Chronic Kidney (Mkhal Gzhong mxl,
 ²,

1. Wind Kidney( Mkhal Rlung

3. Canal “displacement”( aggravated or evolution of Wind Kidney to Kidney canals).
4. Kidney Heat
5. Loss of Water (as in Dehydration)
6. Kidney Trauma (as in accumulated disequilibrium, kidney shock, acute pain suddenly arises, .
7. When pain travels or shoots about the rear ural space
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8. “dargan” or retention of hii or old hii. (residual or potential illnesses, reawakened illness, old age illness).

When the waist is affected by kidney wind, movements slow down. If not contained this can, eventually, lead to deafness. A
chronic kidney is accompanied by cold buttocks and a painful waist. The feet are heavy, the pelvis and waist rent with pain.
Urine is incontinent, semen dripping, articular flesh is pulling. The urinary canal experiences “falling” “displacing”(fails)

©
 ², and the kidney and waist are painful and blocked. Either walking or sitting, the knees and the soles of the foot
swell. “Loss” of kidney water will result in harming the “kidney vessel” (kidney canals mxl, Îx, Mkhal Rza. The liver
Lhung

blood will follow, get displaced and much blood will be eliminated in the urine.
Origin of Turtle Symbol in Asia occurs in the early Veda of India in pre-Buddhist Tibet and secular medical literature. As
in Ayurveda, Tibetan medicine originates from Brahma. Brahma is said to have brought to his memory the teachings of
Buddha Kasyapa in an earlier Kalpa or aeon. The Tibetan King Srong-btsan sgam-po in the 7th c. invited three doctors to
his court Bhardvaja of India, Han Wang-han of China and Galenos from Persia who composed the medical text Mi-‘jigs-pa’I
mts’on chha(Weapon of the Fearless One). The King Khri-srog-lde-btsan continued the tradition of translated texts, inviting
doctors, including those of India, China, Persia, Kashmir and Nepal. The (So-rig Medicine) Zhu-xi or Catus-tantra, according
to the title of its Sanskrit original was Amrta Astanga Guhyopadesa Tantra, consists of Four Roots: rtsa rgyud mulatantra
the primary text 6 chapters; bsad gyud akhyata tantra the explanatory text 31 chapters; man nag gyud upadesa tantra
the text of instructions(includes medical mystics)(includes samadi-the power of chanting); phyi-ma-gyud uttara tantra the
concluding text. The first complete text was written in the form of question and answer between Rsi Yid-las-skyes and the
Rig-pa’I ye-shes the nirmanakaya emanation of Medicine Buddha. The Four roots number 156 chapters and 5,900 verses.
Vairocana, a Tibetan scholar called Saint doctor Yu Tog Nying ma Yondan Gombo wrote a manuscript that became a book in
the 8th century in Turfan kingdom. Those works were hidden in a monastery in Tibet, taken out in the 10th century. Much of
the original Sanskrit on Ayurveda is extant along with the early Tibetan literature. Sde-srid- Sangs rgyas-mtso(1653-1705)
wrote Vaidurya sngon-po Blue Lapis lazuli. Blue Lapis lazuli as well as the Four Roots of Medicine were translated into
Uigur Mongol in the 18th century.
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The Melong Newspaper: Media Production in a Transcultural Context
Anna Sawerthal
From 1925 to 1963, in Kalimpong the first long-lasting Tibetan language newspaper was published monthly, the yul phyogs
so so’i gsar ’gyur me long, or in short Melong. It is of no coincidence that the essentially European product newspaper’ arrived
in the Tibetan cultural sphere in the first half of the 20th century in Kalimpong. The place was a center of cultural exchange
between the British, Tibetans, Indians, and a diverse local population. At the margins of the Tibetan cultural sphere,
Kalimpong developed along the flourishing trade route between British India and Tibet, hence the Melong was regularly
brought over the border to Tibet. While there had been some previous experiments with newspapers in Tibetan language,
first in Ladakh by the Moravians and then in Lhasa by the Chinese, the Melong is the first paper which a Tibetan by origin
produced. It is also this editor, Babu Tharchin, who formed the newspaper in its appearance and content. More or less a oneman-show, the Melong stood and fell with Tharchin’s biography. He was born in North-Western India as an ethnical Tibetan,
educated by the Christian Moravians, fascinated by Western ideology and technology, constantly searching and tracing his
Tibetan roots, Christian by faith, Buddhist by birth. This ’cultural broker’ established a vibrant network in Kalimpong,
negotiating various cultural references in his environment, and also in his newspaper, the Melong. He was a go-between
religiously between Christianity and Buddhism, sociologically between tradition and modernity, or economically between
traders in Kalimpong and the public. These interfaces which itself describe the transcultural environment of Kalimpong,
can be detected in his Melong, as well. The financing of the newspaper, for example, itself holds three different cultural
references, it being first financed through the Christian Scottish mission, later on by the British government and after WWII
by Tharchin himself with occasional support from the Tibetan government.
Even more so, its contents readily blend together international and local news, Tibetan folk tales and scientific news,
Christian Bible passages and texts on Buddhist morality. The Melong’s content can be seen as a reflection of the highly
heterogeneous environment in which it was published. It therefore presents excellent material to test new concepts like
transculturality by merging them with classical instruments of the social sciences. Among the many methods of studying newspaper content, here I will present some prominent and relevant methods to study the Melong’s content within
a transcultural framework. Within the social sciences, media content analysis has often been used to either quantitatively or qualitatively describe or evaluate media content. With the two hypotheses in mind, i.e. 1) Tharchin acting as a
cultural broker and 2) the Melong being a transcultural publication, 1 media content analysis, designed according to these
hypotheses, can trace and detect transcultural processes. To say it in Lasswell, Lerner and Pool’s words(1952):
“[. . . ] content analysis operates on the view that verbal behaviour is a form of human behaviour, that the flow of
symbols is a part of the flow of events, and that the communication process is an aspect of the historical process
[. . . it] is a technique which aims at describing, with optimum objectivity, precision, and generality, what is said
on a given subject in a given place at a given time.” (in Macnamara 2005)
The method has been in use for almost 100 years, but has evolved since then substantially. It covers a range of forms, from
the pure quantitative counting of manifest content (Berelson 1952) to a qualitative approach of inferring latent content of a
given text from data to context (Krippendorff 1980). More recently, this distinction of quantitative and qualitative has been
criticized all together, claiming that every content analysis includes both elements (f.e. Macnamara 2005, Mayring 2007).
It will be exactly this distinction, which essentially corresponds to ways of establishing a coding frame and the question
of deductive or inductive study design, or more broadly speaking, a theory-driven coding frame or an empirically-driven
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coding frame, that will be at the core of this presentation. In order to establish a coding-frame-design for getting the best
possible results in studying the phenomena of transculturality in Kalimpong (or elsewhere), the following issues need to be
addressed: How deductive or inductive should the design of a newspaper content analysis be? To what extent should we
let the ‘material talk’? To what extent should we fit the content of the Melong into a pre-developed coding frame? What
balance brings the best results? By introducing some possible designs for such an analysis I will introduce the range and
capacity of method (and related methods) on one hand, and the range of content of the Melong on the other hand.

References Berelson, Bernard (1952): Content Analysis in Communication Research, Glencoe: Free Press
Krippendorff, Klaus (1980): Content Analysis. An Introduction to Its Methodology, Beverly Hills and London: Sage Publications
Macnamara, Jim (2005). Media content analysis: Its uses, benefits and Best Practice Methodology. Asia Pacific Public Relations Journal, 6(1), 1-34.
Mayring, Philipp (2007): Qualitative Inhaltsanalyse, Weinheim and Basel: Beltz Verlag, 9th Edition
Yul phyogs so so’i gsar ’gyur me long, Kālimpong : G. Tharchin, 1925-<1963>Electronic reproduction. v. II : no. 5 (1927), v.
V: no. 1 (1930) - v. XXVIII (1963) [Gaps]. New York, N.Y. : Columbia University Libraries, 2009. JPEG use copy available via
the World Wide Web. Master copy stored locally on [30] DVDs#: ldpd_6981643_000 01-29 and 22a. Columbia University
Libraries Electronic Books. 2006.
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Solving the Unsolvable - Padma dkar po’s Quest for Authority
Rolf Scheuermann
Sgam po pa Bsod nams rin chen (10791153) was a key person in the early history of mahāmudrā in Tibet. Tradition
generally describes his doctrinal system as the union of two other systems, Atiśa Dı̄pam
. kāra Śrı̄jñāna’s (9801054) Bka’
gdams system and the mahāmudrā system brought to Tibet by Mar pa. The so-called Four Dharmas of Sgam po pa, made up
of four short and ambiguous formulations, are said to be the most concise presentation of this syncretic doctrinal system.
Their two most popular commentaries are representative of two major trends of interpretation:
– the Chos bzhir grags pa’i gzhung gi ’grel pa syning po gsal ba by La yag pa Byang chub dngos grub (12th century), and
– the Dwags po’i chos bzhi’i rnam bshad skyes bu gsum gyi lam nyin mor byed pa by Kun mkhyen Padma dkar po, ’Brug
chen IV. (15271592).
While La yag pa’s commentary follows more closely the presentation of the four Dharmas in Sgam po pa’s collected works,
Padma dkar po’s commentary accords with the interpretative model found in the collected works of Phag mo gru pa Rdo
rje rgyal po (11101170). The presentation of the latter shows a strong influence of the Sa skya pa’s Parting From the Four
Attachments (zhen pa bzhi bral). Though very similar in their overall content, the two interpretative models for the four
Dharmas are incompatible in their presentation of individual Dharmas. Padma dkar po nevertheless attempts to base his
commentary on the combined scriptural authority of both, Sgam po pa and Phag mo gru pa, which gives the impression
that he guards his own tradition against possible accusations of personal invention (rang bzo).
Padma dkar po comments on the Skyes bu gsum gyi lam mchog rin po che’i phreng ba, a work attributed to Sgam po pa,
which vaguely mentions four Dharmas. Though not recorded in the collected works of Sgam po pa, this work is contained
in Padma dkar po’s collected works and directly precedes his commentary. We further find there also a short commentary
to it by Sgam po Tshul khrims snying po (11161169), and the Skyes bu chen po’i lam rim gyi rtsa ba attributed to Phag mo
gru pa.
This paper will critically examine these references and demonstrate that none of the texts are actually concerned with the
Four Dharmas of Sgam po pa. It will be shown that the Skyes bu chen po’i lam rim gyi rtsa ba was probably falsely attributed
to Phag mo gru pa and might have been authored by Dge bshes gro lung pa (11th century). Thus, this work even predates
the Four Dharmas of Sgam po pa. It will further be shown that Sgam po pa’s Skyes bu gsum gyi lam mchog rin po che’i
phreng ba was not at all concerned with what is known as the Four Dharmas of Sgam po pa but in fact addresses an entirely
different set of four Dharmas.
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“The nomads’ monastery: its features and functions in contemporary Tibet
Nicola Schneider
Buddhist monasteries can be defined first and foremost as long-term residencies of monastics, monks and/or nuns who have
chosen to live a religious life. But as Pichard and Lagirarde write “monasteries may be [also] viewed as human organizations
economically and politically dependent on social environments that welcome and enrich them.”37 What, then, makes the
nomads’ monastery singular or different compared to other Tibetan Buddhist monasteries? This paper proposes to look into
pastoral monasteries trying to determine in what way they are products of, as well as agents in, a Tibetan nomad’s world.
In order to do so, I will draw mainly on fieldwork I have done in Man.ijango (Man.irgyalsgo), a nunnery and nomad winter
village situated on the pastures near the town Lhagang (Pal lha sgang), in Kham-Minyag (in the present Chinese province of
Sichuan, Kanze prefecture). I will also use archives on Lhagang left by André Guibaut and his colleagues after their mission
to Golok-Serthar in 1940.38
Today Lhagang is a busy township where shops are lined up along its main street selling food as well as other daily necessities and, most recently, tourist items. At its heart is situated the main monastery, Lhagang gönpa (Lhasgang mthonggrol
bsamgrubgling chossde chenpo), famous for housing a replica of the Jowo statue. But the overall atmosphere was not always
like that: in the past, Lhagang gönpa was one of the very few constructions that could be found all over the valley, situated
at an altitude where agriculture is no longer possible. A similar radical transformation can be observed for Man.ijango:
founded in the early 1990’s, the place had been first envisioned by a lama as an ideal hermitage before becoming a nunnery
and finally a new nomad village, which houses today more than 2000 people, nuns, monks and nomads counted together.
Lhagang and Man.ijango are both originally nomadic pasture places that have developed over time to a town and an
important (nomad) village respectively. Albeit this happened at different times and so in distinct contexts and ways Lhagang is situated on the main road and housed, during Cultural Revolution, a Chinese military camp-, my paper asks what
could have been the driving forces that have been at stake for both of these places? How shall we understand the dialectic
between mobility and settlement in the case of Tibetan nomads’ monasteries? One of my hypotheses is that monasteries as
cultural and moral centres played an important role for nomads in their choice to settle down in both of these places. They
not only attract local people (especially nomads, but not exclusively) through their activities, such as religious services and
festive gatherings, but also permit them to engage in better social and economical exchanges contributing as such to the
settlement and development of new nomadic communities.

37 Lagirarde

F., and Pichard P., “Introduction,” in The Buddhist Monastery. A cross-cultural survey, Paris: École Francaise de l’Extrême-

Orient, 2003, p. 14.
38 Guibat, A., Ngolo-Setas: 2me expédition Guibaut-Liotard au Tibet, Paris: J. Susse,1947. Archives kept by the Museum Quai Branly,
Paris.
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Making a Living on High Ground -The sMan-lha-ba-Nomads of the Shelkar-Dingri Area of South-Western Tibet
Hanna Schnieder
The sMan-lha-ba, a nomad community under the administration of Shel-dkar’s dGa’-ldan Legs-bshad gling monastery, traditionally held pasture rights in the areas of sKya-hrag (the slopes bordering the Cho Oyu massif, from Rong-shar in the SW
to Dza Rong-phug in south-eastern direction) and Pha-drug (the area north of Rong-phug up to the Phung-chu river).
In my presentation to the panel, I shall mainly draw on historical material, i.e. administrative records, land title documents
(partly issued by the Central Administration of the Ganden Phobrang government), and all sorts of documents covering the
walks of nomad’s life, from seasonal migration to pasture allocation, land lease contracts, the annual buying and selling of
herd capacities for the tenure of livestock within fixed pastureland, herd registers, registers listing the 3-annual skye-med
’chi-med-census, tax registers, undertakings for the transportation of salt and firewood, mainly as tax compensation, the
collection of medical herbs and so on and so forth.
These documents, formerly kept by the spyi-so (bureau of monastic administration) of the above mentioned Shelkar Choede
monastery, the so-nam las-khungs of the district administration of Shelkar and the nomad community’s counsel of ten elders
themselves now forms part of the Berlin State Library’s (Staatsbibliothek Preussischer Kulturbesitz zu Berlin) collection of
Tibetan legal manuscripts.
They open a historical eye on the living conditions of this very special nomad community, covering more than two hundred
fifty years of their wanderings (the oldest deed of confirmation dates back to the year of 1715), of hardship and gain, of
the nomad’s self esteem resulting from their survival skills, from their being able to secure their at times vulnerable and
challenged livelihoods, from their wit and smartness, from their pride being able to make a living on the high grounds of
south-western Tibet.
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From Zootherapy to “Ahimsa” Medicine Shifting attitudes towards animals in Tibetan medicine in exile
Catherine Schuetze
This presentation explores the negotiations between ideology and pragmatism in medicine through a social history of
attitudes towards animals in Tibetan medicine. More specifically, the conflict between Tibetan medicine’s pragmatic use of
animals as medical ingredients (zootherapy) and Tibetan Buddhism’s ideology of compassion and non- harm for all sentient
beings. The syncretisation of Buddhism with medicine resulted in a conflation of these traditions’ respective representations
of animals in the same textual medical canon, which appear incongruent. The way in which the Tibetan medical tradition
has negotiated these apparent contradictions will be examined through specific reference to the relationship that medical
practitioners have with the tradition’s institutional texts, the Four Tantras (rGyud bzhi) and its definitive commentary, the
Blue Beryl (Baidurya sngon po).
Those relationships are analysed through the prism of the most recent social rupture to have affected the tradition, the
adjustment to the new socio-political environments of exile in India, through a situated textual analysis of these root medical
texts, analysis of a combination of primary and secondary source literary documents and through a series of interviews with
traditional Tibetan medical practitioners living in exile. It shows how the contemporary production of an “ahimsa” form
of Tibetan medicine, developed as a replacement for zootherapeutics at the Men-Tsee-Khang Institute of Tibetan Medicine
and Astrology in India, is an historical artifact of the economic and political factors of exile.
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On the Exercise of Jurisdiction in South-East-Tibet after the Rise of the dGa’ ldan pho brang Government
Peter Schwieger
After in 1674 Mongol-Tibetan troops had enforced the political authority of the dGa’-ldan pho-brang Government in rGyal
thang, located in modern Yunnan Province, not only the political and religio-political situation changed fundamentally in
this area at the outmost south-eastern rim of the Tibetan plateau, but also the legal relationships were reorganized. Based
on archival material I will try in my paper to answer the question who then actually exercised jurisdiction in rGyal thang
respectively who held the practical authority to deal with and decide legal matters.
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Analysis of Astrological Works in the Tibetan Language by Mongolian Astrologist G. Galsanravjaa
Davaabayar Sedkhuu
The aim of this paper is to introduce manuscripts on Astrology to the international research community and to illustrate
how Mongolians adopted and developed Tibetan Astrology and worked to preserve it.
The primary research method applied in this paper an examination of the “cause and effect” method of Buddhist philosophy
as well as the theory of interdependence.
The main content of this paper focuses on methodologies for transmitting Mongolian astrology knowledge to later generations and analyzes the astrological works of Lama Galsanravjaa. This paper seeks to present a clear picture of Mongolian
astrological methods methodology and its transmission to disciples and introducing a Mongolian lama’s works in the Tibetan language to international studies. In doing so, the paper will clarify the contributions of Galsanravjaa lama to Tibetan
and Buddhist Astrology.
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Opportunities and Risks of Monument Preservation: The Current Restoration-Project of Two Ancient Stūpas in
Yushu County, Western China
Eva Seegers
Right now, the remains of two ancient Buddhist monuments in the remote Tibetan grasslands are under restoration. According to local oral tradition these striking stūpas were constructed by the Chinese Princess Wen Cheng on her way to marry
the Tibetan King Songsten Gampo (around 640 CE). Although hardly known in Western literature, both stūpas have been
important pilgrimage sites throughout the centuries until today. Especially the remains of the larger monument (9m) called
Getse Chörten (dge brtse mchod rten) is very popular among the local Tibetans but also its smaller counterpart the Shitse
Chörten (gzhis brtse mchod rten) is commonly worshipped.
Both stūpas are located close to Jekundo in Yushu County in the Qinghai province of Western China, an area which historically belongs to the cultural region of Kham in Eastern Tibet. At present, the monasteries in this area are enlarged by new
temples; a great number of stūpas are newly constructed, new motorways and bridges are being built. Jekundo including
its surrounding area was badly damaged in 2010 during an extremely powerful earthquake (7.1 on the Richter scale) and
is currently completely redesigned into a modern Tibetan-Chinese city.
In this context, my paper shines light on the basic questions which arise when ancient monuments find themselves in a
period of cultural change: What are the reasons for this restoration-project? Is the motivation directed towards economic
or touristic benefits or is there a deeper meaning behind?
One of the major challenges is that following upon the stabilization and conservation of the historic structure, new elements
will be added. The missing superstructures will be re-created which will enlarge the stūpas and significantly change their
ancient old appearance.
Here the question arises: Is the restoration based on the principles of modern preservation laid down in the Venice Charta
which says that “the aim of restoration is to preserve and reveal the aesthetic and historic value of the monument and is
based on respect for original material and authentic documents". Or is it more likely a renovation or even a “redesign"?
If so, will the local Tibetans still be able to use the stūpas as objects of worship which would contribute to socio-cultural
continuity or will the stūpas rather be transformed into just another highlight on a tourist-route?
The aim of my interdisciplinary research - religious, architectural and art historian - is the discussion of the reasons for and
benefits of the restoration, the question of authenticity, the applied methods of contemporary monument preservation and
the inherent problems of restoring and reshaping ancient Buddhist monuments.
The presentation will include photos which document the state of preservation during the last decade and architect’s plans.
In this presentation new data collected by field-work and archive research will blend together which will be of interest for
several academic disciplines, such as Religious Studies, Tibetology, Architecture, History of Arts, and Social Science.
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Analysis on the Root Tantra of Four Tantras of Medicine and Its Commentaries
S. Seesregdorj and D. Jamyangarav
Commentaries have a privileged position in the works of Indian, Tibetan and Mongolian sages. In this paper, we deal with
commentaries on “The Root Tantra”, which is the first volume of “The Four Tantras of Medicine” (rGyud-bzhi) and attempt
a brief comparative analysis.

Source materials for this paper:
There are five major extant commentaries on “The Root Tantra”, dating from 1542 to 1893. Tibetan scholar Zurkhar Lodroe
Gyalpo (1509-1572) wrote a commentary on the Root and Theory Tantras entitled “Sublime Ones’ Wisdom”, which took
four years to complete and was printed in 1542. Another Tibetan scholar, Desid Sangye Gyatsho (1653-1705), also wrote
one of the commentaries. The remaining three commentaries were written by Altai (1554- ) of Upper Mongolia in 1612, by
Lama Gegeen Luvsandanzanjantsan (1639-1704) in the 1680s, and by Lunrig Dandar (1842-1915), an outstanding doctor
of Tariat Monastery in Mongolia, in 1893. All these commentaries are in the Tibetan language. The methods used in our
study are: (1) Analysis and synthesis; (2) Hermeneutics; (3) Logic; (4) Historical classification.

General estimations:
Our analysis of the above-mentioned commentaries leads us to make the following points:
1. The main context for the writing of these commentaries was Je Tsong Khapa’s (1357-1419) reformations of Tibetan
Buddhism. The first and most significant commentary on “The Root Tantra” was Zurkhar Lodroe Gyalpo’s “Sublime Ones’
Wisdom”, on which all the subsequent commentaries were based.
2. Most of the commentaries aim to provide comprehensive accounts of the deep and hidden meanings of the “Four Tantras
of Medicine”, and by doing so, to protect and preserve this precious Asian heritage.
3. It is extremely significant that all sages insisted the “Four Tantras of Medicine” is not intended to evoke the admiration
of others but to encourage deep study of this text through analysis of its principles and the practice of those principles for
the sake of all sentient beings.
4. The commentaries aim to present extremely complex notions and terminologies in a way that is accessible to beginners,
but also to analyze and enrich the philosophical principles.
5. These commentaries perform a role in the reformation and transformation of traditional medicine originating in India,
which has a hot climate, which was subsequently transmitted to snowy Tibet and finally to the Mongolian steppes. In other
words, the medicine was practiced in geographically different locations with different climates.
6. Our research on the deep and hidden meanings of terminologies in the Root Tantra indicate that Mongolian traditional
medicine has its origins in the ancient Indian Ayur Vedas.
7. We offer some clarifications about the unification of Buddhist knowledge and its elements as well as its structure, in light
of the “Perfect Accumulation” teachings of “The Root Tantra”.
8. The branching-tree method of “The Root Tantra” of traditional medicine is an extremely complex system, which can be
viewed as a method for advanced medical training.
9. Mongolian sages adapted the Medical Science originating in the Ayur Vedas to Mongolian conditions and enriched
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this scientific tradition, allowing it to develop as distinctly Mongolian traditional medicine and constitute a great spiritual
heritage.
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The Bonpo sman sgrub ritual
Anna Sehnalova
The paper deals with the Bonpo sman sgrub ritual, as performed at Triten Norbutse Monastery (Kathmandu) in December
2012.
The sman sgrub ritual represents one of the rarest performed rituals within Bon and Tibetan Buddhism. In both of the two
main contemporary centres of Bon, the exile monasteries of Menri (Dolanji) and Triten Norbutse, sman sgrub is the biggest,
most important and most expensive ritual ever performed. Traditionally, it takes place approximately every sixty years,
which has only recently begun to change. On this occasion the ritual was organized on a large scale to celebrate the 25th
anniversary of the monastery, being incorporated into other rituals and events, and attended by hundreds of pilgrims and
Western practitioners.
The aim of the sman sgrub ritual is manifold. Firstly, its purpose is to generate empowered medicine, a precious substance
believed to have healing and miraculous properties, and as such used for any health problems. More importantly, the
performance is aimed to pacify the whole universe by eliminating all negative forces, and therefore is especially significant
in times of world instability and disasters. On the highest spiritual level, the ritual and the produced medicine work solely
as a symbolic support on one’s path towards enlightenment. All sentient beings benefit from the ritual at all of these three
levels.
In the paper the ritual is approached within its complexity. The issues presented above are addressed. Moreover, I investigate
the reasons of performing the ritual at this particular time, paying attention to practical matters of its organization, including
finances and sponsorship, and also to the involvement and aspirations of the diverse group of Tibetan pilgrims and Western
practitioners. I will present the whole framework of the ritual, introducing all its parts and the texts used in particular
performances, including events that are not directly related to it, but incorporated for this special occasion. I will discuss the
origin of the ritual and its lineage of transmission. My primary focus will be on the main material component of the ritual,
i.e. the empowered medicine: preparations, collecting of medical plants and other ingredients, processing, manipulation,
ritual stages which it undergoes, distribution, usage and storage, as well as people’s understanding of it. I will present a
list of all ingredients, both the “mythical” ones, believed to be used in ancient times and contained in an old sman sgrub
powder which is mixed into the new one, and those produced in this time.
The study is based on an in situ observation of the ritual, interviews with its attendants and close work with the monastery’s
specialists. This is combined with an analysis of the most important sman sgrub ritual texts (Katen, vol. 168, text no. 7) and
translations of their selected parts.
I am going to argue for a cosmological interpretation of the ritual, and show the differences in understanding its importance
between the lay and monastic community. Furthermore, I will propose the possibility of applying the concept of a lineage,
rgyud, also for a material substance. I will emphasize the mental component in the concept of medicine in general in Tibetan
culture.
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Oral history, reality and the biography of Sakya Pandita Kunga Gyaltshenand his writings
Dulam Sendenjav
One important historical event that occurred in the relationship between the Mongols and the Tibetans was the 1247
meeting of GodanNoyan, grandson of Chinggis Khaan, andSakya Pandita Kunga Gyaltshen(sa-skya paN-Di-ta kun-dga’ rgyalmtshan) themkhan-poLama of the Tibetan MonasterySakyainLanzhou. In this paper, I discuss my research on the oral history and written sources of the Mongols and Tibetans about this historic meeting. I analyze research materials collected
during my fieldwork in the region ofWuweicity andTsagaan Suvarga(White Stupa) as well as oral history data recorded
from Agwangchoidar (ngag-dbang chos-dar), a ninety-three year old former professor, who is retired from the University of
Northwestern Nationalities in Lanzhou, China. In the paper, I initially attempted to seek historical reality about the meeting
by comparing Tibetan sources aboutSakya Panditaand versions of a Mongolian story about the creation ofvertical - traditional - UighurjinMongol script in dreams and its symbolic interpretation as it was passed on in written and oral sources. I
argue that the purpose of GodanNoyanto invite the lama was not only political, rather it had multiple purposes such as the
obtainment of medicine, education etc. Moreover, from the event we understand how and why the Mongols first started
usingkhadag(silk scarf) instead of lambskin in the traditional New Yearcelebration of Tsagaan Sar. In the second part of
the paper, using newly discovered versions ofArdyg tejeekh rashaany dusal-Janaposanabindu(Drops of holy water feeding
people-Drops for Healing Beings) by Nāgārjuna,Subhasitaratnanidhi(A Precious Treasury ofElegant Sayings)bySakya PanditaandOyun Tulkhuur(Key ofMind - Key of Intelligence),I explore the influence of Indian and Tibetan paroemiac writings
on Mongolian literature. This was an important starting point for Mongol and Tibetan historical, cultural, and religious
relations. Therefore, the research topic of this paper is an efficient means to shed light on other aspects of research on
history, especially cultural history and literature.
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A Travel Document from 1500: Tantric Wandering, Pilgrimage, and Hermitages at the Three Sacred Sites
Marta Sernesi
Prof. Petech in an influential article (1978) investigated the role of the ’Bri gung bKa’ brgyud pas in the political and religious
life of Western Tibet. On the basis of the available evidence, and in particular of the Ti se gnas bshad, he documented the
decline of the school during the 15th cent., and the loss of convents and hermitages at Mt. Kailāsa, handed over to ’Brug pa
bKa’ brgyud hermits. Religious life and pious foundations at the turn of the 16th cent. at the three sacred sites of Ti se, La
phyi and Tsā ri, may now be reconstructed more in detail with the help of biographies, travel guides, and other historical
sources. In particular, I will focus on the study of a travel document (lam yig bka’ shog) penned by gTsang smyon Heruka
(1452-1507) at Mt. Ti se during a three years retreat (ca. 1496-8) for the benefit of his disciples travelling among the
three sacred sites. The text, to be carried by hermits who set on the road to reach the retreat places, requests lodging, food
and assistance on the way, and is addressed not only to patrons and acquaintances, but also to faithful men and women,
ordinary travellers, merchants, soldiers, watchmen, boatmen, and local guardian spirits. Therefore, the document, together
with its related evidence, provides precious insight into the practices of tantric wandering and pilgrimage, and the material
aspects of travelling at the time.
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Study of works in Tibetan by Gabju T. Danzan-Odser, the spiritual teacher and Sh. Ishtavkhai, the holder of the
Gevshi degree
Soninbayar Shagdarsuren
My spiritual teacher T. Danzan-Odser (1901-1978),the holder of the Gabju degree and Sh.Ishtavkhai (1902-1972), the
holder of the Gevshi degree were born in same local area and studied and were educated at the Buddhist philosophical
school at Baruun Choir monastery in BorjigonSetsenWan’s province until 1937. They studied Buddhist philosophy and
mantra teachings with Agvaandanzannyam; the Lovon, the incarnation at Baruun Choir monastery, Khaidavjunairabjamba,
named as “the white teacher” of Baruun Choir monastery; and Shiiravjaltsan, the holder of the Gabju degree, named “the
teacher of transmission.” They were taught especially by Agvaandanzannyam, the Lovon, and the incarnation at Baruun
Choir monastery and learned methods for composing text.
At the end of the 1940s, they attended the Gandantegchenling monastery, which was the center of Mongolian Buddhism,
and worked at the Dharma palace, which was the research center of the Gandantegchenling monastery. During the 1950s,
when they were working at the research center at the Gandantegchenling monastery, they developed a close relationship
with teachers and researchers at the National University of Mongolia and the Mongolian Academy of Sciences. They became
the teachers of many scholars such as B.Rinchen, Ts.Damdinsuren, Sh.Luvsanvandan, Choijilsuren, the teacher, Pagva, the
scholar, Choi.Luvsanjav, Sh.Bira, Kh.Gaadan, L.Khurelbaatar, T.Yondon and S.Dulam. In 1959, they participated in the first
conference of the InternationalScholars of Mongolia and presented articles.
After establishing the University of Religious Studies, Sh.Ishtavkhaitaughtthe “Kavyadarsha” ancient poetry method to
Lamchin, Kh. Gaadan, Ts.Damdinsuren, and Sh. Bira. My spiritual teacher T.Danzan-Odser, besides teaching at the University of the Religious Study, taughtthe Tibetan language to L.Khurelbaatar and T.Yondon along with a special program at home.
Also, he gave lessons on “Lamrim” to Choi.Luvsanjav, Sodnomdargia, and S.Dulam. T.Danzan-Odser, my teacher, composed
“The Meditation Method of Vajrasattva,” “Notes on Poetics,” “The Biography of Agvaandanzannyam,” “The Catalogue of
Maitreya,” and “The Commemoration Booklet for 2500thAnniversary of the Lord Buddha” in the Tibetan language. He also
composed “The White Lotus of Peace,” “Udanavarga,” and “Dharmapada” with his dharma friend Ishtavkhai.
Sh.Ishtavkhai, the holder of the Gevshi degree, created a single volume of collected written works, which consists of “The
Praise to Sarasvati and Manjushri” and wrote “The Praise to Lamas of Lines of Transmission” and other works according
to the thirty-two ornaments of the ancient method of composition.Also written were the “Correction of Kavyadarsha’sCopy
in “Tengyur” and other research books on Kavyadarsha studies. It said that around the 1960s, there was an effort made
in correcting Kanjur’s copy, but that book has not survived today. These two saints from Borjigon province were two great
masters who formed the nexus between well-educated Buddhist lamas from Mongolia and modern scientific researchers.
They maintained the tradition of composing in the Tibetan language. Their students, D.Choijamts, the KhamboLama of
GandantegchenlingMonastery; D.Tsermaa, the holder of the Gabju degree; L.Khurelbaatar, Sc.D; and S.Dulam, Sc.Dcontinue
the holy deeds of these great men.
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Literary relationship of tibet and mongolia and three compositions named “hymn of praise cloudly ocean”
Soninbayar Shagdarsuren
The three compositions such as “Hymn of praise cloudy ocean” for Manjusri deity summoned by Bogd Tsongkaba (13571419), the Tibetan philosopher, ‘Hymn of praise cloudy ocean for White Manjusri”, summoned by the philosopher of
Gunten gegeen Dgon chog bstan pa’I gron me in Tibetan Bla brang Monastery and “Hymn of praise cloudy ocean for
Sarasvati” summoned by the philosopher, Khamba Nomun khan Ngag dbang mkhas grub in Ikh Khuree of Mongolia (17791838) are hymns praises health ordinance, desire of the deities/buddhas to promote human intelligence. And it is narrated
by enriching the contents in each other exampling and using the examples of the harmonious dialects, the theory of ancient
Indian poetry. Considering the epilogue of the Hymn of praise cloudy ocean for Sarasvati summoned by the philosopher
Khamba Nomun khan Ngag dbang mkhas grub “The desire of Holiness Gunten in infinite space of mercy and humanity, once
flied sophisticating like the King of Duck after the flight of Khan Garuda The King of Winged creatures in the infinite space
of health, ordinance and dogma of Bogd Tsongkapa, it feasted wilfully as flying-off of powerless canary”, it is clarified the
traditional literary relationship between Mongolia and Tibet. Gunten gegeen enriched the content of Hymn of praise cloudy
ocean by Bogd Tsongkapa praised using comparison, identification, portrayal and decoration methods inside of the “Kavya
darsha”. Mongolian philosopher, Khamba Nomun khan Ngag dbang mkhas grub composed his cloudy ocean composition
additionally explaining to the above mentioned cloudy ocean compositions in melodious sound beautifying with harmonious sounds phenomenally. Also Ngag dbang rdo rje, chos rje lama, clerk of Ikh khuree, who is a trainee of Khamba Nomun
khan Ngag dbang mkhas grub composed “Annotation to hymn of praise - the cloudy ocean for Sarasvati”. The Chos rje
lama commented on this annotation explaining three cloudy ocean compositions philosophically. In the history of Tibetan
and Mongolian literary relationship, there were many editions by scholars of those countries abridged the context of the
edition exchanged ideas from each other and explained additionally. Especially in some editions written by the wise men
who prose their creations in Tibetan language and an example is this “Hymn of praise cloudy ocean”. In the middle of XX
century, dge bshes Sh.Ishtavkhai, linguistic of Gandantegchilen Monastery (1902-1972), composed and inherited his “Meditation method of three giant Buddhas” as continuous recitation in the three famous praises created throughXIV and XVIII
centuries.
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Kushok Bakula Rinpoche and his Mongolian Connections
Ngawang Tsering Shakspo
In 1969, I had the privilege of meeting His Eminence S. Gombojav, the sagacious Abbot of Gandan Thekchen Monastery
and the Most Venerable Gomboyev-the Head of Buddhism in the former Soviet Union, who visited Varanasi and stayed at
the guest house of the king of Banaras. I do not remember how I happened to meet the dignitaries there but I am sure that
all information about their visit to Varanasi came to me from Kushok Bakula, myself being the caretaker of his religious
welfare Centre there.
While in school, I did not have any knowledge about Mongolian affairs. I was even ignorant of the fact that until the 1970’s,
the Soviet supported the slaughtering of thousands of Buddhist monks and the razing Buddhist monasteries. The Soviet
government also installed a communist movement in the country. Later when I heard Kushok Bakula Rinpoche, the Head
Lama of Ladakh, was paying frequent visits to Russia and Mongolia, my’ interest in the country grew. In the year 1969,
the Russian and Mongolian Buddhists formed a religious body cal1ed the Asian Buddhist Conference for Peace (ABCP).
Collaboratively, they held one of their first conferences in New Delhi.
Among the members of the Religious Affairs Department, Mr. Tom Rabdanva and I became close. I could freely communicate
with him. I once told him that the Soviets damaged the Buddhist community in Mongolia by destroying monasteries. Tom’s
reply was that yes, the Mongolians lost something but in return, the communist regime had brought modern amenities and
infrastructure to the country. He was convinced that "to get something, one has to lose something.”
In 1993, I saw multistoried buildings and wide roads built in Mongolia on the pattern of Soviet towns. The highways in
particular, between Ulaanbaatar and Darkan, the ’industrial city of Mongolia, impressed me highly. During my sojourn in
Ulaanbaatar, I also visited a number of monasteries including one in Darkan. At that time the monastery at Darkan had
few lamas. While talking to a young lama, I saw a prayer book in the main prayer hall of the temple which was written in
Tibetan. With the lama’s permission I read some pages from the text. The lama was impressed that I could read a religious
scripture written in Tibetan. Based on that, I assumed that in Mongolia not many lay people could read the religious texts
written in Tibetan, as in those days the medium of teaching in schools was Russian. Tibetan was only read and used by
the lamas for chanting prayer or reading religious texts. Interestingly, at that time Kushok Bakula, the incarnate Lama of
Ladakh was the Indian Ambassador to Mongolia, hence the occasion proved a unique opportunity for me to understand the
country both politically and also in the sphere of religion. I found the amount of reverence which the Mongolians payed to
Bakula Rinpoche to be remarkable. I witnessed devotees queuing every day in front of the main entry to the Indian Embassy
to gain a glimpse of him and receive his blessing. My paper will present a study of Kushok Bakula, the architect of modern
Ladakh . In particular, I will engage his missionary and visionary works carried in Mongolia from the 1970s to his passing
away in the year 2004.
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The relationship between the 13th Dalai Lama and 8th Jetsun Damdampa.
Tsering Shakya
In 1904, the British invasion of Tibet caused the 13th Dalai Lama to flee to Mongolia. The Khalkha Jebtsundamba, who was
the highest incarnate lamas amongst the Mongols, did not welcome the Dalai Lama’s arrival in Mongolia. The relationship
between the two high lamas became acrimonious. Some argued that this was a charade played by the two lamas to evade
the Qing’s attention. However, Tibetan and Mongolian sources reveal the more human side of the story. My papers explore
the history of the relationship between two of the high lamas in the background of religious ideology and history of
development of Buddhism in Mongolia and Tibet.
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Early Medical Records about Mongolian Medicine in Tibetan Sources
Bold Sharav
Mongolian Medicine is one of the world’s oldest known medical systems, with a history of approximately 5000 years. The
discovery of medical facts in ancient times was closely related to the Tibetan medical sources.

Trepanation
Surgical methods used among nomads are written about extensively in the chapter, ‘Spread of medical science in Tibet,’
in the book “Baidurya’i Me-lon39 ” by Desi Sangye Gyatso. For instance, the book mentions “35 Methods for Drainage of
Abscess.” This record has not been completely studied yet. It is translated into Mongolian as “35 Methods for Piercing a
Helmet” or “Drainage of Abscess.” A helmet is a piece of military equipment used to protect the head but it is directly
connected with human head structure and used in this context to refer to a medical treatment. The record by Tibetan
scholar Desi Sangye Gyatso in 1703 is considered the earliest written source about ‘human helmet studies’, it mentions the
medical text record of “35 Methods for Drainage of Abscess.”
From the Iron Age (VII-III centuries B.C.E.), early Mongolians used lead to make accessories and tools. Archeological findings, including accessories excavated from burial grounds in Chandmani Mountain in Uvs Province were made of bronze,
bone, deer horn, lead and gold. Some items were decorated with ornaments and animal images. Also found were goldenplated earrings with twisted hanging appendages, stirrup shaped lead earrings, typical lead earrings, and hook-shaped
earrings.40 This evidence confirms the records left by Tibetan scholars, who wrote that Mongolians made piercing tools and
used them for the surgery named in “35 Methods for Drainage of Abscess.

The Origin of Moxibustion Treatment
“Four Medical Tantras” advocated to “wind” using smear (to apply a medical ointment), massage and Mongolian (Khor)
moxibustion in its chapter named “Treatment methods.”41 Although “Four Medical Tantras” is considered to be the most
accurate record, there is some information about moxibustion methods used by Mongolians in Tibetan texts. Therefore, we
intended to establish the credibility of the records by studying different sources. According to “Four Medical Tantras”, the
oldest information about Mongolian moxibustion is recorded in the Chinese medical text, “Huang Di Nei Jin,42 ” compiled
in the period of the Han Dynasty, 2000 years earlier. The following phrase was written in the chapter entitled “Treatment
methods” : “Their build is too stout and huge and their internal organs are hurt by the cold. In this situation the most
convenient treatment is moxibustion, therefore moxibustion is said to have originated in the North”. The origin of moxibustion treatment was a therapy for cold-related diseases, as recorded vividly in “Huang Di Nei Jin”.

39 sDe

srid Sangs rgyas rgya mtsho. dBal-dan gso-ba-rig-pa’i khog bugs legsbshad baidurya’i me-lon-sron dgyes-pa’i dga-ston. Gansu

People’s Publishing House, 1982:176
40 History of Mongolia. Ulaanbaatar, Volume I, 2003:156
41 Commentary on the Basic Tantra and the explanatory Tantra. Ulaanbaatar, 2012:22-23
42 The Yellow Emperor’s Classic of Internal Medicine. (Translated by Ilza Veith), University of California press. 2002:57-77
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Tradition and Innovations in Teaching Classical Tibetan In Mongolia
Choimaa Sharav
The Third dissemination of Buddhism to Mongolia happened with Tümed Altan Khan (1507-1582) and Khalkha Avtai
Sain Khan (1534-1586), who had a historical meeting with the Third Dalai Lama Sonam Gyatso (bsod nams rgya mtsho,
15431588), to whom the honorific title of Dalai Lama was bestowed. The Tibetan language and Tibetan culture became
wide-spread among the Mongols from the 16th century, as it was shown by the scholar Sh. Bira. Similar to Latin being the
scholarly language in Europe, Tibetan became the academic language for Mongolian scholars.
It is not only Buddhist literature that is in the Tibetan language. Even students of Mongolian need to learn Tibetan to
fully understand the idioms, old phrases, and sayings in Mongolian. Thus, the Department of Mongolian Language and
Literature at the National University of Mongolia began teaching Tibetan in 1956. The first Tibetan class was taught by
former monks from Mongolian datsans. Today, the faculty of the Department of Primary Textology and Altaic Studies has
published Tibetan language textbooks, Buddhist dictionaries, and translations from Tibetan literature. Moreover, since
1998, Prof. Sh. Choimaa initiated a project of translation of Tibetan language textbooks written and published by Western
scholars.
The traditional method of teaching Tibetan in Mongolia is based on a centuries-old practice called ger-instruction, teaching
letters and linguistics. For Mongolians, it was easier to memorize the Tibetan alphabet by using special Mongolian ways
of bringing comparable phrases from nomadic life, making the teaching and learning of both languages compatible. This
paper, therefore, discusses the historical context and elaborates on the ways that Mongolians taught and studied the Tibetan
alphabet and linguistics.
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Studying humanity teachings of enlightenment by Zongkhapa
Badmavanchug Sharav
The Bogd Lama Zongkhapa offered teachings known as “Lamrim” (stages of enlightenment path), concerning the theory
of impermanence, human nature and the universe, in three great chapters describing three kinds of individuals. This book
is a deep and comprehensive text for humanity from ancient times to today, teaching that the harmony of humanity is the
essential and eternal foundation for all mankind.
Bogd Lama Zongkhapa taught everything about harmony from the lowest to highest levels, from the easiest to its most
difficult aspects, and from the inner body to the outer universe. It is magnificent that he taught about human internal
harmony, harmony between humans and animals, and harmony of humans between the universe and deities. Some people
claim that this is a just a teaching. But Zongkhapa’s teaching is inseparable from humans, from human life, from nature
and from the cycle of rebirth.
We will argue in the article that Zongkhapa’s “Lamrim” is not only a religious theory, but one of the treasures that teaches
us about harmony.
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BHUTAN: The politics of kidu (skyid sdug)
Brian Shaw
The originally-Tibetan concept of kidu (skyid sdug) has been variously considered as meaning welfare, self-help, and assistance. In the context of Bhutan, the concept has closely linked the moral authority of the polity’s leaders (and, after 1907,
the monarchs) with the economic needs and welfare - broadly conceived - of the public.
In this paper I review the important historical aspects and manifestations of the kidu tradition, and consider both the politicisation of kidu (by contemporary politicians, notably in the erstwhile Constituency Development Grant arrangement) and
the de-politicisation of kidu (by the monarchs, notably through land-grant authority re-affirmed in the 2008 Constitution,
the establishment of the Kidu Foundation and in other practical ways).
The paper also considers - importantly - the jostle for political space and authority (by politicians of the First Parliament) in
competition with the received authority of the monarchs, and notes and reviews the reactions and responses of the political
actors involved (including the general public).
The detailed linkage between kidu rights and the authority of the monarch is also reviewed, with tentative conclusions
on the possible or likely future prospects for either diminution or extension of these rights, as the recently-enfranchised
endeavour to comprehend, assert, and establish “democracy with Bhutan characteristics”.

427

Carving Khenpo Ngaga’s Commentary on Tri Yeshe Lama: a project of the National Library & Archives of Bhutan
Felicity Shaw
The National Library & Archives of Bhutan does not simply collect and conserve the literary treasures of northern Buddhism.
It has an active Printing Unit where metal-block zung and from time to time other items are printed on hand-operated letter
presses. The wood-block carving tradition is still kept up, and the senior carver is now coming to the end of the carving of
a set of blocks for Khenpo Ngaga’s commentary on Jigme Lingpa’s Tri Yeshe Lama. The project was initiated by the library’s
second director, Lam Pemala (Pema Tshewang, 1922-2009) who after retirement was appointed as Lam Neten (abbot) of
Nyimalung Monastery in Bhutan’s spiritual heartland, Bumthang. The carving master for this new edition is a photocopy of
a block-print edition on hand-made paper which was briefly loaned to Lam Pemala in 1998 by Nyoshul Khenpo (Nyoshul
Khenpo Jamyang Dorje, 1931-1999) who was then living in Thimphu.
This paper discusses the history and implementation of the carving project, and the provenance of both the manuscript
(umed) copy (offset printed in Delhi, 1971) initially used as carving master (later found to be an abridged version), and the
(complete) block-printed edition on hand-made paper now being used as carving master (each, however, from the personal
library of Nyoshul Khen). It seems that the block-print (uchen) edition borrowed from Nyoshul Khen may not be previously
known, and indeed may even have been printed from the original xylographs carved at Adzom Monastery, Kham in the
1940s.
Drawing on already published accounts of Lam Pemala’s early life together with other background information, the final
section discusses why it was that Lam Pemala was especially keen to have this particular work carved at the NLAB.
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Impacts and Influences of the Tibet Map made by the Tibetan Government in Exile
Tsering Wangyal Shawa
A Map is a graphical representation of a space, and the imaginary lines drawn on maps, called boundaries, have a big
impact on how people visualize the space or territory of a nation or ethnic group. A Map is also a political document
if it shows the political boundaries of a nation. The delineation on a map of boundaries between nations is usually the
product of colonial powers. According to Michel Foucher, “the modern bordered state was invented during the 17th century
on the frontiers between the giant Eurasian empires,” that is Russia and China. They defined their boundaries by treaties
in 1689 and 1727. There was no official map of Tibet that defined its political boundaries until the Simla Conference in
1913-14. The representatives of British India, China and Tibet initialled a negotiated map on April 27, 1914, which showed
boundaries between Tibet and China, but then China refused to sign the final delineated boundary.
From the early 19th century until the 1960s, major map publishing houses and government map publishers have shown
boundaries of Tibet differently. This led to confusion over the extent of what people meant when they discussed Tibet. At
the same time, the Tibetan government in exile, which was advocating the independence of Tibet, had no political map to
show what territory they were fighting for. To address this shortcoming in their political argument, research on a map of
Tibet was started in the 1960s. It resulted in the publication in 1970 of a simple Tibet map in a book titled “Ten Years in
Exile” by the exile’s Foreign Office (later renamed the Information Office) showing claimed political boundaries. In the late
1970s, systematic research was conducted on Tibetan place names and claimed boundaries of Tibet, which later resulted in
the publication of a Tibet map by the Information Office in 1980. This map played an important role in defining what Tibet
is to the Tibetans in exile and their supporters. My presentation will focus on why this map was made and what processes,
policies, and different maps were used in creating the map. I have been researching these maps for a few years.
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Understanding Climate Change in the Everest Region of Nepal
Pasang Sherpa
Everest region in Nepal is a popular tourist destination and home to the Sherpa people. Every household in this region is
directly or indirectly engaged in tourism. In addition to influx of tourists in the region, number of environmental conservation activities has been carried out since mid-twentieth century including the establishment of the Sagarmatha National Park
(SNP). Since 2003, institutional climate change activities have also been organized in the region. Thus, socioeconomic and
institutional dynamics must be regarded to understand climate change issues in the Everest region of Nepal.
Social heterogeneity of Sherpas in Pharak, gateway to Mt. Everest, is characterized by the socioeconomically created cultural
units that consist of individuals with same on-route/off-route village residence, age group, gender and employment, who
are likely to interact with each other more than with someone from outside their own unit. The cultural unit an individual
or his/her family belongs to determine how they are exposed to the physical changes in their environment, extreme events,
religion, science, the media and climate change related institutional programs, which shape his/her perception of climate
change. The vulnerability of an individual and his/her family also depends on the cultural units they belong to. Therefore, in
the case of Sherpas of the Everest region, socioeconomic dynamics affect local climate change perceptions, interpretations,
adaptation and resilience.
For Sherpas, followers of Nyingma Buddhism, climate change issues are spiritual as well as institutional. Sherpas, among
themselves, discuss and explain extreme events associated with climate change using spiritual metaphors, and institutional
terms and phrases, along with references to the media portrayal of apocalypse. Extreme events at the local level is perceived
to have caused by physical and symbolic pollution and diminishing religious faith, which anger spirits and deities that
reside in the nature. Sherpas have witnessed changes in their environment - presence or absence of floral and faunal
species, and changes in the weather pattern. These environmental changes have affected their agricultural calendar, and
yak herding practices, which Sherpas describe as adaptation to tourism demands. The effects of such environmental changes
are, however, not sufficiently studied.
Himalayan glacial melting and potential glacial lake outburst floods (GLOFs) dominate climate change studies that are
prepared outside of the region. These studies inform climate change activities organized by institutions - governmental and
nongovernmental, local and non-local - for almost a decade narrowly focusing on the melting of glaciers and potential GLOF
event and with less regard to local dynamics and existing climate change adaptation and resilience needs. These institutional activities are the direct and main source of information regarding climate change studies, policies and programs. Thus,
they have the potential to serve as a useful linkage between the local and the global. Global climate change phenomenon,
however, is still a foreign concept for the majority of Sherpas and institutionally initiated climate change knowledge distribution among local people is uneven. In some cases, institutional climate change activities organized “to raise awareness”
have instead created fear among Sherpas putting some in the path of danger.
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Nomads - Taking MaChu County as an Example
Li Shuikui (Tsering Lee)
Ecological emigration as one of the effective solutions to PPE (population, poverty and environment), are widely used
in the construction of eco-environment and poverty alleviation development projects by the international communities
particularly in China. In recent years, with the implement of China nomad’s ecological resettlement project and the new
rural construction, the issue of Tibetan nomads’ settlement has aroused wide attention in academia. From the statistics we
can obtain, the researchers are mainly focus on the status after the settlement and pastoral society, culture and life changes,
inductive and summary of the settlement patterns. With no doubt, these research results and academic perspectives provide
us sufficient evidence to understand the life of nomad after settlements. However, it is obvious that there are some gaps and
blanks for the research of nomads’ settlement such as the ecological emigration’s result and the socio-cultural adaptation
should draw our attention.
Ecological migration is not a simple migration of people, especially for the Tibetan who lives in the pastoral areas from
generation to generation. The ecological migration is not only about the transfer of living space, but also means the change
of traditional modes of production and lifestyle. In this point view, ecological migration process is the process of reintegration of the people and natural resources, local and regional economic reconstruction, social structure changes and
development process while it is a cultural migration and psychological change process.
This thesis mainly focus on the cultural adaptation after settlement of Tibetan nomads which embodied in their physical,
behavior, institution, spiritual culture, cultural conflict, cultural shock and cultural break. This paper takes Machu County
(In Gannan Tibetan Autonomous Prefecture, Gansu province) as the research field area and mainly discusses the following
issues:
1. What problems are still remained after the successful settlement for few years?
2. The social change of ecological migration must bring the change of culture change?
3. These changes are positive or negative?
4. What is the situation of the cultural identity of migrant communities, geo-awareness and self-adjustment of the Tibetan
nomads?
5. What is the reality of the ecological migration of Machu County?
Furthermore, this paper will discuss whether it is necessary to implement the policy of ecological migration or whether it is
necessary to make an alternative policy to ecological migration.
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The Zhi-khro Chen-mo, the largest of the Repkong Ngakmang annual ritual gatherings: Current dynamics and 20th
century historical and sectarian context
Nicolas Sihlé
The notion of antagonistic relations between Tibetan tantrists (householder tantric specialists, most commonly known as
ngakpa) and their monastic (in particular, gelukpa) counterparts is a common narrative theme, almost a cliché of Tibetan
religious life; but anthropological sources have contributed only modest empirical elements in terms of a socioreligious
assessment of inter-sectarian relations in Tibetan societies. The present paper looks at an important collective ritual, the
recent history of which has been intertwined with inter-sectarian dynamics, in a northeast Tibetan context.
The nyingmapa tantrists of the Repkong district have been known, throughout large parts of Amdo, since the beginning of
the 19th century, under the name “the Repkong Ngakmang (tantrist collectivity), the 1900 ritual dagger holders”, following
a large ritual gathering, culminating in a tantric empowerment, that is said to have taken place in Repkong in 1810. Who
exactly the initial 1900 were, and who exactly their present-day successors and inheritors of this prestigious designation
are, are debated issues among Repkong tantrists. One of the main ritual occasions on which the present-day “Repkong
Ngakmang” is said to assemble is a large, annual Shitro (Zhi-khro) ritual gathering that was instituted in the 1940s,
specifically in the spirit that it would be a federative ritual that could bring together all nyingmapa tantrists of Repkong.
Significantly, the place in which the Shitro ritual is held rotates between five territorial sections of Repkong, in a fixed
five-year cycle. The history of the founding of the ritual (based primarily on oral or recent textual sources) sheds light
on inter-sectarian relations in mid-20th century Repkong. At that time, the Repkong tantrists had to deal with a locally
very influential gelukpa monastic establishment that had close ties to the centre of political power in Repkong; in effect,
the gelukpa establishment managed initially to block the founding of this large nyingma ritual. Inter-sectarian tensions
surrounding this ritual emerged again in the post-1980 period of religious revitalization, and memories of the gelukpa
opposition to this major ritual of the Repkong Ngakmang remain quite vivid today, long after the efforts deployed to achieve
better inter-sectarian harmony appeased the tensions. These elements will be contextualised within the larger spectrum of
dynamics that surface at, or are generated or enhanced by, this important ritual institution. In effect, the Shitro appears as
a privileged window into the socioreligious relations that constitute the life of the famed Repkong Ngakmang.
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Changes on the (Lost) Horizon in Shangri-la: Tourism and Sacred Geography in the Village of Nizu
Kevin Skalsky
In a rapidly changing, remote corner of northwest Yunnan, Tibetan Bonpos in the pristine village of Nizu (Chinese: Niru)
are encountering a plethora of outside pressures that threaten to alter their geography, as well as their essential identity.
The driving force for the majority of these provocations undoubtedly stems from tourism. Tourism numbers have increased
markedly since 2000, yet because of Nizu’s remote access, Chinese mass tourism is still hampered. This may soon change.
Shangri-la’s Pudacuo National Park is planning to include Nizu into its realm, with roads and infrastructure planned within
the next three years. How will this affect the sacred geography of Nizu? What are the villager’s thoughts, feelings, and
desires towards this incorporation? Already there is evidence that Nizu’s “mysterious” Bon identity is being manufactured
towards meeting the end product of the Chinese cultural minority tourist market.
Geosophy has been described as the “philosophy of place” (Wright, 1947; McGreevy, 1987; Park, 1995). It includes the
experiences, ideas, dreams, and emotions (to name a few), real, perceived, or contrived, of the inhabitants of that place, as
well as visitors to that place. Nizu, geosophically contextualized, can be the crux of how other issues are framed. Issues such
as economic and social development, the spiritual identity of the people, and the environmental values they hold dear, are
examples of what this study investigates. It also speaks to the sacred geography of Nizu, identifying and describing the holy
sites held dear by the villagers. It gives an historical account of how the festivals have changed to be more “tourist friendly”
over the past ten years. And it looks into the galvanizing battle between modern Chinese development and geosophical and
cultural identity.
This paper, through twelve years of conversation and observation, and through surveys, interviews, and informal chats,
addresses the fluid and dynamic change to Nizu’s physical and human geography.
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Anthropological Research on The Luro Festival in Worker Village Of Repukon At Amdo Area
Mchod Rten Skyabs
With the rapid global economic development in the 21st century, transportation and media of communication between
countries and ethnic groups are developing and becoming universal. It has had impacts on the Tibetan traditional culture
which was created by the ancestors, leading to cultural changes and extinction. In this paper, the author will research it in
terms of cultural anthropology and show the case of Luro Festival in Worker village of Rebkon at Amdo area.
This paper consists of five chapters: Chapter one reviews the research of Luro Festival in China and Japan. Chapter two
describes the cultural anthropological methods and fieldwork. Chapter three will study the unique historic background
and geographical location of Rebkon area, religious places and life style in the village Worker. Chapter four analyzes the
origin, change and meanings of the Luro Festival, and the ceremony of Shaman. Chapter five, on the one hand, deals with
tourism in Qinghai, which it is becoming popular and attracts more and more tourists every year after the opening of the
Qinghai-Tibet Railway since July 1, 2006, and its enlist into the intangible cultural heritage directory. On the other hand,
it is clear in the current situation that the number of dancer is being reduced because of lifestyle changing from simply
agricultural livehood to varieties of livehood such as people choosing as migrant workers during the slack season of farm.
In addition, there are the trend of the unification of ethnic costume and expansion of temple. In repertoire, modern dance
is increased for show, but it was a traditional one being dedicated to the gods in the past. Based on the research of fierce
competition between the villages due to economic benefits in Luro Festival, the author will probe into the issues of change
and inheritance.
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Inner Asian pastoralism in a dynamic environment: examining land-use practices over time
David Sneath
This paper examines understandings of mobile pastoral societies and their systems of land-use in historical perspective. It
reviews the changing political economy of Inner Asian pastoralism with particular regard to the Mongolian case, and its
associated property regimes and socio-technical systems. It is argued that non-equilibrial models of rangeland ecosystems
offer the opportunity to better understand the responsiveness of these systems to climatic and environmental variability,
both in historical times and the present-day.
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Buddhist ritual of Pos.adha: Indian tradition, Tibetan text and Mongolian reality.
Ekaterina Sobkovyak
The ritual of Pos.adha is one of the oldest and most important rituals in the life of the Buddhist Sam
. gha. According to the
original Buddhist sources the ritual was initiated by the historical Buddha Śākyamuni. Scholars generally agree with the
tradition in this regard and confirm that the ritual might trace back to the lifetime of the Buddha or the first century after
his decease.
The main body of the ritual consists of the recitation of the Prātimoks.asūtra which is a list of precepts to be followed by the
Buddhist monks. The recitation was originally performed with the purpose of confession to the transgression, misdeeds, or
violations of the rules enumerated by the text. In the opinion of scholars the ritual which was conducted twice a month
was aimed at reminding the monks about those rules which they were supposed to adhere to and at the confirmation of the
unity of the community sharing the same code of discipline, the same doctrine and values.
Being an essential part of the existence of the Buddhist Sam
. gha the ritual of Pos.adha survived through the centuries. With
the spread of Buddhism the Pos.adha tradition, though in a modified form, was transmitted to Mongolia and the ritual has
been conducted in the Mongolian Buddhist monasteries till the present day.
The text of the Prātimoks.asūtra that provides the basis for the recitation during the ritual was not included into the Indian
Tripit.aka as an independent treatise but was imbedded in the text of the commentary on it. In Ancient Indian Buddhism
the status of the text is therefore identified as paracanonical. When the Tibetans started translating Buddhist texts the
Prātimoks.asūtra was translated into Tibetan as an individual text and later incorporated in the Tibetan Buddhist canonical
collection called Kanjur. The Mongols who adopted Buddhism together with the concept of the Kanjur from the Tibetans
had the canonical collection translated into Mongolian. Thus the Prātimoks.asūtra has at least one Mongolian version which
was prepared during the compilation and translation of the Mongolian Kanjur. The tradition of the Buddhist monastic
education and ritual services in Mongolia, however, developed in such a way that in spite of the presence of the Mongolian
translations of the Buddhist texts Tibetan was established as the main language of the texts’ studying and ritual conduct.
As a continuation of a centuries-long tradition all the rituals in the Mongolian Buddhist monasteries are presently conducted
in Tibetan.
Works of contemporary scholars devoted to the Pos.adha ritual are based primarily on the instructions of the ritual performance
provided by the Ancient Indian texts in Pāli and Sanskrit. Rarely the relevant materials gathered in the present-day
communities of Buddhist monks are involved in the description and analysis of the ritual. This is also highly problematic to
find any scholarly works dealing with the transformations which the ritual underwent in the course of time and due to its
transmission to the new cultural milieus.
The paper, thus, concentrates on the description of the dynamics in the history of the development of the ritual of Pos.adha
from Ancient India through Tibet to contemporary Mongolia. The attention will be paid to the textual furnishing of the
ritual as well as to the role that the ritual plays in the functioning of the contemporary Mongolian monastic communities
and understanding of this role as it is got by the Mongolian monks themselves. The analysis and conclusions will be based
on data collected during field research that was conducted by the author in selected Mongolian Buddhist monasteries in
summer 2012. The analysis will also involve the study of various Tibetan and Mongolian versions of the Prātimoks.asūtra
included into different editions of the Tibetan and Mongolian Kanjur.
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Features of Tibetan-Language Buddhist Philosophical Works by Mongolian Scholars
Gantumur Sodnnom
The study of Buddhism undeniably occupies a major place in Tibetan Studies. Prior to the 19th century, Mongolia was
generally regarded as a “Tibetan Buddhist” nation. The form of Buddhism that came to be most widely practised in both
Tibet and Mongolia was the Glorious Nalanda tradition, which is characterized by its attention to broad subject matter
but very specific learning methods. Buddhist philosophy constitutes the principal foundation for Buddhist teachings. In this
regard, this research paper presents an overview of how Mongolians mastered Buddhist philosophy through the intermediary of the Tibetan language, how they enriched and developed Tibetan Buddhism, and what can be regarded as the new
contributions of Mongolians in this area. The outline of this research paper is as follows:
1. It is evident, from a reading of their philosophical works written in the Tibetan language, that Mongolians fully
mastered Buddhist philosophy. These works pertain to two main categories, namely Sutra and Tantra. Treatises on
Sutra are further classified into Pramana, Prajnaparamita, Abhidharma and Madhyamaka.
2. How Mongolians acquired specific methods for the study of Buddhist philosophy and how they developed those
methods.
3. Some evidence that Mongolians attained a high level of Buddhist philosophical scholarship.
We assess Mongolian philosophical works in relation to the following points: (1) the status and position of Mongolian
monks within the Tibetan monastic community; (2) how Tibetans assess texts written by Mongolians; (3) some specific
dharma relationships between Tibetan and Mongolian monks; (4) the situation in the Mongolian capital on the occasion
of the visit of His Holiness the 13th Dalai Lama. The debate held between Geshe Lharampa Tenma Lochen Rinpoche, a
renowned Tibetan sage, and dKa’-bCu Dorjbal, a monk of Tegsh Monastery of Sartuul Banner, will be discussed in some
detail.
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Some analysis of Buddhist logic: epistemological content of Tibetan language sources by a Mongolian scholar
Yanjinsuren Sodnomjorj
The main purpose of my paper is to analyze the logic-epistemological content of the treatise named “bsDuis grwa tca tsig”
by Zava Damdin, a famous Mongolian Buddhist philosopher. It was universal phenomena for Mongolians to write their
compositions and writings in Tibetan language. Tibetan language was the first foreign language generally for Mongolians
and it was the fixed assets for constituting Buddhist academic situation in Mongolia.
The compositions of gavju Sh. Damdin, especially on the topics of philosophy and logic, have been researched and studied
intensively of late. He wrote approximately twenty publications in five volumes of “Choi grwa” and the writings on Buddhist
logic make up the majority of them. An article on Madhyamika logic43 is worth mentioning.
The main character of the thinker is Buddhist logical triply structure in the regard to Buddhist logic as bsDui grwa, bLo
rig and rTag rig writings, it presents and expresses completely that Zava Damdin gavju was a best Mongolian thinker and
Buddhist logician who qualified in logic.
As for “bsDuis grwa tsa tshig” publication: It is same as “bsDuis grwa”, the original textbook on “mTshan nyid” as for its
content but it was written briefly and it is a composition defined and distinguished the Buddhist logical matters for 25
categories. “bsDuis grwa tsa tshig” is written in 3-6 rows, 25 pages of sutra but its thoughtful, the utterance form, the
expression of the analyzed issues were based on the theory as well as it is an upper rating composition.
“Preach Duira, the glorified, assembled abstractly of the accuracy in the science of criterion, for new, medium and excellent
students under primary, medium and higher stages, fitting for their intelligences respectively.”
In the Primary: kha dog; gzhi grub; ldog ldog pa ngos ‘dzin; yin min log; rgyu abaras chung ngu; spyi bye brag; rdzas ldog such
seven paragraphs44 , . . . in the medium: ‘gal ‘brel; yod rtogs med rtog; mtshan mtshon; rgyu abras che ba; khyab pa sgo brgyad
such brief 5 paragraphs45 , . . . in the higher drug sgra; dgag gzhi; dirs ‘phangs; thal agyur; gzhan sel; sel sgrub ‘dug; yul dan
yul can; mtshon sbyor; rtags sbyor such 9 paragraphs, totally 21 briefs, addition yin gyur min gyur; bar shun; dgag gshags,
bsgrub gshags; khas blangs song tshul bshi”46 as mentioned you can oversee the structure and content of “bsDuis grwa tca
tsig” by Zava Damdin.
I have touched upon lightly regarding “bsDuis grwa tsa tshig” was committed it to paper of his trainee Lkamkhuu after
Suddho Aśvakhosa47 , the Mongolian Buddhist logician composed it when Gavj Luvsanbaljir declared respectfully handing
a fathom white khadag.

43 Sh.

Damdin. Commentary on “Vaidalanamasutra” by Nagarjuna “Sastra for Madhyamika, commentary on Vaidalanamasutra, Golden

wheel” gSum bum, volume Nga, pp. 471-488.
44 Sh. Damdin. gSum bum, Ca volume, p.648
45 Ca volume, p.663
46 Ca volume, p.674
47 It is his name in Sanskrit. This name used to use in his some compositions.
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An Inquiry into the Nature of Tibetan Proverbs and Idiomatic Phrases
Per Sørensen
Like speakers of most languages worldwide, the Tibetans too are immensely fond of expressing themselves proverbially and
idiomatically. The traditional vernacular, oral as much as written sayings and idiomatic phrases take up a prominent and
substantial share of their literature and diction. Proverbial expressions are one of the most stable components throughout
languages, so also in Tibetan, where we find a number of terms for this sort of language. Most readily and generally gtam
dpe, literally “speech example,” a term that signalizes phrases which in one way or another contain a simile or an exemplum.
But also additional terms are used by the Tibetans. While generally being translated and understood as proverbial, the genre
of gtam dpe denotes a much broader and wider spectrum of texts. It is the objective of the present article to attempt to take
a closer look at these indigenous terms and categories in order to understand what the Tibetans actually mean by gtam
dpe. Surely, the sheer wealth of such language features is staggering, since the allusive and metaphorical genre is easily
recognizable, plainly communicative and highly appealing, allowing the listener or reader to understand a complex issue
with the help of a few idioms or words. Yet such features are often elusive when it comes to defining what exactly is meant
with a proverb or a proverbial phrase. It easily resists a proper characterization due to its broad and incommunicable usage.
Attempts to define proverbs and the criteria required for classifying proverbs have also been the subject of a sheer endless
number of theoretical papers written over the years by numerous paremiologists.
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Dorjé Lingpa’s Transmission of Chöd
Michelle Sorensen
Following discussions with Khamtrul Rinpoche in Dharamshala and with Lama Orgyen Tenzin in Sarnath, I became interested
in why Düdjom Lingpa’s (Bdud ’joms gling pa, 1835-1904) Thröma Nagmo (Khros ma nag mo) practice has become one
of the predominant practices of Chöd (Gcod) and what the prevalence of this practice reveals about the place of Chöd in
the Nyingma (Rnying ma) tradition. As an early stage in this research project, my paper examines the Bka’ tshoms chen
mo’i ti ka included in a collection of Dorjé Lingpa’s works on Chöd (gcod).48 Dorjé Lingpa (Rdo rje gling pa, 1346-1405)
is remembered as a great Nyingma Tertön (gter ston chen po), who was “the third kingly treasure-finder” in the Lingpa
lineage (Dudjom Rinpoche 1991, 789) renowned for his recovery of a vast quantity of Buddhist and Bön teachings. Dorjé
Lingpa’s tika is the earliest extant Nyingma commentary on Machik Labdrön’s (Ma gcig lab sgron, c. 1055-1153) major
teaching, The Great Speech Chapter (Bka’ tshoms chen mo), a foundational text in the development of Chöd. Through a close
analysis of this commentary, I shed light both on the role of Chöd in the Nyingma tradition and on the role of the Nyingma
tradition in the transmission of Chöd.
This study of Dorjé Lingpa’s commentary follows on my dissertation work investigating the transmission of Chöd in the
Karma Kagyü (Karma bka’ brgyud) school through a commentary on The Great Speech Chapter by the Third Karmapa
Rangjung Dorjé (Rang byung rdo rje, 1284-1339), a near contemporary of Dorjé Lingpa. In contrast to Ranjung Dorjé’s
tendentious Mahāmudrā interpretation of Machik’s teaching, Dorjé Lingpa’s commentary does not overtly assimilate her
teachings to another tradition. For example, unlike Rangjung Dorjé, Dorjé Lingpa does not rely on external textual authority
to establish the superiority of any particular tenet system—not even the Dzogchen (Rdzogs chen) perspective, as one might
expect given his own affiliation with the Nyingma and Bön. Dorjé Lingpa’s interpretation of Machik’s teachings facilitates
the preservation of foundational Chöd teachings through the Nyingma lineage and the influence of Chöd on Nyingma
thought.
My study of Dorjé Lingpa’s early Nyingma commentary begins to trace the transmission and development of Chöd in the
Nyingma tradition, particularly in charting how Dorjé Lingpa adopted and adapted Machik’s teaching. This process of
contextualizing Chöd within the writings of Dorjé Lingpa will contribute a background for a more nuanced understanding
of the role of Chöd in later Nyingma practice, including Düdjom Lingpa’s Thröma Nagmo practice and Jigmé Lingpa’s
transmission of The Laughter of the Dakinis (Gcod yul mkha’ ‘gro’i gad rgang), important practices for many Nyingma
(and non-Nyingma) Chöd practitioners to the present day.

48 Bka’

tshoms chen mo’i ti ka lta sgom gyi khogs byung khyung chen nam mkha’i ldings ltar / bshad pa bzhugs soha / badzra bho

tra’o. In Gcod skor gter chen rdo rje rdzing pa’i (sic. gling pa) gter chos. Thimphu, Bhutan: Druk Sherig Press, 1984, 365-447.
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Tsakhargevshi Luvsantsultim spreads a method of interdependence of medicine and astrology in Mongolia
Avirmed Sosor
This article focuses on how Mongolians employed traditional medicine and astrology together and how it appears today. A
good example is “the investigation of deodar tree-clear mirror” by Tsakhargevshi Luvsantsultim. This was the textbook for
many generations of Mongolian doctors since the time that it was written. The Mongolian scholar Tsakhargevshi adapted
Tibetan astrology and applied it to the Mongolian context regarding Mongolian geography, customs and livelihood. For this
reason, we choose to focus on this book for scientific research.
Tsakhargevshi created a total of 222 written works, including3209 total pages in 10 volumes. Ofthese works, 6 of 31 in the
“Cha” volume are dedicated to medical science and the whole “Ja” volume is devoted to astrological science, especially the
new astrological method, which was established by his spiritual teacher, Sumba khambo Ishbaljo, and was suited very well
to Mongolian territory. The above-mentioned work, “the investigation of deodar tree-clear mirror,” (thang shing gi brtag pa
gsal ba‘i me long zhes bya ba bzhugs so) is included in the “Tha” volume of collected works.
Teachers orally pass the abbreviated contents of this book with a detailed explanation to their close disciples. During the
harsh time of the repression of Buddhism in Mongolia, devotees secretly protected this unique material. One of them was the
spiritual teacher of my teacher Balbangiin Jinba, the astrologer. He offered this unique instruction to Da zurhaichSangaa,
the astrologer, and Da zurhaich Yondon of Tsetsen khan province.
My teacher, L. Terbish, my teacher generously instructed us with this method after the severe repression of Dharma teachings
ended.
For this reason, we will talk about this book and will discussTsakhargevshi’s contribution to traditional medicine and
astrology.
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Concerning Some Lingering Questions about Sde-srid Sangs-rgyas rgya-mtsho’s Parentage
Elliot Sperling
Well over half a century ago Prof. Luciano Petech provided scholars with the first serious exploration of the life of Sde-srid
Sangs-rgyas rgya-mtsho More recently, over the course of examining sources and commentaries relating to the parentage of
Sangs-rgyas rgya-mtsho it has become obvious that the issue continues to engender controversy. The arguments advanced
for asserting that he was indeed the son of the 5th Dalai Lama are circumstantial—which is not to say that they are therefore
wrong. Counter arguments, however, which include assertions about the timing of Sangs-rgyas rgya-mtsho’s birth, carry a
good deal of force. This paper will weigh the claims about Sangs-rgyas rgya-mtsho’s parentage with an eye to assessing the
extent to which the assertions on both sides of the debate can be held to have validity.
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Windows, doors, courtyards and lanes: social change, ornamentation and urban space in early twenty-first century
Rebkong
Mark Stevenson
Accepting theories that social relationships and changes in social life are expressed in the built environment (vis. Habermas,
The Structural Transformation of the Public Sphere), this paper attempts to read a number of changes in domestic architectural ornamentation in Amdo Rebkong in relation to significant post-Deng changes in social life. Based on twenty years
of continuous, if sporadic, observation, particular attention is given to windows and courtyard doorways as transitional
zones that have been undergoing redefinition as life and livelihoods in Rebkong change. I will argue that many of the
changes we can observe are indicative of a “privatisation of life” and new negotiations between private and public space,
and they may therefore offer an opportunity to begin asking what private and public mean in terms of village and town life
in contemporary Rebkong, as well as how private and public spaces are being defined and experienced.
These questions about the new also guide questions regarding the old. Configurations of Amdo residential dwellings, village
and urban, domestic and monastic, have been centred on a courtyard where much of the business of living has gone on:
particularly on the veranda and under its eaves. Courtyard and veranda were semi-public, in contrast to the domestically
intimate house interior. Our post-bourgeois revolution vocabulary is not well equipped to name these spaces or crossings
between them, but windows - as part of the boundary between semi-public and domestic, and as a “face” of the domestic
rooms fronting onto the veranda - have had an important role in communicating a family’s identity to others. Courtyard
doorways occupied a similarly interstitial or liminal position, and windows and doors have, not by coincidence, been the
sites of much recent innovation and investment, changing the meaning of the spaces they abut.
In part the changes are driven by social change, in part by fashion. I conclude by considering the implications for an Amdo
Tibetan sense of “place” and “placement” more broadly, the ironies of the creation of bourgeois privacy in Rebkong under
socialism with Chinese characteristics, including how the Tibetan creation of new sightlines for household identity might in
part be driven by memories of urban landscape under centrally planned versions of Chinese modernity. Questions of public
space at this time also need to address the impact of new media spaces on social life.
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Kadam Categorizations of Cognition and the Role of “Accordance”
Jonathan Stoltz
This paper examines newly obtained information concerning typologies of cognition as described in Tibetan epistemology
summaries from the Kadam Tradition. It has long been known that Chaba Chokyi Sengge (phywa pa chos kyi seng
ge) endorsed the view that there are seven fundamental types of cognitive episodes. This paper explores the additional
information that can be gathered now that we possess not just Chaba’s epistemology texts but also a number of additional
epistemology summary texts composed by writers in the latter half of the twelfth century.
In the first part of this paper I will describe the various criteria that Chaba and his immediate followers offer in their
analyses of cognitive episodes. I will highlight some of the subtle differences between the various accounts found in Chaba’s
successors. One item emphasized will be a key difference in the categorization offered by Chaba versus the categorization
provided by the author of the Summary of the Essence of Knowledge (Tshad ma’i de kho nan yid bsdus pa).
In the second part of the paper I will focus in on one specific criterion that Chaba and others support for distinguishing
cognitive episodes - the correspondence or accordance criterion. There I will draw out some of the important philosophical
consequences associated with deploying this criterion. In particular, I note that due to the direct realist theory of perception
that Chaba and other Kadam epistemologists adhere to it is difficult for Chaba to provide a straightforward account of what
is meant by an accordance or correspondence.
This paper incorporates material from a larger (book-length) project on which I am currently working. As such, a small but
significant portion of my paper and presentation will involve clarifying a variety of philosophical points that help to frame
the issues that lie at the heart of this paper.
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The Origin Myth of the First Tibetan King: Influences and Alterations, Priorities and Prejudice
Victoria Sujata
The first king of Tibet was sometimes said to have come from the sky, with a rope attached to his head. It was by this rope
that he was able to ascend at will into heaven. Son of the gods, he came down to earth and created unity among the people.
He founded a dynasty which was to last many generations. There were many accounts of what really did “happen.” I look
at the legacy of this myth, in order to understand the many influences that have shaped it.
Using the Rkong po inscription, the inscription at the tomb of Khri lde srong brtsan, the east face of the Treaty of 821-22,
and a variety of Dunhuang manuscripts, I explain early extant forms in which this myth is found. Then I investigate some
of the ways in which this myth later appeared in Buddhist influenced writings and how India - rather than the sky - is now
named as the source of the Tibetan kingship. We will see that these later versions of the myth and the ways in which it
came to be used reflect the changing circumstances of history and religions, of priorities and prejudice. I explore a writing
of organized Bon, which has its own embellishments. Finally, I look at the earliest extant versions again, in order to see
them also as a reflection of their times, and explore the ironical possibility that even the myth as we know it may also have
been a product of foreign influence— in this case that of China!
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Analysis of the Tibetan commentary of Abhidharma Kosa written by Mongolian philosopher Z. Agvaanbaldan
Demberel Sukhbaatar
This paper will deal with the Tibetan commentary of Vasubandhus’ “Abhidharma kosa” (mngon pa mdzod kiy don la ‘dogs
pa bcad pa blo gsar rol rtsed ce bya ba bzhugs so) written by Mongolian Buddhist scholar Z. Agvaanbaldan (1797-1864), a
text that is of great importance to our understanding of the development of the Abhidharma philosophy and its transmission
to Tibet and Mongolia.
Mongolian philosophers generally studied “Abhidharma kosa” and its commentaries through Indian and Tibetan primary
texts, writing further commentaries on Abhidharma kosa in Tibetan, a language whose philosophical meaning and terminology were easy for Mongolians to understand. The main focus of this paper will be to investigate whether this specific
commentary is different from other Tibetan Abhidharmakosa commentaries, and to analyse the teaching methods of Abhidharma philosophy. I will interpret Z. Agvaanbaldan’s commentary on the “Abhidharma kosa” from both an epistemological
and hermeneutic point of view.
The significance of my paper is its contribution to bringing Avgaanbaldan’s commentary on Abhidharma kosa into the
research cycle of Tibetan and Mongolian Buddhist philosophical and epistemological studies.
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Lazy nomads and economy of sinning in Golok. A new look on the economic changes in the pastoral society.
Emilia Sulek
This paper sums up the findings of the author’s long-term research conducted in Golok Tibetan Autonomous Prefecture,
Qinghai Province. Golok is known for its high production of caterpillar fungus, a medicinal fungus and expensive commodity
on the Chinese market. The boom for caterpillar fungus opened new income opportunities for the pastoralists in this region,
turning them into suppliers of this market. The gathering and sale of the fungus, and other related economic practices,
became the major source of income for many pastoralists, overweighing the proceeds from the livestock production. These
practices and their impact on the pastoral economy were discussed in the earlier works of the author.
In this paper the author makes a new step in the analysis of the situation in Golok. She asks how are these transformations
explained by the pastoralists, and what is the logic behind their new economic choices. To accomplish this goal, the author
uses two concepts. One of them, “lazy nomads”, is borrowed from the pastoralists’ own discourse. The other, economy of
sinning, is the author’s creation. Both concepts will be clarified in the paper. Both of them capture the logic underlying the
transformations in the pastoral society of Golok. And both of them provide a lens through which many tendencies in this
society can be viewed and explained.
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Overview of the dialects spoken in rGyalthang from the historical perspective
Hiroyuki Suzuki
By the progress of the linguistic researches in Yunnan Tibetan dialects, there are many findings on this field. In this paper, I
will present the actual basic understandings on Yunnan Tibetan, focusing on that spoken around rGyalthang, based on my
first-hand data.
The dialects spoken in Yunnan area belong to Khams Tibetan language group, and there are at least three dialectal groups:
Sems-kyi-nyila, sDerong-nJol and Chaphreng. The rGyalthang variety belongs to Sems-kyi-nyila group, which includes five
subgroups: rGyalthang (proper), Yunling Mountain East, Melung, Phuri and Lamdo. These subgroups share many phonetic
and lexical varieties, contrary to their grammatical similarity. The dialects belonging to the rGyalthang subgroup shows
many varieties on the phonetic aspect, and the type of varieties can reflect a historical development. Analysing these
characteristics, we can understand the history of the dialectal development and the result must be interpreted with the
cultural background in rGyalthang.
Linguistically, the dialects of the rGyalthang subgroup can be classified into two grades: archaic varieties and innovative
ones. The former is spoken in the villages of Xiaozhongdian and Sanba, the latter is spoken in the central area of rGyalthang
other than Geza. Archaic varieties are also found in the Yunling Mountain East subgroup, mainly spoken in Nixi village.
The other subgroups such as Melung, Phuri and Lamdo are also briefly introduced. The Melung subgroup is mainly spoken
in Weixi county, and it has huge differences from rGyalthang. I analyse that these differences originate from the contact
with a neighbouring language Naxi. Phuri and Lamdo are respectively an independent subgroup consisting of one variety.
Phuri is spoken in the border zone of two linguistic areas: rGyalthang and Chaphreng. Lamdo is also spoken in the border
zone of two linguistic areas: rGyalthang and nDappa. Because of the situation as a periphery of each linguistic area and
a contact zone of multiple linguistic areas, they two formed a dialectal independence. rGyalthang, as a cultural centre of
Xianggelila county, has had a great influence of the dialectal development, that is attested by a linguistic analysis of the
present paper.
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Female Divinities (texts, iconic images, traditions [Tib. lugs]) beloved and adapted by Mongols and Buryats
Surun-Khanda Syrtypova
The most prevalent by Buryats were the cults of Tara and Sri Devi. From the large number of texts devoted to the cults of
female deities of the Tibeto-Mongolian Buddhism among the Buryat actualized not all. Buryats have their own preferences
on the number and composition of the goddesses they worshiped. My book on history of the cult of Balden Lhamo in Tibetan
Buddhism was published in 2003 (Культ богини хранительницы Балдан Лхамо в
тибетском буддизме: миф, ритуал, письменные источники. Москва,
“Восточная литература”, 2003). This report will address the cult of goddesses from the category of
Buddhas and Bodhisattvas. For example, the cult of Tara has been practiced primarily in the tradition of Mahasiddha
Suryagupta (grub chen nyi ma spas ba’i lugs) and Atisha (jo lugs). The most popular textes were the Hymn (bstod pa) to
the goddess Tara written by Matrichita (slob dpon dpa’ bo), a disciple of Aryadeva, Sadhana (sgrol ma’i sgrub thabs) by
Tibetan author Choyki Lobsang Nyima, and Sadhana by Mongolian Choje-lama Lobsandansantudub.
The best examples of the Buryat iconographic images of goddesses have their own recognizable specificity. There are fine
thanka, metal, wood and clay sculptures in the museum collections of Buryatia, Moscow, St. Petersburg, as well as private
and temple’s collections in Russia.
It is interesting to note such phenomenon as a current discovery of natural holy places associated with the presence and
expression of images or symbols of Buddhist goddesses (Sarasvati in Yarikta of Barguzin valley, Marici in the place Nojii of
the Onon valley).
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Interactions between the Yuezhi, Xiongnu and western Han according to the archaeological data and primary
source
Comparative study on Noin Ula (Mongolia)
Razieh Taasob
The purpose of this research is to focus on, and better understand the cross-cultural interactions between different ancient
societies of Central Asia, Mongolia and North West China, with particular emphasis on the Yuezhi, Xiongnu tribes and
Western Han Empire. This area was an extensive trans-regional zone which covered a wide variety of cultural phenomena
over the centuries. The economical, political, social and cultural exchanges in this critical zone were maintained by trade
networks and especially the Silk Roads which offered a broad range of cultural encounters. The main source of information about the nomads and their interactions among the steppe tribes comes from the archaeological evidence including
cemeteries, temporary sites or semi-permanent ones. These data enables us to gain a deeper knowledge of the culture and
life style of these nomads.
Throughout the history of central Asia, the nomads such as Hun, Xiongnu, Yuezhi had many conflicts with each other over
fertile land and commercial network spots of the region. Meanwhile, they came across the indigenous inhabitants and
urban civilization features. Studying the historical texts along with the archaeological data suggests that the nomads were
not always involved with war; instead they were dealing with the culture, language, art, religion of the indigenous people.
The type and the nature of this interaction during the first century BC and its impact on the material culture particularly
the coinage is one of the most important targets of this article.
The new discoveries in Noin Ula and their artistic influence and affiliation with other nomadic style such as Yuezhi simply
demonstrate the interaction among Central Asia, China, India and even the Indo-Iranian borderlands which entered into
Mongolia throughout the centuries. As Parthian empire played a key role in the trade between China and Rome, based
on the serious geo-political position of the Xiongnu, they acted as a mediator between China and Iran. Consequently, the
cultural hybridity of Ancient Mongolia with these different states has occurred thorough the ancient time. The method of
this research will be mainly focused on Chinese chronicled texts, Shih Chi, Han shu, and Hou- Hanshu.
This paper is involved with a comparative study that seeks to verify the data with the help of historical texts which support
a precise interpretation of the archaeological data. By finding out the similarities and relationships between the distinctive
types of cultural phenomena in this area we would build up a pattern of a chronological framework. This study aims to
explore the archaeological data of Noin Ula, the typical site of Xiongnu and Khalchayan, representation of Yuezhi tribe along
with the numismatic evidence which can clarify the cultural identity and affiliation of these tribes. Comparative perspective
between the early Kushan coinages such as Heraios with the tapestry of Noin ula in tomb 31 would be a great example of
this research. This idea can be supported by the account of the primary source, Shih chi 123, which includes the description
of the Yuezhi: “they are a nation of nomads, moving from place to place with their herds, and their customs are like those
of the Hsiung- nu.”49 This method of study helps us to trace the identification and interpretation of the archaeological data
and comprehensive structural analysis of these populations during the first century BC.

49 Shih

chi 123: The Account of Ta- yüan, p: 274-299,” Records of the Historian, Chapters from the Chih Chi of Ssu-ma Chi’en,.

Translated by Burton Watson, Columbia University press New York and London 1969.

450

