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Introduction

The monograph presents the Biography of the First Khalkha Jetsundampa
Zanabazar (1635-1723) as a literary work of the 17th century Mongolian
Buddhist monk, the Khalkha Zaya Pandita Losang Prinlei (Tib. Blo bzang
"phrin las, Mong. Luvsanprinlei, 1642-1715)." It was composed in the Tibe-
tan language, which soon became the language of the intellectual religious
elite of the Mongols. The aim of this study is to show how a Buddhist dis-
ciple described the life of his master using new tools—the Tibetan language
and namthar—a Tibetan biographical genre which presents an exemplary
life leading to the Buddhist liberation. The genre of biography and its Ti-
betan counterpart will be discussed in the present work in more detail. At
the same time it will be briefly examined whether there are any peculiar
Mongolian features to the text, how it was understood by the Mongols and
how it was preserved in the works of the next generations of Mongolian
monk-writers. Different aims of Mongolian religious and lay authors will be
mentioned. The life and career of the First Khalkha Jetsundampa Zanaba-
zar, the protagonist of the biography, and of Zaya Pandita, the author of
the biography, will be presented briefly in the work as well.

To introduce the subject it is important to remember that the First
Khalkha Jetsundampa, known in Mongolia as Ondiir Gege(ge)n,? lived in

'Further in the present text he will be referred to just as Zaya Pandita, unless making
a distinction between him and other incarnations called Zaya Pandita is necessary. The
Sanskrit title pandita is written in a simplified way as Pandita.

>This is the Mongolian title of Zanabazar which means ‘High Serenity’. ‘Serenity’ is
written as gegegen or gegen in the Classical Mongolian language. In Modern Mongolian it
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very turbulent times. He lived long and passed away at the age of 88 (89
according to the Asian fashion). Therefore his biography provided material
of great interest for future generations of the Mongols, Asian historians and
all who wanted to know details about the important political events of the
17th-18th century history of Mongolia and its neighbouring lands. Starting
as a son of a local Khalkha ruler, Zanabazar became one of the most impor-
tant incarnations of Tibeto-Mongolian Buddhism and the actual political
leader of Northern Mongolia. His motherland was attacked by the Oirat
Galdan Boshugtu (1644-1697) which forced him to escape with his people
to Southern Mongolia and seek out the support of the Manchu Emperor
Kangxi (r. 1662-1720). Northern Mongolia preferred to accept the Manchu
Qing dynasty protection rather than be subdued by the Jungars (i.e. West-
ern Mongols). At the time of Zanabazar’s childhood, the Fifth Dalai Lama
(1617-1782) became the unchallenged ruler in Tibet. Zanabazar was fortu-
nate to become his personal disciple and to receive his Gelugpa (dGe lugs
pa) recognition from him. Against the background of the biography, the
Tibeto-Mongolian-Manchu relations can be seen. Finally Galdan Boshugtu
was defeated, the Fifth Dalai Lama passed away and the Manchu Qing dy-
nasty became the main power in Inner Asia. All this happened during the
First Jetsundampa’s life and therefore correct reading and understanding
of these events was one of the principles guiding the translation of the bio-
graphy with the hope to serve all interested in the subject. However, the
political events were not the main focus of the work.

The object of the study is a text composed by the Khalkha Zaya Pan-
dita in 1698-1702, included in his greatest work which is called: (Sha kya’i
btsun pa blo bzang ‘phrin las kyi) zab pa dang rgya che ba’i dam pa’i chos
kyi thob yig gsal ba’i me long,® and belongs to the so called gsan yig or
thob yig genre, i.e. notes made by a Buddhist believer, usually a monk,
about teachings which he received. Such a register makes it easier for the
practitioner to remember his spiritual heritage and to connect him with the

is written as gegeen. The subsequent incarnations were called boyda gege(ge)n in Classical
Mong. (bogd gegeen in Modern Mong.) which means ‘Holy Serenity’.

3The standard Beijing xylograph edition vol. nga, ff. 62v6-77v2, Lokesh Chandra’s
edition 1981: 124-154; Byambaa Ragchaa’s edition 2012: ff. 34b6-49b2.



Introduction 7

whole lineage of his teachers and previous practitioners back to the time of
the Buddha. The list may be very brief just to document main titles of the
teachings. However, in the case of Zaya Pandita, his work developed into
four volumes of very detailed information about all whom he regarded as
important personages in his spiritual development.

The biography of the First Jetsundampa is just one among many other
biographies of eminent Buddhist masters, mainly from Tibet and India, in-
cluded in this encompassing work. This setup will be discussed later in a
more detailed way. Zaya Pandita wrote in Tibetan, which was a novelty
among the Mongolian writers. It may be mentioned briefly that during the
second wave of dissemination of Buddhism in Mongolia in the late 16th
century, the main effort was put into translating the canonical Buddhist
writings from Tibetan into Mongolian. Only in 1629 was the main part
of the Tibetan Canon, namely the Kanjur (bKa’ ’‘gyur), translated into
Mongolian. The names of eminent translators, such as Shiregetii Giitishi
Chorji (Siregetii giiiisi ¢orji) and Kunga Odzer (Kun dga’ 'od zer), written
in colophons of the Mongolian translations of sutras, documented their great
efforts in making the words of the Buddha available in the Mongolian lan-
guage. It is not without its significance that this work was done at the court
of the Mongolian khans: Altan Khan (1507-1582) and Ligden Khan (1588-
1634). It is important to underline that besides gaining religious merit,
the act of making translations was inspired by the lay Mongolian Buddhist
longing to learn and understand Buddhism in their mother tongue. It may
be added that although we are not sure about the ethnic background of
Shiregetii Giiiishi Chorji, one of the most important Buddhist masters act-
ing both in Kéke Khota in Southern Mongolia and as well in the Erdeni
Juu (Erdene Zuu) monastery in Khalkha, i.e. Northern Mongolia, we see
his literary works written only in Mongolian.* The same concerns the Oirat
Zaya Pandita, Namkhai Gyatso (Nam mkha’i rgya mtsho, 1599-1662), who
was the greatest translator of Tibetan Buddhist texts into the Oirat lan-

iThere are doubts to which extent his treatise C‘iqula kereglegci tegiis udqatu Sastir
was an original composition or rather a compilation or a translation of a Tibetan text,
but nevertheless there are no proofs that he has ever written his compositions in Tibetan.
See Bareja-Starzynska 2006: 57-60.
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guage (i.e. Western Mongolian). In the 16th century and the beginning of
the 17th century, emphasis was still placed on making Buddhism available
in Mongolian for perception of the Mongols.

It can be proposed here that the First Khalkha Jetsundampa and his
disciple and biographer Zaya Pandita, soon the most influential personalities
among Mongolian Buddhists, bring us to a different problem: that Mongols
educated in Tibet started to communicate in writing among themselves and
with the much broader circles of readers in the Tibetan language, the lingua
franca of Buddhism in this part of the globe. The contents of their writings
were addressed not to the lay Buddhists and not necessarily to the Mongols:
they belonged to the world of Tibetan Buddhism and their message was
addressed to their fellow monks and future generations of Tibetan educated
believers.

This aim was successfully achieved and even until today Buddhist prayers
and other religious texts composed by the First Jetsundampa are recited in
Tibetan by Buddhist monks, mainly in Mongolia.® In the case of the Khal-
kha Zaya Pandita, his fame as a Buddhist scholar made monks and Tibeto-
logists read his texts and treat them as sources of knowledge about many
Buddhists, Indian, Tibetan and Mongolian alike. For the Mongolian Bud-
dhist scholars, his writings, especially the biography of the First Khalkha
Jestundampa, became the basis for getting source information about this
incarnation. All later biographies of Zanabazar written in Tibetan followed
the account of his life as presented by Zaya Pandita, who was contemporary
and sometimes a witness of the events.

It is not surprising that finally the Mongolian translation of the Tibetan
biography of the First Khalkha Jetsundampa also appeared. It is rather
striking that only one copy of this text has been found so far. It was
included in the bilingual Tibeto-Mongolian manuscript of the biography
entitled Blo bzang bstan pa’i rgyal mtshan dpal bzang po’t khrungs rabs bco
Inga’i rnam thar and preserved in the Aginsky Datsan in Buryatia. It was
found there in 1967 by the great Indian scholar Raghu Vira and reproduced

®For the list of compositions of the First Khalkha Jetsundampa Zanabazar see Byam-
baa 2004a: 5-56. They were reproduced in Chandra 1982 and in Byambaa 2004c.
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by Lokesh Chandra in his Life and Works of Jebtsundampa I, pp. 411-549.
There are no details about the author of the translation, nor about the date
of the translation. According to Byambaa Ragchaa it can be dated within
the 18th-19th centuries,® which seems correct due to the letter shape and
language features represented in the manuscript.”

Although the text became available in Mongolian, there have not yet
been found any traces of using this translation for writing Mongolian ver-
sions of the biography of the First Jetsundampa.® Tt should be remarked
upon that the manuscript contains misplaced pages 457-464. The passage
which ends on page 457 (line 2) with the word bka’ should be followed by
text which was erroneously written on page 461 (line 2). On page 457,
however, there is a passage which should be placed on page 464 (line 2).
Therefore one has to restore the right order of the text sequence on the
basis of the xylograph.?

The textual basis for the present monograph is a critical edition made on
the grounds of the very mentioned bilingual manuscript and the xylograph
(block printed) edition of the First Jetsundampa’s biography in Tibetan
included in volume IV (nga) of Zaya Pandita’s work.!? The critical edition
is presented in the form of transliterated text, Tibetan in the so called THL
Extended Wylie Transliteration Scheme!'! and Classical Mongolian in the

Personal communication by Byambaa Ragchaa.

"Bira 2006: 205 commented upon Buryat features of the manuscript: "If one studies
the [Mongolian| translation more closely it seems, on the basis of the handwriting of some
words and the shape of the letters, that the translation itself was done by a Buryat." Mod-
ern Mong.: Orchuulgyg nyagtlan dzvel, zarim Ggiin bichleg, bichgiin khelberees kharakhad
ug orchuulgyg buriad khin khiisen bololtoi baina.

80n the comparison between the Tibetan biography of Zanabazar by Zaya Pandita
and several versions of the Mongolian biography Ondiir gegen-i namtar some remarks
were made in Bareja-Starzynska 2010b, Bareja-Starzynska 2013.

9See the Transliteration of Zanabazar’s Biography in Part IT of the present volume.

10Beijing xylograph ff. 62v6-77v2. It was reproduced in Lokesh Chandra 1981, Life and
Works of Jebtsundampa I, Sata-Pitaka Series, vol. 294, New Delhi, vol. IV, pp. 124-6-
154-2. The references in the present work are made to this edition. It was also published
by Byambaa Ragchaa in 2012 in his edition of the "Collected Works" of Zaya Pandita,
ff. 34b6-49b2, (reproduced in the present work).

1Provided by the Tibetan & Himalayan Library, see Bibliography for details. However,
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international way of transliteration.'? In other parts of the present work
Tibetan names and titles are written in simplified English transcription, i.e.
Ngawang Gyatso for Ngag dbang rgya mtsho with the Wylie transliteration
in brackets at their first appearance in the text. Mongolian historical names
are written in simplified transcription referring to the Classical Mongolian,
i.e. Tiishiyetii Khan and not the modern Tiisheet Khaan. The title Jetsun-
dampa is written in its Tibetan transcription, although in Mongolia it is
pronounced Javdzdamb. Since, however, this Buddhist incarnation title is
originally Tibetan and the biography concerned within the present work is
Tibetan, the Tibetan version of the title is retained. Some Classical Mon-
golian words are rendered in ways well established in the English secondary
literature, such as Oirat for oyirad etc. Modern Mongolian is transliterated
in the fashion that is standard in Mongolia. The Sanskrit words are written
in the international system, while the Chinese names and phrases are in
Pinyin. In quotations from modern works the transliterated or transcribed
forms are retained as they appear in the originals.

The annotated translation of the biography presented in this mono-
graph is the first full translation of this text into a Western language. In
1995 Bira Shagdaryn made a Modern Mongolian translation of the biog-
raphy and included it in the collection of Zanabazar’s biographies entitled
Ondor gegeeniin namtruud orshvoi. In 2002 a Korean scholar, Jin Chengxiu,
defended a doctoral dissertation in Chinese based on Zaya Pandita’s biog-
raphy of Zanabazar and later published it in book form which included a
translation of the biography into Chinese. The title can be translated into
English as: "The 16th and 17th century Mongolian political reform the-
ory and Tibetan Buddhism—with focus on the Left Wing of T{imed and
Khalkha", though in her English abstract the author translated the title
as "Reformation of Mongol nation state and Tibetan Buddhism in 16-17th
century."'® Jin Chengxiu also included the transliteration of the Tibetan

the Sanskrit words which appear in the Tibetan text are transliterated according to the
international system of Sanskrit transliteration, see Edgerton 1985.

12See Poppe 1991.

13 Shiliu, shigi, shiji Menggu zhengzhi gaige lun yu Zangchuan fojiao-yi Tumote, Kaerka
zuoyi wet zhongzin. The doctoral dissertation was supervised by Feng Erkang, University



Introduction 11

and Mongolian versions which are commented on in the present work.
Unfortunately, the lack of knowledge of the Chinese language made it im-
possible for the present author to get acquainted with the whole content of
the Chinese book.'

Composition

The present work consists of two main parts: Part I: Studies; and Part
II: Translation and Transliteration, as well as an Appendix that includes
a reproduction of the Tibeto-Mongolian manuscript of the biography and
a reproduction of the Tibetan xylograph as well as photographs related
to Zanabazar. Part I contains studies of Zaya Pandita’s biography of Za-
nabazar organized in three chapters. Each chapter focuses on a different
scholarly problem and can be read independently of the others. Chapter I
deals with the author and the text. It presents the text against the broader
background of biographical literature in Tibet and Mongolia and discusses
Zaya Pandita, the author of Zanabazar’s biography, as a pioneer in the field
of Tibetan-language works by Mongols. Chapter 2 investigates the skillful
narration technique of Zaya Pandita who related the complicated history of
Tibeto-Khalkha-Oirat-Manchu relations during a crucial moment in the late
17th century. Chapter 3 depicts the political changes initiated during the
time of Zanabazar: the shifting of Mongolian political authority from Khan
to Gege(ge)n leading to the emergence of the Tibetan model of hierocratic
rule in Khalkha Mongolia in the 20th century. Part II consists of the an-
notated English translation of Zaya Pandita’s biography of Zanabazar and

of Nankai, VI 2002. The author of the present work would like to thank Jerzy Bayer for
his help in transcribing Chinese characters and for the translation of the title page into
English (p. ii).

11 would like to thank Choyiji (Qiao Ji) for making a Ph.D. dissertation available to
me and Osamu Inoue for presenting me with a copy of the published book based on the
doctoral work.

5However, my thanks go to Choyiji for kindly checking with me selected passages from
the Chinese translation. Needless to say all faults in the misunderstanding of the Chinese
text are mine.
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a critically edited transliteration of the biography in which comparison is
made between a bilingual Tibeto-Mongolian manuscript from Buryatia and
the Tibetan xylograph editions. It is followed by a bibliography containing
information about the source materials and secondary literature used in the
book. Next comes the Index with proper names of places, titles and histo-
rical figures. Finally, the Appendix includes a reproduction of the bilingual
Tibeto-Mongolian manuscript of the biography that was found by Raghu
Vira in the Aginsky Datsan, i.e. monastery in Buryatia in 1967 and pub-
lished by Lokesh Chandra in volume 294 of the Sata-Pitaka Series in 1982
(pp. 411-549), as well as reproduction of the Tibetan xylograph published by
Byambaa Ragchaa in 2012 and several photographs related to Zanabazar.
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Special Signs and Abbreviations

< > — text inserted by a scribe between the lines

//  — text marked by a scribe as not necessary

g — g written with two dots

g — g written instead of v

y — v written instead of g

) — used in Mong. for foreign o and long o, like in Skt. namo

(..) — letters redundant in the word

[..] — letters missing in the word

[(] — space missing between the words or between the words and gram-

matical particles

(124-6) — page and verse number of the Tibetan xylograph of Zanabazar’s
biography by Zaya Pandita in Lokesh Chandra’s edition 1981, in this
case page 124, verse 6th of the xylograph

(=62v6) — folio and verse number of the standard Beijing xylograph of
the Khalkha Zaya Pandita’s Thob yig, vol. nga, in this case folio 62v,
verse 6th of the xylograph

(=BR 34b6) — folio and verse number of the Tibetan xylograph of Zan-
abazar’s biography published by Byambaa Ragchaa 2012, in this case
folio 34b, verse 6th of the xylograph

(for: ) — correct or expected form in Classical Tib. or Classical Mong.
Bawden — Bawden’s dictionary, see Bawden 1997 in the Bibliography

Be. — Beijing xylograph of Zaya Pandita’s thob yig
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BHSD — Edgerton’s dictionary, see Edgerton 1985 in the Bibliography
BR — Byambaa Ragchaa’s edition 2012 of the Tibetan xylograph
Chin. — Chinese

Das — Das dictionary, see Das 1902 (1985) in the Bibliography
Jaschke — Jéschke’s dictionary, see Jaschke 1881 in the Bibliography
JC — transliteration of the bilingual in Chengxiu 2002

LC — Lokesh Chandra’s edition 1981 of the Tibetan xylograph
Lessing — Lessing’s dictionary, see Lessing 1982 in the Bibliography
lit. — literally

Modern Mong. — Modern Mongolian

Mong. — Classical Mongolian

Mvy. = Mahavyutpatti, see Ishihama, Fukuda 1989 in the Bibliography
Rerikh — Rerikh’s dictionary, see Rerikh 1983-1993 in the Bibliography
[RY], [IW], [JV] — abbreviations used in the Nitartha online dictionary
Skt. — Sanskrit

Thob yig — Sa ka btsun [Sakya’i btsun pa] blo bzang ’phrin las kyi [| ngag
rnams phyogs su bsgrigs pa las || rang gyi ’khor bar spyod pa’i tshul |/
shin tu gsal ba’i sgron me bzhugs

Tib. — Tibetan

7P — Zaya Pandita
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Chapter 1

The Author and the Text

1.1 Khalkha Zaya Pandita

The author of the biography of the First Khalkha Jetsundampa,' Zaya Pan-
dita Blo bzang ’phrin las, in Mongolian Luvsanprinlei (or Luvsanperenlei)?
was born in 1642, just seven years after the protagonist of his work, Zan-
abazar. He died in 1715, i.e. eight years before his master who lived until
1723. Without a doubt Zaya Pandita was one of the greatest scholars of
Mongolia. His four volume "Records of Teachings Received" (Tib. Thob
yig) was one of the most extensive Tibetan Buddhist biographical treatises,
covering tens of biographies of Buddhist masters.?

This work gained him fame among not only Mongolian monk colleagues,

LAll references and quotations from the biography of Zanabazar are taken from the
Tibeto-Mongolian manuscript found in Aginsky Datsan, i.e. monastery in Buryatia and
published by Lokesh Chandra 1982: 411-549.

2There are several shorter and longer scholarly works on Zaya Pandita, however, only
some of them bring information based on primary sources. Therefore many accounts
on Zaya Pandita, although studied for the present work, were not mentioned here, since
they appeared to be secondary and not reliable. See also Bareja-Starzynska (in print) for
more information about Zaya Pandita’s lineage.

3The content of the four volumes was best studied by Wayman 1962, Bira 1970,
Khiirelbaatar 1996 and several other scholars. See more pieces of information are provided
further in the present chapter.

21



22 CHAPTER 1. THE AUTHOR AND THE TEXT

but among Tibetans and modern researchers on the subject. His life is
known owing to two works: his own autobiography covering the events
until 1680 entitled: Sa ka btsun [Shakya’i btsun pa| blo bzang ’phrin las
kyi || ngag rnams phyogs su bsgrigs pa las || rang gyi ’khor bar spyod pa’i
tshul || shin tu gsal ba’i sgron me bzhugs* and his biography written by
his disciple, Ganjurpa Nomun Khan (Modern Mong.: Ganjuurva Nomyn
Khaan)® covering also the later part of his life.® Some personal information
is also included in Zaya Pandita’s "Records of Teachings Received" (Tib.
Thob yig).

In several secondary sources, including the influential monograph on
Zaya Pandita by Khiirelbaatar (1996: 44), there are accounts about Zaya
Pandita Luvsanprinlei as the descendant of the Chinggisid’s line. It is, how-

‘Reprinted in Byambaa 2004b. The autobiography contained in the second volume
of the First Khalkha Zaya Pandita’s "Collected works" (gsung ’bum) is written in verses
of 9 syllables. This makes the text a bit condensed. There are two sets of blocks of the
gsung ’bum; however, the comparison of the two versions of Zaya Pandita’s autobiography
proved that this is exactly the same text with only minor scribal differences.

% According to Soninbayar 1998: 28 this Tibetan work can be translated into Mongo-
lian as: Zaya bandida Luvsanperenlein namtar khisliin khangagch galbarvaas modon, i.e.
"Biography of Zaya Pandita Luvsanperenlei called Wish Fulfilling Kalpavrksa Tree". It
was a manuscript occupying 86 folios. There is also a shorter version of this biography.
It is written in Tibetan, but Soninbayar 1998: 31 provides only the Mongolian title: Zaya
bandida Luvsanprinlein khuraangui namtar, i.e. "Short biography of Zaya Pandita Lu-
vsanprinlei". It is a manuscript occupying 19 folios. Unfortunately the present author
was not able to see either of the mentioned above works.

5Bira writes about these two biographies in his monograph study about Zanabazar’s
biographies in the Introduction to Bira 1995: 5, note 8 (on p. 39). He described them
in his book on the Tibetan historical literature written by Mongols (Russian version
Bira 1960: 9-10, English version Bira 1970: 7-14, especially footnote 9). Bira has found
also a register of books dated 1861. This register is reproduced in Bira 2006: 226-262.
There is information in it about "Biography of Zaya Pandita, 1 volume; Zaya Pandita
Luvsanprinlei’s autobiography in manuscript form, 1 volume; biography of the reincarna-
tion (i.e. Zanabazar) written by Ganjurpa Nomun Khan, manuscript, 1 volume" (Zaya
bandid Luvsanprenlein namtar 1 bot’, Zaya bandid Luvsanprenlein 66166 aildsan bich-
mel namtar 1 bot’, tiinii shav’ Ganjurba Nomym khaan zokhioson maén gegeenii bichmel
namtar 1 bot’). Bira 2006: 207 reported also that in the State Library in Ulan Bator
there is a manuscript of a register entitled Zaya bandid khutagtynd odoo bui nom sudryn
temdeglel dans without page number. It is reproduced in Bira 2006: 210-225.
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ever, a misinterpretation of the fact that he was regarded as the reincar-
nation of Noyan Kéndoliin(g) Tsokhiir, in Modern Mong. Noyon Khondlén
Tsokhiir, known also as Tiimenkhen Sayin Khan (1558-1640). It is stated
clearly in Zaya Pandita’s autobiography: "As it is known, my former re-
birth was a brave and noble-virtuous lord called Kéndsliin(g) Tsokhiir."”
And according to the passage from Zaya Pandita’s "Records of Teachings
Received" (i.e. Thob yig): "I rely on many talks, which I seem to remember
from my early age, while being a small child. [It was said that I| was the
reincarnation of Kéndoliin(g) Tsokhiir, who had official authorization ob-
tained from the Omniscient Panchen [Lama| himself."® Zaya Pandita writes
clearly about his previous rebirths using words such as Tib. skye ba snga
ma, i.e. ‘former lives’ or sku skye, i.e. ‘incarnation’. Khiirelbaatar at first
translated them correctly as Mong. wurd térél (1996: 43), however, he fur-
ther concludes that according to Zaya Pandita’s own words his connection
to Chinggis Khan was udam, i.e. ‘origin, line, lineage’.” It seems that the
misinterpretation of these words resulted in the opinion that Zaya Pandita
was a descendant of Kéndéliin(g) Tsokhiir.”

TZP Autobiography, f. 2bl: bdag gi skye ba snga mar grags pa yi | | dpa’ ’dzangs
grags ‘bar dpon po khun du lung | [ tshos khur zhes pa. See also Mongolian translation of
passages from the autobiography in Khiirelbaatar 1996: 43.

8 Thob yig, Vol. III, f. 211a6-211bl: ngos cag snga sor chung chung gi skabs sngon
[211b1] gnas dran pa lta bu’i labs chal mang po labs par brten | pan chen thams cad
mkhyen pa ‘di nyid kyi drung du zhus pa’i bka’ shog tu khun du lung tshos khur gyi sku
skye yin nges ’dug pas...

9This statement was repeated for example by Dashbadrakh 2004: 100 and many others.

10T he discussion of Zaya Pandita’s origin was repeated by Don Croner in his Foreword
to the recent Mongolian translation of Zaya Pandita’s "Records of Teachings Received",
i.e. Thob yig edited by P. Nyam-Ochir (2012: II-III). Don Croner, however, did not take
a firm stand on which information was correct and attributed Luvsanprinlei’s poor de-
scent "to local legend". He mentioned that "some written accounts give the name of
his parents as Suntar (or Suntor) and Orkhidai..." However, he did not specify that this
piece of information was taken from Zaya Pandita’s autobiography and he did not give it
any priority. He claimed that "other historical accounts, however, maintain that he was
the son of Tsesjav Khondlon, himself the son of the nobleman Tiimenkhen Sain Noyon".
Concerning Zaya Pandita’s lineage he declared that "some historical sources state that
the first Zaya Pandita to appear in Mongolia was Sain Noyon Khoéndlén Tsokhiir", who
was the son of Onokh Uizen Noyon, "who oversaw religious affairs in the seven Khalkh
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Noyan Kondoliin(g) Tsokhiir also known as Tiimenkhen Sayin Khan
belonged to the Chinggisid’s lineage and was an important political and
religious leader of the Mongols in the 16th and 17th centuries together with
his uncle Abatai Khan.!! Zaya Pandita Luvsanprinlei wrote the following
passage about the ancestors of Kéndoliin(g) Tsokhiir: "Regarding [the one]
called Kéndoliing Tsokhiir he was the third son of the six sons of Uijen
Noyan who was the oldest of the seven sons of Jalair Khung Tayiji, who
was the tenth son of the eleven sons of Batu Méngke Dayan Khan who was
born in the twenty sixth generation after the universal monarch Chinggis
Khan [who was| appointed by the power of the greatest heaven."'? Therefore
those who regarded Zaya Pandita as the descendant of Kéndosliin(g) Tsokhiir
believed that he belonged to the Chinggisid’s lineage.

However, in the view of the present author, the words of Luvsanprinlei
should be given priority and should be treated as the only reliable source
of information. According to his own autobiography it is evident that Zaya
Pandita was born as a son of a very religiously inclined, but simple and most
probably not very wealthy family. He was born in Khujirt in the valley of
Khasui in the Khangai Khan mountains.'® His father was called Gzungs
thar, i.e. Mong. Sungtar and mother Or khi tai, i.e. Orkhidai.!4

banners". In any case, he concluded that "Sain Noyon Khondlén Tsokhiir was not ac-
cepted as the First Zaya Pandita by everyone." On the Zaya Pandita’s lineage see more
in Bareja-Starzynska (in print).

1Bira 1980 (1994): 250, Bira 2006: 202.

127P Autobiography, f. 2b1-3: ...khun du lung | | tshos khur zhes pa [2b2| de ni gnam
bskos mchog | | stobs kyis ’khor bsgyur ching gis rgyal po nas | | mi rabs nyi shu rtsa
drug song ba’i rjes | [ ba thu mung khu ta yang hang zhes pa [ | byon par sras po beu geig
byung ba las | | bcu pa tsha la’ir [2b3] hong tha’t ji zhes par [ | sras bdun yong ba’i rtse
mo’i grangs ldan ni | [ w’i tsen no yon zhes par sras drug las [ | gsum pa yin zhing...;
mentioned by Khiirelbaatar 1996: 44. It can be underlined that Chinggis Khan was called
here ‘the universal monarch’, i.e. cakravartin in Skt., Tib. ’khror sgyur, short form of
’khor lo sgyur ba.

13ZP Autobiography, f. 3a4: hang ka’i hang (Khanggai) zhes pa’i | | char gtogs ha su’i
lung pa’i hu chir thu (Khujirt) | | zhes bya’i lung bar... See the Mongolian alliterated
translation in Khiirelbaatar 1996: 46.

147ZP Autobiography, f. 3b2: gzungs thar ming can dang | | ma ni or khi tai zhes ming
can te. See Khiirelbaatar 1996: 46.
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Zaya Pandita wrote: "I was born in the company of six children, one
elder sister, one younger brother and two younger sisters. From the five
siblings'® T was the second. The year of [my] birth was any (meaning Black)
Water Horse (sna tshogs chu pho rta, i.e 1642). During the Saga Dava
holiday of the third great celebrations'® on the 15th day at about sunrise
[I] emerged from the womb."!7

Judging from his autobiography Zaya Pandita was offered a chance to
change his social strata by taking on a monastic career and thanks to his
unique skills he was recognized as the reincarnation of Kéndoliin(g) Tsokhiir,
a Mongolian Buddhist lay activist of the times. He recalled this fact in his
autobiography in the following way: "In 1653 (...) I met with Jestundampa
Losang Gyelpo and requested profound longevity empowerment. I was be-
stowed the position of Noyon Khutugtu."'® He referred to this recognition
also in Zanabazar’s biography, the main subject of the present study, while
describing his meeting with the Jetsundampa: "Since I was known by the
name of the reincarnation of Kéndoliin(g) Sayin Noyan I received the official
position of Noyon Khutugtu'® thanks to this name."?°

The title and position (Tib. cho lo, Mong. ¢olu) of Noyon Khutugtu was
Zaya Pandita’s first honour which placed him, already as a reincarnation,
closer to the authoritative circles of Mongolian Buddhist nobles such as the
Jetsundampa. Further distinctions were yet to come. Zaya Pandita was

151t seems then that one child died.

18Tib. dus chen gsum means holiday on Saga month when the Buddha was born,
attained enlightenment, and entered parinirvana. The Saga month is the fourth month
of the Tibetan calendar.

177ZP Autobiography, f. 3b3.

187P Autobiography, f. 4a1-2: rnam rgyal lo la (...) rje btsun blo bzang pa’i rgyal |2
mtshan gyi | gser zhal mjal zhing tshe dbang zab mo zhus [ noyon khu thug thu zhes tshe
lo (should be: cho lo) gnang.

19The title is given both in the Tib. and the Mong. versions according to its actual
pronunciation as noyon and not Class. Mong. noyan.

20Zanabazar’s Biography: 436-2: Tib. khun du lung sa’in no [437-1] yon gyi skye ba
yin zhes grags pa’i Tgyu mishan gyis no yon khu thug (thu) zhes pa’i tsho lo (for: cho
lo) gnang [, Mong. kindé-lin(g) sayin [437-1] noyan-u qubilyan kemen aldarsiysan udir
siltaryan-iyar noyon qutuytu kemen colu soyurqabai. The account concerns the meeting
of Zaya Pandita with Jetsundampa in 1653, exactly as in the autobiography.
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fortunate to spend nineteen years between 1660 and 1679 in Tibet where he
studied extensively in the Gelugpa monasteries, mainly under the guidance
of the First (Fourth) Panchen Lama Losang Chokyi Gyeltsen (Blo bzang
chos kyi rgyal mtshan, 1570-1662) and Namkha Sonam Dragpa (Nam mkha’
bsod nams grags pa), the tutor of Zanabazar.?! In the Female Wooden
Dragon year, i.e. 1664 Zaya Pandita received his full ordination from the
Fifth Dalai Lama Ngawang Losang Gyatso (Ngag dbang blo bzang rgya
mtsho, 1617-1682).%2

Also the Fifth Dalai Lama conferred on him the Sanskrit title of Jaya-
pandita. In the Thob yig Zaya Pandita writes as follow: (vol. III, f. 276a-b)
"In the year in which I was turning into my thirty sixth year of life 23 (...)
I was bestowed the title of Zaya Pandita Khutugtu with edict and seal and
so on...%* Since Zaya Pandita was born in 1642 the 36th year of his age was
1678. However, other accounts point to 1679.

There is no clear information about granting the title of Zaya Pandita in
his autobiography. Although the lack of information may seem surprising,
perhaps it was Zaya Pandita’s way of showing his modesty. Describing
his journey off to Mongolia in 1679, however, Zaya Pandita mentioned the
farewell visit he payed to the Fifth Dalai Lama and the Regent and described
the fact that he was granted an edict and a seal.?> Most probably he felt that
this information was sufficient to mark the fact of receiving his honourable
title of Zaya Pandita. In the autobiography it is written that Zaya Pandita’s
meeting with the Fifth Dalai Lama happened "on the first day of the fifth

21Tn TBRC P4511. More information about him is provided in the Part II Translation
of Zanabazar’s Biography in the present work. See also Bareja-Starzynska 2010b: 252-253.

227P Autobiography, f. 10a2: khro mo’i lo yi dpyod ka dbus su phyin | | srid zhi’i gtsug
rgyan Inga ba’i zhabs drung nas | | bsnyen rdzogs sdem (for: sdom) bzhugs.

2 Thob yig, f. 276b4: rang lo so drug pa sprul lor.

2 Thob yig, f. 276b2: dza ya pandita khu thug thu zhes pa’i cho lo ’ja’ sa dang tham
ka sogs nang ma’i gnang sbyin gnang zhing |. Lokesh Chandra 1963: 36 writes: "The
Dalai Lama conferred on him the title of Jayapandita, a tham-ka and rten-gsum (icon,
scripture and caitya)."

257P Autobiography, ff. 23b3-24a3.
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month"?6 of 1679.27 On the fifth day of the fifth month of 1679 Zaya Pandita
met with the Regent and asked him where to place the seal and the edict.?®
On the eleventh day (of the fifth month of 1679) Zaya Pandita started his
journey off from Lhasa to Mongolia.?? There are no other events of this
kind, i.e. about granting the title, the seal and the edict mentioned in Zaya
Pandita’s autobiography in 1678 or 1677. Although the information in the
autobiography is not written very clearly it would be quite unthinkable that
someone was granted an edict and seal marking the same distinction several
times during a few subsequent years. And therefore information that Zaya
Pandita was conferred his title in 1679 should be regarded as correct.3°

In the "Records of Teachings Received", Zaya Pandita wrote that the
Fifth Dalai Lama, during the audience in which he conferred upon him
the title of "Zaya Pandita", requested him to follow the example of the
Oirat Zaya Pandita Sechen Rabjampa Khutugtu and bring benefit about
the spread of dharma in Mongolia.?! The Oirat Zaya Pandita Namkhai
Gyatso (Nam mkha’i rgya mtsho, 1599-1662) played a major role in the
dissemination of Buddhism among Oirats, Western Mongols.>> The Fifth
Dalai Lama also asked the Khalkha Zaya Pandita to reject the teachings of

267P Autobiography, f. 23b2: hor zla Inga pa yi | | tshes gcig nyin mo.

2"This year is mentioned on f. 22b4-5: don grub lo.

287P Autobiography, f. 24a7: tshes ba Inga la.

297P Autobiography, f. 24a6-7: tshes ba bcu gcig nyin. Zaya Pandita’s way back home
was summarized in Mongolian by Khiirelbaatar 1996: 41-42. However, the dates in the
Mongolian translation should be corrected. On p. 41 Khiirelbaatar translates shiniin
tavand, i.e. ‘on the 5th of the new month, i.e. the first month’, although actually the
earlier part of the text referred to the fifth month. Later he writes about shiniin arvan
khoyorny odor, i.e. ‘the twelfth day of the new month, i.e. the first month’. This is an
incorrect translation of the Tib. tshes ba bcu geig nyin ‘the eleventh day’. Also this date
is not correct in the light of the analysis of the dates presented above.

30The information was provided by Bira (1994: 250). He did not clarified how he
calculated the date, but he pointed to the passage in the Thob yig: footnote 6: "The
Clear Mirror, vol. III, f. 276b." In other studies of Zaya Pandita (Dashbadrakh 1998: 104
followed by Majer and Teleki 2012: 16) the date is given as 1678.

31 Thob yig, f. 276b3: 0% rad [4] kyi dza ya pandita se chen rab ‘byams pa khu thug thu
dper mdzad nas sog yul gyi bstan pa la phan pa’i re ba yod.

323ee more in Okada and Miyawaki-Okada 2008.
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the Nyingma which are said to appear in Mongolia and to spread teachings
of the Victorious Tshongkhapa and give instructions according to the ‘two
systems’ (lugs gnyis, i.e. temporal and spiritual traditions established by
the Fifth Dalai Lama).?® A similar passage is included in Zaya Pandita’s
autobiography.®® The title of Zaya Pandita was confirmed by the Manchu
Emperor Kangxi (r. 1662-1722). During his exile from the Khalkha lands
due to Galdan Boshugtu’s invasion, in 1698 Zaya Pandita traveled to Beijing
and while staying at the court of the emperor he was officially recognized
by him as khutugtu (Mong. qutuytu), i.e. incarnation and granted with seal
and lands.?®

According to Khiirelbaatar (1996: 43) the title Zaya Pandita, composed
from the Sanskrit words jaya ‘victorious’ and pandita ‘scholar’, was given
to those Buddhist scholars who mastered the Buddhist five sciences. He
lists other famous Mongols who received this title, Oirat Zaya Pandita
Namkhaijamts, i.e. Tib. Namkhai Gyatso (1599-1662) and Buryat Zaya
Pandita, Dambadarjaa khambo (1711-1776). However, the Buryat lama
was called Zayaev because his father’s name was Zaya.® The fact that
Oirat Zaya Pandita and Khalkha Zaya Pandita lived almost at the same
time caused much confusion to those who thought that there was only one
such person, one eminent Mongolian Buddhist master. Among scholars who
wrongly identified the two Zaya Panditas, Oirat and Khalkha, was Aleksei
Pozdneev (1971: 271-272). He regarded the Khalkha Zaya Pandita as the
reincarnation of the Oirat Zaya Pandita and moreover relied on somebody’s
information that the Khalkha Zaya Pandita was a Tibetan who came to
Mongolia.

Digression:

33 Thob yig, f. 276b4: sog yul du rnying ma’i chos kyi rigs byas na shes pa byung ba’i
lo rgyus mang po gnang nas | de rigs byed mkhan [276b5] byung tshe dgag pa dang | rgyal
ba tshong kha pa chen po’i bstan pa la gang phan pa byed dgos pa sogs lugs gnyis kyi sgo
nas thugs nye ba’s bslab ston...

347P Autobiography, f. 23b4-6.

35Information provided by Soninbayar 1998: 29 on the basis of Zaya Pandita’s biography
written by his disciple Ganjurpa Nomun Khan.

36See Tsyrempilov 2014: 15.
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Doubts appear also while reading other piece of information. Walther
Heissig writes about Jaya3” Pandita on the occasion of the description of
the text on Wutaishan mountains. The author of the compilation was called
Su madhi sasana dhara, i.e. Sumati Sasana Dhara (f. 72r) (it is interesting
to notice that Sumati Sasana Dhvaja Sribhadra was a monastic name of
Zanabazar). Later in the text (f. 73v) he was called Gusiri Blo bzang bstan
jin. It was added by Heissig that he belonged to the retinue of Jaya Pandita
because he paid respect to him, as if he was his disciple, in the colophon.?®
Heissig identified the date of the block print as 1667 and he wrote that
the composition itself had to appear after 1662 when the reign of Emperor
Shengzu (the temple name of Kangxi, A. B-S.) started hence there are
blessings for his long life included in the colophon.??

Heissig uses the name ‘Jaya Pandita von Koke qota’ (1954: 12), but his
reasons for adding the name of the city to the name of the monk seems
to be based on the information from yet another document, namely a reg-
ister called Cv'a'ylasi liger siime-yin jerge-yin bigide stime-yin bayiyuluysan
yabudal-i bayicayaysan dangsa from circa 1785. There it was stated that
"Jaya bandida qutuytu" founded a monastery called Sayin-i erkilegéi sime
in the first year of the reign of the Emperor Kangxi (Engke amu~yulang), i.e.
1662. He was said to come to Kéke Khota from Khalkha from the banner of
Jasagtu Khan with a retinue of 160 disciples and he was encouraged by the
emperor to build a monastery any place he wished. According to the regis-
ter Jaya Pandita started to build a monastery at the foot of the mountain
Jirgalangtu near the source of the Kharigchin river. It has been pointed
out already elsewhere by Isabelle Charleux that if it was the Khalkha Zaya
Pandita that was meant here, the dates of this account do not seem to be
correct. In 1662 Zaya Pandita should have been in Tibet where he went
in 1660 to study. He returned to Khalkha in 1679 and left Khalkha again

3THeissig 1954: 2-13. Jaya is the way Heissig writes this name.

*8Heissig 1954: 13, footnote 1, f. 71v: gamuy-i ayiladuvyci-yi bancen dalai blama-yin
est bosuy-iyar Jaya bandida quiuy-tu kemen [72r] aldardiysan tegin-i élmei-yin toyusun-i
oroi-bar abuyci sumadhi sasana dhara.

%Heissig 1954: 13, footnote 2, f. 73r: mangusiri-yin qubilyan delekei-yin manduyuluy i
degedii ejen-i timen nasun-u batu orusil bolyan keb-tir bitigeye kemen...
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in 1688 due to Galdan Boshugtu’s attack. Therefore it seems much more
probable that the foundation of the monastery mentioned in the register
started around 1699.40

It is not clear why Heissig called Zaya Pandita "from Koéke Khota"
unless he meant another person. Who, however, could he be? The Oirat
Zaya Pandita Namkhai Gyatso passed away in 1662 on his way to Tibet. He
could have not been called as the one who received the mandate of "Zaya
Pandita" from the Panchen Lama since he was bestowed this title by the
Khalkha Subudi Jasagtu Khan after 1640.*" There are no accounts that he
spent time in Koke Khota. His next incarnation was born in 1664 and most
probably stayed his entire life in Tibet.*> Moreover, his dates do not agree
with the dates mentioned by Heissig.

Heissig might have referred to the incarnation called "Jaya Pandita from
Kéke Khota" included in Aleksei Pozdneev’s list of Mongolian reincarna-
tions.*> However, there is no more information about the Jaya or Zaya
Pandita from Koéke Khota there. In any case, it would be a later story
connected with recognition of a reincarnation of the Khalkha Zaya Pandita
after his passing away. It is possible that the author of the Mongolian text
on Wutaishan, Sumati Sasana Dhara alias Blo bzang bstan ’jin, became
Zaya Pandita’s disciple in Tibet.** Nevertheless, in the passage written by
Heissig on the circumstances of composition of the text on Wutaishan in
the second half of the 17th century information about Jaya (Zaya) Pandita
from Koéke Khota should probably be studied carefully again. From the
reading of the documents available to us it would be quite impossible for
the Khalkha Zaya Pandita®® to appear in Koke Khota already in 1662 and

10See Bareja-Starzynska (in print). Bira 1978: 230 suggested the year 1691.

41Gee Okada and Miyawaki-Okada 2008: 33.

*2Okada and Miyawaki-Okada 2008: 34.

13Pozdneev 1978: 324. He is mentioned on the list under number 61. On p. 328 Pozd-
neev presents the list of "khutukhtus of Khalkha". There he writes about the Khalkha
Zaya Pandita that "his nomadic lands and monastery are in the Sayin Noyon aimag, and
his khubilgan must be distinguished from the one in Khiikhe khoto, no. 61 in the first
list."

“Bira 1978: 230 came into similar conclusion.

45 And it is said in the Mongolian text that he received the mandate (bosuy) from the
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therefore if he was meant there, his name should not refer to Kéke Khota
and the date should be corrected.

Zaya Pandita acquired excellent knowledge of the Tibetan language and
the majority of his texts were composed in Tibetan. However, in his autobi-
ography Zaya Pandita wrote that at first he learnt the Mongolian script.*6
Probably this knowledge was quite profound. Many years later during his
stay in Tibet he composed the biography of Tiishiyetii Khan in Mongo-
lian.*" After learning the Mongolian script Zaya Pandita mastered the
Tibetan script and language.*® As it was mentioned earlier he received full
Buddhist ordination. His curriculum also included medicine.*?

Zaya Pandita was known in Mongolia as one of the three most influential
incarnated teachers, including Jetsundampa as the most important, and
besides Zaya Pandita, also Lamyn Gegeen Losang Tenzin Gyeltsen (Blo
bzang bstan ’dzin rgyal mtshan, 1639-1703).59 All three of them exchanged
teachings among themselves.’! Their importance lied in their profound

Panchen Lama, while according to Zaya Pandita’s Thob yig f. 276a-b the title was given
during Zaya Pandita’s audience with the Fifth Dalai Lama. See also Lokesh Chandra
1963: 36.

467P Autobiography, f. 4a5-6.

4TZP Autobiography, f. 19a2-3. Also Lokesh Chandra 1963: 36 in his short text about
Zaya Pandita wrote that "Among his writings many were in Mongol, like the Biogra-
phy of King Tiisiyetii Qayan, which were not incorporated in his opera omnia and are
traditionally rare." Lokesh Chandra remarks: "Copies: California University, Chicago
University 302, 327, Gandang Monastery, Institut Vostokovedeniya u. 59 (Blo bzang
‘phrin las), International Academy of Indian Culture, and State Library of Ulanbator."

“87P Autobiography, f. 4a5, 4b3.

497ZP Autobiography, f. 7b5-6. Zaya Pandita studied with Lingto Shabdrung Losang
Gyatso (Gling stod zhabs drung blo bzang rgya mtsho). He who was mentioned by the
Fifth Dalai Lama in his autobiography, Karmay 2015: 236.

30See Byambaa 2009.

5! According to Aleksei Pozdneev 1971: 272 the Mongols used to speak about: "Jetsun-
dampa, the White Yurt khan, Zaya Pandita, the Yellow Yurt khan and Lamain Gegen,
the Black Yurt khan." According to him these three colors referred to the colors of the
yurts in which the lamas lived. However, while referring to the Khalkha Zaya Pandita,
Pozdneev treated him as the reincarnation of the Oirat Zaya Pandita and therefore con-
fused him with the Tibetan reincarnation of the Oirat Zaya Pandita. The whole passage
contains mixed information about the two men and should be read very critically.
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knowledge of Buddhist teachings as well as arts, medicine and astrology,
respectively.

As mentioned earlier, Zaya Pandita’s literary legacy consists of four
volumes of the "Records of Teachings Received" (Thob yig encompassing
volumes ka-nga) written in 1698-1702: (Sha kya’i btsun pa blo bzang ‘phrin
las kyi) zab pa dang rgya che ba’i dam pa’i chos kyi thob yig gsal ba’i me
long and two volumes (ka-kha) which are popularly known as his "Collected
works", i.e. gsung ’bum. This notion, however, is misleading, since it is
often applied to the Thob yig, as well.5?

The contents of the four volumes of Thob yig have been outlined by
Alex Wayman,>® who also made profound studies on the correlation of the
Tantric section of the Kanjur to Tanjur on the basis of the Thob yig. Alex
Wayman believed that Zaya Pandita was even a tutor to the Sixth Dalai
Lama.?

The four volumes of Zaya Pandita’s Thob yig were translated into Clas-
sical Mongolian by Rabjamba Gungaajamts during Zaya Pandita’s times.?>

2Besides the Peking edition of the two-volume works there is its reprint by Byambaa
Ragchaa (2004b). In the Preface he stated that there are two different blocks of the
gsung ’bum judging from its shape and from the Index (dkar chag) in which titles of the
works are written in verse or in prose. The two-volume "Collected Works" were edited
by Shiva Shireet (or Luvsanshiva), Luvsanprinlei’s disciple. On the basis of the present
author’s comparison of the two block sets of the autobiography of Zaya Pandita it can be
concluded that there are no serious differences between them except scribal differences.
The gsung ’bum Index in Tibetan was called Nor bu phreng ba, translated into Mongolian
as Cintamani-yin erike (Modern Mong. Chandmaniin erikh). The manuscript of this
Index was found by Byambaa 2004: 2. Another Mongolian scholar, Soninbayar 1998: 33-
43 in his article on Zaya Pandita reproduced Luvsanprinlei’s Index under the Tibetan
title: Rigs kun khyab bdag za ya pandita blo bzang ’phrin las bka’ ‘bum legs bshad kyi po
ti gnyis pa’s dkar chag nor ’phreng dang bklag lung legs par thob pa’i brgyud beas bzhugs.
Khiirelbaatar 1996: 58 outlined the contents of the 2 volumes in his article .

53Wayman 1962. Also Bira 1970 and Khiirelbaatar 1996: 71-76 summarized the Thob
y1g.

P Wayman 1962: 109, Wayman 1959: 126 (footnote 210).

% The unique manuscript of this translation is being rendered into Modern Mongolian
by P. Nyam-Ochir in collaboration with G. Nyam-Ochir who prepared the transliteration
of the Classical Mongolian original which consists of 11 parts. Two volumes have already
appeared. See Nyam-Ochir 2012 and Don Croner’s blog.
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There were also other translations, at least of parts of the Thob yig. Bira
Shagdaryn in his translation of the biography of Zanabazar into Modern
Mongolian used another Classical Mongolian translation, by Gelegjamts
Doorombo, and checked it against the Tibetan original.?%

The Thob yig enclosed numerous biographies, both of eminent Bud-
dhist scholars, Indian and Tibetan, including Maitreya-natha, Asanga, Va-
subandhu, Gunaprabha, Nagarjuna, Aryadeva, Haribhadra, Dignaga, Dhar-
makirti, Candragomin, Sakyaprabha, Dharmaraksita, Santideva, Sakyagri,
Abhayakaragupta, Mitra, Santiraksita, Atisa, Khedub Khyungpo (mKhas
grub khyung po), Nagtso Lotsaba (Nag tsho lo tsa ba), Lhalama Jangchub
Od (IHa bla ma byang chub ’od), Sakya Pandita (Sa skya Pandita), Bu-
ton Rinpoche (Bu ston rin po che), Thogme Pelsang po (Thogs med dpal
bzang po), Sempa Chenpo Pelden Yeshe (Sems dpa’ chen po dpal 1dan ye
shes), Lhodrag Namkha Gyeltsen Pelsangpo (IHo brag nam mkha’ rgyal mt-
shan dpal bzang po), Reddapa (Red mda’ pa), Tsongkhapa (Tsong kha pa),
Dalai Lamas and Panchen Lamas and many others, as well as life-accounts
of model Buddhist masters: sixteen sthaviras, eighty four maha-siddhas and
others.%7

After returning to Mongolia Zaya Pandita founded four colleges and
his monastery started to be called Zayaiin Khiiree, i.e. ‘the monastery of
Zaya’. Among the disciples of the First Zaya Pandita there were eminent
Buddhist scholars of Mongolia such as: Darpa Pandita Losang Sopa Gyatso
(Blo bzang bzod pa rgya mtsho), in Modern Mong. Darva Pandit nomch
khutagt Sodovjamts and Shiva Shireet Luvsan (the first incarnation of Shiva
Shireet who was called Luvsan), who were Zaya Pandita’s disciples when
he was in Tibet in the Sera monastery’s Tsanid (mtshad nyid) and Choiriin
datsan (chos grwa tshang).’®

In order to learn more about Zaya Pandita’s biography one should study
the whole work of his "Records of Teachings received" (Thob yig) since be-
tween the accounts of the Buddhist masters Zaya Pandita included informa-

56Bira 1995: 25.
5"Wayman 1962: 111-115.
583oninbayar 1998: 31.
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tion about himself. The most valuable in this respect is the biography of the
First Khalkha Jetsundampa Zanabazar. Therefore one should read it as the
source of information of both: the author of the text and the protagonist of
his story.

1.2 Genre of Biography

Zaya Pandita Luvsanprinlei regarded the First Khalkha Jetsundampa as
his spiritual teacher. He met him before his journey for studies in Tibet,
and always treated him with great respect. Both in the autobiography of
Zaya Pandita and in his biography of Zanabazar it is mentioned that he
‘received the longevity [empowerment| and permission to attend Niguma’s
practice’ during his meeting with Zanabazar in 1653 (rnam rgyal zhes pa
chu mo sprul lo, i.e. Water Female Serpent year).’® However, Zanabazar
left in 1655 (Tib. myos byed ces pa shing lug i.e. Wooden Sheep year) for
central Tibet (dBus and Gtsang ), while Zaya Pandita stayed in Mongolia
until 1660 (Tib. lcags byi, i.e. ITron Mouse year) when he finally was able to
study in Tibet. Since then until 1679 (Tib. sa lug, i.e. Earth Sheep year)
he was away from Mongolia and therefore his account of Zanabazar’s life
for that period is very limited. Comparison with later biographies®® of the
First Khalkha Jetsundampa showed that actually all of them were based
on the first life-story by Zaya Pandita and therefore all of them lack precise
information about the period of 1660-1679.

Since Zaya Pandita included Zanabazar’s biography in the Thob yig, i.e.
"Records of Teachings Received", one should examine this genre. About
Zaya Pandita’s treatment of the thob yig genre Alex Wayman remarked as
follows: "Theoretically, the author should include only those teachers in
whose lineage he stands. However, apparently by encyclopedic knowledge,
he (i.e. Zaya Pandita) manages to have learned something from almost ev-
eryone of importance (at least in the Gelugpa school) and this gives him the

%9Zanabazar’s Biography: 436-3. Meeting with the Jetsundampa was described in ZP
Autobiography, f. 4al-2.
50See Bareja-Starzynska 2009a.
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opportunity to write up their biographies, even though in many cases it is
extremely brief."®! "He treats with greater amplitude the Dalai Lamas, the
Panchen Lamas, and the chief ones among the yongs-’dzin, religious teach-
ers of the highly-placed Lamas, has an especially ample treatment of the
1st Pan chen Blo bzang chos kyi rgyal mtshan dpal 111, ff. 190b1 to 232a2;
and coming up to his own times, gives increasingly greater information in
the biographies."%? The biography of the First Jetsundampa is included in
this part of the work, vol. IV (nga), starting from folio 62 verso, line 6 to
folio 77 verso line 2 (Chandra 1981: 124-154, Byambaa 2012 ff. 34b6-49b2).
However, since a bilingual copy also exists, references in the present work
are made to the Tibeto-Mongolian manuscript (Lokesh Chandra 1982: 412-
549). The biography of the First Jetsundampa is therein entitled Blo bzang
bstan pa’i rgyal mtshan dpal bzang po’i khrungs rabs beco Inga’i rnam thar,
i.e. it was regarded as belonging to the namthar (rnam thar) genre, at least
at the time of making the separate copies of the text.53

Namthars are registers of virtuous deeds which lead to the Buddhist En-
lightenment. They "serve both as inspirational and as instructional models
for practitioners of the Path."%* The classical Tibetological explanation of
the nature of namthar genre was given by Giuseppe Tucci in the Tibetan
Painted Scrolls. There he discussed the similarities of such texts with the
hagiographic literature of medieval Europe and therefore he concluded: "the
events they relate with a particular satisfaction are spiritual conquests, vi-
sions and extasies; they follow the long appreticeship through which man
becomes divine, they give lists of the texts upon which saints trained and
disciplined their minds, for each lama they record the masters who opened
up his spirit to serene visions, or caused the ambrosia of supreme revela-
tions to rain down upon him. Human events have nothing to do with these
works."%?

5"Wayman 1962: 115.

62Wayman 1962: 115.

63 Although in the Mongolian translation of the text term ¢adiy or ¢edig stemming from
Sanskrit jataka (Lessing 156a) is used.

**Willis 1985: 304.

55Tucci 1949, vol. 1, pp. 150-152.
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It echoes with the explanation by Hermione Lee, a modern leading bi-
ography expert from Oxford University: "Biography raises moral issues. Its
early, classical and Christian versions, presented their subjects as moral ex-
amples. A good life or a martyrdom provided a model for good behaviour
or spiritual aspiration; a bad ruler or a fall from greatness provided an awful
warning. This ‘exemplary’ strain in biography has never disappeared. A
recurring argument is made for the usefulness of the genre. If biography can
teach us how to live our lives, or can open our minds to lives very unlike
our own, then it has educational purpose: it is a branch of history and of
knowledge."% The New Ozford Dictionary of English of 2001 provides such
a short Western definition of biography: "an account of someone’s life writ-
ten by someone else".5” Analyzing formal rules for biography Lee concluded
that "there are no rules for biography" and "there is no such things as a
definitive biography."%®

How is it then in the Tibetan biography? If one looks at the Tibetan
namthar genre, the Buddhist perspective places it in a due level of de-
velopment of Buddha’s life-account. Ulrike Roesler writes: "among the
Buddhist types of biographical literature we find, for example, genre desig-
nations like Sanskrit/Pali carita (deeds or acts, as in Buddhacarita), vamsa
(genealogy, as in Buddhavasa), or the simple designation as katha (story,
as in Nidanakatha). Biographical details and legends are part of the Bud-
dhist commentaries (afthakathas), and fragments of the life story of Buddha
Sakyamuni are embedded in the Suitra and the Vinaya sections of the Bud-
dhist canonical scriptures. Stories about previous lives, the jatakas and
avadanas with their respective translations into different languages of Asia,
are an important part of Buddhist stories, too. The Tibetan tradition uses
the designation rnam thar, "liberation (story)", for religious biographies,
but biographical accounts are also found in other genres, such as chos byung,
"history of the doctrine", or in doctrinal works, or in eulogies of Buddhist
teachers."% Several pages devoted to the biographical literature in Tibet

56Lee 2009: 16-17.

"Lee 2009: 5.

% Lee 2009: 18.

59Roesler, from "Introduction" in: Covill, Roesler, Shaw 2010: 5-6. About biographies
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Andrei I. Vostrikov, and included it in his study of the Tibetan historical
literature treating it as its part.”

About religious biographical writings in Tibet, Brandon Dotson quite
aptly points out that: "For a culture so pervaded by the Buddha'’s teaching
of non-self, there is an awful lot of writing about the lives of individuals.
And, interestingly, this is something that was not done to the same extent
in India, the primary source of Tibetan Buddhism. Biographical writing
in Tibet began in earnest after the ‘later diffusion’ of Buddhism from the
eleventh century onwards, in new lineages like the Kadam and Kagyu.""!
He, however, searched for earlier examples in the texts preserved in Dun-
huang and found two examples showing, according to him, how Tibetan
Buddhist biographies were documenting lineages and text transmissions.
He concluded: "In the uncertain period after the fall of the Tibetan empire,
these two things, lineages and the texts/practices they transmitted, were
the tenuous means by which the Buddha’s teachings would survive or fall
in Tibet. (...)what we are seeing is the appearance of religious biographi-
cal writing at a pressure point in history, when the Buddhist institutions
introduced by the Tibetan emperors were crumbling, and nothing had yet
emerged to take their place.""?

It is summed up by Janice D. Willis that Tibetan religious biographies,
i.e. namthars, can be viewed as "three distinct levels of life-story: viz. 1)
phyi’i rnam thar, the so called outer biography which most resembles our
western notions of biography, presenting details of birth, schooling, educa-
tion, specific teachers and texts consulted; 2) nang gi rnam thar or inner
biography, which chronicles the specific meditative cycles, initiations, etc.,
imparted to the future siddha; and 3) the gsang ba’i rnam thar or secret
biography. This last level or element of the narrative is said to describe the
meditative or mystical visions and their experiences of the accomplished
ones."™ She also suggested "to view this third level of rnam thar as ac-

of Indian mahasiddhas in Tibetan see Robinson 1996.
"OVostrikov 1970.
"'"Dotson 2014.
2Dotson 2014.
Willis 1985: 312.
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tually providing detailed descriptions of practice and instructions."™ And
this again points out that life-stories became so important for the Tibetan
Buddhists because they carried information about lineages and practices.”

Therefore Zaya Pandita, a Mongolian monk who was able to learn in
Tibet from the best teachers of the Gelugpa tradition of the time, related
so minutely biographies of great Buddhist figures and their teachings. He
brought his Buddhist knowledge to the Khalkha lands and shared it in his
writings. From this short recapitulation one can see that from the Tibetan
perspective it is possible to discuss Zanabazar’s biography by Zaya Pandita
as included in the "teachings received" (thob yig) genre and representing
the "personal path leading to enlightenment" (rnam thar) genre.

The biography of the First Jetsundampa was written at the request of
Zaya Pandita with the approval of the Jetsundampa. He provided Zaya
Pandita with all necessary information about his virtuous deeds as a Bud-
dhist: foundation of monasteries and temples, the making of statues and
the preparing of two or three Kanjur editions. Nevertheless, Zaya Pandita
confronted these data with his own knowledge about those events.

An interesting feature of the text is that it not only omits the period of
1660-1679 but also it does not cover years after 1702 (until 1723), because
the four-volume work was completed by Zaya Pandita in 1702 and later
he did not continue this sort of writing. We may assume that for him the
task of recording his "teachings received" was fulfilled. Therefore, although

"Willis 1985: 312.

"5One may ponder on the Chinese Buddhist biographical literature. However, it seems
that due to its different character, lineages and records of teachings and practices did not
play so significant role in it. For example Robson (2010: 55) writes that in the collection of
biographies entitled The Biographies of the Eighteen Eminent Monks of Nanyue (Nanyue
shiba gaoseng zhuan) by Lu Cangyong (656-713) the author "after briefly introducing
some of the eighteen monks... refrains from expatiating on the virtues of each (or any) of
the monks who comprise the list and instead focuses his literary flourishes on the beauty
and numinous efficacy of the terrain of Nanyue that served as a setting for their practices
in monasteries there. (...) Wonderful trees, clear water, abundant herbs, strange stones,
and a favorable position in relation to the celestial sphere above, could be as important
to a monk’s religious pursuits as a good master." It seems that contrary to the above
statement, the importance of master who was crucial for the success in the Tantric
practices in Tibet made biographies important tools containing necessary knowledge.
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Zanabazar’s biography was written during his lifetime, it stopped in 1702.

Zaya Pandita complained that he had to rely only on his master’s words
about the rites he received and texts that he had studied in Tibet in 1649-
1651, because Zanabazar did not make any notes while young. It must
have been a serious problem for Zaya Pandita since he reported about it
not just once. For example: (p. 429) "at that time due to the fault of not
applying himself greatly to Dharma he did not take notes except for [the
fact that] on the first day he pull out [information| from sutras and tantras
and words of many Indian and Tibetan accomplished masters and others
and he commented [upon them| extensively. However, he was not able to
remember everything. From the second day onwards, whatever he became
[interested in| he was truly able to memorize and write down, but he did
not write scriptures, both due to his early age, and the fact, that he did not
understand its great importance for [practising] dharma" or: (pp. 439-440):
"[There, i.e. in Tibet] he listened to many teachings taught by the Master
Gyel Wangchuk (i.e the Fifth Dalai Lama) starting with the Kadam Legbam
(bKa’ gdams legs ’bam). Though he listened to such teachings [I| have not
seen his register of "teachings received" and therefore all these |pieces of
information| were not certain."

One can understand better while studying Zaya Pandita’s autobiography—
in which every teaching that he received was meticulously noted—that scant
information about his master’s "teachings received" must have caused his
true grief.

The trustworthiness of Zaya Pandita is striking, since usually Buddhist
life accounts, i.e. namthars, are regarded by Western viewers as hagiogra-
phies. Is it then a hagiography? Zaya Pandita was clearly attached very
much to his master, the First Jetsundampa. The biography is full of Zaya
Pandita’s dedications to his teacher and is written in the first person, i.e.
making clear his close connection to the protagonist of his work. But crit-
ical remarks on the lack of keeping proper records of teachings on the side
of the master proved that it was not a hagiography. Although written in
consultation with Zanabazar, it also does not fit as a model of an autobiog-
raphy written by a ghost writer (i.e. Zaya Pandita) since the true author
is not hiding. It is possible to examine whether Zanabazar’s biography
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by Zaya Pandita is suitable to the term "nested biography", i.e. biogra-
phy nested in a bigger work. For the present purpose David Templeman’s
notion of "nested autobiography" was rephrased.”® Templeman, however,
spoke about an autobiography which was inserted into a big life-account. In
the case of Zaya Pandita’s writing the biography of Zanabazar constitutes,
similarly to other namthars, a part of the grand work of his "Records of
Teachings Received". It is situated differently to the "nested biographies".
Detailed analysis of the Thob yig contents in terms of its structure, however,
is beyond the scope of the present work.

The style of Zaya Pandita’s writing is simple; however, if one sees that
the biography is a part of the "records" serving with information about
lineages and teachings, it is clear that this style must be informative and
not elaborated or ornate.””

It may be useful to see what could have been Zaya Pandita’s inspiration,
i.e. opinion on the style of biographical writings of the Fifth Dalai Lama,
who was his religious authority. Ulrike Roesler studied the autobiography
of the Fifth Dalai Lama and found him quoting Tagtsang Lotsawa (sTag
tshang lo tsa ba): "It is impious to praise oneself and defame others in a
loud tone, assuming oneself to be supreme. With neither exaggeration nor
deprecation, one’s character should be declared to all, such is the manner
of the Buddha (f. 9 b)."™ Similar statement was written by Zaya Pandita
who recalled Zanabazar praising Dromton ("Brom ston) and quoting from
the Norbu Trengba Nor bu phreng ba: "One own’s qualities should be hidden,

"David Templeman introduced this term during his presentation titled "Nested auto-
biography: Life writing within larger works" at the conference "Beyond biography: New
Perspectives on Tibetan Life-Writing", Oxford, 28-29.09.2012.

""Khiirelbaatar devoted the whole subchapter to the ornate (kavya) style of Zaya Pan-
dita, see Khiirelbaatar 1996: 59-66. However, he wrote there about Zaya Pandita’s
other composition consisting of 35 exemplifications of ornate style according to Dandin’s
Kavyadarsa. See Khiirelbaatar 1996: 60.

78T would like to thank Ulrike Roesler for her kind permission to see her text before
its publication. See Roesler 2014: 134. Another translation of this passage is presented
by Samten Karmay in his translation of the Fifth Dalai Lama’s autobiography, Kar-
may 2015: 19.
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other’s qualities should be proclaimed!"™ Would it be possible that the Fifth
Dalai Lama’s opinion and Zanabazar’s words on humble behaviour had an
impact on Zaya Pandita? His work was not an autobiography and therefore
if he regarded them as important he would rather recall them while writing
his own autobiography. Nevertheless, he might have valued the opinion of
the Fifth Dalai Lama on the style of writing biographies.?°

In general it can be said that Buddhist or Asian biographies in com-
parison with the Western biographical world bring far more interesting per-
spectives.®! Since a protagonist of the biography might have had previous
incarnations—there are no borders in time for a biography; since he can
travel mentally to distant lands—there are no borders in space. Since he
can be represented by several incarnations at once—there are no limits to
the protagonists who are still seen as one entity. These aspects of the very
flexible understanding of life-account are visible in Zanabazar’s biography;,
as well.

For example Zanabazar in his talk with Zaya Pandita explained the
reason for being regarded as Taranatha’s reincarnation by the Panchen
Lama. He compared it with the process of the visualization of a deity:
"Now if [one| asks about the reason of issuing [a statement by the Panchen
Lama| about [me] being assembled with Taranatha, although the assembly
is not a deity, it is like giving authorization etc. by visualizing [oneself] as
a deity. Although I am not Taranatha, I am perceived as him—the two
[notions| are similar."®?

Zaya Pandita mentioned also a secret visit paid by Zanabazar to Tibet

"®Zanabazar’s Biography, 432-3.

80The Fifth Dalai Lama noted in his autobiography: "I wrote as much as I could
based on my own memory since the age 15", while for the earlier period he relied on the
notes taken by his entourage. He concluded: "I wrote in a spontaneous manner all that
occurred naturally to my mind", see Karmay 2015: 20-21.

811t was one of the conclusions drawn by the participants of the conference "Beyond
biography: New Perspectives on Tibetan Life-Writing", Oxford, 28-29.09.2012.

827anabazar’s Biography 432-1-2: ta ra na tha’i tshom bu yin phebs par rgyu mtshan
zhus tsa na tshom bu lha min kyang lhar bskyed de rjes gnang la sogs pa byed pa ltar
(129-2 + nga) ta ra na tha min kyang yin par 'du shes pa gnyis ’dra zhes...
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in 1655.%% Although this travel to Tibet has not been recorded elsewhere
and it seemed very short, no one dared to question its credibility. Obviously,
incarnations as powerful as Zanabazar—reincarnated master Taranatha—
could have traveled in a different way and time than common people.

1.3 Is the Tibetan Way the Mongolian Way?

Another feature which can be analyzed, however, is the problem of other
possible influences. Zaya Pandita was a Mongol who received his Buddhist
knowledge in Tibet. His main language of composition was Tibetan. Is it
then possible to see any Mongolian features in the biography of Zanabazar,
one particular Mongolian Buddhist master described by Zaya Pandita?
One may look at Zaya Pandita’s Mongolian background to search for
possible impacts. Analysis of one biography usually leads to analysis of
another biography, namely of its author’s. In the case of Zaya Pandita it
can be recapitulated that he spent all his childhood in Mongolia. He went to
Tibet in 1660, at the age of 18. He knew both the Tibetan and Mongolian
scripts and he was able to make translations from Tibetan into Mongolian.
An interesting document found by Bira Shagdaryn is Zaya Pandita’s list
of Mongolian books.®* Actually it is a register of Mongolian books from the
monastery of Zaya Pandita (called Zaya Gegeen’s or Zayaiin monastery),
however, it may include, as well, the private library of Zaya Pandita. The
library did not survive the communist purges in Mongolia. Nevertheless, the
list is a witness to its contents.®> The register contains many books trans-
lated from Tibetan into Mongolian, such as for example the epic of Gesar,
biographies of Padmasambhava, Milarepa, Marpa, the story of Choyijid
Dakini etc. There are also sutras listed, such as Altan gerel, i.e. "Sutra of
the Golden Light" and the "Ocean of Stories" known in Tibetan as Mdo
mdzangs blun, i.e. "Sutra of the Wise and the Foolish" etc. The list also
contains Mongolian historical writings, such as "The History of Togoon

83Zanabazar’s Biography 438-2-440-3.
84Gee Bira 2006.
850n the monastery of Zaya Gegeen see Majer and Teleki 2013.
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Tomor Khan", "The White History of Chinggis [Khan]" and others. Even
if these books did not belong to him, most probably Zaya Pandita, although
brought up in a monastery and educated mainly in Tibet, was nevertheless
quite well versed in Mongolian literature and well accustomed to Mongolian
tradition. Thus were there any traces of the Mongolian influence on Zaya
Pandita’s biography of Zanabazar?

Referring to Mongolian history and culture one has to start with Ching-
gis Khan, undoubtedly the greatest hero for the Mongols. Chinggis Khan is
mentioned in Zaya Pandita’s biography of the First Jetsundampa, as well,
as an important point of reference in his genealogy: "[...| universally famed
as Chinggis Khan (ching gi rgyal po). And from that [king] in the twenty-
seventh generation appeared a king [called:] Batu Moéngke Dayan. From
his eleven sons the tenth was [called] Jalair Khung Tayiji. From his seven
sons the third [was called] Uijeng Noyan. From his six sons the eldest was
[called]| king Abutai (or Abatai). (...) When he was thirty-five years old,
he proceeded to the heavenly realms (i.e. passed away). His son was Erkei
Mergen. His son was called Vajra king Tiishiyetii Khan. He acted with
full understanding of the two [kinds of affairs|: [regarding Buddhist]| doc-
trine and [worldly political| rule. He was the father of the present Lord [i.e.
Zanabazar|. His mother was the daughter of the daughter of the younger
brother of the Lord’s own grandfather, great Vajra king (i.e. Abutai /
Abatai)."86

The most remarkable life story known from Mongolian literature is the
biography of Chinggis Khan as narrated in the so called "Secret History
of the Mongols", which is regarded, however, as a chronicle.3” The text
survived only in the Chinese glosses, nevertheless, they enabled scholars to
reconstruct the Mongolian original. The text is dated 1240.88 One of the

867anabazar’s Biography: 416-3-417-3. See Part II, Translation for more explanations.

8TRecent studies of Christopher Atwood (paper read in 2014 in the Academy of Social
Sciences in Hohhot) on the composition of the "Secret History" may shed, however, new
light on this work.

88Katuzynski 1970: 9-10. There are numerous studies of the "Secret History of the
Mongols". It would be impossible and unnecessary to mention all of them in the present
work.
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interesting features of this text, noticed by scholars, was the trustworthiness
of its author(s): great khan is depicted in the chronicle in a very objective
way, it seems. Even the fact that he was afraid of dogs was mentioned. Some
of his shameful deeds, such as killing his step-brother Bekter or leaving
behind his young wife in the moment of Merkits’ attack were described,
as well.3? Speaking in an objective way about all of the khan’s deeds was
perhaps a way to depict him for family members. Therefore trustworthiness
of the author(s) could be an argument for treating this text as addressed
only for the inner circle of recipients. The text survived in Beijing in the
archives and was used as a primary reader for the Chinese administration
learning the Mongolian language. The Mongolian text disappeared and only
its Chinese glosses and translation survived. In the course of time passing,
however, the text of the "Secret History of the Mongols" was studied not
only by the Chinese, but also by the Mongols. Its Mongolian version was
rewritten and large fragments were included in the chronicle Altan tobéi by
Luvsan Dandzan in the 17th century."

Perhaps trustworthiness or truthfulness and the straightforwardness of
the "Secret History of the Mongols" are the features which Zaya Pandita
acquired from his Mongolian background and contributed to the biogra-
phy of the First Jetsundampa. Later biographies of Zanabazar written in
the Tibetan language are modeled much closer to the Tibetan examples of
namthars. Also their language is much more elaborate and ornate.’! Their
authors relied on the main facts from Zaya Pandita’s account of the First
Jetsundampa, however, they added legends which most probably developed
around this person with the passage of time. Also the Mongolian biogra-
phies of the First Jetsundampa focused on his legendary deeds.

In Mongolia the religious biographies in form of namthars appeared with
the introduction of Buddhism. Typical expressions to call life-account in the
Mongolian language were cadiy or cedig (modern tsadig, i.e. ‘biography’),?
teiike (modern ¢dtukh, i.e. ‘history’) or tuyufi (modern tuuj, i.e. ‘story’). It

89Katuzynski 1970: 35.

99Katuzynski 1970: 13-14.

91Some remarks on it are in Bareja-Starzynska 2009a.
92From Sanskrit jataka.
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is difficult to state with certainty when the Tibetan expression rnam thar
rendered in Mongolian as namtar appeared in the Mongolian writings.

There are not many records of Mongolian biographical literature from
the time before the first Mongolian contact with Buddhism. In this respect
the above mentioned "Secret History of the Mongols", if treated as text
containing biography, seems to be an isolated example. The first Buddhist
life accounts in Mongolian, which survived up to our times, were compi-
lations based on the Tibetan originals, such as "The Twelve Deeds [of the
Buddha]", in Mongolian Arban qoyar jokiyangyui.®®> The well known Indian
work containing Buddha’s biography entitled Lalitavistara was rewritten in
Tibetan by Chokyi Oser (in Mong. pronunciation Choyiji Ozer, Tib. Chos
kyi od zer 1307-1321)% and this work in turn was translated into Mongo-
lian by Sherab Sengge (Shes rab seng ge)® at the time of Esen Témor Khan
(1276-1328). Sherab Sengge, however, commented upon the twelve deeds in
a "Commentary on the Twelve Deeds of the Buddha."%

Translation of the Buddhist canonical writings, i.e. Kanjur (6Ka’ ‘gyur)
into Mongolian which started in the 13th century was continued again in
the 16th century. A set of the Kanjur translation was said to be done in
1607, however, it did not survive. New attempts were made at the Lig-
den Khan’s court and full translation was ready in 1629.°” With this grand
work, Buddhist writings which originated in India containing Buddha’s pre-
vious life-accounts as well as biographies of mahasiddhas and other exem-
plary Buddhist practitioners became available in Mongolian. There are no
accounts in Zaya Pandita’s autobiography, however, whether he ever read

93See Poppe 1967.

% Famous translator of Buddhist literature from Tibetan into Mongolian. Ethnically
most probably an Uighur who knew both Tibetan and Mongolian. See Atwood 2004: 106-
107, Poppe 1967. Atwood mistakenly wrote about another Buddha’s life-account, i.e.
Buddhacarita by Asvaghosa.

9 Disciple of Choyiji Odzer. Atwood 2004: 107, Poppe 1967.

9The 16th-century manuscript related to this text was found by Prof. Tserensod-
nom and published by Tserensodnom and Khadaa 1997. However, it is very distantly
connected with the 13th century text.

970n the Mongolian Kanjur translation number of works have been published. See some
of the newest research findings in Kollmar-Paulenz 2002, Alekseev, Turanskaya 2013.
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them in Mongolian. The autobiography proves that Zaya Pandita became
acquainted with Buddhist literature mainly via the Tibetan language.

Among Mongolian biographies the life account of the 16th century Altan
Khan and his descendants titled Erdeni tunumal nereti sudur should be
mentioned. It was composed in 1607 by an anonymous author.”® This
work, however, has a different composition than a Tibetan namthar and its
aim was, according to Johan Elverskog, to promote "the legitimacy of the
Altan Khan lineage to rule"®? and not to show the exemplary life of the
khan as a Buddhist. Nevertheless, since the khan became a Buddhist, it
could have served a similar purpose, as well. In any case, however, there
are no traces in Zaya Pandita’s writings that he was familiar with this text.

Generally it can be observed that some of the Buddhist biographies
gained big popularity among Mongols. Aleksei Pozdneev traveling through
Mongolia in the late 19th century'%® remarked: "Of Buddhist historical
works one often finds the biographies of Shakyamuni, Molon toin, Juu atisa,
Tsong-kha-pa, the Fifth Dalai Lama, the Jebtsun Damba khutukhtu, and
Zaya pandita."'®! Except Molon Toyin and the Oirat Zaya Pandita, other
figures were all depicted by Zaya Pandita in his "Records of Teachings
Received". The Oirat Zaya Pandita appeared in the Thob yig (f. 276b3) and
Khalkha Zaya Pandita’s autobiography (f. 23b4-6), however, mentioned by
the Fifth Dalai Lama as an example to be followed by the Khalkha Zaya
Pandita. The Oirat Zaya Pandita’s biography was composed "in the 1690s
or somewhat later in the present day Xinjiang. Its author, Gelong Solpon
Radnabhadra, was a disciple of the First [Oirat] Zaya Pandita Namkhai
Gyatso."'02 Most probably the biography was written at first in Oirat and
later translated into Classical Mongolian.'%® There are no traces that Zaya
Pandita knew this work.

98Kollmar-Paulenz 2001: XTI, Elverskog 2003: 42.

99Elverskog 2003: 5.

199Pozdneev 1978: 158.

101The Zaya Pandita mentioned in this passage referred most probably to the OQirat Zaya
Pandita, whose biography was quite popular. See Okada and Miyawaki-Okada 2008.

1920kada and Miyawaki-Okada 2008: 31.

1030kada and Miyawaki-Okada 2008: 43.
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Taking into account all previously mentioned facts, Zaya Pandita can be
treated as the first ethnic Mongolian writer composing religious biographies
in Tibetan. He could have taken models and inspirations from previously
written works which he knew in Tibetan and Mongolian and became a
precursor of namthar literature in Mongolia.

1.4 Later Biographies of Zanabazar

His work was followed by other Mongols. Regarding the life accounts of Za-
nabazar, successive biographies were written in the 19th and 20th centuries
in a slightly different style, both in Tibetan and Mongolian.

List of the successive biographies of the First Khalkha Jetsundampa Za-
nabazar in Tibetan:104

Khyab bdag ’khor lo’t mgon rje bisun dam pa blo bzang bstan pa’i rgyal
mishan gyi rnam thar skal bzang dad pa’t shing rta written in 1839 by
Rabjampa Ngawang Yeshe Thubten (Rab ’byams pa Ngag dbang ye
shes thub bstan) alias Ngaggi Wangpo (Ngag gi dbang po), Ngaggi
Wangchug (Ngag gi dbang phyug) etc.!% There is also a short version
by the same author. In Modern Mong. known as Agvaantiivden
Ravjamba.

Khyab bdag khor lo mgon po rje btsun blo bzang bstan pa’i rgyal mishan
dpal bzang po’i rnam thar skal ldan thar ’dod re ba skong ba’i dga’
ston written in 1874 by Ngawang Losang Dondub (Ngag dbang blo
bzang don grub). In Modern Mong. known as Agvaanluvsandonduv
(or Agvaanluvsandondov).

104 According to Byambaa Ragchaa 2004a: 1-3. See more on this topic in Bareja-
Starzynska 2009a.

105y/ladimir L. Uspensky 2011 refers to him as Yeshei Tubten (Ye shes thub bstan) and
mentions his work quite often in his study of Tibetan Buddhism in Beijing. It can be
remarked, however, that the biography of Zanabazar written in 1839 in all the passages
referred to by Uspensky is based on the account by Zaya Pandita.
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rJe bitsun dam pa rin po che’t rnam thar bstod tsig skal bzang dad gsos by
Sharchoje Dragpa Gyatso (Shar chos rje grags pa rgya mtsho) written
in verse in 1912.

rJe btsun dam pa ta ra na tha gang gi mchog sprul ngag dbang blo bzang
chos kyi nyt ma bstan ’dzin dbang phyug dpal bzang po’i sku ’phreng
s0 so’t rnam thar dang rgyal pa rnams lung bstan dang rgyal rabs kys
tsul gsal bar byed pa ’khrul snang rab gsal chos srid nyi zla zung g1 "od
kyi snang ba written by Ngawang Trinley Gyatso (Ngag dbang "phrin
las rgya mtsho) in 1915.

sKyabs mgon rje btsun dam pa sku ’phren rim byon rnams kyi rnam thar
mdor bsdus su brjod pa dang ldan kun dga’s mdzes rgyan zhes bya
ba written in 1925 by Ngawang Tsultrim Gyatso (Ngag dbang tshul
khrims rgya mtsho) (1880-1938). In Modern Mong. known as Ag-
vaantsiiltemjamts. %6

It can be also remarked that the great work by Dharmatala from 1889
entitled "Rosery of White Lotuses, being the Clear Account of How the
Precious Teaching of Buddha Appeared and Spread in the Great Hor Coun-

"0 contains a long passage on Zanabazar’s biography, which is a sum-
108

try
mary of Zanabazar’s biography by Zaya Pandita.
The nature of the differences between the text by Dharmatala in com-
parison with Zanabazar’s biographies can be shown on the example of the
fragment dealing with Zanabazar’s genealogy.
According to Zaya Pandita:

1% Known also as Nomgon Siimiin Dara Ekh Lam. He composed also another version of
Zanabazar’s biography and history of Barayun kiiriye, Modern Mong. Baruun Khiiree (or
Shankh Khiid) translated by Soninbayar into Modern Mongolian as: Awvral iltgelt Bogd
Jiwztindambyn khitd Baruun khiireenii garsan yosyg tovch dgtiulsen shudraga orshigchdyn
chikhiin chimeg khemeekh orshvoi. See Soninbayar 1995.

107Tib.  Chen po hor gyi yul du dam pa’i chos i ltar dar ba’i tshul gsal bar brjod pa
padma dkar po’i phreng ba, Klatkowski 1987: XV.

108 K]afkowski 1987: 336-344, which is a translation of a manuscript reproduced in Lokesh
Chandra 1975: 406-415.
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(416-3-419-1): "...owing to power of many [people| king cakravartin (i.e.
the one who turned the wheel [of Dharma]), Brahma, who took form of
a human, became universally famed as king Chinggis.'®® And from that
one |king] in the twenty seventh generation there was [born| king Pathu
Mongkho Tayan (i.e. Batu Méngke Dayan). From his eleven sons, the
tenth was [called] Tsalair Hong Thaiji, (i.e. Jalair Khung Tayiji). From
his seven sons the third [was called] U’itsen Noyon, .}® From his six sons
the eldest was [called] king Abutai (or Abatai). [He| had the courage of
Rama(na) of taking away the arrogance [of Ravana].'!!

He raised and led a large army to the Oirat land and killed thousands
of Oirat people. And he submitted all the Oirats under [his| rule. He made
one of his sons the Oirats’ king."

Dharmatala wrote:

"In the 27th generation of Chinggis, the Turner of the Wheel of Power,
Pathu Mungkhe Tayan, (i.e. Batu Mongke Dayan) king was born. From
his eleven sons, the tenth was [called] Geresengje,!'2 (i.e. Geresenje Jalair
Khung Tayiji). From his seven sons the third [was| Onohu U’ijen (i.e.
Noonukhu Uijeng or Uijeng Noyan / Noyon). From his six sons the el-
dest was [called| king Ochir Opathai (i.e. Vajra Abatai) king (or Abutai
Khan), equipped with courage and wealth..."!!3

109Tnterestingly, in the Mong. version the name Chinggis is missing.

"10The fact that in the Tib. language this name is written as Uijen Noyon indicates
probably its actual pronunciation.

111417-3: Tib. ra ma na (for: ra ma)’ khengs pa ’phrog pa’i dpa’ rtsal. In Mong. ide
kic¢in anu ramd omoy : buliyaqu-yin coy ide ‘His strength was so great as to take by
force the pride of Rama’. The Mongolian translator treated the Tibetan genitive ending
of Rama as epithet to arrogance, and not to Rama’s courage.

127t has been commented elsewhere (Bareja-Starzynska 2013: 23-24) that in several
manuscripts of the Mongolian biography of Zanabazar the name Geresenje was omitted
and only the title Jalair Khung Tayiji was provided, similarly to Zaya Pandita’s account.
Since it can be treated as the earliest life account of Zanabazar, perhaps the Mong.
biographies of Ondiir Gegen were somehow based on Zaya Pandita’s work, although only
some biographical details were narrated in a similar way.

3R 406, 5-6: stobs kyi khor los bsgyur ba ching ge se nas rgyal rabs nyi shu rtsa bdun
pa thu mung khe ta yan rgyal po zhes pa byung [ de la sras beu gcig song pa’i bew pa ge
re seng je | de la sras bdun yod pa’i gsum pa o no hu w’i jeng [ de la sras drug yod pa’i
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It seems that a passage about Rama was not understood and therefore
only reference to courage was mentioned in Dharmatala’s work. Rama’s
story, which is retelling the famous Indic epic Ramayana was popular in
Tibet from the 8-9th century since its version was found in the Dunhuang
caves. Many versions of Rama’s story were part of the Tibetan intellectual
tradition.'' It is worth mentioning that Taranatha was especially knowl-
edgeable in Indian tradition, including the Ramayana.'’® In the Tibetan
versions the name Rama(na) denotes the protagonist of the epic. He fights
against Ravana, his main antagonist, an arrogant and aggressive though
very learned ruler of Lanka. Therefore in the present text the epithet of the
Mongolian Khan Abutai / Abatai depicting him as having the courage of
Rama, makes him a great hero. The similar expression was used by the Fifth
Dalai Lama in his history of Tibet to depict courage of Guushi Khan: "As
the brave king Rama killed the lord of Lanka, so (Gu Sri Khan) destroyed
the 40,000 troops of CHog-Thu."''6 Zaya Pandita could have been familiar
with the comparison made by the Fifth Dalai Lama and he paraphrased it
in his work. In any case this passage of Zanabazar’s biography shows the
eloquence of Zaya Pandita, well versed in Indo-Tibetan literature.!”

Let’s continue the comparison of Zaya Pandita’s account with that of
Dharmatala. According to Zaya Pandita (p. 418):

"Later he went to invite the All Knowing Sonam Gyatso (bSod nams
rgya mtsho) and |discussed| the opportunity of |his| visit to Mongolia. The
object of offering (i.e. Sonam Gyatso) and benefactor (i.e. khan) united in
one. He (i.e. the khan) was given a certain painted image of Phagmo Drupa
Dorje Gyelpo, [known as| ‘indestructible in fire’ and was bestowed with the
title of the Vajra-raja, i.e. Vajra-king."

che ba o chir o pa thai rgyal po zhes pa dpa’ risal stobs [407, 1] “byor dang ldan pa zhig
yod pa...

1\ ore on the Tibetan versions up to the times of modern poet Dondup Gyel see in
Lin 2008, esp. pp. 88-91.

11586 van der Kuijp and Tuttle 2014: 463.

""®Translation of Zahiruddin Ahmad 1995: 195.

170On the Mongolian versions of Ramayana see Damdinsiiren 1979. See translation of
the fragment of the Biography on p. 417-3 in Part II.
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According to Dharmatala:

"During the visit of the Victorious Sonam Gyatso (bSod nams rgya
mtsho) in Mongolia he met with him. He (i.e. the khan) was given a certain
painted image of Phagmo Drupa Dorje Gyelba [known as| "indestructible
in fire" and was bestowed with the title of the Vajra-raja, i.e. Vajra-king,
and he was said to be the manifestation of Vajrapani."!!8

It can be observed that Dharmatala’s account is very similar to Zaya
Pandita’s work. However, Dharmatala’s narrative could have been based
on other biographies, such as those written in 1839 or 1874.

For example, in both texts, by Dharmatala and by Ngawang Yeshe
Thubten or Agvaantiivden Ravjamba (1839) Zanabazar’s birth is discussed
from the standpoint of the two truths:

Dharmatala:

"As seen from the point of the ultimate truth countless eons ago he truly
manifested in the four bodies."'!?

"As seen from the point of the conventional truth perceived by his dis-
ciples, he appeared in the holy land of India as great siddhi Barbai Tsobo
and Nagpo Chopa, (i.e. Krsnacarin or Krsnacarya)."!20

"In Tibet [he manifested as| Jamyang Choje Tashi Pelden, the principal
disciple of the great holy Tsongkhapa, as Pandita Chokyi Ninjed [and] as
Jonang Kunga Drolchog and many others..."!2!

In the biography by Ngawang Yeshe Thubten or Agvaantiivden Rav-
jamba (1839) one can find similar account.'??

118407, 1-2: rgyal ba bsod nams rgya misho sog yul du phebs skabs mgal bar byon pas |
phag mo gru pa rdo rje rgyal ba’t sku me thub ma zhig gnang ste rdo rje rqyal po zhes
pa’t mtshan gnang zhing phyag rdor gyi rnam ’phrul du yang gsung.

19406: nges pa’i don du bskal pa dpag tu med pa’i snga rol nas sku bzhi’i go ’phang
mngon du mdzad zin kyang [

120406, 2-3: drang don gdul bya’i snang don rgya gar 'phags pa’s yul du thub chen ’bar
ba’i gtso bo dang nag po spyod pa sogs...

121406, 3-4: bod kyi yul du rje btsun tshong kha pa chen po’i thugs sras ’jam dbyang chos
rje bkra shis dpal ldan dang | pandi ta chos kyi nyin byed dang | jo nang kun dga’ grol
mchog sogs su...

1224a,1: byang phyogs ’gro ba yongs kyi lha skal gcig pu | skyabs mgon rje btsun dam
pa rdo rje ’chang blo bzang bstan pa’i rgyal mthsan dpal bzang po ’am [ yo gi dznya na
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After comparison of the relevant fragments it can be concluded that
while the account of Dharmatala agrees with that of Ngawang Yeshe Thubten
or Agvaantiivden Ravjamba (1839), the account written in 1874 by Ngawang
Losang Dondub or Agvaanluvsandonduv differs from both of them consid-
erably. It contains long fragments on the origin of Chinggis Khan and quo-
tations from different sources about the pre-existences of Zanabazar and
persons from his lineage starting from the time of the Buddha. It contains
also account about Altan Khan and the Fourth Dalai Lama, missing in the
previous two texts. On the other hand, the origin of the name Jiiana Vajra
alias Yeshe Dorje (Ye shes rdo rje) is explained there. This explanation
was not mentioned by Zaya Pandita, but it could have been taken from the
later biographies (1839, 1874) in which it is connected with the divination
from the Kalacakra and the name of mahasiddha Krsnacarin or Krsnacarya,
whose future reincarnation was Taranatha.'?® On the other hand, the lin-
eage of Chinggis Khan’s descendants is presented in Dharmatala’s work in
the same way as in the biography by Zaya Pandita.

It can be summed up, that most probably Dharmatala had access to the
work by Zaya Pandita, as well as to the biographies composed later, such
as by Ngawang Yeshe Thubten / Agvaantiivden Ravjamba (1839) and by
Ngawang Losang Dondub / Agvaanluvsandonduv (1874). The comparison
of the short fragments of Zanabazar’s biographies composed after the work
of Zaya Pandita shows that they are related to each other and that they all
stem from the composition of Zaya Pandita.

In the later biographies one can observe, however, that some pieces of
information from the biography of Zanabazar by Zaya Pandita were omitted,
such as for example a comparison of Abutai to Rama. Perhaps such details
were not important or not relevant for the contemporaries or they were not

[2] badzra ste rang byung ye shes rdo rjes zhes grags pa’i ba dan dkar po srid pa gsum gyi
bla na chos cher g.yo ba’ ’dren mchog dam pa ’di nyid ni [ nges pa’i don du bgrang yas
bskal pa’i sngon [3] nas stong nyid snying rje’i snying po can gyi tshogs gnyis zud du ’jug
pa rgyal sras kyi spyod pa rgya misho’i pha rol tu son te sku bzhi’i ngo bor sangs rgyas
zin kyang [ zag med kyi dga’ ba’i [4] dbyings su zhen pa ring bu dor te | bdag pas gzhan
gtsas pa’i thugs bskyed bla na med pa’i gzhan dbang du gyur pa la...

1235ee the chapter "The Political Role of Zanabazar" of the present work.
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understood by them. Another example can be given: while writing (p. 502-
2-3) about Zaya Pandita’s translation of the fragment of the Fifth Dalai
Lama’s biography composed by the Regent Sangye Gyatso (sde srid Sangs
rgyas rgya mtsho) he provided the name of Batulai, with whom he did the
translation. In the biography of Zanabazar written in 1839 on f. 40a1-2
there is a fragment very similar to the one written by Zaya Pandita, with
some minor stylistic differences. It does not mention Batulai as one of the
translators.'>* The text continues with the statement by Zanabazar that
he did not have such a good ‘way to liberation’ (rnam thar, i.e. biography)
as his spiritual teachers,'?> And then it goes further with explaining the
reason for writing the biography of Zanabazar by Zaya Pandita. It may
seem, that the biography by Zaya Pandita is referred to in the text of 1839
as gsol ’debs. However, on f. 40a6 it says: dzaya pandi ta’i gsung las, i.e.
‘from Zaya Pandita’s text’ and it quotes Zaya Pandita saying that for twelve
years he was not able to fulfill the task and to write the biography of his
Master.!?6 There were also many other works written by Mongolian lama
scholars based on the biography of the First Jetsundampa composed by Zaya
Pandita. Their relationship with the original text by Zaya Pandita requires
further investigation, similarly to the later biographies of Zanabazar and
the fragment of Dharmatala’s work.'%7

124y]adimir L. Uspensky 2011: 149 mentioned the translation of Desi Sangye Gyatso’s
text in his work. I would like to thank him for turning my attention to this fragment of
the 1839 biography.

125F . 40a4-5: nga la bla ma gong ma rnams kyi rnam thar bzang po ni med.

126perhaps Ngawang Yeshe Thubten / Agvaantiivden Ravjamba used such an edition
of Zaya Pandita’s text which consisted of gsol ’debs and biography of Zanabazar and
therefore he referred to it as to the gsol ’debs. Byambaa Ragchaa reprinted in 2012 such
a xylograph. Although it is extracted from the Thob yig, and most of the text is printed
exactly as in the Beijing edition of Zaya Pandita’s Thob yig (ff. 1-3 are evidently different,
while the rest of the text is practically the same), it has its own pagination, starting with
number one. Probably it circulated as an independent text. The biography of Zanabazar
starts with folio 34b6 and continues until folio 49b2.

127For example work of Agvaantsiiltemjamts Awvral iltgelt Bogd Jivzindambyn khiid
Baruun khiireenii garsan yosyg tovch dgiiulsen shudraga orshigchdyn chikhiin chimeg khe-
meekh orshvoi, which is a compilation, in which whole passages seem to be taken from
the biography composed by Zaya Pandita, such as those mentioning the comparison of
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Regarding the Mongolian biographies of the First Khalkha Jetsundampa,
the best known are different versions of the biography titled Ondiir gegen-ii
namtar.'?® The Mongolian text contains much more legendary materials on
Zanabazar than the life account by Zaya Pandita.'? It should be stressed
that the Mongolian biography is not a translation of the Tibetan versions.
It has been preserved only in manuscripts which vary among themselves
and usually contain biography of not just one Jetsundampa,° but three or
seven incarnations.

A different kind of biography describes the lives of the pre-existences or
previous incarnations of Zanabazar. It is based on his ‘reverential prayers’
(gsol “debs).'3!

While analyzing Tibetan and Mongolian biographies of Zanabazar one
can see the different aims of their authors: Zaya Pandita described his
master’s life story in order to show his teacher’s spiritual development—as
an inspiration and Buddhist model. Later biographers tried to prove ex-
traordinary powers of the Mongolian incarnation. Biographies written in
Mongolian aimed also most probably at different readers: lay noblemen, in-
tellectuals who were able to read in Mongolian. Therefore the texts were not

Abatai Khan to Rama, miracles in which flowers appeared after Zanabazar’s birth, his
teachers, travel to Tibet, the arrival of fifty Tibetan religious specialists in Khalkha, etc.
On the other hand there is mention of the Kalacakra divination regarding Zanabazar’s
name which connected him to Taranatha, the letter from the Fifth Dalai Lama, and
many other episodes which do not appear in Zaya Pandita’s work. In some places the
author clearly refers to Zaya Pandita’s text or other works, while in others he does not
mention his sources. See Soninbayar 1995.

128 published by Charles Bawden 1961. They were discussed in: Bareja-Starzynska
2009a, 2010a, 2011, 2012b with final hypothesis on the date of its composition as 1803-
1813 in Bareja-Starzynska 2013, as well as in: Bira 1995, Dashbadrakh 1995, Futaki 2011,
Khiirelbayatur 2009 and other works.

1297Jspensky 2011: 148 expressed similar opinion in his work.

130With the exception of the manuscript with only one biography of the First Jetsun-
dampa, i.e. Zanabazar, preserved in the Kotwicz collection of the Archive of Science of
the Polish Academy of Sciences and Polish Academy of Arts and Sciences in Cracow. See
Bareja-Starzynska 2011, 2012b, 2012d.

1311t was studied in Bareja-Starzynska and Byambaa 2012, Byambaa 1997, Byam-
baa 2005, Somlai 1988.
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focused on religious instructions, although they contained some information
on Buddhist practices. The Tibetan texts, on the other hand, were writ-
ten for the monks with a clear message on dharma teachings and practices
aiming at broadening their religious knowledge.

The Mongolian features of the First Jetsundampa’s biography written
by Zaya Pandita can not be traced in the structure of the text. A Mon-
golian influence is present in the subject matter which makes reference to
Chinggis Khan. It may perhaps be seen also in the objective approach of the
author. However, equally probable is that the "objectiveness" of the text
does not represent the Mongolian impact, following the "Secret History of
the Mongols", but is a sign of Zaya Pandita’s own personality. It shows his
straightforwardness, diligence and simplicity.

Zaya Pandita was a careful disciple of his Tibetan masters. One can
expect that as a neophyte he tried to fulfil the Buddhist genre models in the
most exemplary way. He is proof of the fruitful transfer of Tibetan culture
to Mongolian soil. Zaya Pandita’s biography of the First Jetsundampa was
very popular among the Mongolian clergy and it was followed by all later
biographies of Zanabazar written in Tibetan. It has not been evaluated for
the present work, however, whether Tibetan authors ever benefited from
Zaya Pandita’s example.

1.5 Notes about the Tibeto-Mongolian Manuscript

As it was said earlier, in the present work the bilingual manuscript of the
biography of Zanabazar by Zaya Pandita found in Buryatia was regarded
as the basis for study and translation. It was compared with the Tibetan
block printed version included in Zaya Pandita’s Thob yig. In order to make
differences between the two versions easily visible, the critical edition was
prepared, in form of transliteration.

The Tibetan and Mongolian versions of the biography are by no means
identical, i.e. the Mongolian version is not always a correct and thorough
translation of the Tibetan. There are passages in which the translator did
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not understand the Tibetan word and just repeated it in the Mongolian
pronunciation in his version, and there are passages, as well, in which he
added more elaborate expressions and additional information. However,
these changes should be treated as stylistic. They are commented upon in
the footnotes throughout the translation of the biography (Part II).

The Tibetan standard xylograph (Beijing) of Zaya Pandita’s Thob yig
and the edition by Lokesh Chandra differ only in pagination, since the
Latin numbers were added by the latter. The Tibetan xylograph published
by Byambaa Ragchaa in 2012 and reproduced within the present work is
printed from different blocks with independent pagination. In general this
xylograph follows the standard edition of the Thob yig very closely. How-
ever, there are some minor scribal differences between the xylographs which
are marked in the transliteration.

The Tibetan xylograph versions of Zanabazar’s biography in comparison
with the Tibeto-Mongolian manuscript from the Aginsky Datsan (monastery)
in Buryatia, as a rule are correct regarding the Tibetan spelling. For ex-
ample in the Buryat manuscript on p. 423-2 there is a passage: mishan blo
bzang bstan pa’i rgyal pa’i rgyal mishan in which the phrase rgyal pa’i is
added by mistake, it does not appear in the xylograph versions, which are
written correctly; p. 419-2: khyad par du, where the terminative case end-
ing is repeated (-par and -du), appears correctly in the xylographs as khyad
du, etc. However, there are places at which the manuscript contains the
correct version. For example: p. 418-3: sog yul is written correctly in the
Buryat manuscript, erroneously sogs yul in the xylographs; in the Buryat
manuscript 543-1: correctly: sgo mang bla ma’i sku skye, erroneously in the
xylographs: sgo mang ma’i bla sku skye, etc.

The study of the bilingual manuscript as such, namely its script, form
etc., were not the focus of the present work, however, a few observations can
be offered. There are some distinctive features of the handwriting of the
Buryat manuscript. In the Mong. version quite often instead of a sign for
-n there is -ng written before the consonants: tengdece instead of tendece,
sangvar for sanvar etc. When a word ends with -n and there is a case
ending such as -u / -i or -i, the dot for -n is often written at a place with a
vowel, on its left side. At many places a sign for g is written with two dots to
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distinguish it from k. Such occurrences were marked in the transliteration as
g. Often case suffixes are written jointly with words. Colloquial forms such
as noyon appear together with the classical noyan. There are forms such
as busabai for: bucabai which may point to the Buryat origin of the copyist.
Discrepancies between the manuscript and standard Classical Mongolian
grammar and orthography were indicated in the transliteration.
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Chapter 2

The Historical Background
and Its Literary Narratives

2.1 The Historical Background

The history of contacts between Tibetans and Mongols in the second half
of the 17th century is the history of relations with several Mongolian ethnic
groups, popularly called tribes' which were divided mainly into Western
and Eastern Mongols,? fighting for supremacy over the whole Mongolia
for hundreds of years. The most active groups among Western Mongols
were Oirats or Jungars® and regarding the Eastern Mongols—Khalkhas,
who inhabited almost exclusively in Northern Mongolia. The third growing
power in the region was the Manchus. It was a period of rapidly spreading

! Christopher P. Atwood objects to using this term, see Atwood 2010. He puts forward
a proposal to look at units of Mongolian society as "appanage communities" in another
article—Atwood (in print).

*Vladimir L. Uspensky rightly proposed to divide Mongols in the early 17th cen-
tury "related in a different way to the resurgent Manchu power" into four large factions,
including besides Northern (Khalkha) Mongolia and Western Mongols (Oirats) also East-
ern Southern (Inner) Mongolia and Southern Mongolia centered around Chakhar. See
Uspensky 2014: 231.

30Okada and Miyawaki-Okada 2008: 36-38.
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Tibetan form of Buddhism among the Mongols. It was the time of the
Great Fifth Dalai Lama Ngawang Losang Gyatso (Ngag dbang blo bzang
rgya mtsho, 1617-1782), the Manchu Emperor Kangxi (r. 1662-1720), the
Oirat Galdan Boshugtu (1644-1697)) and the protagonist of the present
considerations, the First Khalkha Jetsundampa (rJe btsun dam pa), Losang
Tenpai Gyeltsen (Blo bzang bstan pa’i rgyal mtshan, 1635-1723), known as
Ondiir Gege(ge)n Zanabazar.

As it was said earlier in the present publication, Zanabazar was the
son of the mighty Khalkha Tiishiyetii Khan Gombodorji. However, he did
not succeed his father as a khan. Instead, from his early childhood he
was religiously inclined and was recognized as the Buddhist reincarnation
of the Jonangpa (Jo nang pa) scholar Taranatha Kunga Nyingpo (1575-
1634).* He pursued a very specific education characteristic for sprul skus or
khuvilgans (as they were called in Mongolian), at first in the Khalkha lands
and later in Tibet (1649-51). Though interested in religious and artistic
matters, Zanabazar was also engaged in politics and gradually, owing to the
support of his family, Tibetan authorities, and also due to his own charisma
he became the Buddhist leader of the Khalkha Mongols. With this turn of
events it became quite evident that he was not only a religious leader, but
a political figure as well. It is not easy to judge on the basis of the existing
scarce sources what the actual plans of Zanabazar were. Was he involved in
politics by his own choice or was it just the fate of events? In any case, there
is a question for modern Mongols whether or not this Buddhist master and
great artist should be treated as the Khalkha national hero or as a traitor,
who shaped the Mongols’ future under the Manchu rule.® Undoubtedly,

“Kun dga’ snying po. For details see Bareja-Starzynska 2010a and the chapter "The
Political Role of Zanabazar" of the present volume.

*During the communist time in Mongolia historians used to blame Zanabazar as the
one who caused the Manchus to rule over Mongolia (Natsagdorj 1963: 57 cited in Khiirel-
baatar 2005: 91). See also Kaplonski 2004. This critical opinion, which portrayed Zan-
abazar as a traitor and Galdan Boshugtu as a great patriot (of the united Mongols,
although it is rather doubtful that there were united Mongols at that time) has survived
in some of the Mongolian historical books until now, for example in the 5th volume of
the Mongolian State History published in 2003: 135. This fact was criticized in turn by
Khiirelbaatar who rightly noticed that the author of the mentioned book contradicted
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during his lifetime and with his involvement, the Khalkha Mongols made a
turn from being under the political umbrella of the Tibetan government of
the Dalai Lama to the protection of the Manchu Emperor. Because of this
shift from Tibet to the Qing empire, Khalkha Mongols greatly influenced
the political balance in Inner Asia. The events of the years 1686-88 seem
crucial. The main opponent of Zanabazar was the Oirat Galdan Boshugtu
(1644-1697).° He was the son of Baatur Khung Tayiji, who accompanied
Gushri Khan or rather Guushi Khan (1582-1655) from the Khoshuud tribe
in 1640 in Tibet.” Galdan Boshugtu was recognized as the incarnation of the
Second Ensa (or Bensa) Tulku Losang Tenzin Gyatso (dBen sa sprul sku blo
bzang bstan ’dzin rgya mtsho, 1605-1643 or 1644)—the same who ordained
Zanabazar—and sent him to Tibet where he spent 10 years between 1656
and 1666. He was a disciple of the First or rather Fourth Panchen Lama
(1570-1662) and later the Fifth Dalai Lama. He returned home in 1666.
When his brother Sengge, who was the khan of the Olets, called otherwise
Jungars, died in the conflict with his two half-brothers, Galdan renounced
his vows, married Sengge’s wife and became leader of the Jungar tribe. In
1678 he received the title of Boshugtu Khan, ‘the khan with Mandate’ from
the Fifth Dalai Lama.®

Johan Elverskog in his book Our Great Qing (2006) studied the situation
of the Mongols in the 16th and 17th centuries in detail with focus on their
shift of political authority from the Dalai Lama to the Manchu Emperor.
His conclusion regarding the First Jetsundampa and the Great Fifth Dalai
Lama® was that the latter "was also conscious of the threat of his [i.e. Jet-
sundampa’s, A.B-S| power presented by the elevation of Tishiyetii Khan'’s

himself; see Khiirelbaatar 2005: 103.

6 Atwood 2004: 193-4. Starting with democratic changes in Mongolia in the 90. of the
20th century numerous publications on the Western Mongols (such as series Bibliotheca
Oiratica), including studies on Galdan Boshugtu appeared. For example Galdan Boshgot
sudlal in two volumes, 2014.

"He was from Choros line. About Khoshuud and Choros see Okada and Miyawaki-
Okada 2008: 36. Guushi Khan was an honorary title from Chin. since guo shi means
‘state preceptor’, see Uspensky 2014: 231, Ahmad 2008: 151.

80n conferring titles by the Dalai Lamas see Ishihama 1992 and Elverskog 2006.

“Elverskog 2006: 195, note 32.



62 CHAPTER 2. THE HISTORICAL BACKGROUND...

son as Jebdzundamba Khutugtu. Although later histories present a cordial
relation between these two figures, the Dalai Lama and the Jebdzundamba
Khutugtu, it is clear that at the time this newly formed Khalkha-centered
form of Buddhist rule was a direct threat to Gelugpa power." His conclu-
sion might have been built upon the interpretation of the sources proposed
by Junko Miyawaki.!® She suggested that the recognition of Taranatha’s
incarnation in the Khalkha prince was done at first not by the Dalai Lama
and not with the Gelugpa’s support. According to her view the Gelugpa
Tibetan hierarchs treated Zanabazar as belonging to the Jonangpa tradition
and only in 1650 tried to make him the Gelugpa follower. Nevertheless, they
never trusted him and in 1688 they supported Galdan Boshugtu’s demand to
hand over Zanabazar to Tibet for punishment. The present author argued
elsewhere!! that this in turn, was not the case. It seems that the Gelugpa
authorities from the very beginning of the recognition of the child as an
incarnation secured his Gelugpa education and treated him as the incarna-
tion of Jamyang Choje ("Jam dbyangs chos rje, 1379-1449), who founded
Drepung ('Bras spungs) monastery and was regarded as one of the most
important figures within the Gelugpa tradition. Owing to such recogni-
tion, simultaneously as Taranatha’s and Jamyang Choje’s embodiment, the
Gelugpas could explain the seizure of the Jonangpa monastery in Tibet on
behalf of the Mongolian Jetsundampa incarnation. Such an interpretation
of facts was proposed by Cyrius Stearns.!?

Moreover, Elverskog!? cited Bira'* who mentioned a fragment of the
First Jetsundampa’s biography by Zaya Pandita, in which he described the
conflict between the Khalkha Jetsundampa Zanabazar and the Oirat Gal-
dan Boshugtu starting with the meeting of 1686. The interpretation of this
fragment of the biography is, however, not correct. Elverskog concludes that
"Galdan protested to the Qing court the Jebdzundamba’s refusal to offer
prayers to the Dalai Lama’s envoy, an act that clearly points to competing

1OMiyawaki 1994: 53.

1 Bareja-Starzynska 2010a.
12Stearns 1999: 71-74.
13E]verskog 2006: 195, note 32.
14 Bira 1980: 15.
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visions of the authority of the Dalai Lama and the new Khalkha incarna-
tion." Elverskog does not take into consideration, however, that Galdan
Boshugtu wanted to find a pretext to attack Khalkha T{ishiyetii’s lands.
In the opinion of the present author it was not a conflict between different
orders of Tibetan Buddhism (Gelugpa versus Jonangpa), and not a conflict
between the authority of the Tibetan Dalai Lama and the Khalkha Jetsun-
dampa, but a power conflict between different Mongolian ethnic groups in
which Buddhist arguments were used as a handy tool. The events of 1686
and of the following years were crucial to the history of the Tibeto-Khalkha-
Jungar-Manchu relations, therefore it may be worth taking a closer look how
these years were described in the First Jetsundampa’s biography written by
the Zaya Pandita.

It describes the meeting of the Khalkhas in 1686 at Kiiren Belcher!'d
which was organized in order to solve internal disputes. To mediate the
situation, representatives of the Tibetan Dalai Lama and the Manchu Em-
peror were invited.! The representative of the Fifth Dalai Lama was the
44th Throne Holder of the Ganden monastery, Ngawang Lodo Gyatso (Ngag
dbang blo gros rgya mtsho, alias Klu "bum ngag dbang blo gros rgya mtsho).
He was born in Amdo in 1635,'” the same year as the First Jetsundapa Zan-
abazar. He assumed the office of Ganden Tripa (dGa’ ldan khri pa) in 1682
(the year of the death of the Fifth Dalai Lama), but left the office in 1685
in order to travel to Mongolia with his peace mission. He reached Khalkha
in 1686. The mission, however, failed shortly after his visit. Later, in 1687,
he went to Beijing to the Manchu Emperor Kangxi. He died on the way
back to Tibet in 1688, when he was only fifty three years old. This event
was probably very unfortunate for the fate of the Khalkha in general and
the First Jetsundampa in particular. One may expect that Ngawang Lodo
Gyatso would have been able to mediate the Khalkha-Oirat conflict and pre-
vent the war. The representative of the Manchu Emperor at the meeting of
the Khalkha nobles was Arani Aligan. In the 1839 biography of Zanabazar

157anabazar’s Biography: 463.

16GSee Sperling 2003, especially p. 130, for the analysis of this meeting against the larger
background of the Tibeto-Manchu relations.

17 According to the Bod kyi lo rgyus, p. 172 and TBRC P1574.
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composed by Ngawang Yeshe Thubten (or Agvaantiivden Ravjampa)'® the
First Changkya / Jangiya Khutugtu Ngawang Losang Choden (ICang skya
Khutugtu Ngag dbang blo bzang chos 1dan, 1642-1714) was also mentioned
as present at this meeting.'” The main participants of the meeting were
the so called ‘seven divisions (or banners) of Khalkha’. These division orig-
inated from seven sons of Khan Geresenje,?® who was the youngest son of
Dayan Khan, one of the greatest Mongolian Khalkha rulers. By the time
of the First Jetsundampa the term ‘seven divisions’ covered two wings of
Khalkha: the right one governed by Jasagtu Khan and the left one gov-
erned by Tiishiyetii Khan. In 1640 the right wing allied with the Oirat
tribes, while the left wing was in good terms with the Manchus (whose vas-
sals were from 1635 some of the Khalkha communities south of the Gobi
Desert).

At Kiiren Belcher, the First Jetsundampa was nominated as the head of
the meeting by Achitu Choje, the envoy of the Manchu Emperor. According
to the biography: "The Lord (i.e. Zanabazar) and the Throne Holder of the
Ganden [monastery| met together and were seated on equal seats and dis-
cussed mutual news in full detail. Official decrees of the Victorious Supreme
One (i.e. the Dalai Lama) and of the Majesty King (i.e. the Manchu Em-
peror) were proclaimed."?! The peace process started soon after. However,
most likely it was not implemented very diligently on Tiishiyetii Khan’s side.
Nevertheless, what was given as the reason for starting a war by the Oirats
against the Khalkha’s left wing under Tiishiyetii Khan Chakhundorji, Zan-

'®F. 18-7-19-1.

9TBRC P209. He is regarded as the First or the Second incarnation (depending upon
the way of counting). He was educated in Tibet in the years 1661-83. Among his teachers
there were the 44th Khri pa (Ngawang Lodro Gyatso, Ngag dbang blo gros rgya mtsho)
and Losang Chophel (Blo bzang chos 'phel) from Tashilhunpo. He traveled to Beijing in
1687. In 1693 he was made responsible for ruling all Inner Mongolian monasteries. For
the biography see Sagaster 1967. Short entry in Atwood 2004: 260-261.

20Miyawaki 1994: 47-48. Mong. term godiyu ‘banner’ should be used with care, since
the autonomous banners were first organized in Inner Mongolia between 1634 and 1670,
while among Khalkha Mongols only after 1691, see Atwood 2004: 30-31 and footnote in
the Translation (p. 435-1) in Part II.

2l Zanabazar’s Biography: 458-2-3.
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abazar’s brother, was the pretext that during the meeting in 1686 at Kiiren
Belcher the First Jetsundampa did not bow his head and did not greet the
representative of the Fifth Dalai Lama, the 44th Ganden Tripa, with due
respect. Galdan Boshugtu wrote a letter in which he scolded Zanabazar.
Though he was regarded as the incarnation of Ensa Tulku, he was a lay per-
son at that time. As such he had no right to scold a monk. His letter was
so offensive that Tiishiyetii Khan, and actually, according to Zanabazar’s
biography, the majority of the seven divisions of Khalkha, were ready to
start the war against Galdan.?? The Manchu Emperor through his mes-
senger tried to mediate and stop the Khalkhas, but when Galdan’s brother
Dorjijab moved towards Khalkha Jasagtu Khan to join forces with him (i.e
with the Khalkha right wing), Tiishiyetii Khan Chakhundorji, Zanabazar’s
brother, attacked them and both Jasagtu Khan named Shira and Galdan’s
brother Dorjijab were killed.?® The Manchu Emperor tried to mediate again
but Galdan Boshugtu invaded Khalkha in early 1688. His army defeated
the Khalkhas and advanced into their territories. Erdeni Juu monastery,?*
was heavily damaged. Also other Buddhist monasteries and temples were
destroyed, including the First Jetsundampa’s newly built monastery Ribo
Gegye Ling.25

Thishiyetii Khan’s family along with their subjects and Jetsundampa
with his monks had to flee. Finally they reached the lands of S6nid in Inner
Mongolia. According to later sources written by the Mongols, i.e. biogra-
phies of Zanabazar of 1839 (by Ngawang Yeshe Thubten alias Agvaantiivden
Ravjamba, written in Tibetan) and Ondiir gegen-ii namtar (in Mongolian),
the Khalkhas had to decide whether to seek out protection from the Manchu
Emperor or from the Russians. However, as Junko Miyawaki?® proved con-

22 Zanabazar’s Biography: 474.

23This attack was seen by Galdan Boshugtu as an act of aggression. In his letter of
1691 to the Russian Tsar he called Jetsundampa and Ochiroi (i.e. Vajra) Khan, meaning
Chakhundorji, yeke buruutai kiimin ‘very wicked people’. See Krueger 2014: 55-56.

24 About the affiliation of the Erdeni Juu monastery to the Sakya (Sa skya) order see
Bareja-Starzynska 2012c: 137.

27Zanabazar’s Biography: 477. Ribo Gegye Ling (Ri bo dge rgyas gling) was clearly
affiliated with the Gelugpa order.

26Miyawaki 1994.
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vincingly, most probably it was a later addition to Zaya Pandita’s narrative
of Zanabazar’s biography reflecting the Khalkhas’ situation. In reality the
Tishiyetii’s subjects had to choose between submitting to the Oirats from
whom they were escaping or to seek the protection of the Manchus. If
Tishiyetii Khan Chakhundorji and the Jetsundampa wanted to save their
lives, they had to turn to the Manchu Emperor.

Zahiruddin Ahmad?” presented Emperor’s dilemma: should he conform
with Galdan Boshugtu’s request or should he defend the Khalkhas, who
came under his protection of their own accord. The right to protect refugees
prevailed. From that moment the Manchu Emperor treated the Khalkhas
as being under his patronage and soon after, under the Manchu political
protectorate. In light of these events it is not surprising that the First
Jetsundampa developed a close relationship with the Manchu Emperor. The
latter actually incurred many problems with the Khalkhas who appeared on
his territory. Tiishiyetii Khan and Zanabazar’s subjects, including monks,
were no less than tens of thousands of people. Sechen Khan’s regent also
migrated there with some 100 thousand people. They had to be given
pastures and supplies, and not once but many times. And as a consequence
of Galdan’s successful war with the Khalkhas, they submitted to the Manchu
Emperor in 1691 in Dolonnuur.?®

Although Zaya Pandita mentioned the meeting of 1691 at Dolonnuur in
the biography of Zanabazar, the role of Jetsundampa was not emphasized
there.?? Another consequence was that Galdan Boshugtu, while chasing the
Khalkhas, moved close to the Manchu territory which threatened the Em-
peror; ultimately the situation ended with the Manchu-Oirat direct military
conflict. Finally Galdan Boshugtu who was betrayed in his own lands by
his nephew Tsewang Rabten (Tshe dbang rab brtan), died in 1697.3° The

2T Ahmad 1970: 272, 275.

28 Ahmad 1970: 287.

29Zanabazar’s Biography: 480.

30 According to Ahmad 1970: 322 he poisoned himself on the 4th of May. However,
Atwood 2004: 194 relies on Okada’s version that Galdan Boshugtu died of an illness on
the 5th of April 1697. See Okada 2014: 70, article reprinted in Jigmeddorj, Siikhbaatar
(eds.) 2014.
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fate of the Khalkha Mongols to live under the Manchus was settled. As
the correspondence of the Kangxi Emperor3' shows, Galdan was after some
time ready to parole Tiishiyetii Khan,3? but he wanted at least to hand
over Zanabazar to the Tibetan government of the Dalai Lama, whom he,
according to Galdan Boshugtu, had offended. The Emperor did not react
to this request.

Besides the correspondence which have survived, among the Qing ma-
terials there are also documents written in Tibetan, preserved in the Lhasa
Archives.?®> The documents show the Emperor’s concern about providing
peace among the Mongolian Oirat and Khalkha ethnic groups, "which used
to live in harmony in the past."3* However, this was just a bear statement,
and not a description of the true situation, because Zaya Pandita in the
biography of Zanabazar recorded that within the last nine generations of
Oirat-Khalkha contact, peace prevailed only during Sengge’s rule.3’

It is worth mentioning that when the Kangxi Emperor learnt about the
true events surrounding the death of the Fifth Dalai Lama and the fact
that this death had been concealed for many years, he wished to obtain
more detailed information about it. During the meeting in 1697 with the
Khalkha Mongols, including the First Jetsundampa, in Inner Mongolia in
Burgasutai valley, he requested Zaya Pandita and another person (Batulai
or Pa thu la’i) to translate from Tibetan to Mongolian the part of the
biography composed by the Regent Sangye Gyatso (sde srid Sangs rgyas
rgya mtsho) concerning the death of the Fifth Dalai Lama.36

31Studied by several scholars, such as Hidehiro Okada cited by Miyawaki 1994, Charles
Bawden (1968), Zahiruddin Ahmad (1970).

2 Ahmad 1970: 284.

33Rdo rje tshe brtan 1997. Information thanks to the kind help of Christoph Ciippers.

3Rdo rje tshe brtan 1997, (bzhi pa / sog po o rod dang khal kha’i ’brel ba’i skor), 85.

35Zanabazar’s Biography: 467. Tt should be remembered that in 1640 the so-called
"Mongol-Oirat Code" (consisting of 120 provisions) was formed at the assembly of the
Khalkha and Oirat Mongols called by Jasagtu Khan Subadai in order to unify the
Khalkhas and Oirats. However, the Code was not effective in resolving the conflict
between Galdan Boshugtu and Tiishiyeti Khan Chakhundorji. See Atwood 2004: 389,
Miyawaki 1994: 48.

367anabazar’s Biography: 501-1. The task of making the translation was, according
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2.2 Zaya Pandita’s Buddhist Argumentation

This was a brief reconstruction of historical events. Now let us turn to the
narratives of the Jetsundampa’s biography by his disciple Zaya Pandita.
He uses Buddhist argumentation to explain the conflict between Galdan
Boshugtu and Zanabazar. In the biography, Galdan is portrayed as De-
vadatta (Tib. 1Ha byin / sbyin),?” the enemy of the Buddha Sakyamuni.
Devadatta was a cousin of the Buddha, and competed with him in many
ways.

Etienne Lamotte®® summarized these events in the following way: "De-
vadatta, who had entered the order, attempted to supplant the Master at
the head of the community. When his manoeuvres failed, he tried to kill the
Buddha, but the hired assassins he had commissioned became converted:
the rock which he had thrown from the top of a mountain only gave the
Buddha an insignificant wound, and the maddened elephant which he sent
in pursuit of the Master prostrated itself before the latter. Devadatta pro-
voked a schism in the community and, having won 500 Vrji monks from
Vaidali to his cause, formed a separate congregation. The intervention of
the disciples Sariputra and Maudgalyayana brought the misled monks back
into the fold, and Devadatta, who was abandoned by one and all, underwent
the punishment for offences."

However, the Buddhist texts treated Devadatta’s struggle against the
Buddha in several ways and there are different accounts of the events asso-
ciated with him and various interpretations of this figure.3® The biography
of Zanabazar explains that by his evil-doing, Devadatta made the Buddha’s

to the biography, completed within four days. As even the part of the Regent’s text
which deals with the final year of the Fifth Dalai Lama is quite extensive, perhaps its
short version was translated. In any case it was not possible for the present study to find
more details about the Mongolian translation. The author would like to thank Vladimir
L. Uspensky for pointing out that only a part of the Regent’s text was requested for
translation. See also Uspensky 2011: 149.

37Zanabazar’s Biography: 468-471.

**Lamotte 1988: 18.

39G8ee Lamotte 1988: 18, 657; Lamotte 1970; Sugimoto 1982; Waldschmidt 1963; Ray
1994.



2.2. ZAYA PANDITA’S BUDDHIST ARGUMENTATION 69

qualities ripen. Therefore he was the enemy who actually brought bene-
fit to the Buddha. Referring to Zanabazar’s situation, Zaya Pandita did
not question the true recognition of Galdan Boshugtu as the incarnation of
eminent Ensa / Bensa Tulku.*0

He tried to explain the situation in the framework of Buddhist ideology.
Galdan was portrayed as Devadatta and that implied that Zanabazar was
like the Buddha Sakyamuni. In this understanding the wrong deeds of
Galdan (similarly to Devadatta) actually helped Zanabazar to develop his
best qualities, like the Buddha himself. One should remember that the
biography of the First Jetsundampa was written in 1702, when Galdan
Boshugtu already passed away, while Zanabazar was still alive.

On the margin of these considerations it is interesting to observe that
this interpretation of Devadatta’s deeds seemed to prevail among the Mon-
gols. Already in the Mongolian handbook of Buddhism by Shiregetii Giiiishi
Chorji written at the beginning of the 17th century and entitled é’iqula kere-
glegci tegiis udqatu Sastir'! it is expressed on the basis of the Maharatnakuta
that Devadatta should not be valued according to his wrong deeds against
the Buddha, because he had accumulated enormous merits which made him
close to the bodhisattva.*?> This view corresponds with the one expressed in
the Saddharmapundarikasutra: "...Devadatta, whom the Buddha terms as
his kalyanpamitra, or spiritual friend—in effect, his teacher. It was through
training under Devadatta as his teacher, the Buddha tells us, that he was
able to perfect the qualities by which he eventually became a buddha."4?
Zaya Pandita refers to this dual image of Devadatta in the biography of his
master explaining the deeds of Galdan Boshugtu.

It is possible to speculate that perhaps had Galdan Boshugtu been able
to have an audience with the Fifth Dalai Lama, he could have been con-
vinced not to attack the Khalkhas, destroying their Buddhist monasteries

40Zanabazar’s Biography: 473.

“! About this text see Bareja-Starzynska 2002 and 2006.

“2Gee the Polish translation in Bareja-Starzynska 2006: 159. The Mongolian original
text reprinted in Heissig 1959: 27-83.

43 Saddharmapundarikasitra 158.25-26 in H. Kern, trans., Oxford, 1884; reprint Delhi,
1965: 246 cited in Sugimoto 1982.
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and to stop chasing Tiishiyetii Khan and especially the Jetsundampa. How-
ever, the Great Fifth Dalai Lama had died already in 1682. It seems that
Galdan Boshugtu had enough influence over the Regent Sangye Gyatso to
convince him about his rights and to work against "the joint Sino-Tibetan
activity" proposed by the Manchu Emperor Kangxi in dealings with the
Mongols.** In 1690 Regent Sangye Gyatso sent the envoy Jampa Lingpa
Khenpo (Byams pa gling pa mkhan po) to the Manchu Emperor Kangxi
with the Imperial Edict in which he suggested to seize Tiishiyetii Khan and
the Jetsundampa and hand them over to Galdan Boshugtu while he guaran-
teed their lives.*> The Emperor did not want to comply with this proposal.
Soon after Galdan Boshugtu threatened and defeated the Manchu troops
and started a war against the Manchu Emperor. When his position was
weakened by the Manchus, he paroled

idxTvshiyetii Khan@Tiishiyetii Khan Tiishiyetii Khan, but nevertheless still
wanted to seize the Jetsundampa.

The Tibetan government of the Dalai Lama was not able or not willing
to influence Galdan to such an extent as to stop his advance in Khalkha and
his personal revenge towards Tiishiyetii Khan and Zanabazar in particular.
Zahiruddin Ahmad described this part of the conflict in detail and pointed
out that although Galdan Boshugtu in general listened to the Dalai Lama’s
envoys, he was not willing to stop his acts of revenge.* And the Emperor
regarded the Regent’s position as pro-Galdan and he accused him of secretly
helping Galdan and his troops. Hence, the question arises whether it would
have been practically possible for the Regent Sangye Gyatso not to take the
side of Galdan Boshugtu. And it does not seem likely. Galdan Boshugtu was
the strongest military leader of the Western Mongols, allied for years with
the Tibetans and fighting against the Khalkha Mongols under the pretext
of protection of the Dalai Lama’s authority.

This shows that though the Mongols were part of the political model
of the ‘two systems’ (lugs gnyis), otherwise known in Tibetan as chos srid

**Ahmad 1970: 281.
“5For the whole passage see Ahmad 1970: 279-284.
46 Ahmad 1970: 275.
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zung ‘brel, ‘conjunction of religious law (dharma) and government’; it was
just a model and its implementation in real politics could have differed from
the ideas.?” Relations among the elements of this model were complicated
by the mutual hostility and rivalry on the part of the Mongols. Though
they referred to being the secular part of the model and to being an arm of
the religious leader, the Dalai Lama, they fought between themselves over
supremacy.

In her several publications, Yumiko Ishihama underlined the theoreti-
cal framework of the chos srid system among the Tibetans, Mongols and
Manchus and showed through many examples how it was used in written
documents. She stated that "the difference in interpretation of Buddhism
later caused the Qalga-Ch’ing war against Jungyar (1686-1696)."*® How-
ever, the example of the Oirat-Khalkha conflict and particularly the be-
haviour of Galdan Boshugtu, which had far-reaching consequences for the
Mongols and Tibetans, shows, in the opinion of the present author, rather
a departure from the chos srid theoretical model and points to the fact that
arguments based on this model were used by all three parties, Tibetans,
Mongols and Manchus, to their political ends.*® The Manchu Emperor
was able to conclude to Galdan: "(although) openly you honour the Dalai
Lama’s words, secretly you disobey the Dalai Lama’s orders."®°

Perhaps the great hostilities between Galdan Boshugtu and Zanabazar
can be explained on two levels, both connected with the legitimation of
their rule. Zanabazar developed his high religious authority owing not only
to his recognition as an incarnation of a great lama and his extraordinary
skills, but owing also to his high status among the Khalkha Mongols which

“T0n “two systems’ or ‘twin system’ see Ruegg 2004: 9.

*®Ishihama 2004: 29.

“9Ishihama in her book written in Japanese (2001) devoted the whole 8th chapter to
the problem of Galdan’s war against Qing. The present author was acquainted with its
content only owing to the kind brief oral translation by Marta Trojanowska and therefore
feels hesitant to comment on it. However, it seems that the role of the theoretical concept
of the ‘Buddhist government’ or rather policy based on the Buddhist (Gelugpa) argu-
mentation was overestimated by Ishihama without taking into consideration its practical
or even cynical use by Galdan Boshugtu only as a pretext for his war.

%0 Ahmad 1970: 290.
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was based upon his Chinggisid origin. Moreover, he was militarily and
politically supported by his brother Tiishiyeti Khan Chakhundorji, who
was also a righteous leader of his ethnic group and a potential leader for
other Mongolian groups as well. Actually Galdan Boshugtu was supposed to
become a religious leader whose brother would govern the Oirats, similarly
to Zanabazar, but it did not work in his case, since his brother Sengge had
died and he had to secularize and rely only on his own military and political
power. To compensate for that, he was a faithful Buddhist, entirely devoted
to the Dalai Lama, a fact which could have given him validation for his rule
instead of the Chinggisid origin which he was lacking.5!

In comparison with Zanabazar, Galdan Boshugtu’s claims to rule over
all Mongols were probably weaker (as was also the case of Altan Khan from
the Tiimed, who established a relationship with the Third Dalai Lama in
1578). The potential power of the future Jetsundampas was envisaged by
the Manchu rulers who, following the second reincarnation, forbade Jetsun-
dampas’ recognition among the Mongols and forced them to recognize their
most important incarnation among the Tibetans. The Manchus could fore-
see that the alliance of religious and military power in one family, related
moreover by blood to Chinggis Khan, might be too dangerous. Perhaps
this was also the danger to which Johan Elverskog referred while describing
the relationship between the First Jetsundampa and the Fifth Dalai Lama,
mentioned earlier.

To summerize: The relationship between the Oirat and Khalkha Mon-
gols in the years 1686-88 shaped the fate of so-called Outer Mongolia and
had a big impact not only on these two groups of Mongols, but also on the
situation of Tibet and the Qing empire. It is very interesting to observe that
both sides of the internal Mongolian conflict used Buddhist argumentation
to justify their positions and get support from the Buddhist societies they

! Ahmad 1970: 261 recalls the Fifth Dalai Lama’s autobiography in which he described
the conflict over precedence between the Khalkhas and Oirats already in 1674 at the Fifth
Dalai Lama’s court. The Khalkhas believed to be the most important among all Mongols
due to their Chinggis Khan’s origin, while the Oirats pointed to Guushi Khan’s successful
activity in Tibet as a successor to the Tibetan king Songtsen Gampo (Srong btsan sgam

po).
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lived in.

First of all, Galdan Boshugtu threatened and later attacked the IKKhalkha
Tishiyetii Khan Chakhundorji on the basis of an argument that Khan’s
brother, Zanabazar, who was ordained earlier by his own previous incarna-
tion Khedub Sangye Yeshe (mKhas grub sangs rgyas ye shes, 1525-1590),
did not pay proper respect to the Dalai Lama’s representative, which was
an offence to the Buddhist authority of the Dalai Lama. Galdan Boshugtu
regarded himself as the true defender of the Buddhist faith and the Tibetan
Gelugpa tradition in particular. However, one should remember that this
was simply a cunningly used argument and that later events showed that the
main reason for conducting and continuing the war against the Khalkhas
was the personal revenge and struggle for power over all Mongols.

Secondly, Zaya Pandita, a close disciple of Zanabazar, explained the
very complicated relationship between his master, the Jetsundampa, and
Galdan Boshugtu using the example of the Buddha Sakyamuni and his
cousin Devadatta. By doing so he elevated his master without treating
disrespectfully the incarnation of Ensa Tulku, Khedub Sangye Yeshe, the
teacher of his teacher, embodied in Galdan Boshugtu. The biography of the
Jetsundampa does not answer the question whether Zanabazar was a vic-
tim of the political situation, which is quite likely, taking into consideration
his religious and artistic inclinations, or whether he was one of the main
instigators of the Khalkhas’ political move from the authority of the Dalai
Lamas to the submission under the Manchu Qing dynasty. In any case the
line of the Jetsundampas, whose incarnations from the third one onwards
had to be recognized among the Tibetans, eventually resulted in the hie-
rocratic rule of Bogda Khagan , Modern Mong. Bogd Khaan (1871-1924)
during the Jetsundampa’s eighth rebirth.

Nowadays the past Jetsundampa incarnations are regarded as very sig-
nificant in preserving Mongolian national and religious identity. The last,
ninth embodiment, played an important role both in the process of re-
building Mongolian identity and in preserving and developing Buddhism in
modern Mongolia.’? Jetsundampa incarnations may serve also as a bridge

32Though it is interesting to observe that the ninth incarnation was made responsible
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between the Mongols and Tibetans in their present relationship, for both
nations are threatened by the Chinese government, which claims to be the
successor of the Manchu empire.

for the preservation of the Jonangpa tradition by the Fourteenth Dalai Lama. About the
revival of Buddhism in Mongolia see Bareja-Starzynska, Havnevik 2006.



Chapter 3

The Political Role of
Zanabazar

3.1 Shift from Khan to Gegen

When one examines' the model of governmental rule in Mongolia from a
long perspective one may see considerable changes in the Mongolian ruling
system at least twice:? firstly, when Chinggis Khan? in the 13th century
decided to secure the supremacy of his clan as a ruling clan among others
and established a de facto Chinggisid dynasty in Mongolia (implemented
by Khubilai Khan) and secondly, when political power, which was for cen-
turies represented by lay khans, shifted to religious representatives, namely
Buddhist incarnations in the body of the Eighth Jetsundampa (1869-1924)
called Bogda Gegen (or Gegegen) by Mongols. He was elevated as the Bogda

LAn earlier version of this chapter was presented at the roundtable of Asia History
Programme in May 2012 at the University of California, Los Angeles. It has not been
published in the project materials.

*However, Johan Elverskog in his book on Mongolian-Qing relations (Elverskog 2006)
showed quite convincingly other and more subtle changes of rule among Mongols along
their relationship with the Manchus.

3In the present text both Mong. words, gan and gayan are rendered by the English
‘Khan’.

75
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Khan and called Olan-a ergiigdegsen, i.e. ‘Elevated by many’, which is an
equivalent to the Sanskrit name of the first world king Mahasammata, thus
making an evident connection to the Buddhist world view.* How did this
latter change happen?

One shall look at the emergence of Buddhist incarnations in Mongolia,
a phenomenon clearly based on the Tibetan Buddhist world view which
did not happen during the first stage of Buddhist propagation in Mongolia
in the 13th-14th centuries. It did not happen in the 16th century either.
Mongolian Buddhists needed time to get acquainted with the Tibetan idea
of the Buddha’s wisdom reappearing in concrete bodily forms in their next
lives. Most probably the first incarnations among Khalkha Mongols were:
Gyelkhantse / Jalkhanz Khutugtu (rGyal khang rtse), born in 1631 and
recognized in 1634, and soon after the Jetsundampa Khutugtu. It was dis-
cussed elsewhere,% but perhaps will be important to recall here again, that
the first Buddhist incarnations in Khalkha Mongolia developed in different
ways: Jalkhanz Khutugtu did not get any considerable economic support
and passed away without making significant impact on the life of the Mon-
golian Buddhists.”

It remains in sharp contrast with the career made by the First Khalkha
Jetsundampa, called Ondiir Gege(ge)n, who was fully supported by his fa-
mily, since his father Gombodorji was a local ruler, the Khalkha Tiishiyetii
Khan. Zanabazar was the second son and he did not need to succeed his

1See Sagaster 1989, especially p. 235.

SFull name: Losang Tenzin Gyeltsen (Blo bzang bstan ’dzin rgyal mtshan). He died
in 1654 (see Laagan 2004: 54). Mongols pronounce the Tibetan title rGyal khang rtse as
Jalkhanz, so the incarnation is known as Jalkhanz Khutugtu. The second incarnation in
Khalkha was Losang Tenzin Pelsang (Blo bzang bstan ’dzin dpal bzang, 1655-1740), see
Laagan 2004: 54; Iltgel shastir, vol. 2: 342-343. In Zanabazar’s biography see p. 540-1.

SBareja-Starzynska 2008: 54.

It is mentioned by the Fifth Dalai Lama in his autobiography that Gyelkhantse
Khutugtu had a consort and son, see Karmay 2015: 277. In 1661 the Fifth Dalai Lama
remarked that Gyelkhantse Khutugtu requested from him Nyinmga teachings "such as
the bKa’ brgyad cycles". The Dalai Lama refused: "I told him these kind of teachings
were very unsuitable to be practised in Mongolia." See Karmay 2015: 459. However, this
mention must refer to the second incarnation.
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father as a ruler. He could develop his spiritual vocation and serve the fam-
ily and the whole Mongolian community as an important religious leader.
Education received in Tibet together with the family’s economic support
let him become a fully qualified Buddhist master. Moreover, he was helped
by the Tibetan Gelugpa hierarchs who supplied him with fifty religious spe-
cialists to develop Buddhist activity in his newly founded monasteries in
Khalkha Mongolia.

Recognition of a son of the mighty Mongolian khan as a Buddhist rein-
carnation is not surprising: this is a phenomenon well known in the world’s
history, when lay and religious powers merge in one family, whose members
act in ways which are mutually profitable. There is a bit of a problem,
however, regarding Zanabazar’s affiliation since he was recognized as an im-
mediate reincarnation of the Tibetan Jonangpa master Taranatha Kunga
Nyingpo (Kun dga’ snying po, 1575-1634). Soon after Taranatha’s passing
away the Jonangpa tradition was seriously persecuted by the Gelugpa Fifth
Dalai Lama (b.1617-1682), mainly due to political reasons.®

Zaya Pandita described the Jetsundampa’s recognition as follows:® "He
(i.e. Zanabazar) was born accompanied by many propitious omens on the
morning of the 25th day of the ninth Aor month in the year of Wooden
Pig shing phag (1635). In the empty place left after moving the tent in
which the Lord had been born, though it was winter, beautiful flowers ap-
peared, as it was reported. At first when he was four, Jampa Ling Nomun
Khan'® was invited to take part in his hair-cutting [ceremony| and to re-

8See more about Zanabazar’s recognition in Bareja-Starzynska 2010a.

9Zanabazar’s Biography: 421-422.

1°Tib. Byams pa gling no mon khang, Mong. Jamba ling nom/-Jun gayan. About the
possible identifications of Jampa Ling Nomun Khan, some considerations were proposed
in Bareja-Starzynska 2010. However, now it seems that the problem with identification of
this person was successfully solved and he is the thirteenth abbot of the Chab mdo byams
pa gling monastery. The twelfth abbot of Chab mdo byams pa gling monastery (founded
in 1437 or 1444) invited the Third Dalai Lama to Mongolia (see Elverskog 2003: 193-194,
note 15). He was called in the Erden: tunumal nereti sudur as Rje drung rin po che and J.
Elverskog gives his name as I[Ha dbang chos kyi dbang phyug, while K. Kollmar-Paulenz
in her translation of this text (Kollmar-Paulenz 2001: 336, note 698) renders the name as:
1Ha dbang chos kyi rgyal mtshan. Kollmar-Paulenz’s version agrees with records cited in
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nounce his vows of a lay follower (dge bsnyen). When he was three years
old, though previously not learnt [by him| by heart, he recited the Chant-
ing the Names [of Manjusri/'t about two times a day as it was reported.
When he was five years old, he was enthroned. Owing to |his enthronement|
auspicious circumstances were connected properly and the second reincar-
nation of Khedub Sangye Yeshe called Ensa Tulku'? acted as his preceptor
of ordination. He bestowed him the name: Losang Tenpai Gyeltsen (Blo
bzang bstan pa’i rgyal mtshan) and gave him authorization (rjes gnang) on
Mahakala’s [practice| and explained it [to him|. And then [it was| reported
to the masters, the Victorious Father and Son (i.e. the Dalai Lama and his
Regent) and [they| identified |him| as the reincarnation of Jetsundampa.
Namkha Sonam Dragpa (Nam mkha’ bsod nams grags pa), the master of
Tantric [college| at the Drepung monastery was invited to become his tutor
[since] he was the one prophesied from the Kadam Legbam (bKa’ gdams
glegs bam)."'3

TBRC (P4362). Since he lived in 1537-1603 (or 1604) he could not have been the master
mentioned in the biography because of the time gap. However, the next, thirteenth abbot
of the Chab mdo byams pa gling monastery was called Chos kyi rgyal po, which agrees
with the Tibetan version in the biography, and its Mongolian translation into Nom-un
qayan. According to sources quoted in TBRC (P1079) he lived in 1605-1643. He was
also known by his title Phagpa Chogyel ("Phags pa chos rgyal) or his incarnation title:
Phagpalha (’Phags pa lha). Presence of Jampa Lingpa in Khalkha points to the close
contacts of the Mongols with the Chab mdo byams pa gling monastery and its masters.
See translation of p. 422 in Part II.

YIn Sanskrit Manjusri-Namasamgitz. On the Mong. translations of this text see
Sazykin 2006.

127ib. mKhas grub sangs rgyas ye shes sku’i skye ba, Mong. mergen sidatu budda
zana-yin gegen-i qoyitu térél called dBen sa sprul pa’i sku. The second reincarnation
was Losang Tenzin Gyatso (Blo bzang bstan 'dzin rgya mtsho, 1605-1643 or 1644), see
Smith 1969: 12.

13The text bKa’ gdams glegs bam pha chos bu chos, "Scriptures of the Kadampas,
Father and Sons" contains collected teachings and stories of the Indian master Atisa and
his Tibetan disciples on the practice for the Kadampa order. According to the Mongolian
scholar Agvaantsiiltemjamts (or Ngag dbang tshul khrims rgya mtsho, 1880-1938) cited
by Soninbayar (1995: 10) "in the 23rd chapter of bKa’ gdams glegs bam pha chos bu chos
there should have been a fragment referring to the miracles performed by Zanabazar,
though he (Agvaantsiiltemjamts) was not able to confirm it." (see Bareja-Starzynska
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This excerpt from the biography of the First Jetsundampa shows how
Zaya Pandita dealt with the very sensitive problem of recognition of the son
of Tiishiyetii Khan Gombodorji as the reincarnation of Taranatha. One can
see that Taranatha was not even mentioned in this fragment of the text.
His name appeared much later in the biography (pp. 430-431). Here only
the title of the Jetsundampa was mentioned in connection with the recog-
nition made by the Dalai Lama. At first, however, Zaya Pandita states
that the son of Tishiyetii Khan was enthroned when he was five years old,
without any information about the name or title of the reincarnation of
which he was enthroned. The passage about the enthronement was erro-
neously understood as saying that he was "summoned by the four tribes
of the Khalkha to the throne"' or even "enthroned as the leader of Bud-
dhism in Khalkha Mongolia."'® This was not the case, however, as it has
also been stressed in other publications by the present author.'® He was
enthroned as the Buddhist reincarnation, as every other reincarnated lama.
The reason of treating a small boy as the Buddhist incarnation is given here
in the previous sentence: when he was just three years old he was chanting
an important and difficult Buddhist text. It is not stated explicitly, but
this is the connection made between these two facts in the two following
sentences. The child was showing, by the chanting, that he was a reborn
Buddhist master, a ‘realized being’ who chose to appear in this very body.

The first Buddhist name given to the boy was Yeshe Dorje (Ye shes
rdo rje), the Tibetan equivalent of the Sanskrit name Jiana Vajra which
was pronounced by the Mongols as Zanabazar. The name Yeshe Dorje was
chosen on the basis of the divination from the Kalacakra. However, Zaya
Pandita did not mention it. Only later biographies (1839, 1874) added

2010a: 245, footnote 16). However, the fragment about the prophecy was explained
in the autobiography of the Fifth Dalai Lama in a different way. He mentioned that in
some copies of the prophecy of the Pha chos "one of the lines reads nam mkha’ bsod nams
mishungs pa med." Due to the similarity of the name Namkha Sonam Dragpa and the
line in the prophecy, since almost the complete name appeared there, he was regarded as
"a man particularly enlightened through the path of Vajrayana", see Karmay 2015: 239.

"Bawden 1961: 44, f. 8r.

15Kaplonski 2004: 146.

16Bareja-Starzynska 2008: 54, Bareja-Starzynska 2009a: 8.
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this information. According to the biography written in 1874 by Ngawang
Losang Dondub (Ngag dbang blo bzang don grub, Modern Mong. Agvaanlu-
vsandonduv), in the fourth year of the boy’s life during the divination, the
name Yeshe Dorje appeared together with the name Nagpo Chopa (Nag
po spyod pa), which was the Tibetan version of the name Krsnacarin or
Krsnacarya, one of the eighty-four mahasiddhas. One of his future reincar-
nations was Taranatha, according to his own teacher. And in this way the
Khalkha prince was regarded as the next incarnation of Taranatha.'”

Most probably we will never know the real reasons of this surprising
choice of lineage. However, C. Stearns'® proposed a quite convincing expla-
nation of the whole situation. The Fifth Dalai Lama pointed out the fact
that Zanabazar was also a reincarnation of Jamyang Choje ('Jam dbyangs
chos rje, 1379-1449), a famous Gelugpa master, the founder of the Drepung
(’Bras spungs) monastery. Owing to this fact the Gelugpa establishment
could take over the Jonangpa’s estate. Jamyang Choje is mentioned as the
tenth incarnation in the line of succession of the Jetsundampas, in which
Taranatha is the fourteenth and Zanabazar fifteenth in order.'® In the Fifth
Dalai Lama’s writings Zanabazar was always called Jamyang Tulku ("Jam
dbyangs sprul sku). In his autobiography the Fifth Dalai Lama wrote: "In
the 12th month [of 1650, A. B-S.| many travellers from Mongolia including
Jamyang Trulku (Znabazar), the son of Thushe Yethu of Khalkha and Do-
golong Tshering from Oirat arrived. Jamyang Trulku was considered to be
the trulku of Jamyang Choje (founder of Drepung) and therefore a welcom-
ing ceremony consisting of a procession of the great assembly of monks and
cavalrymen received him. For about ten days Jamyang Trulku continuously
distributed gifts among the monks and likewise I received many gifts as the
ngoten."??

17On Taranatha and his biography of Krsnacarya see Templeman 1989, 1992.

'®Stearns 1999: 72.

19 Zaya Pandita in his four-volume Thob yig included Jetsundampa’s gsol ’debs (starting
with f. 30r) before presenting his biography (starting with f. 62v6), Byambaa (ed.) 2004a.

20Translation by Samten Karmay (2015: 235). Tib.: Zla ba beu gnyis par khal kha thu
she ye thu rgyal po’i sras jam dbyangs sprul sku dang o rod nas do go long tshe ring sogs
(A.B-S.: s09) ’grul pa mang ba ’byor | khong pa ’jam dbyangs chos rje’i sku skye’s dbang
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The Jetsundampa was recognized by the Fifth Dalai Lama and the First
(Fourth) Panchen Lama as the genuine Buddhist incarnation which received
the necessary teachings and initiations according to the Gelugpa tradition.
There has been no evidence, so far, that he received any Jonangpa teach-
ings and that he practiced according to that Tibetan Buddhist tradition,?!
although some scholars, starting with Junko Miyawaki argued it.?2

According to Zaya Pandita, Zanabazar’s first teacher was Jampa Ling
Nomun Khan (or Chos kyi rgyal po), who was the thirteenth abbot of the
Chamdo Jampa Ling (Chab mdo byams pa gling) monastery in Amdo, im-
portant for the Tibeto-Mongolian contacts since the times of the Third Dalai
Lama. Another important Tibetan teacher was the second incarnation of
Ensa Tulku (dBen sa sprul sku, transcribed also as Bensa or Wensa), a very
influential Gelugpa master. Gene Smith believed that he could have been
instrumental in recognition of the child as Taranatha’s incarnation.?? Only

du btang ba’i tshogs chen gyi ser sbrengs dang rta bsu’ bdag rkyen cher mdzad | zhag
beu skor gyt bar mang ’qyed kyis ‘brel zhing de mtshungs bsngo rten gyi ster cha’ang...,
passage from the autobiography of the Fifth Dalai Lama published in 1989, vol. 1, p. 309-
310; see also Stearns 1999: 71. The fact that the Fifth Dalai Lama referred to Zanabazar
exclusively as to Jamyang Tulku was very strongly emphasized by Samten Karmay in all
conversations on this subject.

2! More in Bareja-Starzynska 2010a: 252-255.

22Miyawaki 1994: 53. She was right to suspect that for Zaya Pandita, who was a
Gelugpa scholar it could have been embarrassing to mention his master’s different af-
filiation, so he tried to exclude such information about him. However, as it is proven
by the biography itself, the name of Taranatha appears several times in the biography
and even a difficult conversation regarding Zanabazar’s actual connection to his previous
incarnation is referred to in the text (Zanabazar’s Biography, p. 432). Another example
can be Khiirelbaatar 2005 who analyzed Zanabazar’s religious writings in order to prove
his non- Gelugpa views. However, until proofs of more and clear Jonangpa or other "red
tradition"’s involvement in the early years of Zanabazar’s life are found, this stand should
be treated only as hypothetical.

28Smith 1969: 12: "The recognition of Taranatha’s incarnation as the son of the
Tiishiyetii Khan represents an extremely complicated bit of political maneuvering on the
part of the First Panchen’s disciple, Mkhas-grub III Blo-bzang-bstan-'dzin-rgya-mtsho
(i.e. Ensa or Bensa Tulku). Not all of the great Gelugpa churchmen shared the 5th Dalai
Lama’s hostility to Taranatha. There was, indeed considerable factionalism within the
Gelugpa church itself. The cleavages often followed provincial boundaries (...)."



82 CHAPTER 3. THE POLITICAL ROLE OF ZANABAZAR

then the Dalai Lama?* was informed about the Khalkha incarnation. The
time and circumstances are not given in the biography, however. It could
have been several years later. Again in a later biography of Jetsundam-
pa composed in 1839 by the Mongolian Buddhist scholar Ngawang Yeshe
Thubten (Modern Mong. Agvaantiivden Ravjamba) it is described that the
Dalai Lama sent a letter which confirmed the reincarnation: "when he was
ten years old from the All Knowing Great Fifth | Dalai Lama] the message
was sent that the incarnation of Jamyang Choje was born as the reincar-
nation of Kunga Nyingpo in the [body| of the son of Tiishiyetii Khan and
an official letter called "The scent of Malaya to be spread to the Vajra ear"
(rdo rje’i Tna bar ’thul ba’i ma la ya’i dri) was sent upon the request."?
As it was explained elsewhere, actually there was no explicit information
about the recognition in the undated letter, only glorification of the rule of
Ganden Phodrang (dGa’ ldan pho brang) and the Fifth Dalai Lama.?® The
Fifth Dalai Lama mentioned sending this letter in 1642 in his autobiogra-
phy.?” For the Khalkha Mongols the letter must have become important
proof of the First Jetsundampa’s recognition by the Fifth Dalai Lama.?®
From all that was written above we may conclude that regardless of the

?1n the text there is the expression rgyal ba yab sras, ‘Victorious Father and Son’,
which can be understood as any pair of master and disciple and quite often indicates the
Dalai Lama and Panchen Lama. It may, however, refer as well to the Dalai Lama and his
Regent, and this meaning was pointed to me by Christoph Ciippers. The part yab sras
may be also treated just as an ornament which does not carry any additional meaning
and still refers only to rgyal ba, i.e. the Dalai Lama. The Mongolian translation proves
this last reading.

Z5F. 11a3, edition by Byambaa 2006.

26Bareja-Starzynska 2010a: 248-249. Agvaantsiiltemjamts stressed that Jamyang
Choje’s activity and the importance of Tsongkhapa’s teachings are underlined in this
letter giving clear guidance to the Jetsundampa about his religious connection and his
tasks. See Soninbayar 1995: 13.

27See the translation by Karmay 2015: 173: "I wrote a letter in verse to Jamyang Trulku
and sent it through Trashi Dondrub." Tib. original: ...bkra shis don grub brdzangs shing
“jam dbyangs sprul skur tshigs bead kyi 'phrin yig bsrings/, see Chin. edition 1989: 228.

281t can be observed, however, that there is a discrepancy in the dates. The Fifth Dalai
Lama mentioned mentions the letter in 1642, while Ngawang Yeshe Thubten relates in
the biography that Zanabazar was ten years old when he received it, (i.e., he received
the letter in 1645).
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problems of Zanabazar’s affiliation, he was well established as a reincar-
nated lama in the frames of the Tibetan Buddhist tradition. Now we may
investigate what it meant for his contemporaries in Mongolia.

In Zanabazar’s biography by Zaya Pandita his genealogy is given, start-
ing with Chinggis Khan up to his father, Tiishiyetii Khan.?” It is clear that
while defining the position of Zanabazar this genealogy was crucial. The
main point of reference was naturally Chinggis Khan. We may see that
owing to their ‘royal blood of Chinggisid dynasty’ Zanabazar’s forefathers
were destined to play a leading role among Mongols, at least Khalkhas.

The career of Zanabazar was developing in due time and with a due
speed. He managed to found a monastery near to Erdeni Juu—Shankh
Khiyd and his main seat, monastery Ribo Gegye Ling (Ri bo dge rgyas
gling) by 1686. Gradually he became known as a charismatic Buddhist
teacher who brought Tsongkhapa’s teachings from Tibet to Mongolia. His
close followers consisted of aristocrats and nobles as well as common believ-
ers whose numbers, according to the biography, reached over 2000.3° How-
ever, the most important were those monks who became Buddhist teachers
themselves. Thirty important ‘close disciples’, or ‘spiritual sons’ (sras slob)
can be listed.3" Thanks to all his disciples Zanabazar became influential
religious leader.

He also became renowned as a great artist who cast exquisite Buddhist

?®Zanabazar’s Biography: 416-6-417-3: "...he became renowned as Ching-gi i.e. Ching-
gis. And from that [king] in the twenty-seventh generation appeared a king [called] Batu
Mongke Dayan. From his eleven sons the tenth was [called] Jalair Khung Tayiji. From his
seven sons the third [was called] Uijeng Noyan. From his six sons the eldest was [called]
king Abutai (or Abatai)." P. 420-1-3: "When he (i.e. Abutai) was thirty-five years old,
he proceeded to the heavenly realms (i.e. passed away). His son was Erkei Mergen. His
son was called Vajra-king, the Tiishiyetii Khan. He acted with full understanding of the
two [kinds of affairs]: [regarding Buddhist| doctrine and state (or otherwise: regarding
spiritual [development] and worldly political rule). He was the father of the present Lord
(i.e. Zanabazar). His mother was a daughter of a daughter of a younger brother of the
Lord’s own grandfather, the great Vajra-king, (i.e. Abutai)."

307anabazar’s Biography: 532, see Bareja-Starzynska 2008: 54.

317anabazar’s Biography: 538-545. See also Bareja-Starzynska 2009a, however, some
data were corrected and updated in the Translation of Zanabazar’s Biography in Part II
of the present volume.
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images.3?> Most probably he was able to observe the process of casting

bronzes by the Newar artists at the court of the First / Fourth Panchen
Lama. Even in Tibet casting bronzes was a costly technique which besides
proper materials required skilled artisans who could build proper kilns and
prepare the right alloys.?3 There were not many places where one could get
acquainted with this art, however the First / Fourth Panchen Lama was
fascinated by it. He employed Newar artisans and he even documented his
joy over their work in his autobiography.®* The author of this work believes
that at the Panchen Lama’s court Zanabazar learnt how to cast bronzes
and that he was able to take with him Newar artisans among his entourage
of 50 religious specialists on his way back home to Khalkha.3"

He also commanded that copies of the Kanjur were made.?® He even
invented two new scripts: Horizontal Square Script and Soyombo Script
(in 1686) in order to provide Buddhist teachings, especially esoteric Tantric
practices, written with no mistakes in three languages: Sanskrit, Tibetan
and Mongolian.3”

32There are numerous studies devoted to Zanabazar as a sculptor written by art his-
torians. See Tsultem 1982, Berger 1995.

33See Lo Bue 1981.

341 am very thankful to Tashi Tsering for pointing this passage out to me in the
"Autobiography of the First Panchen Lama", see Smith 1969: 6, footnote 26. For original
text in Tibetan see Smith 1969: 76.

35Not all persons from the group were mentioned by their names and professions in the
biography, nevertheless, a painter called Chenyepa (sPyan g.yas pa) was listed and there-
fore perhaps other artists or artisans could also be included in the group. Zanabazar’s
Biography: 434. Regarding the possibility that Zanabazar painted also thangkas, such
as his own portrait and portrait of his mother, the present author agrees with Patricia
Berger who regarded these works as produced by other artists, perhaps at the Manchu
court. See Berger 1995: 123-124, Haderer 2009.

36See Zanabazar’s Biography: 530.

3"Due to vowel harmony in the Mongolian language, back and front vowels do not
occur in the same word. Moreover, the classical Mongolian script is polyphonic. In
1587 the so called galig system for the transliteration of foreign words was established
by Ayushi Guushi. Even so, up to Zanabazar’s time many Sanskrit and Tibetan words
had become distorted in the process of translating Buddhist texts into Mongolian. Both
Zanabazar’s Horizontal Square Script and the Soyombo Script provided a means for ac-
curately rendering Sanskrit and Tibetan words. Still they both required special training.
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Zanabazar could have remained a religious master if not for the political
events which sped up his career as a leader of the Khalkha Mongols. We may
mark as the first sign of the growing position and authority of Zanabazar
the fact that he was requested to take part in the meeting in 1686 held in
order to solve an internal dispute among Mongols. Moreover, if we believe
Zaya Pandita,?® Zanabazar was seated equally high as the representative
of the Dalai Lama during that meeting, which was used as a pretext for
starting a war by Oirat Galdan Boshugtu (1644-1697).3° Galdan Boshugtu
was the son of Baatur Khung Tayiji, who accompanied Gushri Khan or
rather Guushi Khan (1582-1655) from the Khoshuud tribe in 1640 in Tibet.
And he was an incarnation of Ensa (or Bensa) Tulku Losang Tenzin Gyatso,
the one who acted as Zanabazar’s preceptor of ordination. Therefore he felt
superior to Zanabazar and he wanted to take personal revenge on him and
his elder brother, Tiishiyetii Khan Chakhundorji. He chased Zanabazar and
his family and subjects as far as to the lands of Southern (Inner) Mongolia.
Perhaps the stubbornness of Galdan Boshugtu in perceiving Zanabazar as
his main opponent helped elevating him as a leader of the Khalkha Mongols
and made him more important than Tiishiyetii Khan Chakhundorji, his
elder brother. The reasons for Galdan Boshugtu’s behaviour were explained
in Zanabazar’s biography with Buddhist concepts. Galdan Boshugtu felt as
though he was the safeguard of the Dalai Lama. But ironically, when he
struggled in honour of the Fifth Dalai Lama, the latter had already passed
away, however, the news was kept secret.

The political side-effects of the Oirat Galdan Boshugtu’s wars against
Khalkhas was an emergence of a leading position of Zanabazar among mem-

This is especially true of the Soyombo Script, which until the present has served for
writing mantras and for symbolic representations of certain Tantric practices and which
is regarded as a secret script. On Mongolian scripts see Godziriski 1971 and Kara 2005;
on Zanabazar’s Square Script see Byambaa 1997, 2005; Anshuman Pandey 2014; Bareja-
Starzynska and Byambaa 2012; Bareja-Starzynska 2013. On Soyombo see Kara 2005,
Shagdarsiiren 1981, 2001.

38 Zanabazar’s Biography: 463-2-460-1. Note that the text is misplaced in the
manuscript.

39See details in the chapter "The Historical Background and Its Literary Narratives"
in the present monograph.
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bers of his compatriots and Khalkha submission over the Manchu Emperor
Kangxi in 1691. The First Khalkha Jetsundampa during his long stay in
exile became a close associate of the Manchu Emperor, who served as his
protector. Here we can observe a "patron-priest" (mchod-yon) relationship.
The Kangxi Emperor in his writings*® deliberated: "We are the lord of the
Empire. If we do not grant asylum to, and nourish, those who come to Us,
then who will give asylum to them and nourish them?" The Emperor sent
his letters to Galdan Boshugtu with the request to pardon the Jetsundampa,
but it received no reaction.

It must be stressed that Galdan Boshugtu was the strongest military
leader of the Western Mongols, allied for years with the Tibetans. He was
connected with the Dalai Lama and the Panchen Lama who acted as his
teachers before he had to disrobe due to the family situation. On the other
hand it seems that the Khalkha Mongols were not so important for the
government of the Dalai Lama since it was not effective to stop Galdan
Boshugtu in his revenge towards the Jetsundampa.

We may conclude this part of the chapter with the statement that the
Tibetan Buddhist world view adopted by the Mongols in the 13th century,
re-introduced in the 16th century and developed rapidly in the 17th and 18th
centuries resulted in the shift of authority from a lay khan to an embodiment
of the Buddha’s wisdom—reincarnated lama, called in Mongolian gegegen
(or gegen), i.e. ‘Serenity’. This concept in the 20th century brought about
hierocratic ruler in Mongolia—the Eighth Bogd(a) Khan, who could follow
the example of the Dalai Lamas.

3.2 Models of the Mongolian-Tibetan Relations

As it was shown in the previous chapter it is important to remember that
different Mongolian ethnic groups: Khalkha (Eastern Mongols) and Oirat
(Western Mongols) had distinct relationships with the Dalai Lamas and

49 Ahmad 1970: 275.
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their government.*' It was shown, however, by Yumiko Ishihama®? that at
the beginning there was an idea of the united Buddhist government shown
in the chos srid model. She examined the nature of the relationship be-
tween Tibet, Mongolia and Manchu ruled China. She based her in depth
study on original documents in Manchu, Mongolian, Tibetan and/or Chi-
nese. In one of her articles she concluded: "Tibetan-Mongol- Manchu tripar-
tite diplomatic relations were premised on the shared notion of "Buddhist
government" and that the Fifth Dalai Lama tried to restrict the meaning
of "Buddhist government" to the dGe-lugs-pa form of government."43

In the biography of the Jetsundampa written by Zaya Pandita the term
chos srid, i.e. Mongolian Sasin-u tiri does not appear to define Khalkha-
Tibetan relations. It should be commented, however, on the margin of such
translations, that while examining sources in the Mongolian language one
has to be careful. In several Mongolian quotations mentioned by Ishihama
the Mongolian words appear in the reverse order: téri sasin, which would
normally mean ‘state religion’ and not the ‘Buddhist government’. The
words téri and Sasin, ‘government’ and ‘religious teachings’ respectively,
do not always mean ‘Buddhist government’. As it was shown above in the
present article sac¢in téri goyar in Mongolian and bstan srid gnyis in Ti-
betan in the quotation from the biography of Zanabazar by Zaya Pandita,
means: ‘[regarding Buddhist| doctrine and state (or otherwise: regarding
spiritual [development| and worldly affairs). This corresponds to a division
into ‘mundane’ and ‘worldly’ opposed to ‘extramundane’ spheres of activity,
explained excellently in David Seyford Ruegg’s study of the concept** and
gives basis for the Tibetan expression lugs gnyis ‘two systems’; i.e. Mongo-
lian goyar yosun. Ishihama rightly points to the text of the Cv’a’yan teiike
which explains the division into two.*?

However, the Dalai Lamas’ government, i.e. the hierocratic model, en-

41This fact was remarked by the scholars, see for example Ishihama 1992, where she
analyzed titles conferred by the Dalai Lamas to the Mongols.

42Ishihama 2001, see especially chapter 8, pp. 227-258.

*3Ishihama 2004: 30.

4 Geyfort Ruegg 2008.

45Gee Klaus Sagaster’s translation and study of the text, 1976.
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visioned, that both spheres were governed by a ruler who was at the same
time a religious hierarch. It seems that although the Fifth Dalai Lama tried
to enforce his model of the ‘Buddhist government’, it did not live long. One
could see through the example of Galdan Boshugtu that the actual situa-
tion was far more complex. In my opinion Galdan Boshugtu’s aim was not
to comply with the ‘Buddhist government’ scheme*® and to unite the three
peoples: Tibetans, Mongols and Manchus under one rule, i.e. the Tibetan
Dalai Lama’s power, but to use this concept in order to achieve his private
goal which focused on taking revenge on his personal enemy—Zanabazar.*”

Since Galdan Boshugtu in fact did not subordinate to any requests
regarding the First Khalkha Jetsundampa and evoked conflict with the
Manchu Emperor, his activity actually supported the collapse of the Bud-
dhist government understood as the Tibetan Dalai Lamas’ dominance and,
as a result, it brought the Manchu Emperor’s dominance. We may speculate
that the death of the Fifth Dalai Lama also influenced the situation. Per-
haps his active involvement could have changed Galdan Boshugtu’s attitude
and would have prevented the Manchu-Oirat idxOirat war.

The advance of the Manchu Emperor’s dominance over Mongols was
discussed by Johan Elverskog. He showed that by the 18th century the
Manchus replaced the political authority of the Tibetan Dalai Lamas over
Mongols: "Initially, the Dalai Lama had recognized the authority of a Halha
ruler, and this confirmation was subsequently reconfirmed by the Manchu
emperor and recorded by the Qing bureaucracy." The situation started to
change from 1682 and already in 1687 the Khalkha Sechen Khan was recog-
nized as a ruler first by the Manchu Emperor. Elverskog commented on it
as follows: "Through this act the Manchu Emperor appropriated the right
of sanctifying the Borjigid rulers previously reserved for the Dalai Lama."
Elverskog explained that the Kangxi Emperor changed the earlier system

46 As far as I could follow in the translation from Japanese into Polish (for which I
am very indebted to Marta Trojanowska) of the 8th chapter of Ishihama’s work (2001:
227-258), she concluded that Galdan Boshugtu attacked Khalkha lands because of the
concept of the ‘Buddhist government’.

“"See the chapter "The Historical Background and Its Literary Narratives" of the
present work.
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"by appropriating to the emperorship the rituals of both Chinggis Khan
and the Tibetan hierarchs." However, "Still Mongols preserved the idea
that only Chinggis Khan successors, Borjigid, were entitled to rule over
them."48

Elverskog’s observations are very important, because the Mongolian per-
spective of Mongolian-Tibetan-Manchu relations should not be underesti-
mated or neglected. It would be too simplistic to believe that Mongols
already in the 17th century, by adopting Buddhism, became such faith-
ful followers that they forgot about their main point of reference regarding
political power so far, i.e. Chinggis Khan.*® Khalkha Zaya Pandita, a Gel-
ugpa supporter, in his biography of the first Jetsundampa clearly shows his
genealogical connection with Chinggis Khan.® This is of primary impor-
tance in showing his position among his compatriots, and his legitimacy for
eventual power. Then comes information about other khans and powerful
nobles, such as Batu Méngke Dayan, Jalair Khung Tayiji, Uijeng Noyan and
Abutai / Abatai. Regarding Abatai Khan, Zaya Pandita stressed his merits
in defeating Oirats and regarding his Buddhist activity:®! "He raised up a
big army to the Oirat land and killed many thousands of Oirat people. And
he submitted all the Oirats under |his| rule. He made one of his sons the
Oirats’ king. Later he went to invite the All Knowing Sonam Gyatso (bSod
nams rgya mtsho) and [discussed] the opportunity of [his| visit to Mongolia.
‘The object of offering’ (Sonam Gyatso) and benefactor (the khan) united in
one (...) and he, i.e. the khan, was bestowed with the title of the Vajra-raja,
i.e. Vajra-king."

It is interesting to observe that the introduction of Buddhism in Mon-
golia under the Yuan dynasty was not mentioned in Zanabazar’s biography.
Perhaps it was due to the fact that the Gelugpa contacts started later and
only these relations were taken into consideration. Moreover, Zaya Pandita
described solely Khalkha Mongols’ interest in Buddhism. Since the Khalkha

“8Elverskog 2006: 75-77.

49 About the Buddhicization of Chinggis Khan’s cult see Sagaster 1989, especially p. 235
and several works that followed, including Bareja-Starzynska 2010c.

30The passage was quoted earlier in the present chapter.

Sl7anabazar’s Biography: 418-419.
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ethnic group of Mongols emerged clearly only in the second half of the 15th
century, perhaps earlier history of Mongolian interest in Buddhism was not
related at this place of the Thob yig. Zaya Pandita’s model of description
of the Buddhist dissemination in Khalkha was followed by other Mongolian
authors, especially in regard with the First Jetsundampa’s biographies.??

During Zanabazar’s lifetime the close Khalkha relationship with the
Manchu Kangxi Emperor did not evoke any criticism, it seems. The real
danger were Oirats (Jungars), who not only plundered Khalkha lands, but
destroyed old temples (Erdeni Juu) and freshly built Buddhist monasteries
(Ribo Gegye Ling). The Manchus appeared as saviours. Probably for a
certain period of time the majority of the Khalkha people were just content
to not see Western Mongols advancing. It was different for the Tibetan Gel-
ugpa establishment, for whom Western Mongols were supporters. But even
for the Tibetans, the Jungars eventually caused problems. The Manchu
military’s answer against the Western Mongols finally ceased their power
on the Khalkha land. Although real defeat of Jungars happened only in the
second half of the 18th century.

The Manchus gradually built such a strong position in Inner Asia and
took over control on so many aspects of Mongolian life, that in the next
centuries the peaceful Khalkha submission to them required explanation.
This is why, according to Junko Miyawaki, in the Mongolian biography of
Zanabazar there appeared a story that Zanabazar had to make the choice
between Yellow Kitad, i.e. Russians and Black Kitad, i.e. Manchus. He
chose Manchus since "The realm of the Emperor of the Black Kitad in the
south is firmly established and peaceful and moreover the Buddhist faith has
spread there, and in particular the garment of the Emperor of the Manchus
is like the garment of heaven...", i.e. the Manchus are more similar in their
manners and culture to the Mongols. Junko Miyawaki dated this story to
1785-1813.53

528ee Charles Bawden’s studies of the Mongolian biographies of the Jetsundampa,
Bawden 1961 and numerous works which followed, such as Bira 1995, Dashbadrakh 1995,
Futaki 2011, Khiirelbaryatur 2009 and many others, as well as Bareja-Starzynska 2009a,
2010a, 2011, 2012b

S3Miyawaki 1994: 45-67.
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In the 18th century the perspectives changed, and though Elverskog gave
examples of great Mongolian reverence towards the Manchus in his book
Our great Qing (2006), we may read between the lines and understand that
the Manchus as the source of power and authority, i.e. point of reference
regarding rule, might not have actually been so much welcome. As we
know, the Manchus observed very carefully the development of the Buddhist
incarnation system among the Mongols and forbade the recognition of the
first born sons as Buddhist lama incarnations to avoid situations similar to
the one of the First Jetsundampa: the merging of economic and religious
powers.

In their administration policy over Mongolian lands the Manchus launched
many changes and introduced new regulations, such as division into four
aimags and 86 banners (by 1765), which were headed by the military gener-
als and were grouped in leagues headed by captains. These reforms resulted
in division of the Mongolian nobility which was useful for the Manchu rule
over the Mongols. On the other hand, however, weakness of the divided
Mongolian nobility increased the authority of the Jetsundampas.®*

3.3 Tibetan, Mongolian or Buddhist Identity

In the 17th century one can also observe interesting novelties in ethnic rela-
tions: Manchu-Mongolian and Mongolian-Tibetan. The Manchu-Mongolian
alliance was reinforced by cross marriages. The old system of Asian em-
pires based on the quda system reappeared with the new Qing dynasty, and
now the Manchus were the rulers who were building their exogamous patri-
lineages with representatives of a different ethnic group and finding allies
among them.?® The Mongols, who submitted to the Manchus, became also
their cousins. Zanabazar’s nephew was married to the Manchu princess.?

54 Atwood 2004: 300.

55 Atwood 2004: 461, Uspensky 2012: 232-233. It is well known to the specialists but
perhaps it will be useful to mention here, as well, that the Manchus did not marry the
ethnic Chinese, keeping them carefully away as a separate group.

"6Zanabazar’s Biography: 503. The marriage was mentioned also by Uspen-
sky 2011: 176.
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The family of Tiishiyetii Khan was well involved in this system.

Another novelty was the way in which Mongolian-Tibetan religious ties
became closer. It started after the passing away of the Third Dalai Lama.
His next reincarnation, the Fourth Dalai Lama, was recognized in the boy
who was a Mongolian prince, a great grandson of Altan Khan. He beca-
me known as Yonten Gyatso (Yon tan rgya mtsho, 1589-1616).5" At that
time the Tibeto-Mongolian Buddhist connection was quiet fresh and this
instance was quite an isolated example of making the Tibetan Buddhist
system opened to the Mongols. Later, it seems, the ethnic background be-
came less important than the Buddhist lineage. Whether someone was a
Tibetan or a Mongol was of less significance: in the spiritual world the close-
ness to the Buddhist master and his teachings were of primary importance.
When some Mongolian Buddhist scholars achieved the level of spiritual ad-
vancement similar to that of the Tibetan masters their ethnicity was no
longer crucial. Fluent in Tibetan language they were regarded as belonging
to the world of Tibetan Buddhism. Only in carefully edited biographies one
can find their birthplace and suspect the ethnic origin. In the same way the
Tibetan masters who lived in Mongolia were known mainly by their Tibetan
Buddhist names and titles and not by their nationality.

These ties were reinforced by the Manchu policy: in Khalkha Mongolia,
starting with the third rebirth, the Jetsundampas could not be recognized in
the sons of the Mongolian aristocrats. Therefore the Jetsundampas, after
the first two reincarnations, had to be found among the Tibetans. This
policy meant being against the mergence of Mongolian noble forces with
the religious authority and economic power resulted in quite an unexpected
spiritual union of Mongolian and Tibetan lamas. The Eighth Jetsundampa,
who was ethnically Tibetan, was loved and respected by Mongols even more
than by his countrymen, while on the other hand Mongolian teachers, such
as, for example, Akya Rinpoche®® —became abbots in Tibetan monasteries

7See Kollmar-Paulenz 2005: 60-61.

%8Full name: Akya Losang Lungtog Jigme Tenpai Gyeltsen (A kya blo bzang lung rtogs
’jigs med bstan pa’i rgyal mtshan, b. 1950). Other examples can be given: for instance in
personal communication in 2000 Taktser Rinpoche Thubten Jigme Norbu (Stag mtsher
Thub bstan ’jigs med nor bu, 1922-2008), the elder brother of the Fourteenth Dalai
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and educated Tibetan monks.?’

In the case of Zanabazar we may observe the beginning of these novelties:
he was linked by his younger cousin to the Manchu Emperor of China. At
the same time he was linked by his religious education to Tibet. In his third
reincarnation this close relation with Tibet was ensured by the rebirth of
the Khalkha Jetsundampa in a Tibetan boy who was brought to Mongolia.

There are different opinions regarding Tibeto-Mongolian Buddhism. For
example Gray Tuttle®? proposed to exclude Mongols from the Tibetan Bud-
dhist world. Even though it is true that there were no "Tibetans leaving
Tibet to study with Mongol lamas," I do not share his opinion that the
Tibetan elite should be treated "as separate from the ethmnically Mongol
Tibetan Buddhists". One can similarly look in vain for Indian scholars
who traveled to Tibet to gain knowledge from Tibetan lamas. And it was
not only due to the fact that there were no longer Indian Buddhists be-
cause Buddhism had ceased to exist in India after the 12th century. Still,
we would not exclude Tibetans from the world of Indo-Tibetan Buddhism.
The system of Tibetan Buddhist education worked in such a way that the
renowned centers, and moreover holy centers, attracted the attention of tal-
ented and ambitious youth who tried to make their careers there. This is
similar to renowned universities in our own time. Obviously it was primar-
ily ethnic Tibetans who shaped Tibetan Buddhism. However, one cannot
overlook Mongolian involvement. There are many instances which can be
cited. In addition, Mongolian lamas spread Tibetan Buddhism (using the
Tibetan language) to all regions inhabited by Mongols, including Buryatia
and Kalmykia. They were active in China and Russia, as well. Today it
can be also observed that while some Buddhist teachings were destroyed in
Tibet due to the historical circumstances, they survived among the Mon-
gols who restored them to Tibetan Buddhism (one such examples is the

Lama, several times related about his Mongolian teacher at the Kumbum (sKu ’bum)
monastery.

%9Sometimes, however, the language posed a problem: Samten Karmay, well known Ti-
betologist, recollected that his Mongolian teacher in Drepung used to teach in Mongolian
which created serious problems for him as a Tibetan in his Buddhist education.

50Tuttle 2005: 247, note 3.
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transmission of the Secret Hayagriva or rTa mgrin yang gsang practice®!
In my opinion it would be quite impossible (and unnecessary) to exclude
Mongolian involvement from Tibetan Buddhism. The present work on the
biography of the First Khalkha Jetsundampa is one small indication of how
closely interrelated Tibetan and Mongolian performances were.

3.3.1 Emergence of the Hierocratic Rule in Khalkha Mon-
golia

From the 18th century onwards the Tibetan Buddhist world view was ad-
vancing among Mongols. This great ideological change also caused change in
the Mongolian aspirations. Once khans lost their position to the Buddhist
incarnations, only the ‘living Buddhas’ with their authority could govern
the Khalkha Mongols. The hierocratic model of rule, similar to the Dalai
Lamas’ government was introduced when Mongolia became independent in
1911. However, unlike Tibet, this rule in Khalkha Mongolia was not intro-
duced as a result of fighting factions, but was the result of the common belief
that only Buddhist reincarnations enlightened by their unique wisdom can
be the proper source of authority, including political.5?

6! Byambaa Ragchaa (2011) explains in his catalogue of the "Collected Works" of Bra-
gri Yongdzin Damtsigdorje (Brag ri yongs ’dzin dam tshig rdo rje, 1781-1855) how this
Mongolian lama scholar contributed to Tibetan Buddhism by compiling the most ex-
tensive collection of teachings devoted to Secret Hayagriva (or rTa mgrin yang gsang).
He composed the three-volume collection basing himself on almost 100 texts. His work
proved very important in the 20th century at the moment of the destruction of Tibetan
Buddhism. The transmission of Secret Hayagriva was apparently almost lost among the
exiled Tibetans. However, the ex-abbot of Sera Je college, sngags rams pa Senge from
Mongolian Arkhangai region, received and preserved the whole transmission of Secret
Hayagriva of Bragri Yongdzin Damtsigdorje. In the 1980s the Fourteenth Dalai Lama in-
vited him to India and there at the Dalai Lama’s palace Senge passed the Secret Hayagriva
empowerment to a gathering of eminent Tibetan masters. One of those who received full
transmission from Senge was Jhado Rinpoche, (Bya rdo rin po che bstan 'dzin ’byung
gnas). And he in turn, brought this lost tradition back to Mongolia, when in the 1990s
democratic changes made Buddhist revival in Mongolia possible.

52This shift of political authority from khans to gegens was by the 20th century so
overwhelming, that on the 22nd of January 1912 Tsyben Jamtsarano, the Buryat scholar,
was complaining in a letter to Prof. Wiadystaw Kotwicz, renowned Mongolist and Altaist,
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that the Mongols forgot Chinggis Khan’s traditions and they relied only on lamas and
their authority. See Dashdavaa et al. 2011: 93, Shirendev 1972: 137.
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Chapter 4

Annotated Translation

The translation is based on the Tibeto-Mongolian manuscript from Aginsky
Datsan (monastery) in Buryatia' and compared with the Tibetan xylograph
included in Zaya Pandita’s Thob yig.?

411 This is the conventional biography of the Jetsun Dampa Losang Tenpai
Gyeltsen Pelsangpo®
Aginsky Monastery, Buryatia, 1967

412 + 413 T bow [my head] to guru, who has become the supreme one

holding the sign of victory of the teachings of the Second Victorious
One,* Losang Dragpa® (i.e. Tsongkhapa).

'Lokesh Chandra 1981, Life and Works of Jebtsundampa I, Sata-Pitaka Series,
vol. 294, New Delhi, pp. 411-549, reproduced in the Appendix of the present work.

?Lokesh Chandra 1982, Works of Jaya-pandita Blo-bzang-’phrin-las, Sata-Pitaka Se-
ries, vol. 281, New Delhi, vol. 4, pp. 124-6-154-2, which is a reproduction of the Beijing
xylograph, vol. nga, ff. 62v6-77v2. See as well the xylograph containing only gsol ’debs
and biography of Zanabazar reprinted by Byambaa Ragchaa 2012, ff. 35a6-49b2 which is
reproduced in the Appendix of the present work.

3Tib. rJe btsun dam pa blo bzang bstan pa’i rgyal mtshan dpal bzang po.

4412-1: Tib. rgyal ba gnyis pa, Mong. goyadu~yar ilayuysan, meaning ‘the Second Bud-
dha’, i.e. Tsongkhapa (Tsong kha pa, 1357-1419), famous master of Tibetan Buddhism.
His teachings laid foundations for establishing the Gelugpa (dGe lugs pa) tradition.

5 Tib. blo bzang grags pa. In Mong. sumadi giridi for Skt. Sumati Kirti, ordination
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I beg at the feet of the Jetsun Lama,’ who is the incomparable leader
of beings of the degenerated times.”

414 Saying this [I present] the extraordinary biography® of the one who
became the object of hymns,” the fifteenth Jetsun [called] [Losang]'®
Tenpai Gyeltsen Pelsangpo.'!

In [the text called] "The Three Times" (i.e. past, present and future)!?

name of Tsongkhapa. TBRC P64.

6412-1: Tib. rje btsun bla ma ‘venerable master’ [RY], Mong. getiilgegci ‘saviour’,
Lessing 380b.

7412-2: Tib. snyigs dus, Mong. ¢ib cay. The term appears also in the biography of
Altan Khan, f. 19v. Kollmar-Paulenz 2001: 274 in note 363 provides the Skt. equivalent
kasaya. Tib. snyings ma’i dus refers to the present eon, Skt. Kali-yuga, see Rerikh III,
297.

8413-1: Tib. thung mong ma yin pa’i rnam thar—this phrase usually refers to the
visionary biography. However, in the title which was added to the Buryat manuscript it
is written thung mong, i.e. ‘conventional, standard’. On different kinds of biographies
see the chapter "The Author and the Text". In the Mong. version yerd busu-yin cadig,
in which yeri busu means ‘extraordinary’, Lessing 433a.

9412-2: Tib. bstod yul, Mong. maytayal-un oron.

10413-2: Tib. blo bzang is missing in the Tibetan version of the Buryat manuscript,
however, it is preserved correctly in the xylograph. It appears also in the Mong. version
414-1 as sumadi for Skt. sumati, i.e. Tib. blo bzang. Jin Chengxiu wrongly explains it
as samadi (2002: 117, footnote 1).

1414-1: Tib. bstan pa’i rgyal mtshan dpal bzang po. Mong. 413-3-414-1 sacin-u
duvadza siri bhadara, i.e. Sasana Dhvaja Sribhadra. Monastic name of Zanabazar. It is
not clear why in the Mong. version there is san, which appears after this expression. It
is possible to suspect that it belongs to the name: i.e. bhadara san, however, it might
reflect Tib. bzang, since it does not carry any meaning in Mongolian. One would expect
here the Mongolian genetiv ending: -yin.

12413-1: Tib. skabs gsums pa, Mong. sgabs gsum-ba. According to Ganzorig
Davaaochir, to whom I am very thankful for this information, the title probably refers
to the work by Tsongkhapa, which was also described in the sKabs gsum ma’i tikka ngo
mishar dad pa rgyas byed ces bya ba bzhugs so composed by Changkya Ngawang Choden
(ICang skya ngag dbang chos ldan, 1642-1714), contemporary to Zanabazar. It was pub-
lished in the collection of stories concerning Ganden monastery entitled dPal ri bo dge
Idan pa’t chos spyod sna tshogs kyi ‘grel ba phyogs bsgrigs, 1997: 22-34. The story about
Garuda is related in order to give an example of Buddhist proper conduct (p. 30, line
4-11:) dper na nam mkha’ lding gi dbang bo ste [5] rgyal po ’dab chags rnams kyi khrod
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[it is said that] mighty Garuda traveled and traveled in the sky and
at a certain point his own bodily strength declined and he started to
return. However, the sky did not end. Similarly, [if anyone would
like| to applaud Your [i.e. Jetsundampa’s| virtues, they are likewise
[limitless and one may fall before reaching their end|. It is said so.

415 [And] similarly, even if from one eon to the next one it will be re-
peated, the end will not be reached. Although Buddhas and saints
who are mutually similar transgressed the activity [and experience]'3
of those who are like me—ordinary mortal individuals,'* nevertheless,
according to the general view of the disciples!® [they]| assume the form
of [incarnations] of the true spiritual friends.!® From their exemplary
biographies (rnam thar)

416 which are as wide as the ocean, after accepting them with reverence
[which is| smaller than the tip of the kusha'” grass, it is suitable to

na gshog rtsal shin tu che ba yang nam mkha’i [6] mtha’ nyul bar ci tsam bgrod cing bgrod
nas nam zhig na rang gi lus rtsal gyi [7] stobs bri ba ste zad nas rang gnas su ldog par
‘gyur gyi | nam mkha’i [8] mtha’ zad pas bgrod sa rnyed par ldog par mi ‘gyur ba bzhin
khyod kyi yon [9] tan brjod pa’ang rang gi blo gros kyis ci tsam dpog pa de tsam zhig brjod
par [10] zad kyi yon tan gyi mtha’ rdzogs par brjod rgyu ma rnyed par ma brjod pa ma
[11] yin pa de ltar lags pa ste yin pas so [| zhe pa’o [|. It is followed by the explanation
of the fragment’s meaning with regard to the Buddhist proper conduct.

13415-2-3: Tib. spyod yul las ’das, Mong. edlekiii oron-aéa ketiiregsen. The Tib.
expression spyod yul ‘sphere of activity’, gocara, avacara in Skt., has its equivalent in
Mong. as edlekit oron, see Lessing 1108a. Bira 1995: 7 translates it as: dildel ‘action,
activity’, Bawden 401b.

14415-2: Tib. so so skye tha mal pa, Mong. iitele bertegéin arad.

15415-3: Tib. gdul bya ‘disciples, those to be trained/tamed’, in Mong. a bit different
translation: yerd-yin amitan ‘beings in general’.

16415-3: Tib. bshes gnyen dam pa ‘true spiritual friend’ or ‘spiritual guide’, which is
an equivalent to Skt.kalyana-mitra, however, different expression in Mong.: degedi baysi
‘high teacher’. One would expect Mong. buyan-u nékdr or buyan-u sadun, which are the
equivalents to Skt. kalyana-mitra, see Lessing 1164b.

17416-1: Tib. ku sha, Mong. g¢isi can be identified with Kusinagar(a), the city near
Gorakhpur; place where Buddha attained the state of parinirvana. However, here it refers
to ‘kusha grass’, which is ‘the sacred grass used in religious ceremonies’ [RY].
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say that: thanks to the destiny of deities,'® from the river Ganges
in the holy land of India up to China, Tibet and the ‘White Headed
[ones]’,'¥ [although] their language was not one (i.e. the same), owing
to power of many [people| king cakravartin (i.e. the one who turned
the wheel [of Dharma]),?® Brahma,?! who took the form of a human,
became universally famed as Chinggis Khan.??

417 And from that one |king]?® in the twenty seventh generation appeared
a king [called:] Batu Méngke Dayan.?* From his eleven sons the tenth
was [called] Jalair Khung Tayiji.2> From his seven sons the third [was

18416-1: Tib. tshe ring gnam gyi she mong gyis. Tib. expression gnam gyi she mong
means lit. ‘sky’s destiny’, however here it seems to be used in the sense ‘destiny’, without
special focus on the part gnam, i.e. ‘sky’, which could have been omitted. Tib. tshe ring
may refer to ‘long life’ or ‘deity’, which suits better here. Often tshe ring mched Inga,
the Five Sisters of long life are meant [RY|. Mong. erte tngri ner-in jayay-a-tai means:
‘having [good] fate of the ancient gods’.

There is a difference in translation between the Tibetan and Mongolian versions:
416-2: Tib. rgya nag bod mgo dkar ‘China, Tibet, White Headed Ones’, while in Mong.
nanggiyad tobed gotun. Mong. nanggiyad probably renders Tib. rgya nag i.e. ‘China’.
Jin Chengxiu explains the last word as gotung (2002: 117, footnote 5). It refers to
‘inhabitants of Turkestan, Muslims’, see Lessing 973a. The Tib. term mgo dkar ‘white
headed’ is more ambiguous and may refer to different people who were non-Tibetans,
including Armenians, Central Asian Muslims, Europeans etc. see Martin 2006.

20416-3: Tib. du mar stobs kyis ’khor los bsgyur ba, while in Mong. the word for wheel
is missing: olan arad-un kicin-iyer jiluyudan urbuyuluysan lit. ‘[who] led turning by
power of many people’.

21416-3: Tib. tshangs pa Brahma, while in Mong. asarun, for: esru-a i.e. ¢ Esrua,
Brahma’. See Lessing 1169b.

*Interestingly, while in the Tib. version it says ching gi rgyal po, i.e. ‘Chinggis Khan’,
in Mong. there is only the term gayan, i.e. ‘great khan’, without the name Chinggis.

23417-1: Mong. ten(g)de-ece ‘from that time, then’.

2417-1: Tib. pa (125-5: sa) thu mong kho ta yan rgyal po, Mong. patu méngke
dayan qayan for: batu méngke dayan, Batu Mongke Dayan Khan (b. 14757, r. 14807-
15177). In Mong. he is called gayan, i.e. ‘the great Khan’. "Khan who united the
Mongols under Chinggisid supremacy in the northern Yuan dynasty (1368-1634)", see
Atwood 2004: 138. One of the most important rulers of Mongolia, the one who defeated
Oirats and consolidated Eastern Mongols as Chinggisid people.

25417-2: Tib. tsala ’ir hor (for: hong) tha’ ji, Mong. wrongly jalaran for jalair
qung tayiji. Tib. sign tsa is used regularly for Mong. sound ja. His full name was
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called] Uijeng Noyan.26

From his six sons the eldest was [called] king Abutai (or Abatai).?
[He| had the courage of Rama(na) of taking away the arrogance |of
Ravana|.?

418 He raised and led?® a large army to the Oirat land and killed thou-
sands of Oirat people. And he submitted all the Oirats under [his]
rule. He made3? one of his sons the Oirats’ king.?! Later he went to
invite the All Knowing Sonam Gyatso (bSod nams rgya mtsho)3? and
[discussed| the opportunity of [his| visit to Mongolia. The object of
offering (i.e. Sonam Gyatso) and the benefactor (i.e. khan)®3 united

Geresenje Jalair Khung Tayiji (15137-1548). Important ruler of the Khalkha Mongols,
see Atwood 2004: 299. Tib. hong tha’i ji and Mong. qung tayiji render Chin. title
huangtaizi.

26417-2: Tib. w’ tsen no yon, Mong. dijeng noyan. Called also Nogonukuu Uijeng
Noyan, see Elverskog 2003: 189, note 2 (Noonukhu Uijeng, Atwood 2004: 299). The
Khalkha Zaya Pandita was regarded reincarnation of his son. See also p. 437. More
information is provided in the chapter "The Author and the Text" of the present work.

27417-3: Tib. a bu tha’, Mong. abutai. On Khan Abatai, written also as Abadai,
(1554-1588), see Atwood 2004: 1, 299. He led successful campaigns against Oirats.

28417-3: Tib. ra ma na (for: ra ma)’i khengs pa 'phrog pa’i dpa’ rtsal. In Mong. ide
kicin anu ramd omoy : buliyaqu-yin coy ide ‘His strength was so great as to take by
force the pride of Rama’. The Mong. translator treated the Tib. genitive ending of
Rama as epithet to arrogance, and not to Rama’s courage. Bira 1995: 7 translates as:
Manain omgiig bulaakhuits +d khuchin. It seems that Bira reads the Tib. text as: rgyal
por ma ne’i and leaves ma na’ not translated. See Ahmad 1995: 195, where there is a
passage in which the Fifth Dalai Lama compared Rama’s courage with that of Guushi
Khan. For more explanation about this fragment see the chapter "The Author and the
Text" of the present work.

29418-1: Tib. bteg past form of ’degs pa ‘to lift, raise, hold up’. In Mong. mordaju, i.e.
converbum imperfecti of morda- ‘to mount horse, to depart’, Lessing 543a.

30418-2: Tib. bskos, same as bkod ‘to build, arrange’, Das 68a.

3'Khan Shubudai, see Atwood 2004: 1.

32The Third Dalai Lama (1578-1588). On the relations of the Third Dalai Lama with
the Mongols see van der Kuijp and Tuttle 2014, Sperling 1992, Kollmar-Paulenz 2001,
Elverskog 2003, Okada 1992.

33418-3: In Tib. mchod yon ‘patron and priest relationship’ [RY], unity of the two:
mchod gnas and yon bdag. Mong. blam-a Gg(e)lige-yin ecen (for: ejen) goyar ‘lama and
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in one.?*

419 He (i.e. the khan) was given a certain painted image of Phagmo Drupa
Dorje Gyelpo,® [known as| ‘indestructible in fire’®® and was bestowed
with the title of the Vajra-raja, i.e. Vajra-king.?

He erected one temple called Erdeni Juu (Modern Mong. Erdene

almsgiver’.

31418-3: Tib. thugs yid gcig ’dres ‘mingling one’s mind with |his| mind, mixing one’s
mind with the [guru’s] mind’ [IW]. Mong. sedkil imavyta tayaralduju, in which sedkil
means ‘mind’, smavyta ‘always, solely, uniquely’ and tayaraldu- ‘to meet each other, to hit
upon’, Lessing 765a. The meeting took place in 1587 and was related in the biography of
Altan Khan on ff. 43r-43v, see Kollmar-Paulenz 2001: 203, 332. She quotes also (p. 332,
footnote 671) a short passage from the biography of the Third Dalai Lama, f. 104v5-6:
khar kha rdo rje rgyal po mjal bar ongs pa la ’dod pa’i re ba yongs su bskang, in which
khar kha refers to Khalkha and rdo rje is the title of the khan: ‘When the Vajra-king
of Khalkha came to meet with him (i.e. the Third Dalai Lama) he fulfilled completely
[khan’s|] hopes and wishes [regarding Buddhist practices|’. See also Elverskog 2003: 189-
190.

35418-3-419-1: Tib. phag mo grub (for: gru pa) rdo rje rgyal po, Mong. paymu diib
bazar raza. Dorje Gyelpo (rDo rje rgyal po, 1110-1170) was a founder of a hermitage
called Phagmo Drupa (Phag mo gru pa) in Nedong (sNe gdong), which later became a
monastery of Dagpo Kagyu (Dwags po bka’ brgyud) school. See TBRC P127. Tib. rdo
rje rgyal po and Mong. bazar razae translate Skt. vajra-raja, i.e. Vajra-king.

36In Chengxiu’s work the name is given as: rdo 7je rgyal po’i sku thang me thub ma
(2002: 118, footnote 9). Tib. epithet me thub ma seems to be used to show extra
qualities of the image. I would like to thank Dan Martin who traced that this epithet
can be applied to books, skulls, chortens, copper images and so on. Unfortunately for the
present study it was not possible to trace whether this particular image was connected
with a story which proved the quality of image as being ‘indestructible in fire’. I am
thankful for Dan Martin’s comments on this topic provided in the correspondence. It
can be added that Zhamtsarano Tsyben, who visited Erdeni Juu monastery in 1912
during Wladystaw Kotwicz's expedition to Khalkha, noted that the holiest and most
precious relic in the monastery was a painting of Rahu which was brought from Tibet.
One is tempted to connect these two pieces of information and regard this thanka as the
very one mentioned by idxZaya Pandita Zaya Pandita. See Tulisow et al. 2012: 335 for
Zhamtsarano’s description.

3"The event was described also in the biography of Altan Khan, f. 43v, see Kollmar-
Paulenz 2001: 203, 332.
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Zuu)®® with a particularly sublime object of worship.3

When he heard from the messengers of Chakhar Khan about the Mon-
golian Written language®® he sent a few people to become trained in
Mongolian script and to establish the law of supreme Dharma [in
Mongolia].

420 When he (i.e. Abutai) was thirty-five years old he proceeded to the
heavenly realms (i.e. passed away),*! as it was known. His son was
Erkei Mergen.*? His (i.e. Erkei Mergen’s) son was called Vajra-king,
the Tiishiyetii [Khan].** He acted with full understanding®® of the
two [kinds of affairs|: [regarding Buddhist] doctrine and state.*> He
was the father of the present Lord (i.e. Zanabazar). His mother
was a daughter of a daughter of a younger brother of the Lord’s own
grandfather, the great Vajra-king (i.e. Abutai / Abatai Khan).

38419-1: Tib. er te ni jo bo, Mong. erdeni juu. Modern Mong. Erdene Zuu. On this
monastery there are numerous publications. On its history see Tsendina 1999, on several
other aspects including development of Buddhism see Tulisow et al. 2012.

39419-1: Tib. sku, Mong. burqan 3itiigen. Most probably it is a Buddha’s relic bestowed
by the Dalai Lama that is mentioned here, since this fact was underlined in other accounts
on the erection of the Erdeni Juu monastery as well, such as the Mongolian biography of
Zanabazar (Bawden 1961: 36-37) and "History of Erdene Zuu" (Tsendina 1999: 66-67).
See Bareja-Starzynska 2012: 133-135.

40Perhaps knowledge of Mongolian language with regard to the Buddhist scriptures is
meant here.

41490-1: Tib. gnam du gshegs pa. In Mong. tngri bolba, i.e. ‘became a god’.

42420-1: Tib. e re khe’ mer ken, Mong. erkei mergen.

43420-2: Tib. thu she ye thu, Mong. ticiyeti, which should be written as tisiyeti.
Title tisiyeti ‘supporting’, appeared in a result of successful military campaigns led
by Abatai and Laikhur Khan and Sholoi Ubashi Khung-Tayiji. Laikhur’s descendants
bore the hereditary titles of jasaytu, while Abatai’s—ttsiyeti. On Khalkha khans see
Atwood 2004: 299-300.

41490-2: Tib. mkhyen spyan yangs can be translated as: ‘with broad views and wis-
doms’, lit. ‘with wide eye of understanding’. In Mongolian: yeke ayuda tileddiigci ‘who
practiced widely’.

“50r otherwise: ‘regarding spiritual [development] and worldly political rule’. 420-2:
Tib. bstan srid gnyis, in which Tib. srid means ‘worldliness, property/ kingdom’; in
Mong. version: sacin for: safin tori qoyar. More on the topic of religion and politics is
written in the chapter "The Political Role of Zanabazar".
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421 And she was perfected in very good manners which are qualities of
a queen. She was called Khadro Gyatso.’® Of [such] parents he (i.e.
Jetsundampa) was born*” with many propitious omens in the morn-
ing of the 25th of the ninth hor*® month in the Wooden Pig year
(1635).%2 In the empty place left behind after moving the tent of the
[Master’s| birth, though it was winter, beautiful flowers appeared, as
it was known.

422 At first, at [Master’s] age of four, Jampa Ling Nomun Khan® was in-

vited to [participate| in his hair-cutting [ceremony|3!
52

and to renounce
his vows as a lay follower genyen.

It was reported that when he was three years old, though previously
not learnt [by him] by heart,?® he recited®* the "Chanting the Names

46491-1: Tib. mkha’ ’gro rgya mitsho, Mong. qanggda jimci, where ganggda is a
phonetic borrowing of Tib. mkha’ ’gro, lit. ‘sky walker’, translation of Skt. dakins and
Jimci of Tib. rgya misho ‘ocean’.

47491-2: Tib. sku bltams, in Mong. expression egide negeji qubilbai, lit. ‘opened the
door and was reincarnated’.

48421-2: Tib. hor, Mong. saranyayul, which states most probably for Mercury, see
sarny daguul in Bawden 297b.

49491-2: Tib. shing phag, Mong. modon ~yaqai.

50422-1: Tib. byams pa gling no mon khang, Mong. jamba ling nom/-Jun gayan. The
thirteenth abbot of the Chamdo Jampa Ling (Chab mdo byams pa gling) monastery,
called Chokyi Gyelpo (Chos kyi rgyal po), translated into Mong. as nom/-Jun qayan.
According to sources quoted in TBRC (P1079) he lived in 1605-1643. See more explana-
tion in the chapter "The Political Role of Zanabazar" of the present work.

1422-1-2: In Tib. gtsug phud (...) phul ‘hair-cutting ceremony’[RY]. This piece of
information is missing in the Mongolian version that refers only to taking the vows.
The information about the hair-cutting ceremony is also missing in Bira’s translation
(1995: 8).

52429-2: Tib. dge bsnyen ‘pursuer of virtue’, Skt. upasaka. A Buddhist layman, bound
by the five vows to avoid killing, stealing, lying, sexual misconduct and intoxicating liquor
[RY]. Mong. sanvar ‘vows’. See also Bawden 295b.

53492-3: Tib. thugs ’dzin ma gnang lit. ‘not taken into mind’, Mong. cegejilegiiliin ese
ayiladqaysan bolbaju ‘not known by heart and recited’.

71422-3: Tib. thugs thog nas lit. ‘from the top of his mind’, Mong. degefi-ber ungsi-
‘to recite from memory’, Lessing 170a.
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[of Maiijusri]" (i.e. Manjusri-Namasamgitr)>® every day about two
times.

When he was five years old he was enthroned.5

423 Due to |[his enthronement|, auspicious circumstances®” were properly

connected and the reincarnation of Kedub Sangye Yeshe®® called Ensa
Tulku®® acted as his preceptor®® of ordination.! He gave him a
name®? Losang Tenpai Gyeltsen®® and gave him authorization (rjes

55422-3: Tib. mtshan brjod, Mong. naman sanggiri. The well known Buddhist text. Ja
454b: ‘calling upon the name of a deity, enumerating its characteristics and attributes’.
On the Mongolian Kanjur version see Ligeti 1942-44, No 1. On Mong. translations see
monograph by Sazykin 2006. See also Chiodo 2009: 142-3, note 3 where she provides a
summary of the Mongolian translations of the text.

964922-3: Tib. khri ‘don mdzad, Mong. $iregen-e ~yarun. It is not said here as whom he
was enthroned. Later the tradition used this expression to denote that he was ‘enthroned
as the leader of Buddhism in Mongolia’. However, it seems rather, that it is just said
in the text about his enthronement as an ordained reincarnation, i.e. that during his
ordination ceremony he was enthroned. It was customary to every Buddhist incarnation.

57493-1: rten ’brel, in full: rten cing ’brel bar byung ba; Skt. pratityasamutpada ‘de-
pendent origination’, Buddhist theory of causality, interdependence. Mong. belge, which
is not a regular translation: sitin barilduysan, see Mvy 2241 (mong. 2250), BHSD 374a,
Bareja-Starzyriska 2006.

58423-1: Tib. mkhas grub sangs rgyas ye shes, Mong. mergen sidatu budda zana-yin
gegen. The second reincarnation was Losang Tenzin Gyatso (Blo bzang bstan 'dzin rgya
mtsho, 1605-1643 or 1644), see Smith 1969: 12.

59493-2: Tib. dben sa sprul pa’i sku. The name dBen sa is usually transcribed in
English as Ensa or Wensa, while in Mong. as Bensa. On this line of reincarnations see
Smith 1969: 12.

60493-2: Tib. mkhan po ‘preceptor’, Skt. upadhyaya. Principal officiator at the ordi-
nation of a monk or nun [RY]. In Mong. ubdani for: ubadini, translating Skt. upadhyaya.
See Lessing 858, 1187.

61493-2: Tib. rab byung, in full: rab tu ’byung ba ‘enter a monastic community, take
monastic vows, renounce’ [IW]. In Mong. mavyad gar(a)qui, which is a translation of
another Tib. expression referring to taking monk’s vows, i.e. nges par ’byung ba, Skt.
pravrajoka. See Lessing 1175a.

62493-2-3: Tib. mtshan du gsol, Mong. ner-e-yi kemen 6ciged. Lit. ‘called him by a
name’.

63493-2: Tib. blo bzang bstan pa’i rgyal pa’i rgyal mtshan. In the Buryat manuscript
the expression rgyal pa’i is written mistakenly two times. In the xylographs (127-2) there
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gnang)5* for Mahakala [practice]®® and explained it [to him].

And then [it was| reported to the masters, the Victorious Father and
Som, i.e. the Dalai Lama [and his Regent]%

424 and [they] identified®” [him] as the reincarnation of the Jetsundampa.5®

Head teacher Namkha Sonam Dragpa,%® master of the Tantric [col-

is no mistake. In Mong. sumadi sajin-u duvaza, i.e. Skt.: Sumati Sasana Dhvaja. See
414-1.

64423-3: Tib. rjes gnang ‘to give the blessing of meditation and recitation of the deity
and hearing the explanation’ [IW]. In Mong. jinang ergibe.

55Later texts based on the bhiography written by Zaya Pandita explain that this prac-
tices of Mahakala were expelling all difficulties [on a way to Enlightenment]—see biog-
raphy of Zanabazar of 1874 by Ngawang Losang Dondub / Agvaanluvsandonduv. In the
text written by Ngawang Tsultrim Gyatso / Agvaantsiiltemjamts) titled in Mong. Awvral
ltgelt Bogd Jivzindambyn khiid Baruun khireenii garsan yosyg tovch dguulsen shudraga
orshigchdyn chikhiin chimeg khemeekh orshvoi it is added that Mahakala was the main
guardian spirit of Tsongkhapa’s teachings and that was the reason why the Jetsundampa
worshipped this deity and made Mahakala’s cult important in all Mongolian monasteries.
See Soninbayar 1995: 13.

96423-3: Tib. rgyal ba yab sras kyi sku gzhogs su zhus pa. According to Christoph
Ciippers in this religious and political context Tib. yab sras can be understood as the
Dalai Lama and his regent. The Mong. translation reads: boyda dalai blam-a-yin gegen
tan-a ayiladqaysan: ‘he reported to the Serenity the Holy Dalai Lama’. In the Mong.
version Tib. sras was not translated. This fact was not noticed, neither commented on
by Bira 1995: 8, who translated this phrase also as ‘the Dalai Lama’. In the Tib. version
the expression yab sras can be understood, however, in different ways. Quite often
it refers to the Dalai Lama and Panchen Lama. See more on it in Bareja-Starzynska
2010a: 248. According to Byambaa Ragchaa (personal communication) yab sras may
designate ‘eminent teacher’ (yab), in this case the Dalai Lama, who had his ‘spiritual
sons’ (sras) and then the whole expression should be understood as referring only to the
teacher, i.e. to the Dalai Lama. In such a case the Mong. translation agrees with the
Tib. original.

57424-1: Tib. ’ngos ’dzin gnang, Mong. todorgai bodurayulun.

58424-1: Tib. rje btsun dam pa, Mong. 423-3: Jibjundamba.

694924-1: Tib. dpon slob nam mkha’ bsod nams grags pa, Mong. bunglub namkha sod-
nam dayba. He was known as well as Nyelpa Choje (Nyal pa chos rje), TBRC P4511.
He was mentioned several times by the Fifth Dalai Lama in his autobiography (Kar-
may 2015: 239). See more in the chapter "The Political Role of Zanabazar" of the
present work.
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lege| at the Drepung’™® monastery, was invited to become his tutor
(yongs ‘dzin) since he was prophesied from the Kadam Legbam.™ He
reminded [Jetsundampa] to study and practice and gave him the grand
authorization (abhiseka)™ of Vajrabhairava Yamantaka [practices]”
and many other teachings.

At the age of fifteen in the female Earth Ox year (1649)™ called gal
ba

425 when he went to the pure fields”® of U and Tsang (i.e Central Ti-
bet)™ he was received by the vast processions”” of monks from all
the monasteries [starting with the one| of the rebirth place of the Jet-
sun, the Second Victorious One (i.e. Tsongkhapa)™® in Kumbum™

70424-1: Tib. ’bras spungs sngags pa’i bla ma, Mong. bereibiing ayba dacan-yin (for:
-u) blam-a.

"424-1: Tib. bka’ gdams glegs bam, Mong. gadamblegbam. The text bKa’ gdams
glegs bam pha chos bu chos, ‘Scriptures of the Kadampas, Father and Sons’ contains
collected teachings and stories of the Indian master Atisa and his Tibetan disciples on
the Kadampa tradition. See explanations about the prophecy in the chapter "The Author
and the Text" and "The Political Role of Zanabazar".

72424-3: Tib. dbang chen, Mong. abisig, Skt. abhiseka.

73424-2: Tib. ’jigs byed which is an equivalent of the Skt. Bhairava and stands for
Vajrabhairava, i.e. rdo rje ’jigs byed, form of Yamantaka. The Mong. version here is
yaman(g)dakga.

74494-3-425-1: Tib. sa mo glang, Mong. em-e Siroi iker. From this moment there is a
very similar passage in the biography of Zanabazar of 1839 by Ngawang Yeshe Tuvden
Modern Mong. Agvaantiivden Ravjamba), Byambaa ed. 2006: f.13al.

75425-1: Tib. dag pa’i zhing. In Mong. this expression is missing, there is only oron
nuyud ‘countries’.

76495-1: Tib. dbus gtsang, Mong. i zang.

77425-3: Tib. ser sbreng. Interestingly in the Mong. version 425-3-426-1 there is an
expression ser...ergtibei, in which ser is directly borrowed from the Tibetan.

"8495-1: Tib. rje btsun rgyal ba gnyis pa, Mong. getilgegci qoyaduyar ilayuysan
¢ongaba. In the biography of Zanabazar by Ngawang Yeshe Tuvden of 1839, Byambaa
ed. 2006: f. 13al1-2: jam mgon rgyal ba gnyis pa.

79495-1: Tib. sku ’bum, Mong. ginbim. Monastery called in full Kumbum (Ganden)
Jampa Ling (sKu 'bum (dga’ ldan) byams pa gling). Founded in 1578 by the Dalai Lama
Sonam Gyatso (bSod nams rgya mtsho). See Tiblical by Dan Martin.
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and Jakhyung Gon®® and Northern Reting®' and Rinchen Drag®? and
Tangsag Ganden Chokor®® and Taglung®* and the three: Sera®® and
Drepung®® and Geden (i.e. Ganden),’” and Tashilhunpo.5®

80495-2: Tib. bya khyung dgon, Mong. Jiciing. It is a monastery called also Jakung
Drag (bya khung brag) or (bya khyung brag) situated at Lake Kokonor. It was founded
by Choje Dondub Rinchen (Chos rje don grub rin chen). Tsongkhapa lived there until
he was 16 years old (according to [IW]). In Ngawang Yeshe Tuvden’s biography of 1839
(Byambaa ed. 2006 f. 13a2): rJe’ dbu blo chos rje don rin pa’i gdan sa bya khyung dgon.

81425-2: Tib. ra sgreng, in the xylograph: re sgreng, properly rwa sgreng, a monastery
founded in 1056 by Dromton ('Brom ston), a disciple of Atiéa. Mong. ra ding or re ding
which reflects its popular pronunciation.

82425-2: Tib. rin chen brag, Mong. ringéin b(a)ray. According to TBRC C3036: the
Gelugpa monastery in ’Phan yul founded by a disciple of Tsongkhapa, Nyenpo Shakya
Gyeltsen (Nyan po shakya rgyal mtshan).

83425-2: Tib. thang sag dga’ ldan chos ’khor, Mong. gan(g)dan coyin(g)qur. According
to Tiblical by Dan Martin: monastery in "Phan po founded by Thangsagpa Yeshe Jungne
(Thang sag pa Ye shes ’byung gnas). It was reestablished as a Gelugpa monastery in
1651. See Tiblical by Dan Martin.

84495-2: Tib. stag lung, Mong. tayliing. According to TBRC C3611 ancient monastery
in sNa dkar rtse rdzong connected with the great Tagtsang Lotsawa Sherab Gyeltsen
(sTag tshang lo tsa ba shes rab rgyal mtshan). Formerly followed the Sakya (Sa skya)
and Tsarpa (Tshar pa) tradition. On contacts with Mongols, especially of Altan Khan
with the Taglung order see Elverskog 2006: 102-103, based on Tuttle 1997: 2-3, who
quoted Ngawang Namgyel (Ngag dbang rnam rgyal)’s work Chos ’byung ngo mtshar rgya
misho. See also van der Kuijp, Tuttle 2014.

85425-2: Tib. ser, i.e. se ra. In Ngawang Yeshe Tuvden ’s biography of Zanabazar of
1839 (Byambaa ed. 2006: f. 13a4) Tib. monasteries are listed in a different way: first the
monastery of Geden dge ldan or dga’ ldan is mentioned. The monasteries of Drepung
and Sera are listed later, on f. 13b1l. Sera is a famous Gelugpa monastery founded in
1419 (TBRC C154).

86495-2: Tib. ’bras, i.e. ’bras spungs. In Mong. two monasteries are written as one
word: 425-2:  sere[-[berei, for Sera and Drepung monasteries respectively. Drepung is a
well known Gelugpa monastery founded in 1416 (TBRC C108).

87495-3: Tib. dge, i.e. dge ldan (Geden) or dga’ldan (Ganden), the name which is used
more frequently. In Mong. there is one word ge/-/siim which, however, covers two Tibetan
words: dge for Ganden monastery and gsurﬁ which is the Tib. numeral ‘three’ used as
the conjunction ‘and’. Ganden is regarded as the most important Gelugpa monastery. It
was founded in 1409 (TBRC G337).

88495-3: Tib. bkra shis lhun po, Mong. dagilhin-bu. In Ngawang Yeshe Tuvden’s biog-
raphy of Zanabazar of 1839 (Byambaa ed. 2006) it is described on f. 13b4-5. Tashilhunpo
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426 He greeted® the head of the Geden (Ganden) monastery®® called Chu-
sangpa’! as an equal and presented him a ceremonial scarf? and of-

fered presents to the Victorious Father and Son (i.e. the Dalai Lama
[and his Regent]).%3

He offered tea and donations in abundance® to communities [of monks]
in monasteries, both great and petty.

He took the monastic vow of getsul’® from the Omniscient®® Master?”
Panchen (i.e. Panchen Lama).%

100

He requested [from him|* empowerments (dbang),'%? scriptural trans-

is a well known Gelugpa monastery founded in 1447 in Tsang (TBRC C104).

89496-1: Tib. rtse sprod mdzad ‘to greet with equal respect’ [RY]. In Mong. the whole
sentence is different, since jolyaqui means ‘to greet with khadag, i.e. ceremonial scart’,
Lessing 1069b. Therefore the sentence can be translated: ‘He greeted with khadag the
head of the Ganden monastery called Chusangpa and exchanged presents and [showed]
great respect to the Holy Dalai Lama.’

90426-1: Tib. dge ldan khri rin po che, Mong. geden tii rinbudi.

91426-1: Tib. chu bzang pa, Mong. &ibsang-ba. It refers to the 39th throne holder of
the Ganden monastery, Chusangpa Konchog Chosang (Chu bzang pa dkon mchog chos
bzang), see Karmay 2015: 245. In TBRC P4065 his name is given as Toglungpa Konchog
Chosang (sTod lung pa dkon mchog chos bzang, 1586-1672/3).

92426-1: Tib. mgal dar. In Mong. it has already been expressed in the word jolyaqui.

93426-1: Tib. rgyal ba yab sras. In the Mongolian translation again only the Holy
Dalai Lama is mentioned boyda dalai blam-a. Bira 1985: 8 translates it as: "He showed
great respect to the Holy Dalai Lama."

94496-2: Mong. jid mangja qotala tegiisigsen ergiiged ‘donated in a completely per-
fected [way]| tea and donations’. The expression qotala tegisiigsen, i.e. ‘completely per-
fected’ was used to translate Tib. gya nom pa ‘abundance, sufficiency, excellence’.

95426-3: Tib. dge tshul gyi sdom pa, Mong. geciil-in sanvar.

96426-2: Tib. thams cad mkhyen pa ‘all knov&}ing’, Mong. gamuy-a ayiladduydi.

97426-2: Tib. sku gzhogs ‘sir, master’ [RY]. In Mong. a bit different: bovyda-yin gegen
‘Holy Serenity’.

98426-2: Tib. pan chen, Mong. yeke bandida. Here the First or otherwise Fourth
Panchen Lama (Blo bzang chos kyi rgyal mtshan, 1570-1662) is meant. TBRC P719.

99496-3: Tib. zhus. In Mong. the verb is missing.

100426-3: Tib. dbang ‘empowerment’. The conferring of power or authorization to prac-
tice the Vajrayana teachings, the indispensable entrance door to Tantric practice [RY].
Mong. abisig from the Skt. abhiseka.
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Y191 and secret oral instructions (man ngag)'®? as if

103

missions (lung
filling a vase to the brim.

427 From the 25th of the Saga month!% of the Iron Hare year (1651)!0°
he received from the Victorious Great Omnipotent Holy Master (i.e.
the Dalai Lama)!'%® the empowerment of the forty two mandalas!0”
of the Vajra Garland (i.e. Vajravals)'®® according to the tradition
of Abhayakara[gupta|'®® and additional garland of the three auspi-

101426-3: Tib. lung, Mong. ling.

102496-3: Tib. man ngag ‘secret oral instruction, quintessential instructions’ [RY]. Skt.
upadesa ‘instruction’ or ‘advice’. Mong. ubadis is based on the Skt. word.

103426-3: Tib. bum pa gang byo’i tshul du, see |[RY|. Mong. diigiireng qomg-a-yi yegii-
lekiis.

104497-1: Tib. sa ga, the Fourth Tibetan month. The 25th of the Fourth Tibetan month
may correspond to the date of the 12th of June 1651 according to the ‘new Phug pa Hor
month’ or the 14th of May 1651 according to the calculations (phug pa hor month) by
the Fifth Dalai Lama. See Ciippers Kalender under preparation.

105426-3-427-1: bong bu zhes pa lcags yos lo, Mong. temiir taulai Jil.

106497.1: Tib. rgyal dbang thams cad mkhyen pa chen po sku gzhogs In the Mong. ex-
pression ilayuysan-u erketi gamuy-i ayiladduyéi tabuduyar dalai blam-a the Fifth Dalai
Lama is mentioned explicitly. In the Tib. version there are only epithets of the Dalai
Lama.

107The forty two mandalas are described in Mori 2009 vol. 2: 711 as mentioned in
two texts by Abhayakaragupta, i.e. the Vajravali and Nispannayogavali. Actually,
the three texts by Abhayakaragupta, the two previously mentioned and Jyotirman-
jari "form a group known in Tibet as Phreng ba ’khor gsum (Triple Garland Cycle)",
Mori 2009 vol. 1: 8.

108497.1: Tib. rdo rje phreng ba’ dkyil ’khor, Mong. vaéir erike-yin qota mandal. Full
title in Skt. Vajravali-nama-mandalopayika, Tib. dkyil ’khor gyi cho ga rdo rje phreng
ba. According to Mori 2009 vol. 1: 1: "It is one of the largest works of Tantric Buddhism
that deals exhaustively with the various rituals and ceremonies to be performed within
a monastic compound." See Mori 2009 for edition of Sanskrit and Tibetan versions.
In his autobiography the Fifth Dalai Lama wrote about giving empowerment of the
Vagravale in the 5th month of 1650 and mentioned Zanabazar among the participants,
see Karmay 2015: 236, the Chin. ed. vol. 1, 1989: 312.

109497.1-2-428-1: Tib. a bhya ka ra’ lugs, Mong. abhay-a karai. Abhayakaragupta, a
famous abbot of the Vikramasila monastery around 1100 is praised by Taranatha as one of
the greatest teachers of India, comparable to Vasubandhu. See Lama Chimpa and Alaka
Chattopadhaya 1997: 313-314 (note that the name is written there as Abhyayakaragupta,
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cious mandalas called Kriyasamuccafya/''® [thus together] forty five

[mandalas which constitute]''! the complete empowerment of ‘mother’
[tantra].l!?

[He obtained| also many other religious teachings, starting with the
"Collected Works" of the Victorious Gedun Gyatso.!!3

428 At that time he was seventeen years old. Later, when he attained
the age of sixty three, I''* received the empowerment of the Vajra

Abhayakara[gupta] and Abhyakara|gupta]). On Abhayakaragupta’s career and works see
Mori 2009 vol. 1: 1-6.

1_10427-1: Tib. kri ya sa mu tstsha, Mong. karay-a (JC reads: kerl-e) sami caca. Skt.
[Acarya]Kriyasamuccaya, the collection of important Tantric rites by Jagaddarpana. See
TBRC W22914, English 2002, Mori 2009 vol. 2: 711. In his autobiography the Fifth
Dalai Lama mentioned his practice of the [Acarya/Kriyasamuccaya in its ‘medium term’
in the 4th month of 1651, see Karmay 2015: 236.

"!Mori 2009 vol. 2 provides a table of forty two mandalas (Table B, p. 713) men-
tioned in the Vajravali and three in the Acaryakriyasamuccaya. He comments on forty
five mandalas depicted on the fourteen thangkas of the Ngor monastery and their differ-
ences from that of the Vajravals and Nispannayogavals with an addition of three further
mandalas which were extracted from the Acaryakriyasamuccaya (p. 711 and Table C,
p. 714). He also presents a table with information on the still existing thangkas of the
Vajravali mandalas (Table D, p. 715).

112The Third Dalai Lama paid special attention to the intensive study and practice of
the system of the forty five mandalas. See his biography in the Essence of the Refined
Gold (the Third Dalai Lama 1985: 225).

113497-3-428-1: Tib. dge ’dun rgya mtsho, Mong. gen(g)den jimso, the Second Dalai
Lama (1476-1542), TBRC P84. See the "Collected Works" in TBRC W1CZ2857. Again,
in his autobiography the Fifth Dalai Lama mentioned that "towards the end of the
5th month and the beginning of the 6th month, to a fair number of people including
Jamyang Trulku (i.e. Zanabazar A.B-S.) and Nyal Gungang Choje Lhodzepa, I gave the
lung (transmission, A.B-S.) of the first volume of the Collected Works of the omniscient
Gedun Gyatsho and the sNar thang brgya rtsa." See Karmay 2015: 239; Chin. ed. of the
autobiography 1989: f. 315: zla ba Inga pa’i zla mjug dang drug pa’i stod kyi bar ’jam
dbyangs sprul sku dang gnyal gung snang chos rje lho mdzes pas thog drangs mang tsam
la thams cad mkhyen pa dge ’dun rgya mitsho’ gsung ’bum po ti dang po dang snar thang
brgya rtsa’i lung phul.

114498-3: Tib. bdag gis, Mong. bi ber. Here Zaya Pandita, the author of the biography
speaks about himself. In Mong. ber serves as emphasizing particle, see Lessing 99, and
not to translate Tib. instrumental case.
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Garland, i.e. the Vajravali!'® and I listened to the instructions''® from

His Holiness (i.e. the Jetsundampa).''” [And then| also according to
the words''® of the very Master

429 at that time [back when he was young| due to the fault of not applying
himself greatly to Dharma,'? he did not take notes,'?® except for!?!
[the fact that| on the first day he pulled out [information| from sutras
and tantras and words'?? of many Indian and Tibetan accomplished
masters'?3 and others and he commented [upon them| extensively.
However, he was not able to remember everything. From the second
day onwards, whatever he became [interested in|'?* he was truly able
to memorize and write down,

430 but he did not write scriptures, both due to his early age, and the
fact that he did not understand its great importance for [practicing]
dharma.'?’

The All Knowing Panchen [Lama]'?¢ confirmed that he was the rein-

115428-1: Tib. rdo rje phreng ba, Mong. vacir erike.

116498-3: Tib. bka’ phebs ‘to receive an order, instruction, authorization, command’
[RY]. In Mong. jarliy bolqu.

117498-1: Tib. sku gzhogs, Mong. gegen tan.

118498-3: In Tib. zhal nas ‘from the mouth’, in Mong. ‘according to the words’ jarliy.

119429-1: Tn Mong. ‘by the fault of not considering the greatness of Dharma as impor-
tant’, since Mong. keregsiye- means ‘to consider important’, Lessing 456b.

120429-1: In the Mong. version the text says clearly ‘learnt by heart’ cegefilegsen. In
the Tib. version this information is missing.

121499-1: Tib. ma gtogs. In Mong. abuysan-aca busu. Bira (1995: 9) seems to ignore
the last element busu and he instead adds the verb ‘was’ and translates: ‘he did not take
writing’ (bi¢ij es avsan bilee).

122499-2: Tib. gsung ‘writings’, Mong. jarliy ‘order, the Word’, Lessing 1038b.

123499-2: Tib. mkhas grub i.e. ‘siddha’, Mong. merged siditen ‘scholars and siddhas’.

124499-3: In Tib. missing, in Mong. soyurgaysan.

125430-1: Tib. chos la gal bo cher ma byas, Mong. nom-i yekede ker[kfigsen ese diled-
diigsen. In Mong. the expression kerigsen ‘was stingy’, Lessing 458, 471, should be
corrected to kerkigsen ‘how to proceed’ (Past form), Lessing 458a.

126430-2: Tib. pan chen thams cad mkhyen pa, Mong. qamuy-i ayiladduy& ban(g)cin
boyda.
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carnation of the Lord Taranatha.'?” And owing to his saying so and
owing to the kindness of the blessing of the name of Taranatha he
(i.e. Zanabazar) acquired sound knowledge.

431 However, because he was not able [to write notes about his teach-
ings, since he did not know how to practice dharma|, it happened
like that [and he did not write his ‘records of teachings received’|—he
said. Therefore "followers, disciples like myself should be diligent"—
he said. Moreover,'?® when the Lord was asked about knowledge of
mo divination'?® and the like he said that he had never experienced
such a field of knowledge.!3°

Similarly to the spiritual teacher Dromton(pa)'3! he purposefully un-

derstated!'3? his own accomplishments, as much as possible.

432 "Now, if [one| asks about the reason of issuing [a statement| about [me]
being assembled!?? with Taranatha, although the assembly is not a

deity (deva),'3* it is like giving authorization'3® etc. by visualizing

127430-2: Tib. rje ta ra na tha’i sku skye yin, Mong. boyda taranata-yin qubilyan mon.

128431-2: Mong. basa busu translates directly Tib. gzhan yang.

129431-2: Tib. thugs dam brtag pa ‘to do mo divination’, Mong. jong bilig ‘prescience’,
Bawden 178b, Lessing 1075a.

130431-3 Tib. rigs byed, should be: rig byed ‘kinds, Vedic knowledge, discipline [RY]'.
In Mong. jisl ’kind, category’.

131431-3: Tib. ’brom ston pa, Mong. burum. ’Brom ston (1004-1064) was the main
Tibetan disciple of Atisa, founder of the Kadampa (bKa’ gdams pa) school.

132431-3: Tib. sped which is explained in Nitartha as an archaic word, sped sa ‘small’.
So the whole phrase: sku yon sped gang thub gnang probably means: ‘made [his] accom-
plishments insignificant, as much as possible’. In the Mong. version, however, niyun
ayiladqui means ‘to say secretly’. Therefore the passage in Mongolian can be translated
in the following way: ‘spoke about [his] accomplishments secretly, as much as possible’.

133432-1: Tib. tshom bu ‘bundle, bunch, assembly’. The word was not translated into
Mong. but repeated as: dombu. It is not sure whether it was understood. Bira 1995: 9
translates it as or ‘bed, basis, remains, trace, replacement’ in the sense of ‘reincarna-
tion’. The passage refers to the previous statement that the Panchen Lama recognized
Zanabazar as the reincarnation of Taranatha.

134439-1: Tib. Iha ‘deity’, Skt. deva, is interestingly translated into Mong. as burgan
‘the Buddha’, although Mong. translation of lha is usually tengri.

135432-1: Tib. rjes gnang, Mong. jinang. Bira 1995: 9 translated as dagan soyorkhol.
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[oneself] as a deity.!3¢  Although T am not Taranatha'3” T am per-
ceived'®® as him—the two [notions| are similar." He said this again
and again. And it is similar to the saying from the [work| Shulen
Norbu Trengba'3® "One’s own qualities should be hidden,"? other’s
qualities should be proclaimed!"

433 Later from the main [office]'*! [an order was issued] that the Nam-
gyel college’s!4? preceptor (slob dpon) was made the [Jetsundampa’s]
college lama.

He was [the one who was] bestowed [the title] of an abbot of [the

136432-1: Tib. lhar bskyed, Mong. burqan-dur egiiskeji.

137The xylograph version reads: nga taranatha min, but in the Buryat version 432-2:
nga, i.e. the first person’s pronoun ‘I’ is missing and consequently it is missing also in
the Mong. version: taranata busu.

138432-2: Tib. ’du shes pa ‘conceive of as existent, perceive as existent’; in Skt. samygria,
i.e. ‘to perceive; hold a notion / an idea, entertain an idea, feel an inclination of, think’.
Mong. sedkegci for: sedkigci, Lessing 680b: ‘thinker’. Since this active form means ‘the
one who thinks’, probably the passive form should have been used, i.e. sedkigdegéi—‘the
one about whom it is thought’, ‘the object of thought’. Bira 1995: 9: Taranata bus bolovch
mon khemeen setgekh khoyor adil bui "Although I am not Taranatha I am thought of as
I were—the two are similar."

139432.2-3: Tib. zhu lan nor bu phreng ba, Mong. 432-3 siilen norbu norbu barinba,
probably refers to the work on Kadampa school. Its full title is: bka’ gdams bu chos zhu
len nor bu’i phreng ba bu chos rngog chos nyi shu. See TBRC W1CZ2325.

149439-3: Tib. spa, for: sba ‘hidden’ (Jaschke 404b), since in Mong. it is translated as:
niyun ‘hidden’.

141433.1: Tib. gzhung means ‘rule’, but also ‘middle’ Jischke 481a, and the Mong.
version youl suggests reading as ‘main’, i.e. from ‘the Dalai Lama’s main office’. This
is what Bira 1995: 9 suggests: Dalai lamyn gol ordnoos ‘from the Dalai Lama’s main
palace’.

142433 1: Tib. rnam rgyal grwa tshang, Mong. namjil dacang. In the Mong. version
Tib. word rnam appeared twice: once taken by mistake as rnams and translated as plural
suffix into Mong. -nar in blam-a-nar-tur and again as a part of the Tib. name of the
college namjil. Tantric College called Namgyel was founded in 1468 by the Second Dalai
Lama. It was later situated within the Potala palace in Lhasa and concentrated on tasks
connected with the Dalai Lamas. See TBRC G4249.
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monastery of] Jayul,'*? the Sharkhang Kukye.!4*

145 of the Drepung

147

The manager responsible for the common funds
[monastery]'*6 was made the [ Jetsundampa’s| college treasurer.

And a cantor (i.e. chant master)'*® from the main assembly hall'4?
of the Drepung [monastery]'®® [was made a cantor of his college].

143433-2: bya yul, Mong. fiyil. An ancient Kadampa monastery, see TBRC G229. In
his autobiography the Fifth Dalai Lama wrote that he ‘appointed Nyalpa Choje (i.e.
gNyal pa chos rje) as the lama of Chayul Mangra (i.e. Bya yul mang ra) Monastery’, see
Karmay 2015: 239, p. 315 of the Tib. original.

144433-2: Tib. shar khang sku skye, Mong. 3argan qubilyan. Under such name he
was also mentioned by the Fifth Dalai Lama in his autobiography, see Karmay 2015: 71,
or as Sharkhang Trulku (p. 146), Sharkhang Nomun khan (p. 239) and later in his
text as Sharkhang Noyon Khan (p. 442), while further in Zanabazar’s biography (see
translation of p. 539-1) he is called Sharkhang Nom|[-Jun Khaan. Full name: Ngawang
Lobsang Tenzin (Tib. Ngag dbang blo bzang bstan ’dzin, see TBRC P5779 where the
Jetsundampa’s biography is outlined from the Drepung records) or Losang Jampel Tenzin
(Blo bzang ’jam dpal bstan 'dzin) as he is mentioned by Sereeter 1999: 97.

145433-2: Tib. spyi sa, Mong. jisa.

116433-2: Tib. ’bras spungs, Mong. berei biing. Famous Gelugpa monastery near Lhasa
founded in 1416 by Jamyang Choje Tashi Pelden ('Jam dbyangs chos rje bkra shis dpal
ldan). See TBRC G108. Since the Jetsundampa Zanabazar was regarded the incarnation
of Jamyang Choje this monastery is specially important for the Jetsundampas.

147433-2: Tib. phyag mdzod Jaschke 348a; Mong. candzodba.

148433.3: Tib. dbu mdzad, Mong. umdzad.

149433-3: Tib. tschogs chen, Mong. yeke qural.

150Name of Drepung is missing in the Tib. version, however, it is provided in the Mong.
translation.
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And His Highest Honour’s'®! chamberlain Kharnag Chodze!'®? [was
made| a general manager.'?3

The reincarnation of Jampa Lingpa'® as a household official (gsol
dpon) 15
434 [and| a lama physician Dagpo Drungtsoba!®® [were sent].

[And] a painter from Chenye'®” and others, altogether as many as fifty
Tibetan monks'®® were ready to offer themselves to service and [when]|

151433.3: Tib. sku gshogs rtse ‘the side, presence’, a title of honour Jischke 21b. Mong.
gegen. The Tib. rtse ‘top, summit’ is translated by Bira 1995: 9 as deed gegeen ‘high
Serenity’ which usually refers to the Dalai Lama. However, in this case it is not very clear.
The Fifth Dalai Lama mentioned in his autobiography that he gave lung transmission
to Jamyang Tulku, i.e. Zanabazar, and Nyel Gungnang Choje Lhodzepa together with
gifts, while the Depa (i.e. Regent) "was in charge of seeing off some monks, led by
Lama Sharkhang, Nomon Khan, the latter’s treasurer and chamberlain Lhaje..." Samten
Karmay (2015: 239). The expression ‘seeing off the monks’ referred here to sending monks
to Mongolia. Karmay listed separately Sharkhang and Nomon Khan, as two persons,
while it seems that here Nomon Khan could have been used as a title of Sharkhang’s
incarnation: shar khang no mon khan phyag mdzod mgron gnyer lha rjes gtsos pa..., Tib.
original (p. 315 of the Chinese ed. 1989, vol. 1).

152433.3: Tib. mkhar nag chos mdzad, Mong. qarnaq coyinzad.

153433.3: Tib. mgron gnyer, Mong. donir.

154433.3-434-1: Tib. byams pa gling pa yin pa sku skye. Mong. fimba li(a)ng ba-yin qu-
bilyan. About the identification of Jampa Ling Nomun Khan with Chokyi Gyelpo (Chos
kyi rgyal po) from Jampa Ling monastery in Chamdo (Chab mdo (Chab mdo byams pa
gling) monastery see notes earlier in the translation (p. 422-1). His next incarnation was
Gyelba Gyatso (rGyal ba rgya mtsho, 1644-1713). See TBRC P1079.

155434-1: Tib. gsol dpon, Mong. solbon.

156434-1: Tib. bla sman pa dwags po drung ’tsho ba, Mong. otaci blam-a daybu diing
¢u ba.

157434-1: Tib. spyan yas (for: g.yas) pa yin pa’i lha bris pa, mentioned by the Fifth
Dalai Lama in his autobiography as the ‘the artist Chenye, who was an official of Jamyang
Trulku’, see Karmay 2015: 481. Chenye Gonpa (or ’Phyongs rgyas spyan g.yas dgon) is a
monastery which was in 1650 transformed from Kagyu to Gelugpa, see TBRC G1KR1455.
It is worth noticing that Tib. spyan yas means ‘blind’ (Jaschke 333b) and therefore the
incorrect way of writing might have caused wrong understanding of this fragment of the
biography. In the Mong. version there is jirugaic¢i daruy-a which means ‘chief painter’.

158434-1: Tib. grwa pa, Mong. sabinar.
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it was noticed by the great lama, he paid them back with unsurpassed
reward. 5

He was invited to nominate the throne master'%? of the Lord [Tsong-
khapa|’s'6? chief spiritual advisor (chos rje) Dondub Rinchen’s!%?
Jakhyung Drag.'%

In winter of the Hare year (1651)'64

monastery

435 he went to [his] encampment.16

In autumn of the Water Male Dragon year (1652)'%6 called dga’ ba he
was invited to the great assembly of the seven divisions.!6”

159434-2: Tib. bdag rkyen ’gran zla dang bral ba mdzad. In the Mong. version the expres-
sion is longer and more elaborate: yeke blam-a jirum jerge-ber qayirlan kindil[e[kii-yi
Jegiitirlesi (for: jiirlesi) igei ayilad(d)qayad ‘the Great Lama treated [them| with incom-
parable favour and respect according to their rank’.

160434 3: Tib. khrir mnga’ gsol ‘to nominate to the position of khri, i.e. head lama’. In
Mong. siregen-dir jalayad.

161434-3: Tib. rje ‘Lord’, but in the Mong. version more precise information is provided:
boyda congkaba ‘Lord Tsongkhapa’. The same is repeated in the Mong. version by Bira
1995: 9 Bogd Zonhava.

162434.3: Tib. don grub rin chen, Mong. dundib rincin. According to TBRC P1558
Dondub Rinchen (1309-1385) founded in 1349 the monastery Bya khyung theg chen yon
tan dar rgyas gling and became its first abbot.

163434-3: Tib. bya khyung brag, Mong. jaciing baray. See note above, the full name of
the monastery is Bya khyung theg chen yon tan dar rgyas gling, see TBRC G161.

164434-3: Tib. yos lo, Mong. taulai jil.

165435-1: Tib. sgar, Mong. kiiriyen.

166435.1: Tib. chu pho ’brug lo, Mong. usun er-e luu Jil.

167435-1: Tib. tsho ba bdun gyi tshogs in which tsho ba means ‘tribe, group’ and tsho pa’
‘unit, group, clique, sector’ [RY]. Referring to the political situation of Amdo, Gray Tut-
tle 2011 proposed to translate Tib. tsho ba as ‘division’ and this suggestion seems suitable
for the present text, as well. Mong. translation reads doloyan qosiyun-u ciyulyan, in
which gosiyu can be translated as ‘banner’, Lessing 970b. However, the autonomous ban-
ners were first organized in Inner Mongolia between 1634 and 1670, while among Khalkha
Mongols only after 1691 when they submitted to the Manchus, see Atwood 2004: 30-31.
Since the present text was written in the Tibetan language and describes years before
and during the Manchu rule over Khalkhas, the use of the Mong. term gosiyu in the
translation should be treated with care. In the given example it can be regarded as an
anachronism. The seven divisions of the Khalkha Mongols originated from the seven sons
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[There] three khans of Khalkha presided [over the meeting] which
[consisted of] all the great and petty leaders of Khalkha; they attended
and revered the spiritual master'%® and offered great service to him.

In the Water Female Serpent year (1653)'%° called rnam rgyal he was
invited to the vicinity of Erdeni Juu

436 by the assembly of four divisions.'”™® He was revered by all the mem-
bers of these four divisions and [he oversaw| the public religious cer-
emony.!™ Within a few days he presided over the great prayer [fes-
tival].17? I' also met the Lord there personally and requested the
empowerment for the first time. I received the Longevity [empower-
ment| and the authorization to attend Niguma [’s practice].!™

of Geresenje. See more details on Khalkha in Bawden 1968: 39-134, Elverskog 2003: 189,
note 3.

168435.2: Tib. bla mar bsten, Mong. blam-a barin, but Bira 1995: 10 adds: G6rsdiin
lamd barin ‘revered their own spiritual master’.

169435-3: Tib. chu mo sprul lo, Mong. em-e moyoi fil. In the Mong. version the
element ‘water’ is missing.

179436-1: Tib. tsho ba bzhi, Mong. dérben ayimay. See note regarding translation of
the term tsho ba at p. 435-1.

171436-2: Tib. spyi rim chen mo, Mong. neyfifte-yin girim. In the Mong. translation
neyite-yin is used for Tib. spyimeaning ‘general, common’, while girim serves to translate
rim in the sense rim ’gro ‘religious ceremonies’ [JV]. Mong. girim itself is a borrowing
from Tib. sku rim meaning also ‘complete ceremonies, service, rite, reverence’ [JV].

172436-2: Tib. smon lam chen mo, Mong. yeriigel yerigebei. Tibetan Monlam Chenmo
is the name of the New Year religious festival initiated by Tsongkhapa in Lhasa. In the Al-
tan khan’s biography there is an indication that Monlam Chenmo was organized perhaps
for the first time in 1590, see Kollmar-Paulenz 2001: 340. However, Elverskog 2003: 198
hesitated to translate the Mongolian expression yeke iriger as the equivalent to the Tib.
smon lam chen mo.

173436-2: Tib. bdag, Mong. bi. The author Zaya Pandita speaks about himself.

174436-3: Tib. tshe dbang grub rgyal ma’i rjes gnang, Mong. ayuusi-yin abisig. Tib. tshe
dbang ‘longevity, empowerment’ is translated into Mong. as ayuusi meaning the name of
Buddha of Long Life. The phrase ‘permission to attend Niguma’ seems to have not been
translated into Mong. However, Bira 1995: 10 translates both, from Mong. and from
Tib. Ayuushiin avishig, Duvjalmagiin jinan: ‘empowerment of Ayushi (i.e. Amitayus)
and authorization [to attend] Niguma’. Niguma was the consort of Naropa, the great
Buddhist master, one of the eighty four mahasiddhas.
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437 T was known by the name of the reincarnation of Kéndéliin(g) Sayin
Noyan'™ and thanks to this name I received the official position'"® of
Noyon Khutugtu.!””

[When the Lord] went to U and Tsang!™® and while striving for teach-
ing he requested [advice| from the All Knowing Panchen [Lama,] [who
answered|: "instead of striving here for [religious| teaching it will be
better if you go to Mongolia. You will establish a religious community
and bring benefit to all sentient beings and to Dharma."

438 And in order to reach [this goal] in the Wooden Horse year (1654)'7
called rgyal ba in the place called Kentei Khan'8? he started to found
the monastery Ribo Gegye Ling.'8!

In autumn of the Wooden Sheep year (1655)'8? called myos byed he
went secretly'®3 to U and Tsang and offered prayers for increasingly
long life to the All Knowing Panchen [Lamal].

While being there for some time

t184

439 he [received] the empowerment °* of Vajrabhairava (a form of Yaman-

175436-3-437-1: Tib. khun du lung sa’in no yon, Mong. kéndé-lin(g) sayin noyan. See
more explanations in the chapter "The Author and the Text" and in Bareja-Starzynska
(in print).

176437-1: Tib. tsho lo, Mong. ¢olo. In Mong. ‘rank’, ‘title’.

177437-1: Tib. no yon khu thug thu, Mong. noyon qutuytu. It is interesting to observe
that both the Tib. and Mong. versions use here Modern Mong. Khalkha pronunciation
noyon and not Class. Mong. noyan.

178437-1-2: Tib. dbus gtsang, Mong. i jang.

179438-1: Tib. shing rta, Mong. modun gonin jil.

180438-1: Tib. khen the’i han, Mong. kentei gan.

181438-1: Tib. ri bo dge rgyas gling, Mong. ribugejai ling. The name is connected to
Ribo Gandenpa (Ri bo dga’ 1dan pa), the name of the Ganden monastery and an early
name of the Gelugpa order. Tib. dge rgyas means ‘Bounteous Virtue’; one of the three
abodes in bsam gtan gsum pa [RY], a place of full beauty.

182438.2: Tib. shing lug, Mong. modun qonin jil.

183438-2: Tib. gsang stabs su phebs, Mong. niyuca bayidal-iyar.

184439-1: Tib. dbang, Mong. abisig.
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taka),'® the Narthang Gyatsa,'® he listened to the short and exten-
sive explanation of Lamrim,'®” the "Fifty Verses of Devotion to the
Guru",'88 the instruction on the visualization of Bhairava (Yamantaka)!8?
and the development and completion [stages| of contemplation of the
personal deity (yidam)'®® by Gomde Namkha Gyeltsen'®! and many
other teachings. Then he went to Drepung.

440 [There| he listened to many teachings taught by the Master Gyel

185439-1: Tib. rdo rje ’jigs byed, Mong. yaman(g)daka.

186439-1: Tib. sNar thang brgya rtsa, Mong. nar tang jiz-a, collection of sadhanas
and empowerments of the hundred deities of Narthang. One of the important sources
of Buddhist iconography. Taranatha, the former incarnation of Jetsundampa, composed
sGrub thabs brgya rtsa which appeared in vol. ba of his "Collected Works". It was a basis
for Losang Tenpai Nyima (Blo bzang bstan pa’i nyi ma), i.e. Fourth / Seventh Panchen
Lama’s work Y7 dam rgya mitsho’i rin chen °byung gnas kyi lhan thabs rin ’byung don
gsal. See Lo Bue 1990 186. According to him and Beyer 1978: 480, note 82, sNar thang
brgya rtsa together with Panchen Lama’s text and Abhayakaragupta’s Vajravali were
illustrated by the Mongolian artists and printed as Rin ’byung snar thang brgya rtsa rdor
‘phreng beas nas gsungs pa’i bris sku mthong ba don ldan, reproduced by Lokesh Chandra
1961. In his autobiography the Fifth Dalai Lama mentioned his teachings of sNar thang
brgya rtsa to Zanabazar in the 5th or 6th month of 1651. See Karmay 2015: 239 and
footnote at p. 427-3 to the present translation.

187439-1: Tib. bla ma rim, correctly in the xylograph version: lam rim, Mong.
lam(a)rim. The exposition of Dharma by Tsongkhapa entitled Lam rim chen mo.
TBRC W466.

188439-2: Tib. bla ma Inga beu ba’i rnam bshad, Mong. blam-a ligebacu-yin namsad.
Skt. Guruparnicasika, "Fifty Verses on Guru Devotion" by Asvaghosa; Tanjur, Tohoku
Catalogue 3721. It was commented by Tsongkhapa in: Bla ma Inga beu pa’i rnam bshad
slob ma’t re ba kun skong, TBRC W30084.

189439-2: Tib. %igs byed kyi bskyed rim gyi mdzub khrid, Mong. yaman(g)daga-yin egii-
skelel-yin (for: -in) jerge-yin jibtid. The First / Fourth Panchen Lama wrote description
of the sadhana visualization focusing on practice of Vajrabhairava titled: ’Jigs byed ky:
bskyed rim dngos grub kyi snye ma, TBRC W9773.

190439-3: Tib. yid dam gyi bskyed rdzogs, Mon. idam-yin egiskel tegiiskel. Skt. utpatti
and sampannaekrama—:the Generation Process and the Perfection Process of contempla-
tion’ [RY]. Work by Gomde(wa) Namkha Gyeltsen, see the next footnote.

191439-3; Tib. sgom sde nam mkha’ rgyal mishan, Mong. qan(g)danamkai jilsen.
Gomde Namkha Gyeltsen (1532-1592) called also Shar pa sgom sde ba nam mkha’
rgyal mtshan; an abbot of Gyuto Tantric monastery, a teacher of the First / Fourth
Panchen Lama. TBRC P1550.
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Wangchog (i.e. the Fifth Dalai Lama)'%? starting with the Kadam
Legbam.'?

Though he listened to such teachings [I] have not seen his register of
teachings received (sanyig)'®* and therefore all these [pieces of infor-
mation] were not certain.'?®

In the Fire Monkey year (1656)'% called gdong ngag again he happily
returned to Mongolia. In the Fire Hen year (1657)'7 called gser
‘phyang he invited four divisions of the eastern wing'®® to the main
assembly hall of the Erdeni Juu [monastery]|

441 to organize the meeting. Similarly as before, he presided over the
public religious ceremony and the Great Prayer [fetival]'% and the
Invitation of Maitreya?’ and other [ceremonies].

192439-3-440-1: Tib. rgyal dbang mchog gi sku gzhogs, Mong. version gives no trans-
lation but rather identification: tabuduyar dalai blam-a-yin gegen. Also Bira (1995 29,
footnote 35) provides this identification: ‘the Fifth Dalai Lama’.

193440-1: Tib. bka’ gdams pa glegs bam, Mong. yadam legbam, see footnote at p. 424-1.

194440-2: Tib. gsan yig, Mong. sangyag. The same as thob yig. ‘A list of teachings
received [including the lineages of transmission|” [RY].

195440-1: In the Tib. version it is expressed clearly with two negations: ma mthong bas
thams cad ma nges ‘because [I have| not seen everything [it was] not certain’. However,
in the Mong. version it says: ese d6¢igsen (for: ijegsen)-iyer qamuy-yin (for: -i¢ JC: ese)
lablabai ‘because [I have] not seen [it] all [of it was] confirmed’. Jin Chengxiu transcribed it
as ese lablabai ‘not confirmed’, which is the correct translation of the Tib. text. However,
the text is not easily readable and it seems that there is not ese, but -yin that can be
read from the poor reproduction of the text. This form is grammatically not correct and
perhaps -1, i.e. the accusative particle was meant.

196440-2: Tib. me sprel, Mong. ~al becin.

197440-3: Tib. me bya, Mong. ~al takiy-a.

198440-3-441-1: Tib. g.yon ru tsho ba bzhi, Mong. jegiin qosiyun-u dérben bay. Here
Tib. ru ‘province, division’ was translated into Mong. as gosiyu and tsho ba ‘division,
group, tribe’ as bay. Term gosiyu as ‘banner’ started to be used as a name for an
administrative unit under the Manchu rule. On translation of tsho ba and qosiyu see
note at p. 435-1.

199441-1: See 436-2.

200441-2: Tib. byams pa gdan ’dren, Mong. mayidar jalaqui. The ceremony when
a statue of Maitreya is taken out from the monastery and shown during a procession
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Lamas, officials, lay people and clergy, high and low [born], [all] who
gathered there showed their respect and offered their service to him.
And he bestowed on them whatever teachings they requested, one by
one.

In the Earth Pig year (1659)2°! called sgyur byed

442 he invited seven Khalkha divisions?°? to meet at the blessed White
Lake.?9% At this meeting the [incarnation called] Gyelkhangtse?** also
arrived in person and the two masters did (not) meet.205

They discussed [their] service to religion and politics.2% The ruler of
the right wing?’” was granted an official position etc., coming to full
age?"® and as all the masters requested.

around it.

201441-3: Tib. sa phag, Mong. 3aroi (for: siroi) yaqai.

202449.1: Tib. khal kha tsho ba bdun po, Mong. qalg-a doloyan godiyu. On the use of
the Tib. term tsho ba and Mong. qosiyu see note at p. 435-1.

203442-1: Tib. bkra shis mtsho dkar, Mong. 6lzei qutuy-tu cayan nuur. See note re-
garding the Mong. term gosiyu as ‘banner’ at p. 435-1. Note the spoken form of ‘lake’
in Mong. nuur instead of Classical Mong. nayur.

204449-2: Tib. rgyal khang rtse, Mong. jalgasan. According to Bira 1995: 10 Jalkhanz.
See Laagan 2004: 53-54.

205449-9: Tib. bla ma gnyis mjal ’dzom ma gnang. In the Mong. version negation is
missing: goyar blam-a ayulzan ucar[a/éu. In my opinion the Tib. particle ma was added
by mistake. Especially while judging from the following lines there should be no negation.

206449-2: Tib. bstan srid la rgya, Mong. 3acin (for: Safin) téri-yin niruyun-u kereg.
Though Tib. rgya can be understood in several ways, the Mong. version ‘common matter’
suggests translation as ‘service’. One more remark can be made here: the phrase bstan
srid or safin tord is translated here as ‘religion and politics’. There is no indication
that ‘religious government’; i.e. ‘dual principle’ or ‘twin system’ of ruling the state by a
religious figure was meant. Further in the text (464-2) there is a phrase in Tib. gzhung
ba bstan la rgya ‘to spread teachings or scriptures’ translated into Mongolian as sajin
tori-yin narayun-u youl kereg which means: ‘the principal common matters of religion
and politics’ which is not a thorough translation.

207449-3: Tib. g.yas ru’i rgyal po, Mong. barayun qosiyun-u gayan. Tib. ru ‘horn,
province, division, district’ is again translated by the Mong. term gosiyu, i.e ‘banner’.
See note at p. 435-1.

208449-3: Tib. che ’don ‘coming to full age, attaining the age of majority’ [JV], but in
Mong. yekedken ‘to increase, to enlarge, to magnify’ Les 431b.
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443 Because of this [the Lord] also accepted it gladly.2® During the as-
sembly meeting 12'° was an attendant for both [of them].

In the same way as before, to everyone of all who gathered:?!! lamas,
officials, lay people and clergy, for both extremes: people of high
and low birth [the Master| turned the endless wheel of?!2 the high-
est dharma and brought [all of them onto the path of]| ripening and
liberation.?!3

In the spring of the Iron Mouse year (1660)%!* called kun Idan

444 T intended to go to U and Tsang?!5 and T asked [Master] about it. He
was very delighted and put his mind to it. [His| Brilliance offered me
as presents his own personal hand-rosary and a large riding-horse to
mount.

From the Iron Mouse year (1660)2'% until the Earth Sheep year (1679)27

209443-1: Tib. thugs khar bzhes te mdzad, Mong. sedkel (for: sedkil)-degen tayalan
ayiladbas.

210443-1: Zaya Pandita, the author of the text.

211443-2: Tib. mjal mkhan ‘those who gathered’, ‘participants’, Mong. mérgélcin ‘those
who were praying’.

212443-3: Tib. chos kyis ’khor lo should be written as: chos kyi ’khor lo, supported by
the Mong. version: nom-un kirdd.

213443-3: Tib. smin grol la bkod, Mong. bolbasurayulan tonilayan okiy-a-bai (for: jokiy-
a-bai). Tib. smin grol means ‘ripening and liberation’. It is explained as: ‘two vital parts
of Vajrayana practice: the empowerments which ripen one’s being with the capacity to
realize the four kayas and the liberating oral instructions enabling one to actually apply
the insight introduced through the empowerments’ [RY]. In the Mong. version the two
first words bolbasurayulan tonilayan translate word to word Tib. smin grol. However,
okiy-a-bai should be corrected into jokiy-a-bai ‘created, made, organized’. Bira 1995: 11
translates as bishrel, avralyn zamd oruulav which means ‘introduced into the path of
worship and liberation’.

214443-3: Tib. lcags byi, Mong. temdr jill-]Jin qabur quluyun-a (for: quluyan-a).

215444-2: Tt is interesting to observe that here two Tibetan provinces, U and Tsang are
called in Mong. just ‘West’: barayun, although one line further 444-3: i jang-un yajar,
i.e. ‘U and Tsang regions’.

216444-2: Tib. Icags byi, Mong. temiir quluyun-a (for: quluyan-a).

217444-3: Tib. sa lug, Mong. Sarui (for: siroi) qonin.
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I was in Tashilhunpo?!® and other [places] in U and Tsang. And there-
fore I was not able to write about the [Master’s| exemplary deeds?!?
of this period well and with certainty.

445 In the Iron Female Pig year (1671)?%0 called ’‘gal byed he dispatched
the official Pinthu Nangso (or Batu Nasu)??! to U and Tsang??? to
the ‘Father and Son’ i.e. Dalai Lama (and his Regent)??3 and he
greeted them and offered them gifts and donated food and money??* to
small and big monasteries. From the government [of the Dalai Lamal]
one Kanjur of Gyeltse Thempang tradition??° of excellent quality was
brought.

218444-3: Tib. bkra shis lhun po, Mong. dasi lhiin(g)bii.

219444-3-445-1: Tib. rnam thar mdzad bzang rnams, Mong. sayin jokiyal cidag (for:
éadiy) -nuyud.

220445-1: Tib. lcags mo phag, Mong. temiir em-e yaqas.

221445-1: Tib. gnyer pa pin thu nang so, where gnyer pa means ‘steward’, pin thu
seems to be the name and nang so may be translated as ‘officer’. G. Tuttle quotes "the
well-known Gyelrong scholar Tsenlha who defines nang so as a ‘minister looking after
domestic affairs’ (nang tshags du so byed pa’i blon po)", see Tuttle 2011; also van der
Kuijp and Tuttle 2014: 470. In Mong. there is an expression batu nirba nasu, in which
Batu Nasu seems to be the Mong. name ‘With firm age, life’, while the function of the
person, ‘steward’ is inserted into two parts of the name. Bira 1995: 11 writes nyarav
Bintu nanso.

222445-1: Mong. barayun.

223445-2: Tib. yab sras ‘father and son’, but in the Mong. version only dalai blam-a
‘the Dalai Lama’. Also Bira 1995: 11 translates only the ‘ Dalai Lama’.

224445-3: Tib. mang ’gyed which means: ‘money, food, etc. offered to a person as
charity [usu. to monks|]’ [RY]|. The Mong. version is more precise: mangja jed: ‘tea [for
many]” and ‘money distributed among lamas taking active part in a religious ceremony’.

225445-3: Tib. rgyal rtse them spangs lugs kyi bka’ ’gyur, Mong. filze ten(g)bang-
un yosun-u yenjur. The Them spangs edition of Kanjur derives from a manuscript
produced in Gyeltse (rGyal rtse) in 1431 (revised later). This edition was used as the
master copy to create new Kanjurs.The Fifth Dalai Lama wrote about similar event in
his autobiography, see Karmay 2015: 374. Probably the Kanjur was brought to Mongolia
for this very reason and returned after completing the task. On Kanjur’s editions see for
example Eimer, Germano (eds.) 2002. On the Tibetan Gyeltse Thempangma Kanjur in
Mongolia see Bethlenfalvy 1982.
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446 Vajra-king??6 gave this [Kanjur] later to Chonggye Emchi??7 when he

was traveling to Tibet and then [he| gave it to the Victorious Father
and Son, i.e. the Dalai Lama (and his Regent)??® together with many
presents (food and money).?2?

Before that,?30 as well as two or three times later, he similarly made
donations [sending goods| by different people, but I did not notice it
by myself and forgot to note it.

On the twelfth hor month of the Earth Sheep year (1679)%%! called
don grub

447 I returned to Mongolia.

In summer of the Iron Monkey year (1680)232 called drag po I went to

pay respects to the Lord Master. When I arrived at the monastery the
Master already knew about my coming and he received and blessed
me. For a long time we discussed news in detail. Later |[the Master|
departed to the monastery Ribo Gegye Ling and [I] followed him.?%3

226446-1: Tib. rdo rje rgyal po, Mong. vadir gayan. According to Bira 1995: 30, note 45
Jetsundampa’s father, Tiishiyetii Khan Gombodorji (1594-1655) was meant here. How-
ever, it was not possible due to he fact that Gombodorji passed away in 1655. Therefore
the next Tiishiyetii Khan, Chakhundorji, the brother of Jetsundampa was meant.

227446-1: Tib. ’phyong rgyas emchi, Mong. ¢ungfi emci. Mong. emchi means ‘medical
doctor’, it is used with the same meaning in Tib. In his autobiography the Fifth Dalai
Lama mentioned Chonggye Pandita ("Phong rgyas pandita) several times in connection
with Mongols visiting him, but he did not mention receiving back Kanjur described above.
Chonggye Pandita is referred to as a Mongol coming from Khalkha. The Dalai Lama
wrote that ‘he was very talkative, had a very developed discernment and everybody was
attracted to him’ (Karmay 2015: 249).

228446-1-2: Tib. rgyal ba yab sras, Mong. bovda dalai blam-a. Mong. version suggests
only the Dalai Lama.

229446-2: Tib. mang ’gyed, Mong. mangja ed. Perhaps it should be jed like at 445-3.

280446-2: Tib. de dag gi snga, Mong. tedegeriin urid ‘before these [events|’.

281446-3: Tib. sa lug gi hor zla beu gnyis, Mong. Sarui (for: siroi) qonin fil[-Jin ebill-Jin
aday sara. In the Mong. version ‘the last winter month’.

282447-1: Tib. Icags spre’i, Mong. temiir becin.

233447-3: Tib. ri bo ge rgyas gling, Mong. ribo gejei ling.
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448 Outside the monastery it was the time when majority of objects [of
cult] were manufactured.?3* [The Master| stayed there for ten days
and [I] requested an empowerment.?3> [He] was delighted and gave
me [religious| instructions, [as well as| Master’s own personal upper
robe, ten liangs?3® of gold, a silver bowl, a throne cushion, ten [pieces]
of fine leather [called] bu la ka,?3” and thirty horses headed by one
excellent horse of the ‘White Heads’,?*® a charger in the stable®3?

449 and other things he offered |me| as gifts which have no comparison.

In autumn of the Iron Bird year (1681)249 called blo ngan [the Master]|
assembled four divisions of the eastern wing?*! in the main assem-
bly hall of the Erdeni Juu [monastery|. He performed lengthy gen-
eral religious ceremony [including] a Prayer Festival and Invitation to
Maitreya.?*?

At this time the representative of the government, i.e. the Dalai

231448 1: Tib. rten bzhengs pa or sku gsung thugs kyi rten bzhengs pa ‘sponsor the
making of sacred objects symbolic of the enlightened body, speech, and mind’ [RY],
Mong. burgan Sitigen ‘sculptures of Buddhas’ and other objects used by the Buddhist
cult. Here perhaps this expression refers to the activity of casting bronzes by Zanabazar.

235448-1: Tib. bka’ dbang zhus, while in the Mong. translation instead of the word for
‘empowerment’, which is expressed in this text usually as abisig, there is defl[gerekii-e
(for: delgerenggiii-e) ayiladqaysan which means ‘told extensively’. Bira 1995: 11 trans-
lates as zarlig avishig ailtgav, which corresponds closely to the Tib. version.

236448-2: Tib. srang, Mong. ling ‘liang, i.e. an ounce’ [JV], measure of weight.

237448-3: Tib. bu la ka i.e. bu la ha 7i ‘a kind of fine leather used to line boxes’ [JV].
Mong. bulay-a.

238448-3: Tib. mgo dkar, Mong. qotang. On ‘White Heads’ see note to p. 416-2.
Bira 1995: 30 (note 48) gives a long explanation about so called khotongiin mor’, i.e.
horses of Khotons from Turkestan.

239448-3: Tib. chibs chen ‘charger, best horse in the stable [JV]. Mong. kélgen-e toyta-
ysan means ‘set as a steed’.

240449-1-2: Tib. lcags bya, Mong. temiir takiy-a.

241449-2: Tib. g.yon ru tsho ba bzhi ’tshogs pa, Mong. jegiin qoSiyun-u dérben ayimary-
un ¢iyulyan. On the use of the Tib. term tsho ba and Mong. gosiyu see note to p. 435-1.

242449-1: Tib. smon lam byams pa gdan ’dren, Mong. giirim ba yerigel kiged mayidar
jalaqui.
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243 244

Lama,**> chamberlain Kyarpone

450 arrived to the Precious Master himself. He appealed for peace among
the Khalkha and Olet [people|.2*> In the past inside the right wing
of Khalkha, during the time of turmoil, Olets made mistakes.?*6 But
[now]| the entire people starting from those who [came| to partake in
the mutual agreement they should consult [with each other| what-
ever good they can do to bring benefit to spreading scriptures and
teachings.?4”

451 The true meaning of [Dharma| scriptures and teachings®!® [should]
increase more and more like the moon in the waxing period of the
month. At that time Dayan Khung Tayiji>*? gave a thousand horses,
gold and silver, silk for garments and other objects as presents. Each
of the other monks and officials who came also offered very many
goods as presents. For them also the wheel of highest Dharma was

turned in whatever suitable way.

243449-3: Tib. gzhung gi sku tshab, but the Mong. version says directly about the Dalai
Lama: bovyda dalai blam-a-yin emiin-e-ece.

244449-3: Tib. skyar po nas, Mong. jarbunai. He is mentioned in the "Collected Works"
by the Fifth Dalai Lama, see TBRC W1PD107937. In his autobiography the Fifth Dalai
Lama mentioned Losang Legden (Blo bzang legs ldan) from Kyarpo, Karmay 2015: 20,
452. sKyar po nai was also mentioned in the biography of Changkya Khutugtu in the
years 1689-90, see Subud erike, ff. 65v, 66v, Sagaster 1967: 223.

245450-1: Tib. 0% lod, Mong. dgeliid.

246450-2: Tib. ’khyar which means ‘to err, blunder, make mistakes’. But the Mong.
version is more explicit: ebderel boluysan ‘caused demage’.

247450-3: Tib. gzhung bstan pa, however, translated into Mong. as youl saéin (for:
safin) torid. The Mong. version can be understood as ‘the main religious government’.
Tib. gzhung means ‘scriptures’, but also ‘general, ordinary, main’, which seemed to have
been translated to Mong. as youl meaning ‘main’. Bira translates this phrase as: tor,
shashny tusyn tuld ‘for benefit of government and religion’ understanding gzhung as ‘rule,
government’. Bira 1995: 12. See also the next footnote.

248451-1: Tib. gzhung bstan pa’i don, but in Mong. ~oul 3afin-u tusu (for: tusa) ‘for
benefit of main teachings’. Bira 1995: 12 translates as tdr, shashny il khereg ‘deeds of
government and religion’.

249451-1: Tib. dha yo’i hong tha’i ji, Mong. dha yu’ai qung tayiji.
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452 In the Water Pig year (1683)2% called khrag skyug I went to pay respect
[to the Master| and get blessings and requested®®! several teachings
which T wished [to receive]. At this time Vajra Tiishiyetii Khan252
performed longevity practice?® [for the Master| at length.

At that time I also offered a mandala for longevity ceremony?®* and
innumerable sacrificial objects?>® and requested long life for the "lotus-
footed"?%¢ (i.e. the Jetsundampa).

453 Many times, previously and later, from the forty nine heads [of divi-
sions|?®” of the Holy Lord?® several pilgrims came secretly to have
an audience [with the Master| and after paying respect they asked for
religious advice and also offered extensive offerings.

250452-1: Tib. chu phag, Mong. usun yaqai.

251452-1: Mong. dsiysen meaning ‘hated’ should be corrected into G¢igsen ‘said, re-
quested’. '

252459-1-2: Tib. rdo rje thu she ye thu rgyal po, Mong. vacirai tisiyetii gayan. In both
languages the ruler’s function is expressed very strongly by words: ‘king’ and ‘khan’.

253452-2: Tib. zhabs brtan brtan bzhugs, Mong. 6lmei batud[qa]qu-yin tuqai-dur dansuy.
Mong. expression dang$uy is a phonetical borrowing of the Tib. brtan bzhugs, ceremony
‘to stay long and stable’ which is performed for Buddhist masters. On zhabs brtan lite-
rature see Cabezon 1996: 344-357.

254459-2-3: Tib. zhabs brtan gyi mandala, Mong. dansuy-un mandal.

255452-3: Tib. ’bul ba’i rnam grangs stong min tsam, Mong. ergiil-in fiil/-Jin toyan-dur
gangdab-un tedii. The Tib. expression means ‘offerings not less than one thousand’. In
Mong. gangdab ‘contribution, offering’ Bawden 427a. Therefore the whole passage reads
‘objects of offering in amount as much as for the contribution’. Perhaps here Mong.
gangyal(ta) meaning ‘satisfaction’ would be more suitable, Lessing 928b.

256452-3: Tib. zhabs pad, Mong. ¢lmei lingqu-a, which means ‘lotus-footed, Tibetan
chief, ministers’ [JV].

257453-1: Tib. ja sag bzhi beu zhe dgu, but in Mong. dotoyadu décin yisin ‘inner forty
nine’. It seems that here Tib. ja sag, which is borrowed from Mong. jasag refers to
the 49 banners that were established by 1670 in Inner Mongolia and therefore in the
Mong. translation they are also called dotoyadu ‘inner’. On Mongolian banners see
Atwood 2004: 30b, on jasag Atwood 2004: 617b. See also note at p. 435-1.

258453-1: Tib. gong ma rgyal po ‘higher king, majesty’, Mong. boyda efen ‘holy lord’.
In the biography these appelations refer to the Dalai Lama or to the Manchu Emperor.
Here the latter is meant.



131

Also a great hanging brocade image?*? was made and offered to the
Jakhyung monastery.?6°

454 The image of the Buddha, [called] the Meaningful to Behold (i.e. seeing
that which brings merits)26! was made according to the description of
the Manjusrimulatantra®®? and moreover three other golden images?63
[of the Buddha were made| and they were offered to the Dalai Lama.
He was very pleased with them and in return offered great presents
to the Holy Master (i.e. Zanabazar) and also to his messengers.

From U and Tsang?%* precious Kanjur pressed in the type of bronze?5?

that comes from Jang?% was brought.

259453-3: Tib. gos sku chen mo, Mong. yeke toryan burqan. Bira writes (1995: 31,
note 53) that in some biographies it is specified that it was Tsongkhapa’s image. In the
Mong. version the expression tere ucar-a ‘at that occasion’, ‘because of that’ suggests
that the image was also sponsored by the pilgrims mentioned earlier.

260453-3: Tib. bya khyung, Mong. jaciing. The monastery in which Tsongkhapa lived;
visited by Zanabazar. See note at p. 425-2.

261454-1: Tib. sku mthong ba don ldan, Mong. mdéng ba dén ldan-un (for: -u) kérig.
Bira (1995: 31, note 55) remarks that according to the tradition the image brings good
fortune to everyone who venerates it.

262454-1: Tib. ’jam dpal rtsa rgyud, Mong. fimbal jacid. Root or chief tantra of Mafiju-
gr1. Skorupski 1996: 100, who translates the title as the "Ordinance of Maifijusrl", writes
that it is the longest text among works of the Action Tantra (kriya tantra) which ‘are pre-
dominantly concerned with the worship of deities, offerings and praises, the procurement
of worldly and spiritual benefits, the appeasement of diseases and demonic powers, the
blessing of images, and the consecrations of their adepts. They also contain instructions
for painting deities." Therefore Zanabazar consulted this tantra in order to produce an
image which would comply with the tantra’s requirements.

263454-1: Tib. gser sku ‘golden images’, but Mong. sayumal burgan ‘|images of| seated
Buddha’. Bira 1995: 12 translates in accord with the Tib. text.

264454-3: Tib. dbus gtsang, Mong. barayun. In Mong. there is a combination
of dative-locative suffix -da and ablative -aca. See description of similar instances in
Poppe 1991: par. 300.

265454-3: Tib. khro pa used in the Tib. version in terminative and dative/locative
pleonastically: khro par la, in Mong. kirel keb-tir.

266454-3: Tib. ’jang, Mong. jang. According to the Resources for Kanjur and Tanjur
Studies at the University of Vienna, "the edition of Kanjur known as 'Jang sa tham
or the Lithang Edition [...| was made under the patronage of Mu zeng (1587-1646),



132 CHAPTER 4. ANNOTATED TRANSLATION

455 In the encampment, where he stayed, the original manuscript of the
Kanjur was taken as a model?6” and it was again written down at least
two times.?%% Moreover, the Vajradhara?®® [image] was made by the
Lord with his own hands and numerous golden cast images starting
with those of the ‘five great families’ of the Victorious [one]?™°
well produced under the Lord’s direction®’!

were

456 and moreover, eight beautiful great silver stupas of the Enlightened
One and very many of the three kinds of relics.?”> He listened to sev-
eral kinds of teachings starting with those on the secret Vajradhara?™

king of 'Jang sa tham under the supervision of the 6th Zhva dmar gar dbang chos kyi
dbang phyug. The Tshal pa edition of the Kanjur located in ’Phying ba stag rtse was
used for this edition which was completed in 1621. The xylographic boards were trans-
ferred to the monastery of Byams pa glings in Lithang (therefore the double name of
this edition) by the Mongolian troops which controlled the region in the 17th cent."
https://www.istb.univie.ac.at/kanjur/xml4 /editions/lithang.php.

267455-1: Tib. ma dpe byas ‘original taken as a model’, in the xylograph (134-2 or 67b2)
incorrectly ma dpa byas.

268455-2: Bira 1995: 31, note 56 writes that in some biographies it is said that the First
Jetsundampa wrote down the first pages of these Kanjurs with his own hand.

269455-2: Tib. rdo rje ’chang, Mong. wvcirdar-a. The bronze statue of Vajradhara
cast by Zanabazar is preserved in the National Museum in Ulan Bator according to
Uspensky 2011: 157.

270455-3: Tib. rgyal ba rigs Inga che, Mong. ilfajyuysan tabun ijayur-tu yeke ‘the five
Buddha families of tathagata, vajra, ratna, padma and karma. They represent the innate
qualities of our enlightened essence’[RY].

271455-2-3: Tib. zhal dgod kyis bzhengs, Mong. gegen-iyer ... bitidglegsen jalayuysan.
Bira 1995: 32 translated it as: 66160 zaavarlan biteelgesen which means: ‘made accord-
ing to his own appearance’; ‘produced taking his own face as a model’. However, Bira
(note 58) mentioned that Gelegjamts Doorombo translated it as niireer zavaarlan bi-
teelgesen which means: ‘produced under his own direction’. This translation seems more
correct judging from the Tib. version. A separate problem is posed by the Mong. expres-
sion: eyineji bayiju bitiglegsen which means: ‘produced while smiling’. Most probably
the translator separated out the Tib. word dgod for ‘to smile, laugh’, although the Tib.
phrase should be corrected and read as zhal dkod kyis, i.e. ‘under direction’.

272456-1: Tib. rten gsum gyi rigs, Mong. ~yurban sitigen-i jiil. The three supports:
images, scriptures, mind (of holy beings) which represent the Buddha’s body, speech and
mind [RY].

273456-2: Tib. rdo rje ’dzin pa, Mong. vaéar-a dar-a.
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from two to three [lamas|?™ [and] to about one hundred?”® ‘methods
of realization’ (sadhana) [including] the ‘method of realization’ of Rat-
nasambhava.?76

457 However, I could not ascertain which teachings exactly he listened to
as I was not able to ask about it.

In autumn of the Wooden Ox year (1685)%7" called khro bo the rein-
carnation of Dalai Maifijusri, Ildeng Khung Tayiji?’® together with
donors?™ and also myself paid respect [to the Lord].2%0 [We re-
ceived| the authorization (rjes gnang) [to practices| of the patrons
of the Three Families?®! (i.e. bodhisattva Avalokitesvara, Vajrapani
and Manjusr1)?®?

461-3 and the authorization to Longevity of Niguma.?®3 The three of us

214456-2: Tib. gnyis gsum las, but in the Mong. version word for ‘lama’ is added: blam-a
qoyar ~yurban-aca. Also Bira 1995: 12 translates similarly: khoyor, gurvan lamaas.

275456-3: Tib. rtsam which stands for tsam ‘about, approximately’. The Tib. xylograph
reads: rgyam which is meaningless. In the Mong. version jizam is a phonetic repetition
of the Tib. version brgya tsam.

276456-3: Tib. sgrub thabs rin chen ’byung gnas, Mong. tibtab ringcin jiungnai. The
Buddha Ratnasambhava is a central figure of the ratna family, [RY].

277457-1: Tib. shing glang, Mong. modun diker.

218457-2: Tib. ta la’i manidzu shri sku skye el demng hong tha’ ji, Mong. dalai
manjusire-yin qubilyan ildeng qung tayifi. In his autobiography the Fifth Dalai Lama
mentioned Yel deng no yon as the younger brother of Erdeni Khung Tayiji of Khalkha,
see Karmay 2015: 278. Zaya Pandita also mentioned him in his autobiography, see ff. 25a-
26a.

219457-2: Tib. mchod yon, Mong. dglige-yin ejen.

280457-3: Tib. phyag dbang la phyin which means ‘T went to pay respect’. In Mong.
a bit different meaning: mdorgél-dir ticeléebei (for: tjelcebei ‘we saw each other at the
prayer’.

281Tib. 457-3: rigs <gsum> mgon po, Mong. rigsiim gonbo.

282The text continues with the words ‘according to the words’ (Tib. bkas rje, Mong.
Jarliy-iyar) which, however, do not appear in the xylograph version, since they belong to
another passage. The manuscript from the Aginsky Datsan is erroneously written and
the continuation of the text appears only on p. 461-3, while the phrase ‘according to the
words’ matches with the text on p. 464-2, and then jumps back to p. 458-1. Tib. version
in the xylograph continues on f. 134-5=67v5=BR 39b5.

283461-3: Tib. tshe dbang grub rgyal ma’i rjes gnang, but in Mong. ayusi-yin abisig,
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with donors requested

462 the Master’s personal transmission (lung) of his own reverential prayers.?
We were granted a private audience inside the Master’s sleeping cham-
ber and were very delighted to discuss news in detail. Moreover, the
Master offered |us| his own brocade cloak, throne cushion and an ex-
cellent riding horse, an ambler,?®> and other objects on a vast scale.

463 In summer of the Fire Tiger year (1686)%% called zad pa the construc-

tion of the monastery in Kentei called Ribo Gegye Ling?®” was com-

pleted and accordingly several monks performed its consecration.?88

In autumn of this [year| (i.e. 1686) Ngawang Lodro Gyatso,?? [who
was] the Throne Holder of the Geden [monastery],?%? the personal rep-
resentative of the Victorious Supreme One (i.e. the Dalai Lama)?!

which means ‘empowerment of Amitayus’, i.e. bodhisattva of long life, without mention-
ing the name of Niguma (a consort of Naropa).

284462-1: Tib. gsol ’debs ‘reverential prayers’ usually contain a list of previous incarna-
tions and prayers for the next reincarnation. In the manuscript Tib. lcags ‘iron’ is used
instead of the correct version from the xylograph: ljags ‘tongue’; which serves to create
honorific forms.

285462-3: Tib. chibs pa’i gras rta ’gros ma che. Jaschke 103a translates ’gros chen
as ‘ambler’. More details are included in the Mong. version: kélgen-dir toytaysan
nigen yeke sayigan Jiruyu-a mori which means ‘one excellent ambler with peaceful leg
movement’.

286463-1: Tib. me stag, Mong. ~al baras (for: bars). Bira 1995: 32, note 67 explains that
another Fire Tiger year was year 1786 and then the monastery was built and consecrated.
However, this seems to be a mistake.

287463-1: Tib. i bo dge rgyas gling, see note at p. 438-1. Mong. ken(g)tei-yin keyid
biutigel dayusju (for: dayuscéu). In Mong. it is usually translated as delgerenggiii buyantu,
see Mvy 3093 (Ishihama and Fukuda ed.), in Skt. Subhakrtshna. However, here the
Mong. bitigel dayuséu means ‘completely accomplished’. In the Mong. version its
location in the Kentei mountains (ken(g)tei) is also provided.

288463-2: Tib. rab gnas, Mong. rabnai.

289463-3: Tib. ngag dbang blo gros rgya mtsho, Mong. ayvangludui Jimso. He was the
44th abbot of Ganden (in the years 1682-1685). See also TBRC P1574. He traveled later
(1687) to the Manchu emperor, but on the way back, he died in 1688.

290463-2-3: Tib. dge ldan khri rin po che, Mong. geden(g)danba.

291463-2: Tib. rgyal dbang mchog, in the Mong. version the Fifth Dalai Lama tabuduyar

84
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was sent from Tibet and Arani Aliqan amban,?? the personal repre-
sentative of the Majesty King (i.e. Manchu Emperor),2?3

464 + 457 and others were sent [to Khalkha| and the seven [Khalkhal
294 wwere permitted to hold a gathering?®® in the [place| called
Kiiren Belcher.?%

divisions

On that occasion, according to the words?®” of Achitu Choje,??® the
envoy of the Manchu emperor,?%?

458 the Lord (i.e. Zanabazar)3°? was invited to be the head of this meeting.

The Lord and the Throne Holder of the Geden [monastery]3! met
together and were seated on equal seats and discussed mutual news
in full detail. Official decrees of the Victorious Supreme One (i.e. the

dalat blam-a is mentioned.

292\lentioned as Arani by Sagaster 1967: 87 in his study of the biography of the
Changkiya / Jangiya Khutugtu in connection with the meeting at Kiiren Belcher. Accord-
ing to Gerbillon quoted by Sagaster 1967: 116 (footnote 202), Arani was the vice-president
of the Lifanyuan (‘Board for the Administration of Outlying Regions’).

293463-3: Tib. gong ma rgyal po ‘higher king, majesty’, Mong. boyda efen meaning ‘holy
lord’. In the biography it regularly refers either to the Dalai Lama or to the Manchu
Emperor. Here it refers to the Manchu Emperor Kangxi. Bira 1995: 32 (note 69) provides
his Mong. name: Enkh Amgalang (1662-1722).

294464-1: Tib. tsho ba bdun, Mong. doloyan gosiyu. On the Tib. term tsho ba and
Mong. gosiyu see note at p. 435-1.

295464-1: Tib. tshogs ’du byed du bcug, in Mong. a bit different wording: ciyulyan-i
Cryulun tiledki ‘were helding a gathering’.

296464-1: Tib. khu rin bel cher, Mong. kiiren belder. Sagaster 1967: 86 notes versions:
Kiireng belcir or Kiiriyen belciger.

29"Here the phrase: ‘according to the words’, Tib. bkas rje, Mong. jarliy-iyar is added
from p. 457-3.

298464-2: Tib. a chi thu chos rje, Mong. aditu coyiji. See Bira 1980: 14. Sagas-
ter 1967: 105 (and footnote 167) explains, that he was the Jasag or Da Lama (i.e. head
lama) of K6ke Khota. He arrived at Gonlung (dGon lung) monastery to invite Changkya
/ Jangiya Khutugtu to Beijing on behalf of the Kangxi Emperor.

299464-2: Tib. gong ma chen po, Mong. boyda ejen.

300Here the whole passage from pp. 458-1-463 is added. 458-1: Tib. 7je ’di pa ‘this
Lord’ and Mong. eneki boydae ‘this Holy One’ both refer to Zanabazar.

301458-1: Tib. dge ldan, Mong. dgilden, differently from p. 463-2.
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Dalai Lama)3"? and of the Majesty King (i.e. the Manchu Emperor)
were proclaimed.

After more than one month

459 Sechen Nangso Namgyel Toyin®"® and Lama Pandita Choje,?* of the
home monastery3% of this Lord’s3?® minister [called] Darpa’” and the
seven divisions®*® headed by the three rulers of Khalkha®® [including]
chieftains, lamas, commanders and officials [altogether| sixty [men],
and the two great lamas

302458-2-3: Tib. rgyal ba mchog, Mong. dalai blam-a.

303459-1-2: Tib. se chen nang so rnam rgyal tho yon, Mong. secin nangsu namgil toyin.
Mong. toyin is used to denote a monk of noble descent. See Lessing 820a. Nangso
Namgyel Nang so rnam rgyal is mentioned in the "Collected Works" of the Fifth Dalai
Lama, see TBRC W1PD107937. In his autobiography the Fifth Dalai Lama mentioned
Sechen Thoyon (Se chen tho yon) among other Mongols who paid him a visit in 1629,
see Karmay 2015: 151, Tib. original (Chinese ed.) 1989: 198.

304459-1: Tib. bla ma pandi ta chos rje, Mong. blam-a darba ban(g)dida suyifi.

305459-1: Tib. gzhi dgon or more properly gzhis dgon ‘native monastery’ [RY|. Mong.
sayurin keyid.

306459-1: Tib. rje ’di pa, Mong. enekiiii boyda.

307459-1: Tib. ’dar pa, in the Mong. version the name darba appears as an epithet
to ‘pandita’. In his autobiography the Fifth Dalai Lama mentioned an official in Tsang
supporting him, Darpa Sonam Lhunrub Dorje ("Dar pa bsod nams lhun grub rdo rje)
and explained that during the Tsang king’s rule, he had a position of nang so, translated
as ‘treasurer’, see Karmay 2015: 336 and 440. As to Lama Pandita Choje: according to
Lygzima Chaloupkova 2003, who studied his biography, the Mong. reincarnation called
Darpa Pandita Losang Sopa Gyatso (Blo bzang bzod pa rgya mtsho) was born in 1637
in Khankh of the Khangai Khan mountains in Khalkha. In 1654-1677 he studied in
Tibet in Sera, Drepung and Ganden, with Sera Je college as his main monastery. He was
appointed as the head of the Darpa lineage monastery in Tsang called rMang mkhar dga’
ldan dar rgyas gling by the Fifth Dalai Lama with a task to make peace in the region
(against the resistance initiated by the rival Sakya monks). The Dalai Lama bestowed
upon him the title of ‘Darpa Pandita the Holder of the Dharma’. In 1678 he returned
to Mongolia and took part in the meeting at Kiiren Belcher, where he represented the
Jetsundampa and performed the religious ceremonies. See also Lavain egshig 1998: 44-48.

308459-2-3: Tib. tsho ba bdun, Mong. doloyan qo$iyun. On tsho ba and gosiyun see
note at p. 435-1.

309459-2: Tib. khal kha’ rgyal po, Mong. qalg-a-yin ~yurban gayan. Jasagtu Khan,
Tiishiyeti Khan and Sechen Khan.
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460 took an oath and put law in force in accordance with tradition.3!°

At that time some principalities®!! headed by the chief of the eastern
wing3!? of the Olets, called Rabten Khado Kiinsang,3'?

461 + 464 came to pay respect to this Lord Master.?!* He bestowed the
graciousness of the High Dharma to the majority of gathered monks
and lay officials of Khalkha. During this meeting politics and reli-
gion3'® were discussed at length.

At the request of the Majesty [i.e. the Manchu Emperor|, Mergen

310460-1: Tib. dam tshig la bkar nas khrims tshul dang mthun par gcod du beug . Mong.
éayaja qauli-yi ¢ingyadgaju toytayayad yosun-luy-a jokilduyulun jogaciju (for: jokiyaju?)
ayiladdalcabai. Tib. dam tshig refers to the Buddhist commitment, Skt. samaya [JV],
however, dam means ‘a solemn promise, confirmation, oath, pledge’ Jischke 250a, which
is followed by bkar, ‘to proclaim’. The sentence is expressed in Mong. slightly differ-
ent. There is no information about an oath. Instead there is a general statement about
‘establishing tightening of laws in accordance with tradition’. Bira 1995: 13 translates:
tangarag 6rgén tsaaz yosond zokhildon orov ‘[they| took an oath and entered into agree-
ment in accordance with tradition’.

31 Tib. dgon khag. Different in Mong. kicitei noyad, i.e. ‘powerful nobles’.

312460-2: Tib. ru, Mong. ~yar. In Tib. the position is given as dpon po ‘chief, master,
lord’, while in Mong. noyon ‘noble’.

313460-2: Tib. rab brtan mkha’ ’gro kun bzang, Mong. rabdan gan(g)do ginsang. Prob-
ably he was mentioned as Rab brtan wang from the Olets (Ogelet) in the biography of
Changkya / Jangiya Khutugtu, see Sagaster 1967: 238.

314460-3-464-1: Tib. rje ’di pa’i sku gzhogs, Mong. enekii boyda-yin gegen. In this
sentence the expressions used in the Tib. and Mong. versions both clearly refer to
Zanabazar.

315464-2: Tib. gzhung ba bstan, Mong. sajin téri. Here gzhung was translated in its
meaning ‘rule, government’. It may be discussed whether the meaning ‘religious rule’
or ‘the rule of Buddhist religion’ should be taken into consideration. Bira 1995: 13
translates: tdr, shashin. See the footnote at p. 451-1. Bira’s translation (1980: 14) can
be understood as ‘settled all the questions of religion and state’.
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Pandita Rabjampa3'6 and [ Zanabazar’s| nephew Ganden Dorji®!”

465 were sent to the Majesty King Lord®'® [to inform him about the results
of the meeting].

During the meeting I also went to welcome [the eminent guests]. I
made an offering of mandala, a silver vase, silk robes and one hundred
horses. On the way back I invited [the guests| to my own monastery.
Khan®'? and Ba(va)tur Khung Tayiji*?" and others came [to visit my
place].

466 Milk and curd were served diligently. [The guests offered| seats, cush-
ions, five camels, thirty yaks and three hundred sheep. Three im-
ages from the temple were consecrated®?! briefly??? and grains were

316464-3: Tib. mer ken pandi ta rab byams pa, Mong. rabjimba mergen ban(g)dida. He
is mentioned also at the end of the biography in the list of close disciples of Zanabazar,
p. 545-2. According to Sereeter 1999: 98-99 his name was Paljor Rabten, (dPal *byor rab
brtan, Modern Mong. Baljorravdan). He was a Tibetan teacher sent by the Panchen
Lama to accompany Zanabazar when he was returning from Tibet. He became the
second abbot of Zanabazar’s monastery. His next incarnation was Rabten Dorje, (Rab
brtan rdo rje, Modern Mong. Gelegravdandorj, 1663-1702), the abbot of Ikh Khiiree in
1681-91. See Sereeter 1999: 98. I would like to thank Ganzorig Davaaochir for turning
my attention to Sereeter’s explanations.

317464-3: Tib. dga’ ldan rdo rje, Mong. geden(g)dorfi. See Bira 1980: 14 mentions
Ganden Dorji as a nephew of Zanabazar.

318465-1: Tib. gong ma rgyal po’i sku gzhogs, Mong. boyda ejen-ii gegen. The Manchu
Emperor is meant here.

319465-3: Tib. rgyal po, Mong. qayan. Bira 1995: 32, note 71 suggests that the khan
Tiishiyetii Gombodorji was meant. However, since he passed away in 1655, it must refer
to the khan Chakhundorji.

820465-3: Tib. ba’ thur hong tha’i ji, Mong. bayatar qungtayifi. Name is written in
Tib., most likely, in the way in which it was pronounced in Mong. Here probably Batur
Khung Tayiji from Khalkha was meant. See Karmay 2015: 274.

321466-2: Tib. rab gnas ...mdzad, rabnai ayiladju (for: ayiladéu).

322466-2: Tib. expression rta thog ma, lit. ‘from a top (or back) of a horse’, refers to a
consecration which is performed in a brief way. See: Bentor 1996: 94. She explains after
T.J.Norbu, that it is ‘the ritual which can be performed while riding a galloping horse
near the receptacle’. In the Mong. version it is written that the consecration ritual was
a short version: quriyanggus.
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spread.’23 After one day [the party] was seen off.

In the past, in the time of [Buddha] the Teacher3?* there were two

fully ordained monks: 'Dzapo®?® and Salekye.3?® In many incarna-

tions327

467 [they| quarreled and due to their hatred a fully ordained monk called
Jedbunor®?® and a fully ordained nun Utpalavarna’?? were slandered

in various ways.

Isn’t it similar to this [example| that starting from the time of grand-
father of this Lord, Vajra-king,** up to now, during the nine gen-
erations, excluding only the time of Sengge,?! Khalkhas and Oléts
[used] to be engaged in wars3*? and |due to that| demons arose?333

323466-2: Tib. phyag nas gtor ba gnang where phyag nas means ‘from a hand’, gtor ba
‘spread, scatter’ [JV]; in Mong. sarbai (for: arbai) sacun qayiralayad—bestowed barley
[grains] spreading [them]’.

324466-3: Tib. ston pa, Mong. burgan baysi.

325466-3: Tib. ’dza’ po, Mong. ’zaa po.

826466-3: Tib. sa las skyes, Mong. lai Ji.

327466-3: Tib. tshe rabs, 467-1: Mong. tordl.

328467-1: Tib. gyad bu nor, Mong. Jidbu nor.

829467-1: Tib. wutpala’i mdog, Mong. wudbalai doy. Skt. Utpala or Utpalavarna,
Mvy 1072.

330467-2: Tib. rdo rje rgyal po, Mong. vacir qayan. Here Abutai / Abatai Khan.

831467-2-3: Tib. seng ge, Mong. sarsalan (for: arsalan). Sengge, the brother of Galdan
Boshugtu is meant.

332467-3: Tib. ’khrug pa byed ‘to take up arms, to begin war’ [RY]. In the xylograph
version the word phyed is used mistakenly.

333467-3: Tib. sri langs pa lta bu ’am, Mong. buy kétiligsen meti biyi. Here Zaya
Pandita starts explanation regarding Khalkha-Oirat conflict which led to war and Galdan
Boshugtu’s invasion on the Khalkha lands. He uses Buddhist argumentation. More on
this topic in the chapter "The Historical Background and Its Literary Narratives" of the
present work.
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468 According to the Uttaratantra®** saints®3 are completely free from the
sufferings of being born, aging and getting sick.

Similarly, to what was said, [if we consider]| the ultimate meaning,33
by the power of actions and emotions®3” involuntarily?3® they are free
from being born, aging, dying and other sufferings from the core.
However, [if we consider] conventional meaning,3 when the foot of
the Buddha Bhagavan34? was pierced by an acacia splinter and when
Devadatta34!

469 flung a stone from a catapult®*? and struck fragment of the big toe of
his (i.e. Buddha’s) foot—blood appeared.

334468-1: Tib. rgyud bla ma, Mong. fiiid blam-a. Full title: Mahayanottaratantra-sastra
known also as Ratna-gotra-vibhaga. The well known Mahayana Buddhist text included
in Tengyur (or Tanjur), Peking ed., vol. 108, no 5525, Derge ed., vol. phi, no 4024, Mong.
version vol. 44, see Lokesh Chandra 1973-79, Ligeti 1942-44.

335468-1: Tib. ’phags pa, Mong. quiuytan.

336468-2: Tib. nges don ‘definitive meaning, real meaning, absolute truth, ultimate
meaning, nitartha; truth’ [RY]. Mong. mavyad udg-a.

337468-2: Tib. las nyon ‘actions and emotions’ [RY], in Skt. karma and klesa, Mong.
nisvanis is a translation of only the second Tib. element nyon.

338468-2: Tib. rang dbang med pa, Mong. Gber/-Jin erke dgei.

339468-3: Tib. dran (for: drang) don, Mong. siduryu udg-a.

310468-3: Tib. sangs rgyas bcom Idan ’das ‘the Buddha Bhagavan’ [RY], Mong. ilaju
tegtis nogcigsen burgan.

341Now Zaya Pandita gives examples of how the Buddha was wrongly treated by his
cousin Devadatta. Here only two of his deeds, piercing the Buddha’s foot by an acacia
splinter and throwing a stone at him are mentioned. Devadatta’s behaviour is compared
with the actions of Galdan Boshugtu. The reasons for using these examples in the text
are explained in the chapter "The Historical Background and Its Literary Narratives" of
the present study.

312468-3-469-1: Tib. sgyogs rdo, Mong. ¢&(y)dir Cilayun which means ‘a stone from
a catapult’. Bira 1995: 14 translates as kharvasan chuluu, meaning ‘stone shot [from a
catapult]’ Bawden 430b.
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A naked women3*3 slandered®** [the Buddha].

Shouldn’t this and other [similar| actions be interpreted345 accordingly
as the ripening [of karma|?

And moreover [another example can be given|, the teachings of the
Lord Gedun Gyatso#6 and his actions which spread in U [province|*
were beneficial for beings. Regarding his friendship with Panchen
Yeshe Tsemo,?4®

470 however, [it can be remarked that| he let [himself] go to U province in
a way, that was not pleasing [to Yeshe Tsemo].

Isn’t it similar, to what is said, that the deeds of Mara can not
reach above the seventh ground [of the spiritual development of bod-
hisattvas| and his methods to quickly terminate their accumulations®*?

343469-1-2: Tib. gcer bu mo ‘naked woman, goddess Kali’ [JV]. Mong. version repeats
Tib. words in Mong. pronunciation: jerbi-yin ekiner, which Bira 1995: 33, note 78
explains: ‘in Sanskrit: Naganka’. The Tib. male form: gcer bu pa is used to denote Jain
ascetics [RY].

344469-2: Tib. skur ba zhus pa, Mong. qocai (for: qoci) taliban (for: talbin?) ocigsen.
Mong. expression qoci talbiysan was used previously in this text in 467-2, translated also
as ‘slandered’.

315469-2: Tib. bzhes tshul gsum, but bzhes tshul gsungs in the xylograph version,
where gsungs ‘to speak’ seems more appropriate than gsum, meaning ‘three’. In Mong.
Joyulyaqui yosun. In Lessing 1067 joywylaqu ‘to eat, drink, put on’ used in elevated style
only. Bira 1995: 14 translates: gurvan yos yevdaltai zokildulan, i.e. ‘fitting with three
principles’. Bira takes ‘three’ as the correct version.

316469-2-3: Tib. dge ’dun rgya mtsho, Mong. gen(g)din fimso. The Second Dalai Lama
of the Gelugpa order, (1475-1542).

347469-3: Tib. dbus, Mong. i oron.

318469-3: Tib. pan chen ye shes rtse mo, Mong. ban(g)in yesi jimso. Panchen Yeshe
Tsemo (born in 1433) was a throne holder in Tashilhunpo monastery in years 1487-
1510, see TBRC P481. He bestowed the throne of Tashilhunpo on the Second Dalai
Lama. Then he retired to meditate in his Bla brang gzims khang ser po. He was also a
biographer of Gedun Drub, see Thupten Jinpa 2013: 126.

319470-2: Tib. tshogs, Mong. ¢&iyulyan. Or otherwise, it can be explained that after
achieving the seventh ground (Skt. bhumi) one will not fall from it, although he may
strive for more (in the 10 perfections’ system). It is understood that Mara ‘provides
opportunities for others to act in opposition’. see Rangjung Yeshe Viki.
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[are meaningless|, [because] bodhisattvas manifest as Mara, the Evil
one,*® and make obstacles for him (i.e. Mara).

Devadatta caused harm during®®' the path of learning®? of the Teacher
(i.e. the Buddha)3®?

471 in order to quickly terminate the Teacher’s accumulation. It is said in
many sutras.?>4

It is similar to what we may know, or not, regarding what was said in
a stitra® about generating bodhicitta from our3*® Teacher’s (i.e. the

Buddha’s) deeds many eons®>” ago by Devadatta.

About the reason of ignorance Buddha Bhagavan also said: "I or a
similar

472 individual®®® should know his own limits (i.e. control himself).3® If an
individual does not control himself, he certainly degenerates." This is
said and, according to it in a general sense, individuals do not control
themselves.

In particular [one example can be shown:| the Panchen [Lama],3¢ the
great omniscient one, recognized the incarnation of Khedub Sangye

350470-2: Tib. bdud, Mong. simnus. BHSD 430b, Mvy 6423 (Mong. 6401).

351470-3: Tib. gnas skabs su ‘at occasion, circumstances’, but in Mong. erte, meaning
‘in the past’.

852470-3: Tib. slob lam, Mong. surulcaqu mdor.

353470-3: Tib. ston pa ‘teacher’, while in Mong. burqan ‘the Buddha’.

354471-1: Tib. mdo sde, Mong. sudur-un ayimay.

855471-2: See the chapter "The Historical Background and Its Literary Narratives" of
the current work, where Saddharmapundarikasutra was mentioned.

356471-1-2: Tib. bdag cag gi, Mong. biirid-ii. Mong. version is not a translation of Tib.
‘our’ and probably came from birin, which means ‘complete, fully’.

357471-2: Tib. bskal pa, Mong. ~valab. Skt. kalpa.

358479-1: Tib. gang zag, Mong. bodgali, Skt. pudgala.

359472-1: Tib. tshod gzung ba for bzung ba ‘keeping control over one’s own actions’ [RY],
Mong. kemjifye[l-i barimui.

360479.2-3: Tib. pan chen, Mong. bangcin boyda.
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Yeshe?0! [in Galdan Boshugtu], and genuinely showed him his kind-
362
ness.

473 Tf his (i.e. the Panchen Lama’s)3%® words are beyond interpreta-
tion3%* [then Galdan Boshugtu| was indeed the reincarnation of Khe-
dub Sangye Yeshe, who was a great saint and this is similar to what
was said earlier.

Relying on this Lord (i.e. Zanabazar),?%> the Emperor established
close ties®%6 [with him on the path leading to| enlightenment and
emancipation.?6” The reason of it should be understood?®® as words
beyond (i.e. which do not require) interpretation.36

861472-3: Tib. mkhas grub sangs rgyas ye shes, Mong. qayidub sangfi i%.

862472.3: Tib. bdag rkyen mdzad, Mong. ayiralan jokiyabai.

363The whole passage poses difficulties for translation. The Tib. versions differ among
themselves. The Mong. translation is hardly understandable. Most probably Zaya
Pandita’s meaning was difficult to comprehend or part of his text was missing, and both
copyists and translators created their own versions. Therefore the English translation
should be treated as tentative.

364473-1: Tib. dgongs pa can gyi gsung min tshe, in which dgongs pa can means ‘im-
plied, indirect [meaning]|, intentional, intended meaning’ [RY]. This phrase, however, was
translated into Mong. as tayalal jarliy ‘pleasing speech’, since tayalal-tu means ‘agree-
able, pleasing’, Lessing 763b. Bira 1995: translates as taalalt zarlig busyn cagt, i.e. ‘not
meant as pleasing speech’ (7).

865473-2: Tib. rje <’di> par brten nas, Mong. ene boyda-dur §itifi.

366473-2-3: Tib. ’brel bar gyur pa’i thabs su ’gyur ba in which Tib. ’brel ba byed pa ‘to
have contact, relations’ [IW]. Mong. barildayulqu (for: barilduyulqu)-yin ary-a-dur bolqu,
in which barilduyulgu means ‘to arrange mutual relation’, see Lessing 87b.

367473-2: Tib. byang grol ‘enlightenment and emancipation’ [RY]|, Mong. tonilqu
tuyulqu.

368473-2: Tib. shes la ‘in order to know’, ‘because it is known’, ‘when it was known’
etc., translated into Mong. as bayidaltai ‘looking like’. However, in the Tib. xylograph
edition (138-1=69v1=BR 41b1) there is shas kha which means ‘part, share’. Bira 1995: 14
translates this phrase as oilguushtai ‘seems to be understood, understandable’ (the word
is missing in Lessing and Bawden’s dictionaries, however, it is constructed similarly to
deverbal nouns in which suffix -§7 with negation is added to verbs resulting in meaning
‘unfit to act on’, Poppe 1991: 49; here, however, the comitative ending -tai gives positive
meaning, i.e. ‘possible to do’.

369473-3: There is a difference in the Tib. versions. In the bilingual manuscript from
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370

And because of that, while enjoying 1ife3™ of an ordinary being 37!

with mind possessed by Mara,3"

474 Galdan Boshugtu®” asked this Lord (i.e. the Jetsundampa): "Why
didn’t you bow your head to the Throne Holder of Geden (i.e. Gan-
den)?"3™ and so on and sent a slandering letter.

This Lord’s anger did not grow, but all the great and petty chieftains

headed by the khan could not bear [their anger| and the majority of

the seven divisions3”® raised armies. The Khan of of the right wing®

and Daiching Khung Tayiji®""

475 cultivated a friendship3”® with Boshugtu, [but| due to many improper
deeds they were captured. Later some of the chieftains of the khan
of Uriyangkhai,3™ Khalkha right (western) wing, were conquered by

Buryatia the Tib. version reads yin ‘is’, while in the xylograph (138-1=69v1=BR 41b1)
there is negation: man ‘which is not’. Mong. mdén boluyad ‘really became’. Bira 1995: 14
translates as bus bolj ‘being not that’. Bira divides the Tibetan text in different way and
connects ‘not pleasing speech’ with further fragment on Mara.

370474-3: Tib. dga’ ba yin tshe. In Mong. different meaning: mén caytu ‘at that time’.
Bira 1995: 14 translates as mén bolokh cagt, i.e. ‘time which is coming’ .

371473-3: Tib. mi rang ‘human being’ [JV] or ‘he himself’, Mong. dtele-yin kiimiin
‘common people’. Bira 1995: 14 egel yerdiin khiin ‘common people’.

372473-3: Tib. bdud kyis yid brlams pa, in which rlom pe means ‘assume, presump-
tion, arrogant assumption’ [RY]. Mong. simnus-iyar sedkil-ece toytaysan probably means
‘mind fixed by Mara’. Bira 1995: 14 translates as shulmast setgelee dogdluulsan /
khédelgidilsen ‘mind worked out by Mara’, ‘mind moved by Mara’. On Skt. Mara see
BHSD 430b, Tib. and Mong. translations in Mvy 6423 (Mong. 6401).

373474-1: Tib. gda’ ldan po shog thu, Mong. 473-3-474-1 vadan (for: ~aldan) bosoytu.

374474-1: Tib. dge ldan khri pa, Mong. geden tiba.

375474-3: Tib. tsho ba bdun, Mong. doloyan qosiyu. On tsho ba and gosiyu see note at
p. 435-1.

376474-3: Tib. g.yas ru, Mong. barayun qo$iyun. Again the Mong. term gosiyu was
used, although in the Tib. original ru (‘province, district’) appeared.

377474-3: Tib. ta’i ching hong tha’i ji, Mong. dayicing qung|-[tayiji.

378475-1: Tib. mdza’ mo byas—most probably wrongly for mdza’ byas ‘to cultivate
friendship’, while mdza’ mo means ‘a girlfriend, mistress’. Mong. jokildun ayiladju (for:
ayiladcu) ‘be on agreement’.

3719475-2: Tib. u rang khang, Mong. uriyanggan. According to Atwood in the 17th
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Galdan Boshugtu and because of that they became Boshugtu’s spies.
[As such| they accompanied the younger chief Dorjijab3
killed with him.

and were

Because of that, from U-Tsang

476 Gyel Metog Thang’s®®! abbot came to mediate [the situation]3®? as a
representative of the government of [the Dalai Lamal.?83

In the month of the Monkey®** he went in person and intervened®®
and because of that all the Khalkha troops headed by Vajra Tiishiyetii
Khan?®¥% accepted [it].?87

In the second month of the Earth Dragon year (1689)3%8 called rnam
‘byung Boshugtu raised his soldiers from his own lands and conque-

century this name was applied by Mongols "for all the dispersed bands to the north-
west, whether Samoyed, Turkish, or Mongolian in origin." Atwood 2004: 9a.

380475-3: Tib. dpon chung rdo rje skyabs, Mong. ded noyan dorfi jab. The younger
brother of Galdan Boshugtu.

381476-1: Tib. rgyal me tog thang, Mong. jal miday tang. According to TBRC G4634
a monastery founded by the Second Dalai Lama, Gedun Gyatso. Its other name is chos
’khor rgyal (rgya tshwa rdzong).

382476-1: Tib. chings la phebs pa, in which chings means ‘intervention, mediation’ [TW].
Mong. .

883475-3: Tib. gzhung gi sku tshab la ‘as a representative of the government’. However,
in the Mong. version there is a longer explanation that the ‘letter of invitation to assembly
was sent’: sidgaran (for: sidirya?) quraqu jarliy-un bicig-i jalaju. In Mong. quraqu means
‘to assembly’, however, sidgaran or sidargan is not clear, perhaps sidurya ‘honest, loyal’,
Lessing 698. Bira 1995: 15 translates this fragment in the following way: evlerilekheer
zarligiin bicig zalan—'sent a letter of mediation’.

381476-1: Tib. sprel zla, Mong. becin sara.

385476-1: Tib. chings byas pa. But in Mong. quraqu bicig ergiigsen ‘presented a letter
to assemble’.

886476-2: Tib. rdo rje thu she ye thu rgyal po, Mong. vadir tisiyeti gan. Here Chakhun-
dorji, the younger brother of Zanabazar is meant.

387476-2: Tib. long can be the past form of lang ba ‘to get up, to rise, to arise’ and
len pa to receive, accept’ [JV], Jaschke 542b, 551. In Mong. baywysan ‘came down,
dismounted’.

388476-2: Tib. sa ’brug, Mong. luu. Tn the Mong. version the element ‘earth’ is missing.
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red® about two principalities (i.e. noble’s divisions)*? called Elji-
gen3?! of the right wing of Khalkha.392

477 Then, gradually, he arrived at the land of Khalkha majority. Owing to
his (i.e. Galdan Boshugtu’s) advanced merits3*? all Khalkha fled.%4

The Erdeni Juu monastery3® and other famous®® temples and monas-
teries were damaged one by one. Some were destroyed [completely]
and at some [monasteries| images were destroyed. In the Lord’s (i.e.
Zanabazar’s) encampment,®” images, both great and small were de-
stroyed, while the monastery Ribo Gegye Ling3%® was demolished com-
pletely and many

389476-2: Tib. bcom ‘conquered’, Mong. ‘made dependent’, since sitiged conv. imperf.
of siti- ‘to rely on, depend upon’, Lessing 720a.

390476-3: Tib. dpon khag ‘principality’ [JV], Mong. kiiciute: noyan ‘powerful nobles’.
Bira 1995: 15 translates: khoyor khésgiig darav ‘conquered two charts (vehicles)’.

391476-3: Tib. el ci ken, Mong. elfigen. This group living in western Mongolia is
described in Ochir and Gerelbadrakh 2003: 116-119, where also explanations about the
origin of the name are provided. During the 17th century they were under Jasagtu Khan’s
rule. T am indebted to Odbayar Ganbaataryn for providing citation.

392476-3: Tib. khal kha g.yas ru, Mong. qalg-a barayun qosiyun. On qosiyu see note at
p- 435-1.

393477-1: Tib. <kho> rang gi bsod nams dar bas, Mong. tegiin/-Jii Gber/-Jin jayay-a
delgeregsen-iyer.

39477-1: Tib. ’ur means ‘noise’, but ’ur ’ded byed pa ‘swoop’. Probably the second
meaning is correct, since the Mong. translation stems from: ddirbeki ‘to run or flee in
panic’, Lessing 281b.

395477-2: Erdeni Juu by that time was a temple with no strict affiliation, although
the services were conducted by the Sakya order. See Tsendina 1999: 45-46 on the
Sakya and Gelugpa relations in Mongolia in the 16th and 17th centuries, Bareja-
Starzynska 2012: 137. Perhaps the connection with Sakya made it possible for the Gel-
ugpa suporter Galdan Boshugtu to attack this temple and as well as other Khalkha
Buddhist sites.

396477-2: Mong. nertei which is missing in the Tib. Version. JC read it as erdeni, i.e.
‘precious’.

397477-3: Tib. bzhugs sgar, Mong. sayurin kiriyen.

398477-3: Tib. ri bo dge rgyas gling while in Mong. ken(g)tei-yin keyid which means
‘monastery of Kentei’. See p. 463-1 of the present translation.
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478 other wrong®®? deeds were done.

At that time it was said that if someone’s actions terminated,*?° it was
similar to the achievements accomplished by“°! one thousand Bud-
dhas.

This Lord (i.e. Zanabazar) knew, that owing to [their past| deeds the
tragedy of the Khalkhas would come?%? t403 in the direction
of the [Manchu| Emperor.

and he wen

After only a few days of some slight fatigue, and without further delay,
he went towards Uriyangkhai?®* and Daiching?®® of the Khalkha left
wing. 06

479 All people there showed great respect and reverence [to Jetsundampal
and worshipped him and served him with utmost care. At that time
the Emperor with amban Beihatalar*®” and others sent nobles*%® as
well as servants with millet and yaks and sheep?® and many presents
to the Master (i.e. Jetsundampa).

899477-3-478-1: Tib. mi rigs pa, Mong. jokis tigei .

400478-1: Tib. las zad na ‘if deeds (karma) terminated’, while in Mong. jayay-a
baruydabasu lit. ‘if fate was exhausted’. Both expressions denote someone’s death.

401478-1: Tib. mdzad pa zad ‘achievements terminated’ was translated into Mong.
as jokiyal md[r]gé(de)miii ‘we pray to the accomplishments’. Since in this way Mong.
version does not make sense, there must be a mistake in it. Bira 1995: 15 translates this
passage as zohyol baragdana, i.e. ‘acts will terminate’.

402478-2: Tib. rtus nyes for jus nyes meaning ‘tragedy, wrong strategy, unlucky event’
[IW]. In Mong. doruyital ‘decline’.

403478-2: In Mong. version it is added: degeg(e)si, i.e. ‘upward’.

404478-3: Tib. u rang khang, Mong. uriyangqan. See footnote at the translation of
p. 475-2.

405478-3-479-1: Tib. ta’i ching, Mong. Dayicin/g].

406478-3: Tib. khal kha g.yon ru, Mong. qalg-a jegiin qosiyun. On gosiyun see note at
p. 435-1.

407479-2: Tib. be’a kha ta lar am pang, Mong. qadalara amban. Bira 1995: 15 writes:
‘Beihatalar amban’.

108479-2: ‘Nobles’ are expressed in Tib. as mi bzang, from bzang ba ‘noble’, ‘good’; in
Mong. sayid kergemten ‘dignitaries’.

409479.2.3: Tib. khre dang nor lug, Mong. caling buday-a kiged . dker goni. The
difference is caling i.e. ‘wages’ in the Mong. version, missing in the Tib.
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In the fourth hor month of the Iron Sheep year (1691)*10 called skyes
bdag

480 the Emperor arrived at Dologan Nagur (Dolonnur).*'" He received

this Master (i.e. Jetsundampa) and all the great and petty chieftains
headed by the two Khalkha khans in audience. On behalf of all people
[the Emperor| invited this Master to the tent used in the past by the
Emperort™? and exchanged ceremonial scarfs*'? and met with him.
They experienced great joy [since they felt] as if they had united their

minds*™ into one.*!?

481 Then [the Jetsundampa] went to the great residence?'® and held there
an exquisite feast.

Also on one day the Emperor visited this Lord’s (i.e. Zanabazar’s)
tent.*!” Many previous incarnations [of emperors and lamas] kept the
‘patron and priest relationship!® and showed unparalleled close mu-

410479-3: Tib. lcags lug, Mong. temiir gonin.

411480-1: Tib. mtsho bdun, Mong. doloyan nayur. Modern Mong. Doloon Nuur, Chin.
Dolon Nor. Here the meeting of Khalkha khans and nobles with the Manchu Emperor
took place which is regarded as the Khalkha submission under the Manchu rule. The
political events, however, are not described by Zaya Pandita.

412480-2: Tib. gong ma’i gzims gur ‘the imperial tent’, while in Mong. firyaqu ordon.
Mong. jiryaqu means ‘to be happy’, hon. ‘to sleep’, therefore it should be translated as
‘palace of resting’, ‘residence’. Bira 1995: 15 translates similarly: jargakh (untakh) ordon.

113480-2: Tib. mjal dar ‘Tibetan ceremonial scarf (hon.) |[RY]. In Mong. dgerkii
(for: orgiikii, i.e. ergiiki ‘to show respect’, Lessing 325b. This word is repeated in the
manuscript again by mistake.

414480-3: Tib. expression thugs yid gcig tu ’dres pa was used earlier in this text to
denote union of teacher and disciple, see p. 418-3, while describing a meeting of Abutai
(Abatai) Khan with Sonam Gyatso. In the Mong. version word tuytam, which means
‘at first’ or ‘anew’ is added.

*15Bira 1980: 15 referred to this passage in English as follows: "the emperor and Undur-
Gegen, having met each other, came to full understanding and harmony."

416481-3-482-1: Tib. bzhugs gral chen mo, however, in Mong. yeke yamun-a, i.e. ‘great
office’. Bira 1995: 15 translates it as Ih suudal, i.e.‘great residence’. Lessing 659a.

417481-2: Tib. gzims gur, while in Mong. jiryaqu ordon, i.e. lit. ‘palace of resting’.

418481-2: Tib. sku gong ma mang por mchod yon ’brel pa yod pa, while in Mong. erten-i
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tual relations. Owing to that fact, at the present time many containers
with gold and silver and one thousand silver coins*'?

482 [the Emperor| presented to the Lord together with his own imperial
tent*? and a charger, the best riding horse with a saddle and full
equipment (for riding).*?!

Also in winter that year [the Jetsundampa| was requested to visit [the
Emperor| in his great palace in Beijing and [accordingly, he| went
to the great palace.®?? At that time, as in the past while inviting
the Victorious Great Omniscient (i.e. the Dalai Lama), the ruler’s
uncle*?® and elder brother and authorities*?* headed by eight principal
great lords,*?5

483 as well as other nobles,*?% great and petty, arrived and erected cotton
tents outside the palace??” and welcomed [the Jetsundampa] lavishly
with ceremonial tea. He was then invited to the palace and the Em-
peror came to welcome him. [The Emperor arrived| about two or

ecen (for: ejen) olan tiy-e blam-a dglige-yin ezen (for: ejen) boluléaysan meaning ‘in the
past many generations of emperors were almsgivers [of]| the lamas’.

419481-3: Tib. dngul srang stong phrag gcig, Mong. nige mingyan lang ménggi.

420489-1: Tib. gong ma rang gi gzims gur, while in Mong. &ber/-Jin firyaqu ordu qarsi,
i.e. ‘his own palace of resting’.

421489-1: Tib. chibs chen sga beas tshang ma rnams, Mong. wbasi emegel qajayar-tai
kolgen-i mori-nuyud. In the Mong. version there is a Plural ending, while in the Tib.
version it seems that only one best horse was presented. Bira 1995: 15 translates in
Plural: khileg mor’dyg érgov.

422489-2: Tib. pho brang chen po ‘great palace’, while in Mong. begejing, i.e. Beijing.

423489-3: Tib. rgyal po’i a khu, Mong. ejen-ii abay-a.

424489-3: Tib, dbang, Mong. dbang. Bira 1995: 15 translates as noyod ‘lord, prince,
chief, superior’, Lessing 589b.

425482.3: Tib. gtsos pa’i dbang chen po, Mong. &ri jerge-yin vang. Bira 1995: 15
translates as ih van ‘great prince’. This passage refers most probably to the heads of the
Manchu eight banners. See Atwood 451a.

426483-1: Tib. mi bzang ‘noble’, while in Mong. ambas, which is Plural of amban
‘minister, governor, dignitary’, Lessing 36b. Bira 1995: 15 translates as said tishmed
‘ministers, dignitaries’.

427483-1: Tib. pho brang ‘palace’, while in Mong. begejing ‘Beijing’.
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three days earlier [to secure| that [arrangements were made] inside
the palace for the relaxation and comfort [of Zanabazar| and many
things were discussed and arranged accordingly.

484 Tn the eleventh hor month*?® this Lord (i.e. Zanabazar) was in-
vited to the residence at Sirga (i.e. Sirha river)?® to consecrate a
life size statue of the Buddha Sakyamuni**® and one hundred stat-
ues of Amitayus**’ each the size of more than one cubit, founded
by Tha’i hung tha’i hu (i.e. the Empress Xiaozhuang), the previ-
ous Emperor’s mother,32 and golden Kanjur(s)**? [prepared| for the
completion of death commemoration offering for the Great Tha’i hu
(i.e. Xiaozhuang).*3*

485 That day the Master was wearing an exemplary coat with sable fur
lining inside and a throne robe [made| outside with black fox exterior
with silken lining ornamented with pearls, a black fox yellow hat of
the Gelugpa order decorated with golden vajra castings, and fully
accomplished exquisite robes?3® patched with golden thread,

428484-1: Tib. hor zla ba beu geig, while in Mong. ebiill-Jin dumdadu sar/-Ja, i.e.
‘middle month of the winter’. The story was related also by Ngawang Yeshe Thubten in
his biography of Zanabazar (1839) ff. 34b2, see Uspensky 2011: 174.

429484-1: Tib. shar ka’i khu re, Mong. sary-a (for: siry-a)-yin kiriyen. Bira 1995: 16
Shargyn khiireen. Sagaster 1967: 235, footnote 822 explains that the name of this place
was written in several ways in different sources, however, it refers to the summer residence
at Sirha river in the Jehol province.

430484-2: Tib. thub dbang, Mong. sigemuni.

431484-2: Tib. tshe dpag med, Mong. ayusi.

432484-1: Tib. gong ma chen po snga ma’i yum tha’i hung tha’i hu, Mong. wuridaki
Senci ejen-i eke tayiqu-yin tayiqu. Khorchin lady, who later became the Empress Dowa-
ger Xiaozhuang (1613-1688). A concubine and later spouse of Hong Tayiji, mother
of Emperor Shunzhi, grand mother of Emperor Kangxi, whom she raised. See At-
wood 2004: 451.

433In both versions, Tib. and Mong., there are Plural particles: 484-3; Tib. bka’ ’gyur
gser ma rnams, Mong. altan vanjuur-nuyud.

431484-2: Tib. tha’ hu chen mo, Mong. yeke tayiqu.

435485-3: Tib. gos khyad ’phags las grub pa’i sku chos, Mong. ilangyuy-a ketirkei nom-
tu debel. Bira 1995: 16 translates a bit differently as dlem;j deed torgoor khiisen nomyn
deel, i.e. ‘monk’s robe made of exquisite silk’.
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486 a monastic shawl made of shin shing cang,*3® shoes®>” decorated with
pearls, corals and other precious jewels and so on, and the whole set
of garments, [which was| a gift, accepted by him in order to please the
Emperor.

Clergy from Khalkha and from the palace,*3® one hundred each, as-
sembled in order to become retinue®3? [of the Jetsundampa].

The incarnation of Neyichi Toyin**® from Kéke khota,**! Chojor Rab-
jampa442

487 and Tsangpa Kukye**? and twenty five monks from the palace and

twenty five servants of this Lord [Zanabazar|, altogether fifty monks
within two days performed consecration for the sake of the ‘Thirteen
Deities™** of the glorious Vajrabhairava, a form of Yamantaka.**?

“35Expression not found in dictionaries. Most probably a Chinese (?) name for a kind
of wool used to make good quality shawls.

437486-1: Tib. zhabs bcags ‘ground, territory’, however, the word should be written as
zhabs chags which means ‘shoes’. Mong. boyiba. Bira 1995: 16 translates into Modern
Mong. as boiva which is a rarely used word for ‘foot, shoe’, see Bawden 54b (boiv, boivog)
and which Bira explains by another word: gutal which is used in Modern Mong. for
‘shoes’.

138486-2: Tib. pho brang gi ser mo, while in Mong. sim-e-yin quvaray ‘of the temple’.

439486-1: Tib. phyig phyir but in the xylograph correctly: phyag phyir, Mong. baray-a
bolyaqu.

410486-3: Tib. gnas bcu, Mong. gnasbacu toyin. Perhaps Neyichi Toyin who was a
famed Mongolian Torgut monk proselytizing among Ongnigud and Khorchin Mongols.
On his biography see Kollmar-Paulenz 2008.

411486-3: Tib. mkhar sngon, Mong. kéke gota, modern Hohhot. On Neyichi Toyin’s
activity in Hohhot and Baga Juu monastery see Elverskog 2003: 208, footnote 66. See
also information at 543-1.

412486-3-487-1: Tib. chos byor rab ’byams pa, Mong. oyijor rabjamba. He was men-
tioned in the biography of Changkya / Jangiya Khutugtu as the ‘Jasag Lama of Beijing”:
begcing-tin jasay blam-a, see Sagaster 1967: 107, 77v6-7.

413487-1: Tib. tsang pa sku skye, Mong. jangba qubilyan. He was mentioned in the
autobiography of the Fifth Dalai Lama, see Karmay 2015: 370.

444487-2: Tib. Ilha beu gsum, Mong. arban yurban burgan. The group of thirteen deities
accompanying Vajrabhairava, in Tib. full name is: dpal rdo rje ’jigs byed lha bcu gsum
ma.

445487-2: Tib. rdo rje ’jigs byed, Mong. yaman(g)daga. In the Tib. version Yamantaka
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Other monks made offerings to the teachers*4® in the two temples on
the right and left and

488 [performed| the rite etc. of Amitayus**” and after completing the
consecration recited Kanjur for three days.

He (i.e. the Emperor) made a great offering [to Jetsundampa| starting
with the tea pot of the Great Tha’i hu (Xiaozhuang)*® and [her| tea
churner [made] of one hundred lang of gold and a big silver pot etc.*4?

Afterwards according to the order of the Emperor, [the Jetsundampal
went to visit [the sacred] images*>° of the Chinese temples situated in
the mountains in the right direction from the Palace (i.e. Beijing).*5!

489 Amban?? Sor Sung Tor Ken*?® and Batulai*® became his retinue.
Then he went to U’i chin shang.*® Then he went by boat on the river

is called ‘glorious’ dpal, which is missing in the Mong. version. Bira 1995: 16 translates
as tsogt ochir Yamandaga, i.e. ‘glorious Vajra Yamantaka’.

446487-3: Tib. bla ma mchod pa, Mong. blam-a-yin takil. These are rituals of veneration
of the teachers, i.e. guru.

417488-1: Tib. tshe chog, a short expression in which ¢she stands for tshe dpag med, i.e.
Amitayus; in Mong. ayusi-yin ¢oy-a with full name Ayusi for Amitayus. Bira 1995: 16
translates as Ayushiin zan uil ‘rite of Amitayus’.

418488-12: Tib. tha’i hu chen mo, Mong. yeke tayiqu. See translation of p. 484-2.

449Gimilarly in Ngawang Yeshe Thubten’s biography of Zanabazar (1839) ff. 35a5, see
Uspensky 2011: 174.

450488-3: Tib. rten mgjal means literally ‘to visit images’ but can be understood as:
rten mjal phyag mchod ‘to visit images and venerate them’. In Mong. burgan sitiigen-e
maérgokis ‘to pray / to salute to the Buddha images’. See Lessing 549a.

451488-3: Tib. pho brang, Mong. begefing.

452489-1: Tib. am bang, in the xylograph: am pa. In Mong. instead of amban there is
alban which means ‘official obligation or service’, Lessing 27b.

453489-1: Tib. sor sung tor ken, Mong. sur siing durgen.

451489-1: Tib. pa thu la, Mong. batulai. He is referred to again on p. 501. The Fifth
Dalai Lama in his autobiography mentioned Bathula Dorjebum from Ordos ’or dus su’
ba thu la rdo Tje bum, see Karmay 2015: 284 (in translation he is mentioned as Dorjebum
of Wordu Subathula).

455489-2: Tib. w’i chin shang, Mong. i &in San.
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to Chan chu yang®® and stayed there for two to three days. Then
he went [back|*” to the Palace (Beijing). Then he visited*>® all [the
sacred| images in the temples outside the Palace starting with the
image of the Sandalwood Buddha.*?

490 He made many sorts of different offerings, real and imagined, and
prayed for the spread of the [Buddha’s| teachings.

Moreover, on the way back, he made great offerings starting with a
silver tea churner of fifty lang, silver bowl of fifty lang, fifty bolts of
cloth,*%? five hundred velvet cushions, a golden saddle and others.

In the past, in the happy time in the Tiger year (1686),

491 at the end of the ‘month of miracles’¥6! at the camp of the four divisions
of the eastern wing®%? all scholar-translators discussed and decided in

harmony to translate the Dag yig za ma tog*%® into Mongolian.

456489-2: Tib. chan chu yang, Mong. éancu yang. The place, called C'ang cung yuvan
stim-e is described in the biography of Changkya / Jangiya Khutugtu, Subud erike. Its
garden is full of fruit trees, flowers, lotuses etc. See Sagaster 1967: 267.

457489-3: In the Mong. version sdgiirki instead of sérgeki, which is the causative from
of sorki ‘to move in a contrary direction’, Lessing 732a.

458490-1: Tib. mjal, but Mong. keséi which should be corrected into kesiifii from
kestiki ‘to wander, to visit’, see Lessing 460a. However, the writing can also be read as
gescii from geski ‘to be corrected’, which however, does not make sense. Jin Chengxiu
corrected it into geskeji from geskeki ‘to correct’ which, however, does not fit either.

459489-3: Tib. tsan dan jo bo, Mong. jan(g)dan juu. On the Sandalwood Buddha in
Beijing see Charleux 2016: 38-39. She underlines the Jetsundampa’s visit in 1695 and
the audience granted by the Kangxi Emperor in front of the statue.

460490-2: Tib. gos yug ‘roll of cloth’ [IW], ‘piece of cloth or satin enough for making a
robe’. In Mong. a bit different version: tory-a mangnuy, in which tory-a means ‘silk’ and
mangnuy means ‘brocade’, therefore the gift is described as more valuable. Bira 1995: 16
translates as tavin bikhel torgo ‘fifty full [bolts| of silk’.

461491-1: Tib. cho ’phrul smon, Mong. cayan sarayin yerigel. Mong. version means
‘prayer of the White Month’ which is the New Year.

462491-1: Tib. g.yon ru tsho ba bzhi, Mong. jegiin qosiyu dérben bay.

163491-2: Tib. dag yig za ma tog , Mong. dakyik zam-a dok. Full Tib. name Dag yig
rin chen za ma tog which is a versified dictionary (explaining Tibetan orthography) [IW],
written in the 16th century by Zhalu Lotsaba Chokyong Sangpo (Zha lu lo tsha ba chos
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Moreover, since in the old Mongolian script?%* many letters were sim-

ilar to each other and pronunciation did not resemble the modern
one, 6% this Master (i.e. the Jetsundampa)

492 created a new and correct Mongolian script*®® based on Laifica script.*67

[He also] intended to translate Kanjur*®® to Mongolian. However,
unfortunate times came and therefore this wish was not accomplished.

At that time I asked [the Master| whether [in order to repay| some
of the gifts [which I had obtained from him]|, he would agree that I

skyong bzang po, 1441-1528). See TBRC P856 and W25159. Bira 1995: 33 in note 93
wrote the Sanskrit name of the Tibetan master’s as Darmabala (Dharmapala) instead of
Dharmabhadra.

464Here the Mongolian script used for writing in the Classical Mongolian is mentioned.
It is called also Uighur-Mongolian. On Mong. books and scripts see Kara 2005, Shag-
darsiiren 1981.

465 This sentence underlines the phonological observations made by Zanabazar, on the
Mongolian language, shared by his biographer, Zaya Pandita. However, it is known that
the Soyombo Script enabled Mongols to write in three languages and its use for recitation
of Sanskrit mantras, as well as correctly rendering Tib. names and words seem equally
important. There is no information here about yet another script, Horizontal Square
Script or Zanabazar Square Script created by Zanabazar, most probably prior to the
creation of the Soyombo script. See Byambaa Ragchaa 2005: 9. It was probably modeled
after the Phagpa Square Script by 'Phags pa bla ma chos kyi rgyal mtshan (1235-1280).
On Zanabazar’s scripts see also Anshuman Pandey’s Unicode Standard projects.

466499-1: Tib. sog yig gser (for: gsar) pa legs pa ‘Mongolian script new and correct’, in
the Mong. translation ‘new’ is missing: mongyol istg sayigan nigen ‘certain Mongolian
elegant script’. Bira 1995: 17 translates as mongol negen sain shine iseg. It is very
important information about the creation of the Soyombo Script by Zanabazar, although
its name did not appear in the biography. See also note 95 by Bira 1995: 34 that the name
Soyombo was added in the later biography of Zanabazar, by Ngawang Yeshe Tuvden,
Mong. Agvaantiivden Ravjamba. This script survived in a limited number of sources
written in Mongolian, Tibetan and Sanskrit up until today. However, it is an important
witness not only to Mong. history of writing and Mongolian Buddhist culture, but also
to the phonological changes of the Mongolian language. One sign of the Soyombo Script,
namely so called ‘Soyombo sign’ gained special importance due to its use on the Mong.
flag. On Soyombo see Kara 2005: 163-168, Shagdarsiiren 1981.

467499-1: Tib. la nydza, Mong. lan(g)za. It is a form of Rafjana script.

468499-1: Tib. bka’ ’gyur .. bsgyur ba’i dgongs gtad, Mong. ~yanjuur ... orciyulay-a
tayalal ayiladduysan aju.
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would write his biography (rnam thar).

493 Or if not, then [a biography| just as small as a seed should be [com-
posed|. However, [the Lord| did not accept [my proposal]. Again,
when I pressed [him| he answered: "I do not have such a good life-
story of liberation rnam thar to please the wise ones. Eminent masters
[should be| thanked for their benevolence of Holy Dharma and they
should be spoken about first and later we will see."

[Then| [ Zanabazar]| traveled*5?

494 to the Yellow Palace.'™ While he was there [I] went to bid [him]
farewell and to receive |[his| blessing. When I urged him about his
namthar, he said: "Should I tell you that I went to the palace and
ate exactly this many cookies?"7! He joked and played and let [this
question| pass [in that manner]|.

In autumn of the Water Monkey year (1692)472 called anggir when
the Emperor went [out on a hunt on| wild animals*™ to the North,*™
the Lord (i.e. Zanabazar) traveled there to meet with the Emperor.

495 [They] held talks and discussions in full detail. ™

469493-3: Tib. chibs kha bsgyur lit. ‘turned his horse’. In the xylograph, p. 142-4: it is
misprinted as chings kha bsgyur. Mong. kélgelen jalara- ‘to ride or travel by any means
of transportation’ in elevated style, Lessing 485b.

470493-3-494-1: Tib. Iha khang ser po, Mong. 3ara sim-e.

471494-2: Tib. po’a pu, Mong. boobo. Modern Mong. boov, see Bira 199 : 17. Baw-
den 57b: ‘cake, pastry’. Bira 1995: 34 explains in note 96, that Gelegjamts Doorombo
translated this passage in two different ways. Firstly he understood po’a po as po’i po
since he translated it as ecgiin khovgon, i.e. ‘father’s son’. However, while translating
biography by Ngag dbang ye shes thub ldan (i.e. Agvaantiivden Ravjamba), he translated
it as referring to a cake.

472494-3: Tib. chu spre’i, should be corrected into spre’n. Mong. usun becin jil.

473494-3: Tib. ri dwags kyi sa ‘place of wild animals’, while in Mong. aba-yin yajar-a
which means ‘place of hunting’.

471494-3: Tib. byang la, missing in Mong. Bira 1995 17 adds ‘in the Northern direction’,
umar zugt.

475495-1: Tib. zhib rgyas, which means ‘in full detail’. In Mong. narin eyeten, in which
narin means ‘detailed’; while eyeten ‘friendly, harmonious’.
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In the summer of the Water Bird year (1693)*76 called dpal gdong |
Zanabazar| was invited [to the Palace| when the Great Emperor be-
came ill. He performed a very powerful healing ceremony*’” and also
[a ritual| against the enemies of Tara.*™® Then, similarly to the con-
nection which exists between the cause of liberation [and liberation]|,
the origin of the Emperor’s illness also very quickly cleared up.

496 Many great ceremonial scarves*”® and twenty bolts of cloth and one

thousand lang of silver were offered to [the Master|.

At that time I also went to the Changkya (Jangiya) Khutugtu®®® in
order to obtain the longevity empowerment.

In the autumn of that year when the Emperor went [hunting| wild an-
imals, they met with each other?®! according to the previous custom.

476495-1: Tib. chu bya, Mong. usun takiy-a.

477495-2: Tib. sku’ rim gro ‘healing ceremony’. Mong. giirim.

478495-3: Tib. sgrol ma g.yul bzlog, Mong. dar-a eke-yin dovi. There is a ‘ritual
text associated with Tara known as sGrol ma g.yul bzlog according to the Nagarjuna’
mentioned in TBRC under the title: sGrol ma g.yul bzlog bltas chog tu bkod pa bden
‘bras myur ston by Kongtrul Yonten Gyatso (Kong sprul yon tan rgya mtsho). The last
Mong. word dovi perhaps should be read as dé¢ and is the phonetic rendering of bzlog.
Bira 1995: 17 translates as Dara ehiin daisny nyatsaalt ‘rebuff of enemies of Tara’, in
which nyatsaalt means ‘rebuft’. It is not clear what Mong. garayan ayiladduysan means
in this context. Mong. garayan denotes ‘the act of watching from an elevated place;
watchtower, elevated place for lookout’, Lessing 933a. This phrase is missing in the Tib.
version.

479496-1: Tib. kha rtags should be corrected into kha btags. Mong. version correctly
qadary.

480496-2: Tib. lcang skya khu’ thog thu, Mong. jangyan-a qutuytu. Ngawang Losang
Choden (Ngag dbang blo bzang chos ldan, Modern Mong. Agvaanluvsanchoidan, 1642-
1715) of Monguor (Tu) nationality is meant. He was the head of the Golung Jampa
Ling (dGon lung byams pa gling) monastery in Amdo. In 1693 he was appointed by
the Kangxi Emperor the incarnation of Changkya / Jangiya Khutugtu and supervisor
of Inner Mongolian Buddhism. He is regarded as the first or the second incarnation,
depending upon the way of counting. On his biography see Sagaster 1967. TBRC P209.

481496-3: Tib. ’al which means ‘weight, measure’ should be corrected into mjal ‘to
meet’ as it is in the xylograph, p. 143-2. Mong. jolyuléan should be corrected to jolyalcan
‘meeting’.
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[The Jetsundampa] was treated with immense respect and rendered
the best service.

497 In the autumn of the Wooden Dog year (1694)%8? called dngos po when
the Emperor went [hunting| wild animals,*33
custom [the Master] met with him.484

according to the previous

In the winter of that [year| when I (i.e. Zaya Pandita) went to pay my
respects [to the Jetsundampal I sat down to present offerings for the
twenty-fifth (i.e. anniversary of the passing of Tsongkhapa)?®® and I
requested the longevity empowerment and blessing with authorization
(rjes gnang) of the Wishfulfilling Wheel of the White Tara®®® and of
the black Mafjugrr.*87
[The Lord] offered [me] his own monk’s shawl 88
498 silver mandala,*8?
horses.

many scarves and seats and cushions and two good

It was a time of turmoil*®® and [therefore| many [sacred| images were

destroyed. [The Jetsundampa| restored many big and small images
starting with the images of the Buddhas of the Five Families®®! and

182497-1: Tib. shing khyi, Mong. modon nogai.

483497-1: Tib. wrongly rigs ‘clan, kind, type’ for: ri dwags ‘wild animals’, correctly in
the xylograph (p. 143-2). In Mong. aba ‘hunting’.

481497-1: Tib. again wrongly ’al instead of mjal as in the xylograph 143-2 and Mong.
Jolyulcan instead of the correct form jolyalcdan, see footnote to 496-3.

485497-3: Tib. Inga mchod lit. “five offerings’ which denotes ‘twenty five offerings’ [RY],
while in Mong. gorin tabun ‘twenty five’.

486497-3: Tib. sgrol dkar yid bzhin ’khor lo, while in the Mong. version sayan (for:
éayan) dar-a eke, ‘wishfulfilling wheel’ is missing.

187497-3: Tib. ’jam nag, Mong. gara man(g)jusiri.

488497-3: Tib. sku gzhogs nyid kyi sku gzan. In the Mong. version Gber/-Jin asyaysan
orkimfi. The word asyaysan is used in the sense ‘to dress, to put on’ (resp.) see Baw-
den 8a.

489498-1: Tib. dngul man, Mong. man(g)dal. Bira 1995: 17 translates as: mdngs,
erdene ‘money and jewels’, which does not seem correct.

190498-2: Tib. dus zing gi skabs, Mong. busunin-u ¢ay. The Mong. form stems from
busaniqu ‘to break up, to be ruined’.

491498-2: Tib. rgyal ba rigs Inga, Mong. ilayuysan tabun ifayur-tu sayibar odduysad.
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492

the eight stupas of Sugata®* and consecrated and completed them.

In the autumn of the Wooden Pig year (1695)%%% called mchod ldan

499 according to the previous custom [the Master] met*** with the Great
Emperor. From beginning to the end [of their meeting| lamas, chief-
tains great and petty, clerics and lay people of high and low status
of the eight divisions®® [belonging to] Abaga, Sénid, Ujemchin and
Ordos,* [came] to meet with [the Master| and to let fall the rain of
holy Dharma and to display liberation.

That year was the ‘year of obstacles’*” of the Master and in order to

heal [him]| the Kanjur was recited many times

500 and very powerful healing ceremonies were preformed.

In the autumn of the Fire Mouse year (1696)%%® called ‘dzin byed
according to the previous custom [the Master| met with the Great
Emperor.

In the summer of the Fire Ox year (1697)%? called dbang phyug the

Great Emperor went to Nying Sha (Chin. Ningxia)®®® and when he

492498-2: Tib. bde gshegs mchod rten although the text speaks about eight stupas,
it actually refers to the first stupa out of eight. Similarly in Mong. sayibar odduysad
naiman subury-a, i.e. ‘eight stupas of Sugata’.

493498-3: Tib. shing phag, Mong. modon ~yaqai.

491499-1: Tib. ’jal instead of mjal.

495499-1: Tib. tsho ba, Mong. gosiyu. On translation of these terms see footnote at p.
435-1. Bira 1995: 18 adds T'saharyn, i.e. ‘of Chakhars’.

196499-2: Tib. a pa ka, su nyid, u tsu mer min (correctly in xylograph 143-5: chin),
or dus, Mong. abay-a, sénid, ijimercin, uridui for: urad, i.e. Ordos. Ethnic groups of
Mongols inhabiting mainly Inner Mongolia.

497499-3: Tib. sku skeg, Mong. segiider tasiyaraqu ‘age at fault’. The 13th, 25th, 37th,
49th and 61st year of age are regarded specially difficult for the health of every person.
To eliminate potential dangers special ceremonies should be performed.

498500-1: Tib. me bye, Mong. val quluyun-a (for: quluyan-a).

499500-2: Tib. me glang, Mong. val dker.

800500-3: Tib. ning sha, Mong, ning 3a. See Sagaster 1967: 239 (80v).
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was returning he invited this Lord and met with him and went up to
Burgasutai valley®®! which is outside Changkya (or Jangiya) -khu’a.?2

501 [The Emperor| requested the translation into Mongolian of a part of
the biography of the Supreme Ruler (i.e. the Fifth Dalai Lama)®3
composed by the Regent?%* which refers to the [ Dalai Lama] passing
on to another [Buddha] field.?®® Therefore Batulai®®® and myself (i.e.
Zaya Pandita) for about four days®®” stayed there as the retinue and
accomplished [that goal].?%® Batulai®®® prompted the offering of gifts
to the Great Emperor. Then he went to his residence

502 and for two to three days I followed as a servant. [Master| said that he

801500-3: Tib. pur su tha’i ... lung, i.e. ‘Burgasutai valley’, but Mong. buryasu-tai-
yin youl means ‘Burgasutai river’. Bira 1995: 18 writes Burgastain khondii ‘Burgasutai
valley’.

802500-3: Tib. lcang skya khu’a gi phyi logs, Mong. jang kya qu-yin yadanaki. The
meaning of the syllables: Tib. khu’a and Mong. qu is not clear. Bira 1995: 18 writes
Jangkhugiin gadna, i.e. ‘outside Janjkhu’. Father of Changkya / Jangiya Khutugtu (see
footnote at p. 496-2) was called Janggyi hor (from the Chinese name Chang) and the
last syllable of his name was written differently in sources (huvar, hvar, bhar, har, see
Sagaster 1967: 90). Perhaps syllables khu’a / qu are connected with this name.

503501-1: Tib. rgyal dbang mchog refers here to the Fifth Dalai Lama, what is confirmed
by the Mong. version: tabuduyar dalai blam-a.

804501-1: Tib. sde pa, Mong. deba. Until 1697 the death of the Fifth Dalai Lama
was kept secret by the regent Desi Sangye Gyatso (sDe srid Sangs rgyas rgya mtsho,
1677-1795). It is very much probable that the Emperor had become interested in the
biography of the deceased Dalai Lama just after he had received news about his death.

805501-1: Tib. zhing brjes pa ‘changed the field’, while in Mong. jangci arilfiqui (for:
aralfiqui), where jangcéi means ‘mantle worn by lamas’ and araljiqui ‘to change’ and is
used to denote death of a respected person, similarly to jangci galagu ‘to be reincar-
nated’, Lessing 1034b, Bawden: 154b ‘to die (high lama)’. Bira 1995: 18) oron sol’son
lit. ‘changed the place’. About this passage see Uspensky 2011: 149.

806501-2: Tib. pa thu la’i, Mong. batulai. See p. 489-1.

07501-2: Tib. nyi ma bzhi, while in Mong. dérbe qonoy ‘four days and nights’, since
gonoy means ‘twenty four hours’.

508Gee the chapter "The Author and the Text" of the present work on comparison of
this passage with the biography composed by Ngawang Yeshe Thubten / Agvaantiivden
Ravjamba in 1839.

809501-3: Tib. pa thu las, previously the name was written as pa thu la’i. Mong. batulai.
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would like to stop for a break for one day. Prayers for [his| long-life
were offered and then |he] offered a silver mandala, ceremonial scarves
kha btags, seats, cushions, brocade clothes, a silver tea churner, a silver
bowl, robes and [different| types of silken brocade and other things.
He also offered tea for the monks two [times]|, ceremonial scarves and
offered tea and alms.?!?

503 |He| was requested to give blessing and authorization rjes gnang of
Anuttaral-yoga-tantra]®!! of White Amitayus®'? of the tradition of
Rechung[pa].?13

The next day while going back Master Rinpoche (i.e. Zanabazar)
offered the garment which he was wearing and one hundred lang of
silver as his contribution to expand the monastery.

In winter that year in order to offer the Emperor’s daughter princess
[for marriage| to [ Zanabazar’s| nephew Dondub Ephu®
504 he (i.e. the Jetsundampa) went to the Palace (i.e. Beijing).

In the temple called Cun cing ting, i.e. Zhongzhengdian®'® one hun-

510502-3: Tib. ’gyed which means ‘offered a feast; throw a party’ [RY], Mong. jed ‘alms
distributed to lamas’ Bawden 187b. Bira 1995: 18 translates as Modern Mong. dzed and
explains by another word dgldg, which means ‘alms, gift, donation’, see Bawden 269b.

511503-1: Tib. bla med lugs which means ‘tradition of Anuttara’, while in Mong.
te[ng/sel tigei indisin ‘Anuttara-tantra’. In the Tib. version the word tantra is missing.

512503-1: Tib. tshe dpag med dkar po, Mong. cayan ayusi.

513503-1: Tib. ras chung lugs, Mong. raicung-un yosun. Rechung Dorje Dragpa (Ras
chung rdo rje grags pa, 1085-1161), disciple of Milarepa (Mi la ras pa). See TBRC P4278.
Rechungpa’s lineage practices of White Amitayus are said to be particularly effective in
preventing death.

514503-3: Tib. don grub e phu, Mong. dondub ebu. He was mentioned in the Subud erike,
Sagaster 1967: 79r5-6. See also short description of the marriage by Uspensky 2011: 176
who relied on the biography of Zanabazar by Ngawang Yeshe Thubten (1839), ff. 40b6-
41a3.

515504-1: Tib. cun cing ting, Mong. jing&in. See Uspensky 2011: 176. It is described
by V.L. Uspensky (2011: 128) as a hall located in the north-western part of the Imperial
Palace. Uspensky and G. Tuttle 2005: 24 underline its role as the center of Tibetan
Buddhism inside the Forbidden City and Qing dynasty relations with Tibetan Buddhism.
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dred eight®'® monks, the personal retinue of the Lord and eight monks
of the Palace (i.e. Beijing) headed by Mergen Choje®!” and Chojor
Rabjampa®'® held services for four to five days and recited Kanjur®?
and other texts. In order to offer nine great torma offerings,>?° for

three days
505 two or three times a day, they performed rituals of ‘repair and fulfill-
ment’®?! similar to the previous way with the assembly of monks®??

of that very monastery. For the offering, eight3?3 pieces lang of silver
and ten big pieces of silk were offered.

On the first day of the New Year, Losar,”?* the Lord [ Jetsundampa]
and the Great [Emperor] met with each other at the image of the
Sandalwood Buddha’?® and after exchanging [ceremonial| presents

516504-1-2: Tib. brgyad dang brgyad which means ‘eight and eight’ should be corrected
into brgya dang brgyad ‘hundred and eight’ as it is written in the Mong. version: jayun
naiman.

517504-2: Tib. mer ken chos rje, Mong. mergen coyisrci. Sagaster 1967: 107, foot-
note 175 writes that he was the highest lama in the Buddhist clergy in Beijing.

518504-2: Tib. chos ’byor rab ’byams pa, Mong. coyifur rabfimba. Mentioned earlier on
p. 486-3. Sagaster 1967: 107, footnote 176 calls him also ‘Dzasakh Da lama’.

519504-3: Tib. bka’ 'gyur gsung sgrog, Mong. yanjur ayiladduyad.

520504-3: Tib. gtor, Mong. durm-a.

521505-1: Tib. bskang gso, Mong. yangso. ‘A religious service propitiating and pleasing
deities and protectors, amending faults and transgressions’ [[W]. Bira 1995: 18 translates
into Modern Mong. as khangal.

322505-1: Tib. grwa grangs ‘number of candidate monks in a monastery’ [JV|, Mong.
qurfafl[-Jun toy-a.

523505-2: Tib. brgyad which means ‘eight’. But in the Mong. version jayun which
means ‘hundred’. Bira translates as ‘one hundred’, p. 18.

524505-2: Tib. lo gsar, Mong. dayan sara.

325505-2: Tib. tsandana jo bo, Mong. zangdan juu. I. Charleux underlined that ‘visiting
Beijing, Mongol and Tibetan reincarnations asked the emperor for permission to worship
the Sandalwood Buddha’ and that it in the case of Zanabazar he ‘was received in audience
by Kangxi in front of the icon which became witness to their lama-patron relationship’,
see Charleux 2015: 39, where, however, she refers to the visit which took place in another
year, 1695. V. Uspensky explained in his work the importance of the ruler’s participation
in the New Year prayers and mentioned the event of 1698, according to the biography of
Zanabazar by Ngawang Yeshe Thubten written in 1839 (f. 41a3-4, see Uspensky 2011: 61).
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506 went to the residence of Mergen Choje.?26

Audiences were granted to many monks and a few Olet nobles with
Tashi Batur vang®?” and a few representatives of the officials from
Amdo.>?8

While taking their seats this Master [Zanabazar| was invited to sit on
the top of the row [of seats]®?” together with the Great [Emperor| on
one throne.>30

507 Then on the sixth [day of the New Year| he went to the hot springs.
He informed [me, i.e. Zaya Pandita| that from the eleventh to the
seventeenth |day of the New Year| every evening he was invited [there
to watch| a performance of playing with fire in different ways and that
he participated in it.

On the twenty second [day of the New Year| he went back to the Palace
(i.e. Beijing). On the twenty seventh [day of the New Year| together
with the Great [Emperor| he went to the Wutaishan [mountains].?3

The sequence of the events in Ngawang Yeshe Thupten’s account follows the narratives
of Zaya Pandita’s work.

526Gagaster 1967: 107 wrote that the Kangxi Emperor offered residence in the tem-
ple ‘Yeke asaral-tii siime (Fa-yiian-szu)’ for important lamas, including Mergen Choje,
Chojor Rabjampa and others.

527506-1: Tib. bkra (145-8) shis pa ’thur dbang, Mong. dasi bayatar wvang. See
Sagaster 1967: 114-115, the leader of the confederation of the Mongols from Qinghai.

528506-2: Tib. a mdo ba nang so rnam pa, Mong. amdo nangso erkimten. In Tib.
rnam pa stands for ‘representation’. In the Mong. version erkimten is a form built from
erkim ‘distinguished, respectable, honorable’, see Lessing 330b, although not to be found
in the dictionaries. Bira 1995: 18 translates as khimdiis, i.e. ‘people’. On the nature of
the nang so officials in Amdo see explanation in a note at p. 445-1 of the present work
provided by Gray Tuttle 2011 that nang so can be understood as ‘ministers looking after
domestic affairs’.

529506-3: Tib. bzhugs pa’i gral gong du ‘on the top of the row of seats’. Tib. bzhugs gral
means ‘row of important ceremonial seats’ [JV]. It was translated into Mong. sayuysan
sayudal-un ekin ‘top or beginning of the seated chairs’. Bira 1995: 18 translates as khoyor
adil tegsh suudal suusny ekhend n’ ‘on two equal seats on the tops of [rows of seats]’.

580506-3: Tib. bzhugs khri gcig gi steng ‘on one throne’, while in Mong. nigen Siregen-ii
deger-e ‘at one table’.

381507-3: Tib. i bo rtse Inga, Mong. 1 tai $an. See also Charleux 2015: 120. She
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508 He visited monks living there and gifted them with tea and money?3?
and bestowed them with scriptural transmission (ljags lung) and au-
thorization (rjes gnang). Two wives of the Emperor requested an
empowerment and the Lord (i.e. Zanabazar) made them learn it by
heart. When the Emperor [himself] requested an empowerment [Mas-
ter| blessed him in the same way.

After that they went along the northern route. Since I°*3 remained in

the Palace,
509 due to illness®®* and stayed [there], when I was on my way back
[home],>3® we met [on the northern route|. I requested the empower-

ment of Amitayus and Hayagriva®® and he (i.e. the Jetsundampa)
was very pleased to bestow them on me.

In autumn of this year according to the Emperor’s order,*7 he (i.e.
Zanabazar) went together with the Emperor to the place called Ula%3®

observed, quoting Subud erike (Sagaster 1968: 117), that at the same time several other
Mongols, including Changkya / Jangiya Khutugtu paid a visit to Wutaishan together
with the Manchu Emperor. They were not, however, mentioned by Zaya Pandita. He
did not mention Changkya / Jangiya Khutugtu also at other occasions, such as the
meeting at Kiiren Belcher (p. 464-1).

382508-1: Tib. mang ’gyed which means ‘to distribute money, food etc. to the monks’,
while in Mong. it is said manca jid kiged ‘made offering of tea and money’ as if it was in
Tib. mang ja and ’‘gyed.

333508-3: Tib: gdag ‘attach’, however in the xylograph edition (145-6) there is mis-
printed bdag ‘I’ therefore it would be a repetition: bdag pho brang du bdag. In Mong. bi
‘I’ appears only once. Here gdag is the correct form: ‘I was attached to the Palace’

334509-1: Tib. na nas ‘because of illness’. Mong. genegerke- ‘to be indisposed, fall ill’,
see Lessing 377a.

35Bira 1995: 19 translates emchliiled butsakhdaa ‘when coming back after being cured’.

336509-1: Tib. tshe rta for tshe dpag med and rta mgrin, Mong. ayudi damdin.

537In the Buryat manuscript 509-2: bkas ‘order’ in instrumental case, while in the
xylograph (146-1=73v1=BR 45b1) bka’.

338509-2: Tib. u la zhes pa’i yul, Mong. ulan kemekii oron. City called at that time Wu-
lajie or Kirin (modern Jilin) in Manchuria, which grew rapidly due to the Qing military
and economic activity. The Kangxi Emperor visited it also earlier, in 1682. The trip in
1698 was also mentioned in the Subud erike. Sagaster added that the Emperor left Beijing
on the 27th of July 1698 and returned on the 13th of September 1698 (Sagaster 1967: 119
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and later went to the Palace (i.e. Beijing)®*® and spent®? the New
Year there. At that time he offered the Emperor an excellent golden
cast image of the [Buddha| Mafjusr: having the appearance of the
incarnation of the Buddha Tathagata.5*!

510 The Lord (i.e. Zanabazar), in conformity with two khans of central
Khalkha and a majority of great and petty nobles, sent a letter to the
Great Emperor to recall the continuing kindness of the Great Emperor
who out of his graciousness supported them. It pleased the Emperor
greatly.

Then when [Zanabazar| was preparing to go together with the Em-
peror to Potala, news about the passing away of his own elder brother
Vajra Tiishiyetii Khan®¥?

511 was sent together with a prayer of dedication [of merits| by a messenger
and reached the ears of the Greatest of Fortunes (i.e. Emperor).?*3
The Jetsundampa decided that it was appropriate to go to [Tiishiyetii
Khan’s] camp residence and console his wife®** and children and per-

and note 209).

539509-2: Tib. pho brang, Mong. ordu qarsi. Note that in the Tib. version Beijing is
designated always by pho brang, i.e. ‘palace’, while in the Mong. version it is written
either as ordu garsi ‘palace’ or phonetically as begejing, for example p. 508-3.

310509-3: Mong. siylan should be corrected to sinelen, which means ‘to celebrate the
New Year’, Lessing 711b.

31509-3: Tib. sprul skye de bzhin gshegs pa’i cha lugs can gyi “jam dbyangs, Mong.
qubilyan bey-e tegiindilen iregsen-i jang-u diriti man(g)judiri. Note that in the xylograph
(146-1) cha lugs, meaning ‘appearance’ [RY], is written erroneously as chu lugs. In the
transliteration of the Mongolian version by Jin Chengxiu, the word jang-u, meaning ‘of
nature, character’, Lessing 1034a, is given as jangj-u with the footnote 268 referring to the
Tib. word dbyangs kyi. However, this seems to be a mistake, since Tib. Jjam dbyangs is
translated to Mong. as man(g)jusiri, i.e. Mafijusri. The statue of Buddha Maiijusr cast
by Zanabazar and given to the Emperor is also mentioned in his biography by Ngawang
Yeshe Thubten (1839), f. 39a and related by Uspensky 2011: 157.

542510-3: Tib. rdo rje thu she ye thu rgyal po, Mong. vadir tisiyeti qayan. Chakhun-
dorji is meant here.

343511-1: Tib. ’byor pa gong ma, while in the Mong. version just efen.

544511-2: Tib. rgyal mo ‘wife’, while plural in Mong. gatud. Bira 1995 19 translates in
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form a funeral service and ‘the root of virtue’.>*> [Therefore] on the
twenty fifth of the first hor month®6 he left the Palace (i.e. Beijing)
and traveled to the camp residence [of the Khalkha khan].

512 He performed an exalted funeral service for the khan.

Also in the autumn of that year according to the previous custom he
met with the Emperor in the woods [full of| wild animals.

In winter he went back to the Palace (i.e. Beijing) and spent there
the New Year, and the rest according to the previous custom.

On the twenty second of the third hor month®*" of the Iron Dragon
year called dpa’ bo (1700) he left the Palace and traveled

513 to Mongolia with no delay®® to the nomadic dwelling place used pre-
viously [by him].>4?

From the Khalkha left wing,>®® Sechen Khan’s ayimag, many great
and petty nobles and common people of high and low status came with
many mounts [as offerings]: relay®>! camels, horses etc. Countless

singular.

515511-2: Tib. dge rtsa mdzad, Mong. buyan-u yosucilan tiledki. In Skt.: kusala-
maula ‘fundamentally positive factors, virtuous deeds created in the present and in former
lives’. According to the Buddhist idea good actions, virtuous life, will bring rewards in
the future.

346511-3: Tib. hor zla dang po’i nyer Inga, while in the Mong. version ¢ayan sarayin
gorin tabun ‘the twenty fifth of the Tsagaan Sar, i.e. the New Year’.

547512-3: Tib. hor zla gsum pa. the date is expressed in the Mong. version as gabur/-Jun
segtl sara ‘the last spring month’.

548513-1: Tib. ma ’gyangs par, while in Mong. Converbum Modale of siyurgayila- ‘to
do a thing with decision or determination’, Lessing 701b.

%9Gince Galdan Boshugtu died in 1697, now finally the Jetsundampa and his people
were able to go back to their homeland.

50513-1: Tib. ru, Mong. qosiyu. See a note on p. 435-1.

351513-: Tib. wu la, Mong. ulay-a ‘relay horses and means of transportation’, Less-
ing 869a.
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people moved by faith arrived.??> Jamba Daichin Vang®? [offered]
one hundred horses, and also the majority of the other great and
petty nobles

514 welcomed [the Master| and respected him with incomprehensible rev-
erence.

In the Iron Serpent year called khyu mchog (1701) he went to visit
the image of Erdeni Jobo and to give instruction in the works of its
restoration. He spread seeds [of consecration| from [his own| hand.
The Khalkha great and petty nobles and many [believers who came]
to have an audience with [him| were made satisfied by him spiritually
and materially.?>*

515 In the last winter month of that year he went to the Palace (i.e.
Beijing) and in the year of the Water Horse called sna tshogs (1702)
he spent the New Year, and the rest according to the previous custom.

[Then| he traveled to Mongolian lands to rest in the camp residence.
He prepared successively necessities for deep meditation®®® and for
general and personal use for religious services (sku rim) and for the ex-
cellent ten dharma practices®® increasing [them| like a waxing moon.

952513-2-3: Tib. dang pas (for: bas) bul mkhan the probable meaning is ‘people moved
by faith’, while in Mong. sisiig-ten ber ergilén. In both cases, Tib. and Mong., the
expression may be translated in English by one word ‘believers’.

93513-3: Tib. byams pa ta’i ching dbang, Mong. jimba dayicin vang.

354514-3: Tib. chos dang zang zing gis tshim par mdzad, Mong. nom kiged ed ayurasun-
war gangyan ayiladju. Bira 1995 (p. 20) translates similarly to the Mong. version:
Khalkhyn ikh, baga noyod baraalkhan irsen olnyg nomoor bolon ed aguursaar khangan
zokhyov.

995515-2: Tib. thugs dam zab bzhes, Mong. giin narin bisilyal biitigel.

956515-3: Tib. chos spyod pa beu the 10 dharma practices: 1) yi ge bri ba ‘transcribing
the teachings’; 2) mchod pa ‘worshiping’; 3) sbyin pa ‘giving’; 4) chos nyan pa ‘listening
to the teachings’; 5) klog pa ‘reading the teachings’; 6) ’dzin pa ‘comprehending the
teachings’; 7) rab du ston pa ‘instructing others’; 8) kha ’don byed pa ‘reciting holy
works’; 9) sems pa ‘contemplation’; 10) sgom pa ‘meditation’. In Mong. arban nom/-Jun
adalal-un jokiyal.
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516 On this occasion the Tibetan great Tatsag Jedrung Rinpoche®” and
Demo Tulku®® came to request [the Lord’s| blessing [in which he
would place] a hand [on the head of the worshipped].>®®

It was said that [previously| Tatsag Jedrung Rinpoche was on Galdan
Boshugtu’s side and that the Emperor was not pleased by that fact.
However, Zanabazar owing to [his] skilled means,?%? forgave him and
brought great benefit [to all].

517 And the Emperor said: "|In general| among lamas I have not seen
anyone who would be greater than Jetsundampa." I have personally
heard him saying this two or three times for sure. "Among nobles this
Lord alone is a unique embodiment of most excellent Khalkhas" he
said and praised his vast knowledge.

One day at the end of the previous®®! Ox year (1697)

518 in the temple Cun cing teng (i.e. Zhongzhengdian) T went to greet
Hung Thaihu.?%? At that time the Lord [Jestundampa] was sitting in
the Emperor’s small house®®® located on the back side of the temple,
accompanied only by little Chophel.?** Besides him and the two of
us there was nobody else, [even his| attendants.

?7516-1: Tib. rta tshag rje drung rin po che, Mong. dacay Jidiing rinbucei.
TBRC P417: personal name Ngawang Konchog Nyima (Ngag dbang dkon mchog nyi
ma, 1653-1707). Mentioned several times by the Fifth Dalai Lama in his autobiography,
see Karmay 2015: 498, 501.

58516-1: Tib. de mo sprul sku, Mong. demii-yin qubilyan. TBRC P10235. Mentioned
in the autobiography of the Fifth Dalai Lama (Karmay 2015: 423, 518, 521, 522.) as well
as in the Subud erike as Demo Khutugtu, see Sagaster 1967: 258, note 1002.

359516-1: Tib. phyag dbang, Mong. mdérgsl. The Tib. meaning also indicates ‘pay
respects to superior’ [IW].

60516-3: Tib: thabs mkhas or thabs la mkhas pa ‘skillful in means’, Mong. wran ary-a.
In Skt.: upayakausalya, BHSD 146b.

61517-3: Tib. snga sor, Mong. arad iker which should be corrected into urid dker, i.e.
‘previous Ox’. Transliteration by Jin Chengxiu ired dgei is incorrect.

562518-1: Tib. hung tha’ hu, Mong. gong tayisu, i.e. Xiaozhuang.

563518-2: Tib. gzims chung, Mong. iryaqu ordun ‘bedroom’.

64518-2: Tib. gcung chos ’phel, Mong. degiiii keiiken noyan. In Tib. gcung means
‘younger sibling’. In the Mong. version the name was not provided. Mong. keiken
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At that moment the Lord [Jetsundampa] narrated about the Fifth
Dalai Lama, who bestowed [on him| the empowerment of the Vajra-
val®®® and who, at that occasion, sat dressed in the ornaments of the
sixth universal monarch (cakravartin).>%6

519 The ornaments were all made of bones and the Dalai Lama looked very
impressive.’” When the [Master] told [us] about it for a long time
|[we| cried and wept. Then the Master said: "Don’t cry! Remove [the
tears| from [your] eyes!"5%® but even when he repeated it, the tears
did not stop falling. In this situation I recalled that the Master was
similar to Dromtonpa®%?

520 who used to hide his excellent qualities. This is what [I]°7° said in-
deed.5"! He said to me: "whenever you recall the Master (i.e. the
Fifth Dalai Lama) you should not weep, but think of him as a rare
star visible during the daytime."5"?

means ‘child, girl, maiden’; Lessing 461. Zanabazar’s consort was referred to as ketiken
noyon. Mong. degii means ‘younger brother or sister’, Lessing 246.

965518-3: Tib. rdo rje phreng ba, Mong. vacar erike. see footnote to p. 427-1.

366518-3: Tib. ’khor lo bsgyur drug, Mong. jiryuyan cakr-a vadi. Bira 1995: p. 20
translates as: zurgaan khirden orchuulagch lit. ‘the one who moved the six wheels’.

67519-2: Tib. shin tu mdzes pa ‘very beautiful’. The Mong. version masi sayiqan cai
aday bile-e lun is not clear. Bira 1995: 20 translates as mash tzesgelentei baisan ajguu
‘he was very handsome’.

368519-2: In the Mong. version Jetsundampa said: kediken noyan ber biiii gayilan: ‘Noble
child (or girl), do not cry!...’

969519-3: Tib. ’brom ston pa, Mong. burumdun ba, full name was: 'Brom ston rgyal
ba’i ’byung gnas (1004/5-1064). Master of the Kadampa (bKa' gdams pa) tradition,
disciple of Atisa. See TBRC P2557.

70520-1: In the Tib. version there is no indication who said these words, but in the
Mong. version oc¢igsen minu ‘my saying’.

571519-3-520-1: Mong. erdem-iyen niyun ayiladdun afiyu ‘{who was] said to hide his
skills’.

572520-2: Tib. nyin skar ‘a star visible during the daytime, a rarity’, [[W], or: nyin skar
tsam ‘as rare as seeing a star in the daytime’ [RY]. In the Mong. version ken yayan in
which ken means ‘who’ and yayan may be a colloquial form derived from yayaki- ‘How
to act?’ ‘What to do?’, ‘How to proceed?’, Lessing 423b. Therefore this phrase can be
translated as: ‘whom he was and what he did’. Perhaps the expression nyin skar was not
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Previously the great ruler (i.e. the Fifth Dalai Lama)®™ said with no
respect about the Master Kunga Nyingpo (i.e. Taranatha)3™ in his
biography®™ and it seemed that he supported®™® the destruction of

the silver stupa®’’ of the Tagten [monastery]>”® and so on.?™

521 Therefore, I was feeling a little bit unhappy. [Now, however, it was] like
the sun rising in the dark hole full of my misconceptions. It cleared
[them| away. But from the bottom of my heart I confess, that [I
regretted that [I] was not able to say it openly.

[Regarding the Master’s teachings:| Some types of authorization (rjes
gnang), especially the types of grand empowerments,”® such as the
bsnyen ritual for the propitiation of deities®®! were not included [in
his curriculum| and usually [Jetsundampa| did not perform them. He
said that he did not |even| receive them at all. These very bsnyen
ritual for the propitiation

522 and the others which were not yet purified for performing the deeds of

understood. Bira did not translate this fragment. There is no translation of nyin skar in
the Tibeto-Mongolian dictionary of Sumatiratna 1959.

573520-2: Tib. rgyal dbang mchog, while the Mong. version says explicitly ‘the Fifth
Dalai Lama’: tabuduyar dalai blam-a.

574520-2: Tib. rje kun dga’ snying po, Mong. boyda giingga ningbuu, i.e. Taranatha.

575520-3: Tib. rnam thar, Mong. cadig.

576590-3-521-1: Tib. brten tshul bstan ‘supported and pretended’, but in the Mong.
version: $itdji inen wy-tayan ... sanaju ‘[I] believed and took as truth originally’.

57750-3: Tib. dngul gdung in which gdund stands for gdung rten ‘tomb, stupa (for a
body)’ [IW]. In Mong. mdnggiin subury-a, i.e. ‘silver stupa’.

578520-3: Tib. rtag brtan, Mong. taydan. Full name: rTag brtan phun tshogs gling.
Monastery founded in 1615 by Taranatha (1575-1634) as Jonangpa and in 1635 confis-
cated and converted into Gelugpa. See TBRC G390.

579This passage refers to the hostility of the Fifth Dalai Lama towards Taranatha and
the Jonangpa and his activity connected with them. It seems that owing to the Jetsun-
dampa’s kind words about the Fifth Dalai Lama, Zaya Pandita could dismiss his own
doubts regarding the Dalai Lama and his relationship with the Jetsundampa.

805921-3: Tib. dbang chen, Mong. yeke abisig.

81521-3: Tib. bsnyen pa, Mong. nin(g)ba. Bira translates as nyamba, i.e. ‘meditation’,
Bira 1995: 20.
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mandala and those that were meant as suitable due to their meaning—
those [he| received. Especially, Khedub Thamche Khyenpa®? said:
"those [lamas| who do not know the Tantric meaning of rites, who do
not keep vows and samaya commitments, who restrain [themselves|
from yoga practices with improper retreat as well as wrong practices
with any of their undertakings, make abhiseka for their disciple fol-
lowers [only] a reflected image."®%3

523 [Regarding| those who follow mo divination, astrological instructions,
who listen to the words of physicians and then refute their pledges—
giving one hundred abhiseka transmissions to such disciples is [like
being| a trader. This is the reflected image of the abhiseka of sadhana
methods of hell."®* This is what he said. [And] this is similar to
belief in a self because applying name of the abhiseka to whatever is
available

524 made them (i.e. abhiseka) many and those who perform [them| and
who seem to be genuine [as well] and therefore it gives impression that
they do it for the benefit [of others].

Furthermore Lord Maiijuér said to the great Lord Tsongkhapa: "Do

5825992.2: Tib. mkhas grub thams cad mkhyen pa, Mong. qayidub tamjid Ginba. Here
the title is used to denote the Panchen Lama.

83522-3: Mong. translation is slightly different. Tib. cho ga ‘rites’ is translated as
abisi(n)g, i.e. Skt. abhiseka. Tib. expression dbang in: slob ma rjes ’dzin dbang gi
gzugs brnyam is translated again as Skt. abhiseka: sabinar-i dayan bariyéi anu abisig-
un dirmeg, i.e. ‘.. Jactivity| of those who make disciples follow is [only the| shape of
abhiseka’. Mong. dirmeg is perhaps a form derived from diri ‘shape, form, figure, look’,
Lessing 282. Bira 1995: 21 translated close to the Class. Mong.: ...shav naryn daguulan
barikh n’ avishigiin zovkhon tusgal dirs mon ‘making [Buddhist] disciples to follow is only
a reflection of abhiseka’.

845923-2: In Tib. dmyal ba’i sgrub thabs dbang gi gzugs brnyan yin is a parallel to the
similar phrase in a previous paragraph. In Mong. the sentence is constructed differently
and ends: abisig-un diriti tere minu tamu-yi bitigeki-yin ary-a biyd ‘[which is of the]
form of abhisheka being a sadhana method of hell’. Mong. bitigeki-yin ary-a translates
Tib. sgrub thabs ‘method of achievement’, in Skt. sadhana.
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not perform [different] kinds of abhiseka.”®® Otherwise?®® [your] span
of a lifetime will become short, distance to the supreme accomplish-
ment (siddhi) will be far reaching and the benefit for the [Buddhist]
teachings will be insignificant" he said.

This is the reason why during his lifetime387

525 in general [Master] did not perform abhiseka®®® except giving some
authorizations rjes gnang [to abhisekal. It seems to be similar to the
teachings in the supplement®®® to the biography of the Lord of Ac-
complishment (i.e. Tsongkhapa),*® [written| by Lama Togdenpa.?®!

585524-2: In Mong. the sense of the utterance is not clear. The last verb, which is hard
to decipher, ends on -bai/-bei indicating past action. However, the interrogative particle
-buu can be added after past forms, see Poppe 1991: 92. If it is tulabai it means ‘relied
on’. Or perhaps it is written for kelebei meaning ‘said’. Better fitting would be other
verbs, for example diled ‘to act, to make’ with prohibitive particle buu used before the
verb, as it is in this case. There seems to be sufix -iid indicating plural form added to
dzisl, but again it is not written clearly enough. Then, the meaning would be: ‘Do not
rely on the instructions (?) of abhiseka’. Bira 1995: 21 translates it as: awvishig zarligiin
ztialisg bid iild which means: ‘Do not perform instructions (?) of abhiseka’.

86524-2: Mong. translation says kerbe an(g)dal bolbasu, which means: ‘if a mistake
occurs’. Bira (1995: 21) translates in a way which is close to the Tib. meaning: 66rdor
bolboos ‘if it is otherwise’.

87524-3: Tib. zhal bzhugs, Mong. tungyalay dgede bolju means ‘when he was alive,
during his lifetime’. Mongolian expression is perhaps not so popular, but in Modern
Mong. in the similar phrase: seriin tunggalag the meaning is ‘alive and well’, ‘hale
and hearty’, see Bawden 320a. Mong. dgede bolqu means ‘to rise, get up, improve’,
Lessing 630b.

88525-1: Tib. dbang bskur gtan mi mdzad ‘in general he did not perform abhisheka’.
However, in the Mong. version: abisig yeri orésiyel ese qayirlaysan ‘in general he had
no mercy for abhisheka’. Bira 1995: 21 translates almost exactly in the same way: avshig
yer orshéon es khairlasan.

589595-2: Tib. zur ’debs, Mong. siirdeb.

990595-2: Tib. mdzad pa’i rje, Mong. boyda zéngkaba. The Tib. version gives just the
epithet, while in Mong. the name appears clearly: ‘Holy Tsongkhapa’'.

991595-2: Tib. bla ma rtogs ldan pa, Mong. blam-a duydanba. The Mong. version is
the phonetic rendering of the Tibetan name. The author of Tsongkhapa’s biography was
Kucor Togden (Ku cor rtogs ldan) alias Kucor Sangye Pelsang (Ku cor sangs rgyas dpal
bzang, 1386-1445). See Tiblical.
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If one would like to learn [about it] Togden said the following: "those
who are not given®? authorization (rjes gnang) and instructions (bka’i
rigs)®% to abhiseka

526 should be the object of examination with regard to how do they re-
spect the lineage of empowerment of Guhyasamaja and transmission
of certain authorization (rje gnang) of the Lord Tsongkhapa.

Moreover, this Lord’s (i.e. Zanabazar’s) enlightened mind (i.e. bod-
hicitta) is [full of] limitless love and compassion. Beggars from all
directions of great variety®® approximately on one thousand occa-
sions and at least about five hundred times

527 were given summer and winter clothing continuously and served with
food and drink uninterruptedly. He told me®® repeatedly that during
any actions he trusted just the guru and the Three Jewels®®® and he
was never deceived by them.

In the Ox year (1697)%°7 during the ceremony for stability and longe-
vity®®® [upon my request| about the previously mentioned biography
(namthar) |of his|:>*°

592596-1: Tib. gnang gi med tsho, Mong. 525-3 soyurqayday digei. In Mong. digei
is repeated again on 526-1. The next word bolyagqula means ‘as soon as’ so it should
be translated as ‘as soon as they are not given’ (converbum successivum -qula, -kiile,
Poppe 1991: 182).

393525-3: Tib. bka’ rigs, Mong. abisig-un jiil. Bira 1995: 21 translates as zarligiin ziiil.

591596-2: Tib. mu lto ba’% rigs mang. This short Tib. expression was translated into
Mong. in a much more elaborated way: soqur doyulang ~yuyilangci (for: ~uyilingci)
¢aryacdin-u jiil olan, meaning: ‘blind and lame beggars, many kinds of outsiders’.

995597-2-3: Tib. bdag la, Mong. nadur, i.e. ‘to me’. Zaya Pandita underlines that it
was said directly to him.

896597-2: Tib. bla ma dkon mchog, Mong. blam-a yurban erdeni. Buddha, his teachings
(dharma) and congregation of monks (sangha).

397527-3: glang lor, Mong. dker jil-diir.

598597-3: Tib. zhabs brtan brtan bzhugs, Mong. batudqaqu-yin dangduy. See footnote
to p. 452-2.

399527-3: Mong. cadig-iyan which means ‘own biography’. On discussion on the Tib.
term rnam thar ‘story on liberation’ and Mong. ¢adig from Sanskrit jataka ‘stories about
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528 [he said:] "I do no have such an exemplary "self-liberation story" as
great lamas. Nevertheless, if [you| start [your work]| from recollecting
the kindness of great lamas %90 T agree [that you may write a biog-
raphy| as tiny as a grain.5%! Do not write compliments with obvious
fabrications!"%%? —he ordered.

Although from the Fire Tiger year (1686) called zad pa until now [I]
made supplication to tell his liberation story (rnam thar),

529 was it because I was [too] busy and due to that I did not have free
time [to write it], or was it because T was not fortunate,5%® or because
the time has not come yet®%* —regardless of the reason—it did not
happen.

[The Master| constructed numerous images symbolizing body, speech
and mind [of the Buddha|. He always made offerings to them without

interruptions. Especially in the middle palace®®® every day

530 he prepared and gaveb9

a hundred times.507

offerings of seven kinds (i.e. seven limb puja)

the previous lives of the Buddha’ as well as their ideological implications see chapter
"The Author and the Text" of the present work.

600598-2: Tib. bka’ drin. In Mong. should be written not as acai, but as a, which
carries the same meaning as the Tib. word, see Lessing 7.

801The comparison to grain does not appear in the Mong. version which says tobci
tediitken ‘as insignificant as a summary’, although word tob&i can be translated as well
as ‘button’, Lessing 810b.

02T Tib. the sentence is quite clear, however, in Mong. it is not. Probably orbuyilyaju
stems from orbui- ‘to bristle’. Perhaps for: urbayulyaju. See Lessing 616b and 680b, and
Bawden 386a. Bira 1995: 21 omits this fragment in his translation.

603529-1: Tib. skal ba dang mi ldan pa, Mong. qubi-lige ese tegiisigsen.

604529-2: Tib. dus la ma babs. However, in Mong. cay-tayan girigdii (?) aysan which
is not clear. One would expect cay-tayan ese kiiriigsen. Bira 1995: 21 translates tsag n’
es bolson ‘time has not come’.

605529-3: Tib. gzims gur bar ma, Mong. dumdadu ordon. In Tib. lit. ‘middle tent’, in
Mong. ‘middle palace’.

606530-1: Tib. bshams shing phul ba, Mong. beledkel ergiikiii.

607529-3-530-1: Tib. mchod pa rnam pa bdun brgya tshar, translated into Mong. 529-3:
doloyan jayun ‘seven hundred’, which is incorrect. In the Mong. version the word ‘offer-
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And foremost he venerated the Three Jewels. His [activity] was similar
to the spiritual guide®®® Phuchungba.5%

He (i.e. Jetsundampa) constructed the monastery Ribo Gegye Ling
with holy images and furthermore® [cast] a statue of the Buddha
Vajradhara and many others.

Moreover he [copied] Kanjur®'! two or three times.

531 He exerted himself in erecting eight silver stupas and three supports
(i.e. images, scriptures and mind). It was like the [deeds of the| spiri-
tual guide Chenngaba.%1? Also the division of monks in [the Tibetan
provinces| U and Tsang®?® during peaceful times'* in two colleges
[reached| over two thousand monks and today it is approximately one

ing’ is missing. Instead there is ‘preparation’ beledkel. Bira 1995: 22 translates this frag-
ment differently: ‘he made hundred times offerings of seven items’ doloon ziiliin takhilyg
zuun udaa guitset. The ‘seven limb puja’ ritual can be recited in a shorter way, included
in the "Prayers to Samantabhadra", or longer, found in Santideva’s "Engaging in the
Bodhisattva Deeds" (i.e. Bodhisattvacaryavatara). See Geshe Lhundup Sopa 2008: 158.
The offerings may consist of seven bowls with water etc.

608530-1-2: Tib. dge ba’i bshes gnyen, Mong. buyan sadun. In Skt.: kalyanamitra.

609530-2: Tib. phu chung ba. Full name and title: Phu chung ba gzhon nu rgyal mtshan,
(1031-1106), one of the three famous Kadampa masters, called ‘the three brothers’. See
"The Blue Annals" 264; Vetturini 2007: 118-120. He was responsible for the transmis-
sion of the Vajrayana lineage and regarded as an embodiment of bodhisattva Mafijusri.
TBRC P405.

610530-2: Tib. gzhan yang, Mong. busu basu for basa. The Mong. version is a literary
translation of the Tib. expression which does not occur otherwise in Mong. in such a
way. Bira (1995: 22) translates as mon.

611There is a wrong translation in Mong. Instead of the word for kanjur the word goyar
is repeated twice.

612531-2: Tib. spyan snga ba. Full title and name: sPyan snga ba tshul khrims ’bar,
1033-1103. One of the three famous Kadampa masters, called ‘the three brothers’. See
"Blue Annals" 263 (it is written there that he was born in 1031); Vetturini 2007: 48, 123-
125. He was considered an embodiment of Avalokite§vara. His important deeds included
building a monastery in Lo (Lo dgon pa). According to the tradition, 'Brom ston passed
the oral transmissions of the Kadampa school on to him. TBRC P3473.

613 Maybe it concerns the fact that there was a division of Khalkha monks in Tibet.

614The information concerns the state before Galdan Boshugtu’s invasion on the
Khalkha lands.
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thousand monks to whom he always pays respect and is sincerely de-
voted.

532 This is similar to pursuing the enlightened life (rnam thar)$' of the
spiritual guide Potoba.%'® He [mastered] the scriptural traditions of
sutra and mantra, as well as arts, medicine, astrology and other con-
ventional®!” fields of knowledge which [became] as wide as the sky and
made him the peak of learned ones.

618

Having threefold vows,’*® unsullied by the impurities,

533 he became the finest of virtuous ones.

To all beings without distinction he became the great treasure of com-
passion who reached to the highest limits.

He listened to numerous supreme teachings from eminent tutors start-
ing with the Dalai Lama.5!?

And he heard collections of scriptures and contemplated them until
he attained the complete rest of mind. He studied, and listened and
contemplated®?’ always long before dawn until well after noon,

615532-1: Tib. rnam thar, but in Mong. gauli firum meaning ‘law’.

616532-1: Tib. po to ba. Full title and name: Po to ba rin chen gsal, (1027-1105), see
"Blue Annals": 263-264; Vetturini 2007: 120-122. Another of the ‘three brothers’ of the
Kadampa order. He was responsible for the scriptural traditions. TBRC P3442.

617532-2: Tib. tha snyad, Mong. inayunki meaning ‘conventional’ [RB|, Lessing 1171b.
In Mong. used mainly in expression inayunki iinen to translate Skt. samuvrti-satya ‘con-
ventional truth’, BHSD 541a.

618532-3: Tib. sdom pa gsum, Mong. ~yurban sanvar. In Skt.. trisarhvara, vows of
pratimoksa, in Tib. so thar; bodhisattva vows byang sems kyi sdom pa and the mantra
vows gsang sngags kyi dam tshig [RY].

619533-2: Tib. rgyal ba yab sras, Mong. boyda dalai blam-a. Although the term yab
sras may designate the Dalai Lama and his Regent or the Dalai Lama and the Panchen
Lama, the Mongolian translation points at the usage which means only the Dalai Lama.

620533-3: Tib. klog pa thos bsam lit. ‘to read, listen and contemplate’. See klog pa thos
bsam gyi ’khor lo ‘the study wheel of learning and contemplation’ [IW]. Mong. sudur
ayiladqaqu kiged sonosqu sanaqu ‘to recite scriptures, listen and contemplate’.
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534 and in the evenings he received many people in audience.5?! While
going to the sleeping chamber also he was striving to practice his
samaya vows firmly and meditated on renunciation. He performed
virtuous deeds for the doctrine and beings, limitless like the waves
of an ocean of goodness®?? timely self-existing®?? and ever-flowing in
order to increase the wheel of deeds.

535 Also in terms of the wheel of three spheres$?* he greatly clarified the
northern precious dharma [and it was such a splendor| as if he had
stolen a thousand [times] the brightness®?® of the Lord of the ‘Day
Maker’, i.e. Sun.

Due to the activation of habitual tendencies of [Master’s| former in-
carnations, in his very early age he mastered Sanskrit and Tibetan
languages unequalled.526 T did not know Sanskrit [so T can not judge
his knowledge|, however, the Tibetan language [which I knew]|

536 he knew better than the Tibetans regarding all tiny details and [there-

621534-1: Tib. mgal kha gnang ‘received in audience, granted admittance’. In Mong.
there seems to be a mistake. In the phrase mdrgéléin-i oroi drgolkid ayiladcu, the first
word means ‘worshipper’ (in accusative), the second: ‘evening’ or ‘crown of the head,
top’. Regarding the rest of this phrase Jin Chengxiu reads: mdrgdlkid ayiladju, however,
the form mdrgdlkid is not correct. Bira 1995 22 translates similarly to the Tib. version:
morgol orshéozh ‘was kind to [give] blessings’.

622534-2: Tib. bzang rgya mitsho ‘good ocean’, ‘ocean of goodness’, in Mong. a slightly
different version: sayin ugiyal-u (for: ugiyal-un) dalai ‘ocean of good bath, washing’.

623534-2: Tib. yol med du lhun grub, in which yol med du can be translated as ‘on time,
timely’ and l[hun grub as ‘self-existing’. In the Mong. version slightly different expressions
are used: kelbeilgel (for: kelberil) dgegiy-e jong/-[degen biitiged, in which kelberil igegiiy-e
means ‘immovable, firmly’, see Lessing 447a, and jong/-]degen bitiiged can be translated
as ‘produced by itself’, Lessing 1075a.

624534-3-535-1: Tib. ’khor lo gsum, Mong. ~urban kiirden for: kirdin ‘the three
spheres’ which regard ‘renunciation, study and work’ or ‘three spheres of a teacher’s
activity: exegesis bshad pa, attainment sgrub pe and work las’ [RY].

625535-1: Tib. gzi ‘shine, brightness’, in Mong. a bit different: sir ‘grandeur, majesty,
might’.

626Since Taranatha was famed for his excellent knowledge of Sanskrit and as a great
Buddhist scholar, here it seems that the reference is made to him.
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fore it is clear that] he knew Sanskrit similarly well.

He composed writings [which| were like those explained above$?” —

not showing [his own] knowledge and talents.?® He hided them and
he did not include them in whatever he composed, where all words
regarding their meaning and composition are ‘eloquent elucidation’
(legs bshad). Nevertheless, according to [the Master’s| words:

537 "there are many ‘eloquent elucidations’ by high lamas. Therefore,
while practicing dharma what%?° should be done by me?"—he said.
"Composing [religious teachings] was never [my] desire."630

Nevertheless, since worshippers insisted,%3! he agreed and gradually
he [composed] at the request of Umdzad Choje,%32 " Guru-yoga relying

on Tsongkhapa'.633

627536-2: Tib. gsum du bshad pa which means: ‘explained in three’, however, the correct
meaning is written in the xylograph: gong du bshad pa ‘explained above’. Mong. wurid
nomlaysan ‘explained earlier’.

628536-2: Tib. sku yon gyi rigs, Mong. erdem-iin jiil lit. ‘types (or potentials) of
knowledge’.

629537-1: Tib. ¢i, Mong. yayun ‘what?’. Jin Chengxiu wrongly transliterated as jayun
‘one hundred’.

630537-2: Tib. ljags rtsom la thugs ’dod ye mi gnang, but in Mong. slightly different
meaning: nomlal jokiyal-dur joriylan tdsc¢u ton[g] ili Gdyiledkd ‘he absolutely did not plan
or aim at writing [Buddhist| teachings’. Bira 1995: 22 nomlol zarlig zokhiokhyg tédii 1
khiisdeggii baiv ‘he did not wish at all to compose [Buddhist| teachings’.

631537-2: Tib. nan gyis ‘with great insistence’ [RY], Mong. simdal-iyar ‘with diligence’,
Lessing 709b.

632537-3: Tib. dbu mdzad chos rje, Mong. umdcad ¢os rji.

633537-3: Tib. rgyal ba tsong kha pa la brten pa’i bla ma’i rnal *byor, Mong. ilayuysan
zongkaba-dur Sitigsen blam-a-yin jurba. According to the Catalogue of the Collected
Works of the First Jetsundampa by Byambaa 2004: 5, no 00002 the title reads: rJe
btsun tsong kha pa la brtem pa’t bla ma’t rnal ’byor. It was reproduced by Byambaa
2003, vol. 1. The difference in the title of the work concerns its first element, being the
title of Tsongkhapa, who is called rgyal ba i.e. ‘victorious’ in the present biography and
rje btsun, i.e. ‘venerable, Lord’ in the "Collected Works". It is translated into Mon-
golian by Bira 1995: 23 as Yalguugsan Zonkhavad shitsen lamyn yoga and by Byambaa
Ragchaa 2004: 5 as Bogd Zonkhavad shitsen lamyn yoga.
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538 Upon the request by Lovon®3* Shireyetii Sangye Tashi®*® [he composed]

sKyer sgang pa las brgyud pa’i bla ma’i rnal "byor rgyas pa.536

By himself he wrote ‘Khrungs rabs gsol ’debs,53" Phun tshogs sku gsum
ma,%3® and numerous [texts], similar to them.539

[Regarding| his own row of pupils:%*® the head lama of the Lord,
the incarnation of the precious throne holder of Geden (i.e Ganden),
Sangye Rinchen,%! the abbot of Jayul,542

539 Sharkhang Nomun Khaan;%*? a disciple from Tashilhunpo [monastery]|,

631537-3: Tib. slob dpon, Mong. lubbun ‘preceptor’. It translates the Skt. acarya. The
Mong. version is a borrowing from Tib.

635537-3: Tib. shri ye thu sangs rgyas bkra shis, Mong. sireyetii sangjai tasi. The first
element in both languages is the Mong. title which should be rendered correctly in Mong.
as siregetd and which denotes someone who occupies the throne, ‘throne holder’, ‘abbot’
and translates Tib. khri pa.

536In the Catalogue by Byambaa 2004: 5-6, no 00003 this text is listed under the title
Rang rang gt rtsa ba’t bla ma la sbyar chog pa’t bla ma’t rnal ’byor skyer sgang pa las
brgyud pa’i gdams pas brgyan pa.

537In the Catalogue by Byambaa 2004: 32, no 00069) rJe nyid kyi ’khrungs rabs gsol
‘debs kun tu dga’ ba’i ma.

538 Not under this title in the Catalogue by Byambaa 2004.

639 Byambaa 2004: 1-56. The list of works of the First Jetsundampa comprises 125 texts.

640The following fragment includes information, however, updated and broadened, from
the article Bareja-Starzynska 2009a. In order to provide comparative data, notes are
added on the basis of the biography by Ngawang Yeshe Thubten (Agvaantiivden Rav-
jamba) of 1839 reproduced in Lokesh Chandra 1982: 397-1-399 and Kémpfe 1981, where
the list of disciples is studied on pp. 337-338, reproduced in facsimile on pp. 377-378, fo-
lios 58r7-58v24 of the original manuscript and the biography of 1874 by Ngawang Losang
Donduv (Ngag dbang blo bzang don grub), ff. 74v6-75r3.

641538-3: Tib. sangs rgyas rin chen gyi sku skye, Mong. sangfi rin(g)&in-u qubilyan.
Sangye Rinchen (1540-1612) was the 27th Throne Holder of the Ganden monastery
(TBRC P5563).

642530-1 Tib. bya yul the ancient Kadampa monastery located in Lo bya yul
(TBRC G229).

643539-1: Tib. shar khang no mon khang, Mong. $arqang nom/-Jun gayan. In the 1839
biography Ngawang Yeshe Thubten added his personal name: Ngag dbang blo bzang
bstan ’dzin (Lokesh Chandra 1982: 397-2 and Kiampfe 1981: 377, f. 58r10-1). He was
mentioned earlier in the present biography on p. 433-3. See also Bareja-Starzynska 2009a.
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Mergen Nomun Khaan,%** as well as a relative®® Nomun Khaan

Kushonpa;5® the one who incarnated in many master practitioners
from India and Tibet starting with holy sthavira Angaja” Tongkhor

Sereeter gives his title as Sergan Khutagt and his name as: Luvsan-jambal-danzan i.e. Blo
bzang ’jam dpal bstan ’dzin. In Modern Mong. the title which he was bestowed is written
as Khanbo nomon khan, see Sereeter 1999: 97.

644539-1: Tib. mer ken no mon khang, Mong. mergen nom/-Jun qayan. In the Ngawang
Yeshe Thubten’s biography of 1839 he is listed on the seventh position (p. 397-5). In its
Mongolian version it says: Sabtai nom-un gan, which Tib. glosses read as: zhabs gras
‘servant, attendant’ (Kdmpfe 1981: 377, f. 58r23). In the biography of 1874 he is also
listed in the seventh position (f. 75r5). His name was Peljor Rabten (dPal "byor rab brtan,
Modern Mong. Baljor-ravdan). He was sent to Mongolia to accompany Jetsundampa
and became chos rje of his monastery. Later he was appointed the abbot of Ikh Khiiree,
Khanbo Nomun Khaan. Sereeter 1999: 97-98 gives his titles as: Mergen tsorj and khanbo
nomon khan.

645539-2: Tib. sku nye ‘relative, kinsman, relation’ [RY], but translated into Mong. as
tegtint qubilyan, i.e. ‘his incarnation’.

646539-2: Tib. sku gzhon pa ‘junior, younger’, not a name, but expression explaining
that he was his next incarnation, as it is suggested by the Mong. version. His name was
Geleg Rabten Dorje (dGe legs rab brtan rdo rje, Modern Mong. Gelegravdandorj 1663-
1702). He was a son of Gonchigdorji Tayiji from the gosiyu of Ganden Dorji (Modern
Mong. Galdandorji), see Sereeter 1999: 98. Geleg Rabten Dorje was the abbot of Ikh
Khiiree in 1681-1691. In the biography of 1839 he is listed as the eighth disciple (p. 397-5)
and in its Mongolian version he is called: ‘personal favorite’: biye-yin sidar (f. 58r23-24).
In his translation Kdmpfe 1981: 337 omitted this person.

617539-2: Tib. gnas brtan pa yan lag byung, Mong. avyui Sitigen-i yanglay Jiiing. Tib.
term gnas brtan describes ‘sthavira of the Sravaka school’, ‘firm in his place’. Tib. yan
lag ’byung is the Tib. rendering of the Skt. name Angaja, one of the 16 arhats.
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Shabdrung Jampel Sangpo;54® the manifestation of Khuton,%4?

540 the incarnation of the precious throne holder Gyelkhangtseba Peljor

Gyatso,5°0 Losang Tenzin;%! the incarnation of the great accom-

plished one%? Legtsog Lhundrub®? precious abbot Nomun Khaan;%%*

648539-3: Tib. stong ’khor zhabs drung jam dpal bzang po, Mong. dongqor sabdiin Jimbal
sangpuu. The sTong ’khor monastery and its lineage are important for the Mongols,
since the second incarnation, Yonten Gyatso (Yon tan rgya mtsho, 1557-1587), was a
teacher of Altan Khan (see TBRC P2043). In Bawden 1961: 37 he is called Mafijusrl
’Jam dbyangs chos rje or ’Jam dbyangs rgya mtsho. About the early Tibetan sTong
’khor incarnations see Martin 2007. On sTong ’khor incarnations with relations to the
Mongols see Terbish 2008: 64-65, 246-247. On the unusual way of reincarnation of Gyelba
Gyatso (rGyal ba rgya mtsho, 1588-1639) from Kham see narration in the autobiography
of the Fifth Dalai Lama (Karmay 2015: 202). According to the information by Ganzorig
Davaaochir the second sTong ’khor incarnation, Yon tan rgya mtsho, reincarnated not
only once, in Kham, but in the same year 1588 also in Khalkha and in Ordos. Tib. zhabs
drung means ‘title in the monastery to secretary of a high priest’, Rerikh vol. 8: 56. In
TBRC records (P1768) there is mentioned Tongkor Shabdrung called Jamyang Pelden
(Jam dbyangs dpal ldan, 1682-1754), who was active in Mongolia. Perhaps here his
name is given in another form.

649539-3: Tib. khu ston rnam sprul i.e. manifestation of Khu ston brtson ’grus g.yung
drung (1011-1075), one of Atisa’s chief disciples, see TBRC P3464, a teacher in the major
transmission lineage of the AbhidharmakoSakarika that passed from Tsongkhapa and the
Fifth Dalai Lama.

650539-3-540-1: Tib. khri rin po che rgyal khang rtse ba dpal byor rgya mitsho. Peljor
Gyatso (1526-1599) was the 25th abbot of the Ganden monastery (see TBRC P3116).

651540-1: Tib. blo bzang bstan ’dzin, Mong. lubsang tangzin. Full name: Blo bzang
bstan ’dzin rgyal mtshan, 1631-1654, Laagan 2004: 54. He was mentioned in the present
Zanabazar’s biography on p. 540-1. Mongols pronounce the Tib. title rGyal khang rtse
as Jalkhanz, so the incarnation is known today as Jalkhanz Khutagt.

652540-1: Tib. grub chen ‘mahasiddha, great accomplished one, saint, great hermits,
great master’ [RY], Mong. yeke siditi.

653540-1: Tib. legs tshogs lhun grub, Mong. legéuy Ihiindib. He is mentioned in the
biography of Lamyn Gegeen since he was his first incarnation. He was a monk at Ensa /
Bensa (dBen sa) monastery in Tsang province and the student of Ensa / Bensa Losang
Dondub (dBen sa blo bzang don grub), as well as Khedub Sangye Yeshe (mKhas grub
sangs rgyas ye shes). I am very thankful to Ganzorig Davaaochir for providing this
information. See Byambaa 2009: 15.

654540-2: Tib. rin po che mkhan po no mon khang, Mong. er(i)deni qambu nom/-Jun
gayan. Kampfe 1981: 337 adds his name: Blo bzang bstan ’dzin rgyal mtshan, (Mong.



181

the one who previously gave the Vajravals initiation of tradition of
Abhayakara|gupta]®®® to all those interested in it from among Khalkha
and Oirat, the incarnation of Dorjechang Shabdrung®® Ochirdara
Khuthuktu;%7 preceptor of Kyilkhang [college],5%®

541 incarnation of venerable®®® Sangye Pelsang,%? Erdeni Noyan Khu-
tugtu;®%! incarnation of venerable Sangye Sangpo,%%? Dalai Manjusri

f. 58r18-19; Tib. text Lokesh Chandra 1982: 397-3). He is known popularly in Mongolia
as Lamyn Gegeen or Khanchin Choijal. He was the first one from his line of incarnations
who was born in Mongolia. See monograph on him by Byambaa 2009.

655540-2: a bhya ka ra’i lugs. In Skt. Abhayakara[gupta]. See translation of p. 439-1.

656540-3: Tib. rdo rje ’chang zhabs drung. Tib. rdo rhe ’chang translates Skt. Va-
jradhara in Skt. Ganzorig Davaaochir pointed out to me that in the vol. ga, p. 217b
of Zaya Pandita’s thob yig there is information on Dorjechang Shabdrung Jinpa Dargye

(rDo rje 'chang zhabs drung sbyin pa dar rgyas), who bestowed rDo rje phreng ba and
many other rituals on Oirats and Khalkhas and that he is mentioned in the biography of
the Oirat Zaya Pandita (see Ravjamba... 2008: 69) as Ochir dar khutagt, who arrived to
teach Buddhism to the Mongols at the request of Jasagtu Khan.

657540-3: Tib. o chir ta ra khu thug thu, Mong. wvacir dar-a quiuytu. Both forms,
Tibetan and Mongolian, denote Skt. Vajradhara. On the reincarnation called Ochirdara
Khutu~ytu see the footnote above.

658540-3: Tib. dkyil khang here refers to a college (grwa tshang) at the Tashilhunpo
monastery (see TBRC G106). In the Mongolian translation of the 1839 biography by
Ngawang Yeshe Thubten the Mong. word suryayuli ‘school’ is added (Kidmpfe 1981,
p. 337, f. 58r25) which supports the meaning of ‘college’.

659541-1: Tib. zhal snga nas ‘in the presence of’ [RY]. But in Mong. boyda-yin gegen,
‘Holy Serenity’, used as honorific appellation.

660541-1: Tib. sangs rgyas dpal bzang, Mong. sangéai balsang. Ganzorig Davaaochir
provided me with information that Sangye Pelsang had three lines of incarnations in
Mongolia: "Goviin dogshin Noyon khutagt, Ongin Noyon khutagt, Khangaliin Noyon
khutagt". I am very thankful for this data.

661541-1: Tib. er te ni no yon khu thug thu, Mong. erdeni noyan quiuytu. Perhaps
here the Mongolian incarnation called Goviin noyon khutagt, i.e. Noyan Khutagtu from
Govi was meant. His personal name was Agvaangonchig, i.e. Tib. Ngag dbang dkon
mchog (1622-1704). Again, owing to Ganzorig Davaaochir’s kind help we know that
there were not only three lines of incarnations of Sangye Pelsang, but more incarnations
with the title noyan qutuytu in Mongolia. According to Iltgel shastir (2006: 364-365)
in the Sayin Noyan Khan province the second incarnation with the title Erdeni Mergen
Noyan Khutugtu was called Jantsan (1674-1748).

662541-2: Tib. sangs rgyas bzang po, Mong. sangéai sangbu. Kimpfe 1981: 333 gives
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Khutugtu;%%3 incarnation of Jang Rampa,%6* precious Throne Holder
of Geden,%%° Losang Khutugtu;®%% incarnation of Ilagugsan Choje who
was enthroned as Lama Shang;67

542 incarnation of venerable Tsultrim Chéphelba, Gandan Khutugtu;%6®

venerable of Shartse,%%? incarnation of Peljor Wangpo, [called] Shartse

the Tibetan name as: Sangs rgyas rgya mtsho, though the Mongolian letters and Tibetan
glosses read Sangs rgyas bzang po (p. 377, f. 58r27).

663541-2: Tib. ta la’i manju shri khu thug thu, Mong. dalai manzusiri qutuytu. See
note to p. 457-2. There is a bilingual Tibeto-Mongolian letter at the Library of Tibetan
Works and Archives (no 1579) in which the incarnation Erdeni Manjusiri Dalai Khutugtu
is mentioned. The letter sent from Potala to the Mongols was written in the Iron Sheep
year, which could have been 1631, 1691 or 1751 of the 17th-18th century period. Since the
name of the Fifth Dalai Lama and Jampa Lingpa (Byams pa gling pa) were mentioned
in this letter as well, perhaps it was written in 1691, not long after the events described,
although someone wrote on the letter the date 1751. I am grateful to Ganzorig Davaaochir
for pointing to this document.

664541-2-3: Tib. ljang ram pa is mentioned in the "Collected Works" of the Fifth Dalai
Lama: dga’ldan khri min po che ljang ram pa, i.e. ‘Jang Rampa, the throne holder of the
Ganden monastery’ (TBRC W1PD107937, p. 231-232), as well as in his autobiography
(Karmay 2015 : 173), however, no more details are provided.

665541-2: Tib. dge ldan, Mong. geden(g). Refers to the Ganden (dGa’ldan) monastery,
see footnote above.

666541-2-3: Tib. blo bzang khu thug thu, Mong. lubsang quiurytu.

667541-3: Tib. bla ma zhang gi khrir phebs pa’i i la kug sang chos rje’i sku skye, Mong.

Sang blam-a-yin siregen-dir jalyaysan ilayuysan ¢os rji-yin qubilyan. In Modern Mong.
shireend zalah ‘to install, to enthrone (a high lama)’, Bawden 545b. Shang (Tib. Zhang)
is a district in Tsang in Tibet. In Tibetan tradition a famous lama of Shang was brTson
‘grus grags pa (1123-1193) from the Tshalpa tradition of the Kagyu school. His seat was
the monastery Tshal gung thang, destroyed in 1546 by fire. See TBRC P1857. According
to Ganzorig Davaaochir here Agramba Agvaangeleg is meant, i.e. Ngag dbang dge legs,
for whom Zaya Pandita wrote two texts.

668549-1: Tib.  tshul khrims chos ’phel ba’i sku skye dga’ ldan khu thug thu, Mong.

&iltim cuyipel-yin (for: -un) gegen-i qubilyan yandan qutuytu. Incarnation of Tshul
khrims chos ’phel (1561-1623), who was the 32nd abbot of the Ganden monastery in
1620-1623. See TBRC P2555.

6695492-1: Tib. shar rtse, Mong. $arzi. In the previous article (Bareja-Starzyriska 2009a)
I wrote that "Shar rtse refers most probably to the college of the Ganden monastery",
however, not Ganden, but Tashilhunpo is meant here. I am thankful to Ganzorig
Davaaochir for his correction.
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Khutugtu;5"" Lama of Gandan Jangtsi,5"! incarnation of Chokyong
Gyatso, Erdeni Ilagugsan Khutugtu;57? venerable of Je [college] of the
Sera [monastery|,®”® incarnation of Jampa Monlam, Pandita Nomun

Khan;6™

543 incarnation of Lama of the Gomang [college] of the Drepung [mona-

stery],6™ Ilagugsan Khutugtu;®"® incarnation of Tulku Sonam Yeshe

670542-1-2: Tib. dpal ’byor dbang po’i sku skye shar rtse khu thug thu, Mong. baljur
vangbu-yin qubilyan Sarzi qutuy tu. Chos rje dpal ’byor dbang po is mentioned in the
"Collected Works" (gsung ’bum) of Panchen Lama (First / Fourth), see TBRC W23430
and W9848.

671549-2: Tib. dga’ ldan byang rtsi, Mong. ~va[n]dan jang zi. Byang rtse is one of two
teaching colleges at the Ganden monastery (see TBRC G77).

672542-2-3: Tib. chos skyong rgya mtsho’ sku skye er te ni e la kug sang khu thug
thu, Mong. cuyi ¢in jamcu-yin qubilyan erdeni ilaywysan qutwy-tu. Chokyong Gyatso
(1473-1539) was an abbot of the Jangtse (Byang rtse) college of the Ganden monastery
and an important Gelugpa teacher (see TBRC P3160). His first incarnation who started
the line (called in Modern Mong. Yalgusan Khutagt) was ’Gro mgon bstan pa’i nyi ma
according to his biography (information provided by Ganzorig Davaaochir).

673542-3: Tib. ser byes pa is a short form of ser byes dpe mdzod. Mong. serjei ba. Je
(Tib. Byes) college of the Sera monastery (TBRC G155).

674549-3-543-1: Tib. byams pa smon lam gyi sku skye pandita no mon khang, Mong.

jimba mun(g)lam-un qubilyan bandida nom[-Jun qayan. Kampfe (1981 p. 338) writes
Byis pa instead of Byams pa, which must be a printing error. According to Ganzorig
Davaaochir his personal name was Agvaansodnam, i.e. Tib. Ngag dbang bsod nams.
Zaya Pandita wrote his ‘reverential prayers’ (gsol ’debs).

675543-1: Tib. ’bras spungs sgo mang bla ma’i sku skye, Mong. bereyibiing ~yoma-yin
blam-a-yin qubilyan. Perhaps Sangye Dorje (Sangs rgyas rdo rje), who was an abbot of
the Gomang college of the Drepung monastery, TBRC P8LS12029.

676543-1: Tib. i la kug sang khu thug thu, Mong. ilayuysan qutuy-tu. According to
Ganzorig Davaaochir (based on the history of temples and monasteries of Koke Khota)
he was made the head lama of all monks in Koke Khota (Hohhot) in 1685 by Guushi
Khan and given a seat in Puntsag Juu monastery. The situation was changed in 1696,
when the Manchu Emperor appointed Neyichi Toyin at Baga Juu the head lama of Koke
Khota’s clergy. See also Elverskog 2003: 208, footnote 66.
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Wangpo,®”” Naran Khutugtu;®"® incarnation of venerable Chonyer

Dragpa,5™ Shiretii Khutugtu;%%° Biitiigsen Khutugtu;5®! incarnation

of Gangchen Khenpo;%®? incarnation of Mergen Nomun Khan;583

677543-1-2: Tib. sprul sku bsod nams ye shes dbang po, Mong. biirilgii sodnam yesi
vangbu. bSod nams ye shes dbang po (1556-1592) founded the monastery Thub bstan
chos ’khor in Lithang at the order of the Third Dalai Lama (see TBRC P100). According
to the information in the next footnote sPrul sku bSod nams chos kyi nyi ma would be
expected here instead of him.

678543-2: Tib. na rang khu thug thu, Mong. naran qutuytu. According to Gan-
zorig 2005: 3 this title was first used in Mongolia to denote the 23rd reincarnation of
mahasiddha Virupa (Tib. Bir wa pa), the Tibetan lama bSod nams chos kyi nyi ma,
who was invited for the opening ceremony of the monastery of Zaya Pandita and from
whom this line of incarnations started in Mongolia. His Mongolian incarnation Sangs
rgyas snang grags was confirmed by the Third (or Sixth) Panchen Lama (1737-1780).

679543-2-3: Tib. chos gnyer grags pa, Mong. cuyiner dayba. Perhaps there is a spelling
mistake, and it refers to bShes gnyen grags pa, the 29th abbot of Ganden in 1607-1614,
see TBRC P5571.

680543-3: Tib. shi re’ thu khu thug thu, Mong. sirfeJgetii qutuytu. Here the incarnation
of Siregetﬁ giitisi ¢orji is meant. He was known otherwise as Sidetii gabcu. It is not clear
whether he was a Mongol or a Tibetan, but he came to Koke Khota together with the
Third Dalai Lama with whom he participated in the famous meeting with Altan Khan
in 1578. He also consecrated Erdeni Juu monastery in Khalkha and gained fame as a
translator of Tibetan Buddhist scriptures into Mongolian, see Bareja-Starzyriska 2006:
22-28. According to Ganzorig Davaaochir (on the basis of history of the monasteries and
temples of K6ke Khota) the third incarnation was called Agvaanluvsandanzinjaltsan, i.e.
Tib. Ngag dbang blo bzang bstan ’dzin rgyal mtshan, he was enthroned in 1659, while
the fourth incarnation was called Agvaanluvsanravdan, Tib. Ngag dbang blo bzang rab
brtan, enthroned in 1674.

681543-3: Tib. pu thug sen khu thug thu, Mong. bitigsen qutuytu. According to
Ganzorig Davaaochir he was the reincarnation of the abbot of Gangchen monastery,
which makes him related to the next name, Gangchen Khenpo.

682543-3: Tib. gangs can mkhan po’i sku skye, Mong. ~angjfin gambu. There is a
monastery Gangs can chos ’'phel near Tashilhunpo. It was founded by Pan chen bzang
po bkra shis . The First / Fourth Panchen Lama was its abbot. See TBRC P719.

683543-3: Tib. mer gen no mon khang, Mong. mergen nom/-Jun gayan. He is the
reincarnation of the second person from this list, the Tibetan master named dPal 'byor
rab brtan.
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544 Rabten,%¥* Jigmed Dorje Dalai Khutugtu;%®® Dethang Pandita Khu-
tugti;58¢ incarnation of Uijing Noyan;%87 incarnation of Neyichi Toyin
of Koke Khota;%® venerable of Tho Samling,®®” incarnation of Legshe
Peldenpa, Mergen Choje;%%° Ilagugsan, incarnation of Gyepa Shab-

drung;%9! preceptor

545 Shiregetii Sangye Tashi;%? Lama of the home monastery%®? of Darpa—

Pandita Choje;%?* Mergen Pandita Rabjampa®® were the main disci-

684544-1: Tib. rab brtan, Mong. rabdan. His full name was Geleg Rabten Dorje, (dGe
legs rab brtan rdo rje), he was born in 1663. He became the third Khambo Nomun Khan
of Ikh Khuree, i.e. head lama of the headquarters of Jetsundampa, between 1681-1691.
Died in 1702, see Sereeter 1999: 98-99.

685544-1: Tib. ’jigs med rdo rje ta la’i khu thug thu, Mong. figmed dorjei dalai qutuytu.

686544-1: Tib. bde thang pandita khu thug thu, Mong. de tang bandida quiuytu. Ac-
cording to Ganzorig Davaaochir his name was Luvsantsultimnamjal, i.e Tib. Blo bzang
tshul khrims rnam rgyal.

687544-1-2: Tib. ui tsen no yon gyi sku skye, Mong. dijing noyan-u qubilyan. In this
way Zaya Pandita mentioned himself, since he was known as the reincarnation of the son
of Uijing Noyan (Uyizin, Uizen in Modern Mongolian). Uijing Noyan was mentioned
earlier in this biography (p. 417-2) as one of Zanabazar’s predecessors.

688544-2: Tib.  mkhar sngon gnas bcu tho yon gyi sku skye, Mong.  kéke qota-yin
ynabéu toyin-u qubilyan. The second reincarnation (1671-1702) of the well-known monk
Neyichi Toyin (1557-1653), who was the Buddhist missionary in Eastern Mongolia among
Ongnigud and Khorchin. On Neyichi Toyin see Kollmar-Paulenz 2008.

89544-3: Tib. thos bsam gling, Mong. toyisam ling. It is one of the colleges in the
Tashilhunpo monastery (see TBRC G105).

690544-2-3: Tib. legs bshad dpal ldan pa’i sku skye mer ken chos rje, Mong. legsadan
baldan-yin (for: -u) qubilyan mergen coyiji. In the Mong. version there is no par-
ticle -pa after dpal ldan, the same in the biography of Zanabazar of 1839, f. 58v15
(Kdmpfe 1981: 338). Leghse Pelden at Gangchen Chophel is mentioned in the "Col-
lected Works" of the First Panchen Lama, see TBRC W23430, 15 ff.

691544-3: Tib. rgyas pa zhabs drung gi sku skye i la kug sang, Mong. jayiba Sabdid-yin
(for: -un) qubilyan ilayuysan.

692544-3-545-1: Tib. slob dpon pa she re ke’ thu sangs rgyas bkra shis, Mong. siregetii
sangjat dasi. Sangye Tashi from Gomang college participated in the dge tshul ordination
of the Fifth Dalai Lama, see Karmay 2015: 62.

693545-1: Tib. gzhi dgon small monastery attached to a village [JV].

691545-1: Tib. pandi ta chos rje, Mong. bandida ¢os rji. He was mentioned earlier in
the biography (p. 459-1-2) when the meeting at Kiiren Belcher in 1686 was described.

695545-2: Tib. mer ken pandi ta rab byams pa, Mong. mergen bandida rabjamba. He
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ples.

And also many other masters,®% great and petty, and officials great
and petty headed by the three khaans®?” of Khalkha, and many or-
dained and lay people®®® of high or low [status].6%”

546 And starting with us, all disciples [who strived| to gain the essence of
Dharma’ beyond calculation and number, beyond words, in this way
the teachings of the northern direction™! for the benefit of limitless
beings of the earth”%?

547 shall increase by all pervading actions just like Lotus-footed vajra,
[which is| unchangeable, spontaneously consecrated and firmly estab-
lished.

548 Now I, as well as other students,”®® [who| take refuge in holy protectors,
pray to be firm and Lotus-footed in one hundred eons.”!

was mentioned earlier in the biography (p. 464-3) in the fragment about the meeting at
Kiiren Belcher in 1686.

696545-2: Tib. bla ma, Mong. blam-a.

697545-3: Tib. rgyal po, Mong. qayan.

698545-3: Tib. skya ser ‘ordained and lay people’ [RY].

99546-1: Tib. mchog dman ‘high or low’ [RY]. It means also ‘rank, social status’ [RY].

700546-1: Tib. chos kyi bdud rtsi, Mong. nom-un arsiyan.

7017 e. Buddhism, 546-3: Tib. byang phyogs kyi bstan pa, Mong. wmar-a Jig-in Sajin.

702546-3: In Tib. a poetical expression for earth: rgya mtsho’i gos can [IW] from
Skt.: sagaramwvara which lit. means: ‘ocean-clad’, see also Rerikh, vol. 2: 34. In Mong.
delleJkei, which is regular expression for ‘earth, world, universe’, Lessing 248b.

703548: Tib. gdul bya lit. ‘someone to be tamed / trained, a tamable being’, ‘those
to be trained / tamed’ [RY]. In Mong. the same meaning: nomugadqaqui amitan, i.e.
‘beings to be tamed’.

"4Tn the translation of Bira 1995: 24-25 into Modern Mong. there is a long passage
where many Zanabazar’s works are quoted. It is extant in the Buryat manuscript version.
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(Colophon added to the Tibeto-Mongolian version, extant in the ver-
sion included in Zaya Pandita’s gsung ’bum)

549 And saying so, Zaya Pandita Luvsanprinlei Pelsangpo’®® composed
this biography”® of the fifteenth reincarnation™7 of the supreme Lo-
sang Tenpai Gyeltsen Pelsangpo’®® and included it in his gsan yig (i.e.
"Records of Teachings Received").

705549-1: Tib. dza ya pandi ta blo bzang ’phrin las dpal bzang po, Mong. jay-a bandida
sumadi karm-a sarai badar-a.

706549-2: Tib. ’khrung rabs means ‘[Jataka| story of previous life of Buddha’ and
’khrungs rabs rnam thar ‘narration of past lives’ [RY], the same in Mong. expressed by
¢adig. On rnam thar and cadig see the chapter "The Author and the Text".

707The Tib. numeral bco Inga ‘fifteen’ appears just in the middle of the Tib. expression
’khrungs rabs rnam thar. In Mong. it is expressed as arban tabun torél ‘fifteen incar-
nations’;, which, however, stands for ‘the fifteenth incarnation’ which was probably also
what was meant by Zaya Pandita in the Tib. text.

"8 7Tib. blo bzang bstan pa’i rgyal mishan dpal bzang po, Mong. sumadi Safin-u duvaza
sarai badar-a. Translations of Skt. Sumati Sasana Dhvaja Sribhadra. See p. 412 of the
present text.
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Chapter 5

Transliteration

5.1 Tibeto-Mongolian Manuscript

References are made to the transliteration of the bilingual text by Jin
Chengxiu 2002 abbreviated as JC, as well as to the xylograph editions:
Lokesh Chandra’s edition 1981: 124-154; Beijing original xylograph, vol. nga,
ff. 62v6-77v2; Byambaa Ragchaa’s edition 2012, ff. 34b6-49b2.

411 T 1 rje btsun dam pa blo bzang bstan pa’i rgyal mtshan dpal bzang
po’i thun mong ba’i rnam thar bsdus ba bzhugs

412 T 1 namo gu ru | (124-6=62v6=BR 34b1) rgyal ba gnyis pa blo bzang
grags pa yi
M 1 nam6 (JC namo-ya) giirii qoyadu-var ilayuysan sumadi giridi-
sumadi giridi-yin
T 2 bstan pa’i rgyal mtshan 'dzin pa’i mchog gyur pa | snyigs dus 'gro
ba’i
M 2 sajin-u duvaza bariqu-yin manglai boluysan c6b (for: ¢6b-iin)

Cary-un amitan-i

413 T 1 ’dren pa bla na med | (125-1—63r1—BR 35al) rje btsun bla ma’i
zhabs la gsol

189
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M 1 udaridduci (for: udduridu~y¢i) tengsel tigei . getiilgegéi blam-a-yin
Olmei-diir jalba-

T 2 ba 'debs | | zhes (125-1: | missing) pa’i bstod yul du gyur pa bco
Inga pa rje btsun ... (125-1: + blo bzang)

M 2 -rimui . kemekiii maytan yal (for: maytayal)-un oron boluysan
arban tabuduvyar getiilgegci

414 T 1 bstan pa’i rgyal mtshan dpal bzang po’i thung mong ma yin pa’i

rnam thar pa ni | skabs gsum par

M 1 sumadi sajin-u duvaza siri bhadara san yerii busu-yin ¢adig ke-
mebesii sgabs (JC sgbas) gsum-ba-dur

T 2 mkha’ lding (125-2) dbang pos mkha’ la bgrod bgrod nas | | (125-2:
| missing) nam zhig rang stobs bri bas ldog ’gyur gyi | | nam

M 2 jigiirten-ii erken yarudi ber oytaryui-dur niséii nis¢ii nigen ¢a~y-
tur 6ber[-Jun kii¢iin-iyen muquraju bucaysan bui j-a)

T 3 mkha’ zad pas ldog par mi 'gyur bzhin | | khyod gyi yon tan brjod
ba’ang de ltar lags | | zhes gsungs

M 3 oytaryui-yi baruysan-iyar bu¢aysan busu metii ¢inu (JC ¢inii)
erdem-i iiglileg¢i ¢u tere metii biiliige kemen nomla~ysan

415 T 1 pa ltar bskal pa nas bskal pa’i bar du brjod (125-3) kyang mtha’

mi rdzogs pa dang | sangs rgyas

M 1 ~alab-aca ~alab kiirtel-e iigiilebecii kijiyar (for: kijayar) {ilii
tegiiskiii ba . imayta burqan

T 2 ’phags pa nang phan tshun kho na’i yul ma gtogs bdag lta bu’i
so so skye tha mal pa’i spyod yul las 'das

M 2 qutuy-tan dotor-a jaryur-a-ban edlekiii-yin oron-aca busu bi metii-
yin litele bertegéin arad-un edlekiii oron-aca keterigsen (for: ketiire-
gsen)

T 3 mod (125-3: mdo, for: mod, BR 35a3 correctly) | 'on kyang gdul
bya thun mong ba’i snang ngor bshes gnyen dam pa’i tshul bzung
(125-3: bzungs)... pa’i thun (125-4) mong ba’i rnam
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M 3 amu : bolbacu yerii-yin amitan-u iijegdel-diir degedii ba~ysi-yin
diiri bariysan anu : niyte ¢adig-un

416 T 1 thar rgya mtsho lta bu las | dad gus kyi ku sha'’i rtse mos cung

zad blangs te brjod par bya ba ni | tshe ring gnam gyi

M 1 dalai metii-ece siisiig bigiral-un giisi-yin iijegiiiir (for: tijiigiir)-iyer
ociiken abuysan ayan (for: -iyan) nomlan iiiledsiiyai (for: iiledsiigei)
tere Cu erte tngri

T 2 she mong gis 'phags yul rgya gar chu bo gganga (125-4: gangga)
tshun nas rgya nag | bod mgo dkar sogs skad rigs mi gcig

M 2 nerete (JC nereiin, for: ner-iin) jayay-a-tai qutuy-tan-u oron
enedkeg-iin yangya moren-eCe inay$i nanggiyad tobed qotun (JC qo-
tung) terigiiten kelen-ii jiiil nige busu

T 3 pa du mar stobs kyis 'khor (125-5) los bsgyur ba tshangs pa mi’i
gzugs can ching gi rgyal po zhes yongs su grags pa

M 3 olan arad-u (for: -un) kii¢iin-iyer aluyutan (JC jiluyutan) urbuy-
uluysan (JC urbayuluysan) asarun (for: esru-a) kiimiin-ii diiri bariysan
gayan kemen oyuyada aldariysan

417 T 1 de nas rgyal rabs nyi shu rtsa bdun na | pa (125-5: sa, for: pa,

BR 35ab correctly) thu mong kho ta yan rgyal po byung | de la sras
bcu gcig

M 1 ten(g)de-ee gqayad-un iiy-e qorin doloduyar-tur patu (JC batu)
mongke dayan qayan boluysan tegiindiir (for: tegiin-diir) arban nigen
T 2 yod pa’i beu pa tsal ’ir hong (125-5: hor, for: hong) tha’i ji | de la
sras bdun (125-6) yod pa’i gsum pa u'i tsen no yon | de la sras drug
M 2 aginar aysan-u arbaduyar oi jalaran (for: jalair, JC: jalaray)
qungtayiji tegiin-diir doloyan eki (for: agi) aysan-u yutayar iiijeng
(JC: ui¢ang) noyan tegiin-diir jiryuyan

T 3 yod pa’i che ba a pu tha'i zhes bya ba rgyal po ra ma na’i khengs
pa 'phrog pa’i dpa’ rtsal dang Idan pa des o’i rod
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M 3 agi aysan-u auyan anu abutai (JC: abudai) ner[e|tii qayan ide
kii¢tin anu ramd (JC: ramad) omo~v-i : bulayaqu (for: buliyaqu)-yin
¢oy ide-liige tegiisiigsen mon kii tere[-|ber oirod-tur

418 T 1 la dmag dpung chen po bteg ste 0’i rod stong phrag mang po bsad
0’i rod (126-1=63v1=BR 35b1) thams cad dbang du bsdud

M 1 cereg (JC Cerig)-iin 6miig yekede mord(a)ju oirod-un ulus-aca
olan mingyan toyatan daruju qamu~y oirod-i erke degen quriyaju

T 2 rang gi sras gcig kyang o’i rod kyi rgyal por bskos de rjes thams
cad mkhyen pa bsod nams rgya mtsho

M 2 &ber-iin nige agi-yi ¢u oyirod-un qa-yan bolyan sayulyavyad tegiini
qoyin-a gamuy-i ayiladdu~y¢i sodnam Jjimsii-yin gegen

T 3 sog (126-1: sogs, incorrectly) yul du phebs skabs mjal bar byon |
mchod yon thugs yid gcig tu 'dres phag mo grub (for: gru pa)

M 3 -ten (JC tan) mongyol-un oron-dur jalaraqu-yin uir morgor-e
dgede bol(a)ju blam-a 6g(e)lige-yin ecen (for: ejen) qoyar[-Jun tuytam
sedgkil (for: sedkil) imayta tayarladuju (for: tayaralduju) paymu diib

419 T 1 rdo rje (126-2) rgyal po’i sku thang me thub ma zhig gnang ste
rdo rje rgyal po zhes pa’i mtshan gnang | er te ni

M 1 bazar (JC: vajra) raza-yin korog metiib ma kemekii nigen soy-
orqaju vatar qaryan kemegdekii ner-e qayirlabai ten(g)de-e¢e erdeni
juu

T 2 jo bo zhes pa’i lha khang sku dang bcas pa khyad par (126-2 par
missing) du 'phags pa cig (for: zhig) bzhengs | tsha khar rgyal po’i mi
sna las

M 2 kemekii keyid siim-e burqgan Sitiigen-liige-selte ilangyuy-a ketiirkei
nigen-i biitiigejii Caqar gayan el¢iner-ece

T 3 sog yig gi skad cha gsan nas mi ’ga’ (126-3) zhig sog yig slob tu
btang nas dam pa’i chos kyi srol btong



5.1.

TIBETO-MONGOLIAN MANUSCRIPT 193

M 3 mongyol bi¢ig-iin kelen-ii jiiil sonosun ayiladduvyad (JC ...dayad)
nige kediin kiimiin-i mongyol bi¢ig suryar-a ilegeji degedii nom-un
gauli bayiyulju yucin tabun

420 T 1 dgung lo sum cu so Ingar gnam du gshegs par grags | de (126-3:

de’i) sras e re khe’i mer ken rgyal po | de sras

M 1 tabun segiider deger-e-ben tngri bolba (JC: bolbai) kemen al-
darsijuyui (for: ..-Juqui) tegiin[-]ii agi anu erkei mergen gayan bui
tegiin[-]i agi anu

T 2 rdo rje thu she ye thu rgyal po zhes bstan srid gnyis la mkhyen
spyan yangs (126-4) pa de ni | rje 'di’i yab yin la | yum

M 2 vag¢ari (JC: vacirai) tiic¢iyetii (for: tisiyetil) qayan kemekii sa¢in
(for: 8ajin) torii qoyar yeke ayuda iiileddiigéi tere kemebesii enekiiii
boyda-yin etege (for: eige) buyu eke-yi ¢u

T 3 yang rje nyid kyi mes po rdo rje rgyal po chen po’i gcung gis sras
mo’i sras mo gzugs mdzes lta na sdug cing

M 3 boyda-yin 6ber|-]iin ebiige ecege (for: etige) yeke vacar (JC: vadir)
qayan-u degiiii-yin abaqai-yin abaqai iijibesii (for: iijebesii) yuu-a
diirsii iijeskiileng sayin aburitu

421 T 1 tshul bzang ma zhes pa ltar btsun mo’i yon tan dang ldan pa

mkha’ ’gro rgya mtsho zhes bya ba’i yab

M 1 gegdegsen metii gatud-un erdem-liige tegiisiiysen qangda jimcu
kemegdekii efege (JC: ecige)

T 2 yum (126-5) gnyis kyi sras su na chod (for: tshod, BR 35b5
correctly) ldan ces pa shing phag lo’i hor zla dgu ba’i nyi shu Inga’i
snga dro ngo mtshar pa’i ltas du ma

M 2 eke qoyar agi bolun jayayaju natuddan kemekii modon ~yaqai jil[-
|iin saranya~yul-un yisiidiiger sara|-|yin (for: sar-a-yin) qorin tabun-u
orliige sonin yayiqamsiy-tu olan

T 3 dang bcas te sku btams (for: bltams) | sku bltams ba’i gzims gur
spos pa'i shul tu (126-5: du, correctly) dgun dus yin kyang me tog
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M 3 aru-a (for: jerge) belge-liige selte egiide negejii qubilbai qubiluysan
ordu garsi ¢ay inu ebiil ¢u bolba masi sayigan ¢eCeg nigen uru-vyaysan

422 T 1 legs pa cig (for: zhig) skyes par (126-6) grags | thog mar byams

pa gling no mon khang gis dgung lo bzhi’i thog gtsug phud

M 1 gelen (for: kelen) ten(g)dete ang terigiin jimba ling nomon qayan
ber dérben segiider juyulaysan-u deger-e jalayad

T 2 zhus shing dge bsnyen gyi sdom pa phul | dgung lo gsum bzhes
pa’i dus nyi ma re la snga sor thugs 'dzin ma gnang

M 2 san(g)var ergiibei yurban segiider juyulaysan ¢ay-taryan urid
Cegenilgiiliin (JC: cegejilegiiliin, correctly) ese ayiladgaysan bolba¢u
ediir biri

T 3 yang thugs thog nas mtshan brjod tshar (127-1=64a1=BR 36al)
gnyis tsam zhal 'don mdzad | dgung lo Inga’i steng du khri ’don mdzad

M 3 naman sanggri (JC: sangbri) di-yi tubdan abuy(a)sayar qosiyad-
un tediii ¢egeji-ber unggin iileddegsen (for: iiileddiigsen) kelen . tabun
segilider juyularysan deger-e Siregen-e yarun

423 T 1 pa’i sgo nas rten ’brel legs par bsgrigs | mkhas grub sangs rgyas

ye shes kyi sku’i skye ba

M 1 ayiladqu-yin egiiden (JC: egiide)-ece belge sayitur jokiyabai mer-
gen sidatu budda zana-yin gegen-ii qoyitu torol

T 2 dben sa sprul pa’i skus rab byung gi mkhan po mdzad de | (127-
2 = 64a2) mtshan blo bzang bstan pa’i rgyal pa’i (127-2: rgyal pa’i
missing, correct) rgyal mtshan tu (127-2: du, correct)

M 2 ben(g)s-a (JC: bense) qubilyan gegen ber mayad ~ar(a)qui-yin
ublaldani (for: ubadini, JC: ubatani) jokiyaju tere ber . mner-e-yi
sumadi sajin-u duvaza

T 3 gsol zhing | mgon po’i rjes gnang phul | de nas rgyal ba yab sras
kyi sku gzhogs su zhus par rje btsun

M 3 kemen 6¢iged mahakala-yin jinang ergiibei : ten(g)de-ec¢e boyda
dalai blam-a-yin gegen tan-a ayiladqaysan-dur jibjundamba-yin
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424 T 1 dam pa’i sprul skur ngos 'dzin gnang | ’bras spungs sngags pa’i

bla ma bka’ gdams glegs (127-3) bam nas lung bstan

M 1 qubilyan mén kemen todorqai bodurayulun liingdeng (JC: liing-
diing) soyorgabai baraibiing ayba daan-yin (for: -u, JC: daca-yin)
blam-a gadamblegbam-aca (JC: gedamglegbam-ece) is(e)i (JC: esi,
for: esi or isi) iijegiiliiysen

T 2 pa’i dpon slob nam mkha’ bsod nams grags pa yongs ’dzin du
gdan drangs | des gsan sbyongs kyi zhabs

M 2 bunglub namkha (JC: namka) sodnam dayba-yi baysi bolyan
jalaju tere-ber sonosun sudulaqui-a durad-un

T 3 bskul dang | ’jigs byed kyi dbang chen sogs chos bka’ mang ba
phul | dgung lo bco Ilnga ’gal ba zhes (127-4) pa sa

M 3 ayiladqaysan yaman(g)dakga-yin (JC: yamandag-a-yin) abiig te-
r[i]giiten jarliy nom-ud olan baribai : arban tabun segiider degerben
(for: deger-e-ben) yalba kemekii em-e

425 T 1 mo glang lor dbus gtsang dag pa’i zhing du byon | rje btsun rgyal

ba gnyis pa’i ’khrungs yul sku 'bum

M 1 siroi tiker jil-diir {ii zang-un oron-nuyud-dur jalaraqui-dur getiilge-
gt qoyaduryar ilayuysan ¢ongaba (JC: ¢ongkaba)-yin qubiluysan oron
giinbiim

T 2 dang | bya khyung dgon | byang ra (127-4: re) sgreng | rin chen
brag thang sag dga’ ldan chos ’khor | stag lung | ser 'bras

M 2 kiged jiciing keyid jiang (JC: jing) ra ding ring¢in b(a)ray tangsay
van(g)dan ¢oyin(g)qur (JC: coyigqur) tayliing sere[-|berei (JC: sere-
barai) ge[-]siim (JC: gesiim)

T 3 dge gsum bkra shis lhun (127-5) po thams cad nas bsu ba ser
sbrengs (127-5: sprengs) rgyas pa rgyal ba yab sras phebs ba'i

M 3 dagilhiin-bu . qamury-aca ser inu boyda blam-a-yi jalaraqui-yin
qauli
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426 T 1 lugs bzhin gzabs rgyas gnang | dge ldan khri rin po <che> chu

bzang pa dang mjal dar rtse sprod mdzad | rgyal ba yab sras

M 1 yosuyar neng yekede delgeringgiii (for: delgerenggiii)-e ergiibei
geden tii (JC: ti) rinbudi ¢iibsang-ba-iige (JC: corrects to -liige, for:
-luy-a) jolyuqui (JC corrects to: jolyaqui)-daryan belge-iyen solil¢an
ayiladduvyad bovyda dalai blam-a

T 2 la khri 'bul dang | grwa sa che chung phal che bar (127-6) mang
'gyed gya nom pa gnang | pan (127-6 pan) chen thams cad mkhyen
pa’i sku gzhogs

M 2 tan-a ergiil kiindiilel yeke kiged . olangki yeke barya keyid-iin
qurul-dur jid (for: jed) mangja qotola (for: qotala) tegiistigsen ergiliged
qamuy-i ayiladduyéi yeke ban(g)dada boyda-yin gegen

T 3 nas dge tshul gyi sdom pa bzhes | dbang lung man ngag bum pa
gang bya’o (for: byo’i) tshul tu (for: du) zhus | bong bu zhes pa lcags
M 3 -ece geciil-iin san(g)var joyulyaju abisig liing ubidas (JC: ubadis,
correctly) bokiin : diigiireng qomg-a-yi yegiilekiii (JC: yegiilegiii)-yin
yosuyar bongbuu kemekii temiir

427 T 1 yos 1o’i sa ga zla ba’i nyer Inga nas rgyal dbang thams cad (128-

1=64v1=BR 36bl) mkhyen pa chen po’i sku gzhogs su slob dpon a

M 1 taulai jil[-]iin saga sara-yin qorin tabun-aca ekilen ilayuysan-
u erketii qamu~y-i ayiladdu~¢i tabuduvyar dalai blam-a-yin gegen-ece
abh(a)y-a karai

T 2 bhya (128-1=64v1 bhya) ka rai lugs kyi rdo rje phreng ba’i dkyil
'khor zhe gnyis kyi steng du kri ya sa mu tstsha zhes (128-1: nas)
gsungs pa’i dge legs su

M 2 baysi yosun-u vacir erike-yin qota mandal do¢in qoyarun deger-
e karay-a (JC: kerl-e) samii zaca kemen nomlaysan sayin sayiqan
bolya~ysi

T 3 byed pa’i dkyil ’khor gsum bsnan pa’i phreng (128-1: + ba) zhe
Inga ma’i dbang yongs rdzogs dang | (128-2) rgyal dge 'dun rgya
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M 3 ~yurban qota mandal nemegsen d6¢in tabun erike-yin absang (for:
abigig) ¢om tegiisgeged ilayuysan gen(g)den jimso-yin

428 T 1 mtsho’i bka’ 'bum sogs chos bka’ mang po gsan | de dus dgung lo

429

bcu bdun pa zhes pa’i skabs yin

M 1 gabiim terf[i]giiten jarliy nom-ud-i olan sonosun iiileddiiysen tere
Caydur (for: ¢ay-tur) arban doloyan segiidiir (for: segiider) joyuyla-
~san kiir(e)tel-e

T 2 'dug pas | phyis su dgung lo re gsum bzhes ba’i dus su rdo rje
phreng ba’i dbang gnang skabs sku gzhogs nas

M 2 -ben qoyin-a jiran yurban segiider joyuylaysan cay-tayan vacir
erike-yin abisig soyurqaqu-yin iiy-e-dii gegen tan-u nomlal

T 3 ljags (128-3) bshad ’di 'dra gnang gi 'dug ces bka’ phebs pa bdag
gis thos | gzhan yang rje nyid kyi zhal

M 3 ene-yin metii ayiladduysan sacuyu (for: safayu) kemen jarliy
bolqu-yi bi[-]ber bodutai sonosluy-a basu boyda-yin éber|-]iin

T 1 nas (128-3 + |) de dus chos la don gnyer chen po ma byas pa’i
skyon gyis zin bris su ma bkod pa ma gtogs |

M 1 jarliy-aca tere ¢ay nom-i yeke ese keriseyegsen (for: keregsiyegsen)-

......

T 2 nyi ma dang por mdo rgyud dang rgya bod kyi mkhas grub (128-4)
mang po’i gsung sogs drangs te ljags bshad rgyas pa rang gnang

M 2 angqan-u ediir sudur tantras ba enedkeg tobed-iin olan merged
siditen-ii jarliy terigiiten-ece tataju nomlal (JC: nomlan) delgerenggiii
soyurgaysan qamu-yar-i sedkil-diir

T 3 ba thams cad blo la zin ma thub kyang | nyi ma gnyis pa nas
bzungs te gang gnang ba thams cad zin bris

M 3 barin ese ¢idabacu qoyaduyar qonoy-aca ekilejii ali soyurqa~ysan
biigiide ¢egejilegsen-iyen
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430 T 1 byed thub pa nges par yod kyang na so gzhon pa dang | chos la

gal bo cher ma (128-5) byas pas yi ger 'god rgyu ma byung

M 1 tobtai (for: tabtai) bein (for: bi¢in) ¢idlati (for: ¢idaltai) ba-
yiba¢u nigen-diir nasu jalayu kiged qoyar-tu nom-i yekede ker|k]igsen
ese iiileddiigsen (JC: iiileddugsen)-iyer sudur bolyan ese abubai

T 2 zhes gsungs (128-5: gsungs) pa dang | pan (128-5 pan) chen thams
cad mkhyen pas rje ta (128-5 tara) ra na tha’i sku skye yin gsung ba
gsung gis byin gyis

M 2 kemen ailadduysan kiged qamu~y-i ayiladduy¢i ban(g)éin bovyda
boyda taranata-yin qubilyan moén kemen ayiladdu~ysan jarliy-iyar adis-
larysan

T 3 brlabs pa dang | rje ta ra na tha’i mtshan gyis byin gyis brlabs
pa’i bka’ drin gyis shes rab dga’ mo (128-6)

M 3 kiged boyda taranata-yin ner ber adislaysan aci-bar bilig minii
qayiqui (for: ~ayiqam) 8§ig (for: siy, JC: footnote 43: ~ayiqamsiy,
correctly)

431 T 1 yod kyang ma nus pas 'di ’dra byung ba yin | zhes gsungs pa ni

rjes 'jug gi gdul bya bdag lta bu brtson

M 1 bayibacu ~vaitu yaraycayar ene metii bolbai kemen ayiladdu~ysan
inu dayan orov¢i nomuyadqgaqui Sabi bi meti

T 2 grus byed dgos pa’i don du gsungs par snang | gzhan yang rje 'di
nyid thugs dam brtag pa la sogs pa zhus na’ang |

M 2 keéiyekii keregtei-yin tugai-dur ayiladduysan amui basa busu moén
kii ene boyda jong bilig-iyer ayiladqu terigiiten iijebesii

T 3 ngas de ’'dra’i rigs (for: rig) (129-1=65r1=BR 37al) byed ma
myong gsung ba sogs dge ba’i bshes gnyen ’brom ston pa ltar rang gi
sku yon sped gang thub

M 3 bi|-|ber tere metii-yin jiiil biitiigejii ese iijeliige kemen ayiladqu
terigliten buyan-u nokoér sadun burum baysi metii 6ber|-]iin erdem-i
ali ¢idaqui
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432 T 1 gnang ba dang | da ta ra na tha’i tshom bu yin phebs par rgyu

mtshan zhus tsa na tshom bu lha min kyang lhar bskyed de rjes gnang
M 1 ¢inege[-]ber-iyen niyun ayiladqui ba taranata-yin ¢ombuu buyu
kemen jarliy boluysan siltayan 6¢ibesii combuu inu burqgan busu bol-
bacu burgan-dur egiiskejii

T 2 la sogs pa byed pa ltar (129-2 + nga) ta ra na tha min kyang yin
par 'du shes pa gnyis ’dra zhes yang yang gsungs pa ni | zhu lan

M 2 jinang ter[i]giiten talibaqu (for: talbiqu) metii ber taranata busu
bolba¢u mon kemen sedkegéi (for: sedkigéi) qoyar adali bui kemen
dakin dakin jarliy boluysan anu siilen norbu

T 3 nor bu’i 'phreng bar | bdag gi yon tan spa bya zhing | (129-2 |
missing) gzhan gyi yon tan bsgrag par bya | (129-2 | missing) zhes pa’i
don bzhin

M 3 norbu parinba-dur 6ber|-]iin erdem-i niyun iileddiiged busud-un
erdem-i dayurisqay-a-tuyui (for: -tuyai) kemegsen metii ayiladdaysan
(for: ayiladduysan)

433 T 1 mdzad par snang | de nas (129-3) gzhung nas grwa tshang gi bla

mar rnam rgyal grwa tshang gi slob dpon mdzad cing

M 1 amui tegiin|-]ii qoyin-a ~youl-afa datsang-yin (for: -un) blam-a-
nar-tur namjil dac¢ang-yin (for: -un) ba~vsi boluysan kiged

T 2 bya yul gyi mkhan po gnang ba’i shar khang sku skye dang | ’bras
spungs spyi sa’i gnyer ba phyag mdzod dang

M 2 jiyiil-iin ~van(g)bu tusiyalaysan Sarqan qubilyan kiged berei -
biing-yin (for: -iin) jisa-yin nerba ¢ayzudba ba bereibiing

T 3 tshogs chen gyi dbu (129-3: da bu) mdzad | sku gshogs rtse’i
mgron gnyer (129-4) mkhar nag chos mdzad | byams pa gling pa yin
M 3 yeke qural-un iimdzad gegen-ii donir-ud-un erkim qarnaq ¢oyin-
zad jimba li(a)ng ba-yin

434 T 1 pa'’i sku skye gsol dpon | bla sman pa dwags po drang ’tsho ba |

spyan yas (for: g.yas) pa yin pa’i lha bris pa sogs bod kyi grwa pa
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M 1 qubilyan-u solbon otaci blam-a daybu diing ¢u ba jiruyudci daruy-
a ter|i]giiten tobed-iin sabinar

T 2 Inga bcu tsa ma phyag g.yog la gtong ba gnang ba sogs bla chen
gyl mthong bdag rkyen (129-5) ’gran zla dang bral ba mdzad cing

M 2 tabiyad-un tediii bara~yal-|bolyan soyurqaysan terlilgiiten yeke
blam-a jirum jerge-ber qayirlan kiindiil[e|kiii-yi jegiitirlesi (for: jiiirlesi)
tigei ayilad(d)qayad

T 3 rje’i dbu bla chos rje don grub rin chen gyi dgon pa bya khyung
brag gi khrir mnga’ gsol | yos lo’i dgun kha bzhugs

M 3 bovyda ¢ongkaba-yin terigiin-ii blam-a ¢oyijidondiib rin¢in-u(n)
keyid ja¢iing baray-un Siregen-diir jalayad taulai jil[-|iin ebiil saryurin

435 T 1 sgar la phebs | dga’ ba zhes pa chu pho ’brug lo’i ston ka tsho ba

bdun gyi tshogs ’du chen mor

M 1 kiiriyen-dii jalarabai yava kemekii usun er-e luu jil[-]iin (JC: jilun)
namur doloyan qosiyun-u ¢iyulyan-a

T 2 gdan drangs | (129-6) khal kha’i rgyal po gsum gyis gtso mdzad
khal kha’i dpon chen chung thams cad kyis bla mar bsten

M 2 jalaraju qalg-a-yin yurban gayan ekilen yeke bary-a gamu~y noyon
(for: noyan) ber blam-a barin Sitiiged

T 3 cing bsnyen bkur zhabs tog rgya chen po bsgrubs | rnam rgyal
zhes pa chu mo sprul lor er te ni jo bo’i lha khang

M 3 aqui yeke ergiil kiindiilel ergiibei namjil kemekii em-e mo~yoi jil-
diir erdeni juu-yin dergede(n)

436 T 1 gi nyi sgor (for: nye ’khor) du tsho ba bzhi’i tshogs ’du’i thog

tu spyan (130-1=65r1=BR 37al) drangs | tsho ba bzhi ka thams cad
kyis zhabs tog zhus shing

M1 dérben ayima~y-un ¢iyulyan-u degere jalaju dérben ayimay qamu-y-
-iyar ergiil kiindiilel
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T 2 spyi rin (130-1: rim, correctly) chen mo dang | nyi ma 'ga’ zhig
smon lam chen mo gnang | bdag gis kyang rje di pa’i zhal dkyil mjal
M 2 6¢iged neyliJte-yin giirim kiged nige kediin qonory yertigel yertigebei
bi ¢u enekii boyda-yin gegen-e udiraryad

T 3 zhing | (130-1 | missing) phyag dbang zhu ba’i thog ma de yin
| tshe dbang grub rgyal ma’i rjes gnang (130-2) zhus | khun du lung
sa’in no

M 3 morgol-i 6¢igsen minu (JC: minii) : anggan tere buyu ayuusi-yin
abiSig ayiladqaju kondé-liing sayin

437 T 1 yon gyi skye ba yin zhes grags pa’i rgyu mtshan gyis no yon khu

thug (thu) zhes pa’i tsho lo (for: cho lo) gnang | dbus

M 1 noyan-u qubilyan kemen aldarsiysan ucir siltayan-iyar noyon
qutuytu kemen ¢olu soyurgabai iii

T 2 gtsang la phebs skabs thugs gnyer la bzhugs par pan chen thams
cad mkhyen pa’i sku gzhogs su zhus par

M 2 jang-tur jalar|a]qui udir-tayan bi suryayulin-dur sayumui kemen
ayiladduy¢i ban(g)¢in boyda-yin gegen-diir 6¢iysen-e ¢i ber

T 3 (130-3) khyed kyis ’dir thugs gnyer gnang ba las sog yul du dge
"dun gyi sde btsugs na bstan pa dang sems can la

M 3 e(e)n(g)de (JC: enede) suryayuli kigsen-e¢e mongyol oron-dayan
bucaju bursang quvaray-un ayima<y-i bayiyulbasu acin (for: $ajin)
amitan-dur

438 T 1 phan pa yod phebs pa ltar rgyal ba zhes pa shing rtar khen the’i

han zhes pa’i yul du ri bo dge rgyas gling zhes bya ba’i dgon

M 1 yeke tus[a] bolumui kemen jarliy bayuysan metii jalba kemekii
modun morin Jil-diir kentei gan kemekii-yin oron-dur ribugejai ling
kemekii keyid bariqu

T 2 pa ’debs pa’i dbu (130-4) btsugs | myos byed ces pa shing lug gi
ston ka dbus gtsang la gsang stabs su phebs |
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M 2 -yin eki bayiyulju noyijid kemekii modun qonin jil[-]iin namur
barayun-dege (for: -dayan) niyuca bayidal-iyar jalar[a|ju

T 3 pan chen thams cad mkhyen pa chen po’i sku gzhogs su zhabs
brtan rgyas pa cig phul | rgyun rgyang tsam bzhugs shing (130-4 ring)
M 3 qamu~y-i ayiladduy¢i ban(g)¢in boyda-yin gegen tana-a dansuy
delgerenggiii-e nigen-i ergiijii ten(g)de dunda sayuqui-yin iiy-e

439 T 1 dpal rdo rje ’dzigs byed kyi dbang dang | (130-4 + | ) snar thang
brgya rtsa | bla ma (130-5: lam, correctly) rim gyi ’khrid rgyas bsdus
| bla ma
M 1 -yin-degen yaman(g)daka-yin abigig kiged nar tang jiz-a lam(a)rim-
un kotolbiiri delgeringgiii (for: delgerenggiii) quriyanggiii blam-a
T 2 Inga bcu ba’i rnam bshad | ’jigs byed kyi bskyed rim gyi mdzub
khrid | sgom sde nam mkha’ rgyal mtshan gyis mdzad
M 2 ligebac¢u-yin namsad yaman(g)daka-yin egiiskelel-yin (for: -iin)
jerge-yin jiibtid qan(g)danambkai jilsen ber ayiladdu-ysan
T 3 pa’i (130-5 pha’i) yid dam gyi bskyed rdzogs sogs bka’ chos mang
po gsan |de nas (130-6) 'bras spongs su phebs | rgyal dbang
M 3 yidam-yin (for: -un) egiiskel tegiiskel ter[i]giiten jarliy nom-ud
olan sonoscu ayiladduvyad ten(g)dete barayibiing-dur jalar[a]ju tabu-
duvyar dalai

440 T 1 mchog gi sku gzhogs nas bka’ gdams glegs bam sogs bka’ chos
mang po gsan zhes thos pa las bka’
M 1 blam-a-yin gegen-ete yadam legbam ter[i|giiten jarliy nomud-i
olan-ta sonosun ayiladdu~ysan bolbacu

T 2 chos ji 'dra gsan pa gsan yig ma mthong bas thams cad ma nges
| gdong ngan zhes pa me sprel slar yang (131-1=66r1=BR 38al) sog

M 2 jarliy nom-ud yambar metii sonosun ayiladduysan sangyag bi[-
|ber ayiladqaju ese 6¢igsen (for: iijegsen)-iyer qamu~y-yin (for: -i? JC:
ese) lablabai : dung a(a)n (JC: an) kemekii yal be¢in jil-diir ji¢i basu
mongyol
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T 3 yul du bde bar phebs | gser 'phyang zhes pa’i me bya la er te ni
jo bo’i lha khang gi thog tu g.yon ru

M 3 oron-dayan amu~yulang jalarayad ser ¢ang kemekii val takiy-a
jil-diir (JC: -dur) erdeni juu deger-e jegiin qosiyun-u dérben bay-un

T 1 tsho ba bzhi’i tshogs tu (131-1: tu missing) 'du byas par spyan
drangs | sngar lugs bzhin spyi rim dang smon lam chen mo

M 1 &iyulvyan ¢iyulqui-dayan jalaju urid yosuyar neite-yin giirim kiged
yertigel kekiii (for: kikiii) ba :

T 2 byams pa gdan ’dren sogs (131-2) gnang | der ’tshogs pa’i bla
dpon skya ser mchog dman du ma (131-2: mas) bsnyen bkur zhabs
M 2 mayidar jalaqui ter|i|giiten ayiladdayad ten(g)de ¢iyulaysan blam-

a-nar noyon (for: noyan) quvaray qara degedii dooradu olan arad ber
ergiil kiin(g)diilel 6¢iged

T 3 tog zhus shing | de rnams la yang rang rang so so’i 'dod chos ci
rigs pa stsal | sgyur byed ces pa’i sa phag

M 3 tede biigiide-diir ¢u Ober Sber tus tus-un kiisegsen nomud : ali
jokis-iyar oriisiyebei Jjiirjid kemekii-yin Sarui (for: siroi) vyaqai

442 T 1 la bkra shis mtsho dkar zhes par khal kha tsho ba bdun (131-3)

po tshogs ’du byas par spyan drangs | tshogs 'du der

M 1 jil[-]diir 6lzei qutuy-tu ¢ayan nuur kemekii yazar qalg-a doloyan
qoSiyu Ciyulyan ¢iyulqui-daryan jalaju tere ¢iyulyan-dur jereg

T 2 zhabs drung rgyal khang rtse ba yang phebs bla ma gnyis mjal
’dzom ma gnang | bstan srid la rgya’i bka’i

M 2 sabdun jalqasan (JC: jalasan) ba ¢u (JC: ¢ii) 6gede boluyad qoyar
blam-a ayulzan ucarfalju Sacin (for: Sajin) torii-yin niruyun-u kereg
T 3 bgros dang | g.yas ru’i rgyal po la che 'don cho lo gnang ba sogs
thams cad sku gzhogs ’di (131-4) nyid du zhus

M 3 ayiladdultaryad barayun qoSiyun-u qga(l)yan-dur yekedken ¢olu
ortsiyeki ter[i]giiten biigiide mon kii enekii gegen ta(a)n-a
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443 T 1 shing ’di nas kyang thugs khar (for: kar) bzhes te mdzad | tshogs
'du gnyis kar bdag kyang zhabs phyir yod |

M 1 ayiladgaysayar mén kii ene gegen ber ¢u (JC: ¢ii) sedgel (for:
sedkil, JC note 89)—degen tayalan ayiladbai : qoyar ¢iyulvyan ken ken-
diir ¢u bi baray-a boluysan ajiyu

T 2 de dag gi snga phyi thams cad du phyogs so so’i mjal mkhan gyi
bla dpon skya ser mchog dman mtha’ dag la

M 2 tedeger|-]iin urid qo¢id (for: qojid) qamu~yar-tur yazar (for: yajar)
~azar (for: vyajar)-un iregsen morgol¢in blam-a-nar noyad gara quvarasy
degedii door|a]du arad-tu

T 3 dam pa’i chos kyis (for: kyi) ’khor lo mtha’ (131-5=66a-5) klas
pa bskor nas smin grol la bkod | kun ldan zhes pa lcags byi’i

M 3 degedii nom-un kiirdii ergegiil(e)jii (for: ergigiiljii) bolbasurayulan
tonil(a)yan okiy-a-bai (for: jokiy-a-bai) :: kiinden(g) (JC: kiindag)
kemekii temiir jil[-|iin qabur quluyun-a (for: quluyan-a)

444 T 1 dpyid ka bdag dbus gtsang la 'gro ba’i dgongs pa zhus par shin tu
mnyes par mdzad de dgongs pa gnang | sku

M 1 jil[-Jiin (JC: jilun) gabur bi barayun-dege (for: -dayan) o¢iqu-ban
tayalal-iyan ayiladqaysan-a masi bayasun ayilla]dju (for: ayiladéu)
jobsiyen soyurqaryad

T 2 gshogs (131-5: gzhogs, correct) nyid kyi phyag 'phreng dang |
chibs pa’i gras bong rta gcig gi gnang sbyin yang stsal | lcags byi nas
M 2 6ber|-|in mutur-tayan bariysan nigen erike kiged kolgen-diir
toytaysan eke biitligiin mori-i ¢u qayiralan oriisiyebei temiir quluyun-
a (for: quluyan-a)

T 3 sa lug gi bar bdag gis bkra shis lhun po sogs dbus gtsang la bsdad
pas de bar gyi rnam thar mdzad bzang

M 3 jil|-Jiin-ece (JC: jilun-aca) Sarui (for: siroi) qonin jil kiirtele bi|-
|ber barayun-un (for: -u) dasi lhiinbu ter|i]gliten i jang-un vyajar
sayuysan-iyar qoyorumdu sayin jokiyal
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445 T 1 rnams nges pa cig ma byung | 'gal byed ces pa lcags mo phag lor

gnyer pa pin thu nang so (132-1=66v1=BR 38b1) dbus

M 1 ¢idag (for: ¢adiy) -nuyud-u maryadlan ese lablabai yaljid kemekii
temiir em-e yaqai jil[-]diir batu nirba nasu-yi barayun

T 2 gtsang du gtong ba gnang nas rgyal ba yab sras la sku tsham ’dri
zhu ba’i rten ’bum dang chos sde che chung rnams

M 2 -ta (for: -da) ilegejii boyda dalai blam-a-yin gegen-ii amuyulang
erijii ayiladqu-yin ergiil beleg kiged yeke bavy-a keyid-iin yajar-a

T 3 su mang ’gyed gnang | gzhung nas rgyal rtse them spangs lugs
kyi bka’ 'gyur rin po che spus shin tu legs

M 3 mangja jed ergiigiilbei barayun-u-aca (for: barayun-aca) . jilze
ten(g)bang-un yosun-u yanjur erdeni sayiqan masai (for: masi) ¢ineg
(for: ¢inege) nigen-i :

446 T 1 pa cig gdan (132-2) drangs | de rjes rdo rje rgyal po bod la phebs

dus 'phyong rgyas em (132-2: aim) chi gtong ba gnang nas rgyal ba
M 1 jalabai tegiinii qoyin-a valir qayan tobed-tlir morilaqui-daryan
cungji emci-yi ilegejii boyda dalai blam-a-dur

T 2 yab sras la 'bul ba dang mang 'gyed kyang gnang | de dag gi snga
phyir mi sna gzhan ’dra lan gnyis sum (132-2: gsum) tsam

M 2 ergiil kiged mangja ed ¢u ergiigiilbei : basu tedeger|-]iin urid qojid
busu el¢iner qoyar ~yurban iiy-e

T 3 gtong ba gnang yang des (132-2: nges) rang ma (132-3) shes shing
brjed pas ma bkod | don grub ces pa <sa> lug gi hor zla bcu gnyis
M 3 ilegen ayiladduysan bolbacu tobdi? mavyad-i bi ber ese lablayad

martaju ese ugiyabai (for: jokiyabai) dun(g)dub kemeki Sarui (for:
siroi) qonin Jil[-]iin ebiil|-]iin aday sara

447 T 1 par bdag sog yul du slebs | drag po ces pa lcags spre’i dbyar ka

rje 'di pa’i sku gzhogs su
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M 1 bi mong~yol oron-dayan kiir¢i ir[e]ged daybu kemekii temiir becin
jil[-]iin jun-(u)u enekii boyda gegen

T 2 phyag dbang zhu bar phyin | dgon par phebs pa’i lam tu (132-3:
du) phebs rjes (132-4) zin te phyag dbang zhus | yun ring po’i

M 2 tan(a)a-a morgor-e erebei (for: irebei) tediii dacang keyid-tiir
Ogede bolqui jam-dur jalaraysan-u qoyin-a-aca nekejii morgogsen-e
oni udayan

T 3 bar du gsung gleng zhib rgyas gnang | de nas ri bo dge rgyas gling
du phebs pa’i phyag phyir phyin | dgon pa’i

M 3 baralgayulju narin niyta-yi mas(a)i delgerenggiii asayun ayilad-
duvyad tendece ribu gejei ling jalaraqui-dur barary-a bolbai keyid-iin

448 T 1 phyi rgya phal cher grub cing rten bzhengs kyi skabs su 'dug | der

zhag po bcu lhag tsam bsdad de bka’ (132-5) dbang

M 1 vadayada bey-e yekengki-yi baraytayad burqan sitiigen-ii biitiige-
kiii-yin iiy-e biikiii-yin tula ten(g)de arba yarun qono~y-un tediii tiidejii
de[l]ger|e]kiii-e

T 2 zhus | thugs shin tu mnyes pa’i bslab ston <gyi>) rigs dang | sku
gzhogs nyid kyi sku gzan gcig | gser srang

M 2 ayiladqaysan-a sedkil masai (for: masi) bayasqui ber surval jarlivy-
un jiil soyurqayad 6ber|-|iin asayaysan nigen orkim(e)ji arban lang
T 3 beu | dngul kyi ka to ra gcig | gdan snye ’bol | bu la ka bcu| chibs
chen grwas mgo dkar gyi rta bzang po

M 3 selte (for: alta) nigen monggii vadur olbu~y tiisilge bulay-a arba
kolgen-e toytarysan qotang (for: qotung)-un nigen sayin mori-bar

449 T 1 gcig gis (132-6) gtsos pa’i rta sum cu gnang ba sogs bdag rkyen

dpe med gnang | blo ngan zhes pa lcags

M 1 terl|i]giilen yuc¢in aduyu qayirlaqu ter|i]giiten orosiyul (JC: note
108: oriisiyel, correctly) qayir-a iiliger tigei soyurqabai : lo nam ke-
mekii temiir
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T 2 bya 10’1 ston (132-6 bya’i ston) ka er te ni jo bo’i Tha khang gi
thog tu g.yon ru tsho ba bzhi 'tshogs pa’i tshogs 'dur spyan drangs
spyl rim

M 2 takiy-a jil|-]iin (JC: jilun) namur erdeni juu deger-e jegiin qoSiyun-
u dorben ayimary-un ¢iyulyan ¢iyulqui-tayan (for: -dayan) jalaju niyte
(for: neyite)-yin giirim ba yeriigel kiged

T 3 smon lam byams pa gnan (132-6: gdan) ’dren sogs rgyas (133-
1=67r1=BR 39al) par gnang | de skabs gzhung gi sku tshab mgron
gnyer skyar po nas

M 3 mayidar jalaqui terli]giiten delgerenggiii-e ayiladqabai tere ucartu
bovyda dalai blam-a-yin emiin-e-e¢e dunir jarbunai irejii

450 T 1 byon te sku gzhogs rin po che ’di nyid la khal kha 0’1 lod kyi sprod

len gyi sgor la snyan ’bul zhus par snga sor

M 1 mén kii enekiiii gegen ta(a)n-a galg-a 6geliid-iin eb ey-e Jasaqu-
yin ayiladqal 6¢igsen-e urid barayun qosiyu

T 2 khal kha g.yas ru nang du dus ’khrugs (133-2) byung ba’i skabs
dang | o'i lod nas kyang "khyar nas yongs pa’i mi sogs

M 2 qalg-a dotor-a jaryur-a-ban ebderel boluysan ucir ba 6geled ¢avy
¢u irejii iregsen ulus ter|i|giliten

T 3 sprod len rnams phan tshun lugs mthun gang legs kyi ngos nas
gzhung bstan pa’i la rgyar phan pa’i bslab ston

M 3 eb ey-e-nuyud (for: -niigiid)-i 6gerekii 6gerekii ali sayiqan jokildu-
qu-yin yosuyar youl sa¢in (for: sajin) torii-yin t616b ariyun-dur tusatu
survyal jarliy

451 T 1 gnang ste gzhung bstan pa’i don yar ngo’i zla ba ltar (133-3) "phel

bar mdzad | de skabs dha yo’i hong tha’i

M 1 baryuju youl 8ac¢in (for: sajin)-u tosu (for: tusa)-yi sin-e-yin saran
metli arabadqgan (for: arbidqan) jokiyabai : tere ucir-tur dha yuvai
qung tayiji
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T 2 jis rta stong phrag gcig dang gser dngul gos dar sogs kyis gtsos
pa’i khri 'bul dang | gzhan bla dpon so

M 2 ber ireged mingyan adayu kiged altan ménggii mangnuy ter|i]gii-
ten-ber e(r)kilen ergiil ergiiged : busu blam-a-nar noyod (for: noyad)
T 3 s0’i (133-3 sos) ’bul pa’i rigs kyang shin tu mang ba phul cing |
de rnams la yang dam pa’i chos (133-4) kyi ’khor lo ci rigs

M 3 tus tus ber ergiil-iin Jiil-i ¢u masi olan ergiiged tede biigiide-diir
¢u degedii nom-un kiirdii alin jokis-iyer

452 T 1 pa bskor | khrag skyug ces pa chu phag lor bdag phyag dbang la

phyin nas 'dod chos ’ga’ zhus | de skabs rdo

M 1 ergiigiiliin soyurgabai tayjii(n)g kemekii usun gavyai (for: yaqai,
JC: note 116) Jil-diir bi mérgodr-e ociju kiiseysen nige ked|[-]iin nom-
iyan Gsiysen-e (for: dcigsen-e) tere ucir-tur

T 2 rje thu she ye thu rgyal pos zhabs brtan brtan bzhugs rgyas pa
cig phul | de skabs bdag kyang rgyal po dang

M 2 vagdirai tiisiyetii ga-yan ber 6lmei batud[a]qu-yin tuqai-dur dansu-y
delgerenggiii-e ergiigsen-ii tere ucir-a bi ¢u qayan-liige (for: -luy-a)
T 3 (133-5) lhan tu (133-5: du) zhabs brtan gyi mandala dang 'bul
ba’i rnam grangs stong min tsam dang zhabs pad brtan pa’i snyan
M 3 qamtu nigen-e danSuy-un mandal kiged ergiil-iin juil|-Jiin toyan-
dur qangdab-un tediii orol¢ayagun 6lmei lingqu-a batud|qa]qu-yin

453 T 1 ’bul <zhus> shing | gsol ba btab | de’i snga phyi mang por gong

ma rgyal po’i ja sag bzhi bcu zhe dgu’i

M 1 ayiladqal 6¢in jalbariju ergiiné[e|lbei tegiin|-]ii urid qojid olan
iiy-e boyda ejen-ii dotoyadu décin yisiin

T 2 nang nas kyang mjal mkhan ’aga’ yang (133-6) gsang stabs su
yongs te mjal nas chos kyi bka’ drin zhu ba

M 2 dotor-a-aca nigen kediin morgoléin inu niyucayai (for: niyuca)
ber ir[e]jii morgoged jarliy nom-ud-i ayiladqaqu ba ergiil-i
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T 3 dang 'bul ba yang gzabs rgyas phul | gos sku chen mo zhig kyang
bzhengs te bya khyung dgon par phul ba

M 3 ¢u neng delgeringgiii-e (for: delgerenggiii-e) ergiibei : basu (for:
basa) tede ucir-a nigen yeke toryan burqan-i biitligeju jacting keyid-
tiir ergiiysen (for: ergiigsen)

454 T 1 dang | ’jam dpal rtsa rgyud nas gsungs pa’i bris sku mthong ba

don ldan dang | (133-6 + |) (134-1=67v1=BR 39b1) gser sku gsum
tsam bzhengs

M 1 ba jimbal ja¢ud-ac¢a nomlaysan mdong ba don ldan-un (for: -u)
korii(n)g-liige sayumal burgan ~yurba-yin tediii biitiigelegejii

T 2 te gong ma rgyal por phul bas rgyal pos kyang shin tu mnyes te
sku gzhogs rin po cher bul ba dang |

M 2 boyda ejen-e ergiiysen-iyer . ejen ber ¢u mas(a)i ayiladduyad
degerekei-diir ergiil yeke kiged

T 3 mi sna rnams la yang gnang spyin rgya chen po gnang | dbus
gnang (134-1: gtsang, correctly) nas ’jang gi khro par la rgyag pa’i
bka’

M 3 el¢iner biikiin-diir ¢u gayir-a ériisiyel yekede bayulyabai barayun-
da-aca jang-yin (for: -un) kiirel keb-tiir yaruysan yanjur

455 T 1 ’gyur rin po che gdan drangs | (134-2) bzhugs skar (134-2: sgar,

correctly) la yang bka’ <’>gyur snga mas ma dpe (134-2: dpa, incor-
rectly, BR 39b2 dpe, correctly) byas nas bka’

M 1 erdeni-yi jalaju sayurin kiiriyen-diir ¢u uridu ~anjur-iyar ekilen
diledéi yanjur :

T 2 'gyur tshar gnyis tsam bzhengs pa gnang | gzhan yang sku gzhogs
nyid kyi phyag bzo ma rdo rje ’chang dang | zhal

M 2 qosiyad-un tediii biitligelgen ayiladduysan ba busu basu (for:
basa) gegen tan dber[-]iin ayiladju (for: ayiladéu) biitiigegsen vcirdar-
a ba gegen-iyer
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T 3 dgod (for: dkod) kyis bzhengs su bcug pa’i rgyal ba rigs Inga che
legs (134-3) kyis gtsos pa’i gser sku lugs ma shin tu

M 3 eyinejii bayiju biitiiglegsen il[a]yuysan tabun ijayur-tu yeke sayi-
qan-iyar e(r)kilegsen sayumal burqan masi

456 T 1 mang ba dang | dngul las grub pa’i bde gshegs mchod rten brgyad

che legs sogs rten gsum gyi rigs

M 1 olan kiged basu (for: basa) ménggiin-iyer biitiigegsen sayibar
odduysad-un nayiman subur~y-a yeke sayiqan ter|ilgiiten yurban sitii-
gen-u Jiil ¢u

T 2 kyang shin tu mang po bzhengs pa gnang | gsang ba’i rdo rje ’dzin
pa gnyis gsum las kyang (134-4) sgrub thabs brgya

M 2 masi olan biitlgelgejii ayiladduysan ajiyuu basu (for: basa)
niyuca-un (for: -yin) vacar-a dar-a blam-a qoyar «yurban-aca ¢u tiib
tab

T 3 rtsam (134-4 rgyam, for: tsam) | sgrub thabs rin chen ’byung gnas
sogs bka’ chos kyi rigs shin tu mang po gsan pa yod ’dug

M 3 jizam tiibtab ri(n)gcin jiungnai terigiiten jarliy nom-ud-un jiiil :
masai (for: masi) olan ta sonosun ayiladduysan bui

457 T 1 na’ang | bdag chos (134-4: tshos, correctly) gang gsan zhib cha ni

zhu ma nus pas nges | khro bo zhes

M 1 abasu ¢u bi|-]ber tede buigiideger-i niyetelen (for: neyitelen)
ali alin sonosuysun (for: sonosuysan) bolba kemen ayiladqaju ese
¢idarysan tula ese lablabai tobo kemekii

T 2 pa shing glang gi ston ka ta la’i mandzu shri sku skye el deng
hong tha'i ji mchod yon rnams dang lhan tu (134-5: du, correctly)
bdag kyang

M 2 modun iiker jil[-]iin namur dalai manjusiri-yin qubilyan ildeng
qung tayiji blam-a 6glige-yin ejen-nuyud (for: -niigiid) qamtu bi ¢u
T 3 phyag dbang la phyin | rigs <gsum™> mgon po’i rjes gnang | (134-3)
bkas rje
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M 3 morgol-diir {icelcebei (for: {ijel¢ebei) tediii ten(g)de mordelceged
rigsiim gonbo-yin jinang [space in the manuscript| jarliy-iyar
(There is a passage missing in the Buryat manuscript. It appears er-

roneously on page 461-3, which corresponds to the xylograph editions:
LC 134-3 = Be. 67v3 = BR 39b3)

458 T 1 ’di pa tshogs ’du’i mgon tu (135-3=68r3=BR 40a3: du, correctly)

spyan drangs | rje ’di pa dang | dge ldan khri pa gnyis bzhugs khri
M 1 enekii boyda degereki-yin gegen : ¢iyulyan-u eki bolyan jalaju
tngri?-liige dgildan tiba qoyar-un Siregen ::

T 2 mnyam mnyam mdzad nas mjal 'dzom mdzad de phan tshun
gsung gleng zhib rgyas gnang | rgyal ba

M 2 adaliqan nigejii ayuljayulun iiilleddeged narin niyta kereg-tid-i
delgerenggiii-e Jarliy bolul¢aju dalai blam-a

T 3 mchog dang gong ma (135-4) rgyal po’i bka’ shog gnyis ka bsgrags
| zla gcig lhag tsam gyi bar du

M 3 kiged bovyda ejen-ii jarliy-un bi¢ig qoya~yulan dayudayad nigen
sar-a ilegiili boltal-a tiidejii ayiladdul¢ayad

459 T 1 rje ’di pa’i bka’ blon ’dar pa’i gzhi gyi (135-4: gyi missing) dgon

gyi bla ma pandi ta chos rje | se chen nang so

M 1 enekiiii boyda-yin sayid sa~yurin keyid-iin blam-a darba bangdida
suyiji se€in nangsu

T 2 rnam rgyal tho yon dang | khal kha’i rgyal po gsum gyis : : :
gtsos pa’i tsho ba

M 2 namjil toyin kiged qalg-a-yin yurban qa~yan bar e(r)kilen . doloyan
qosiyun-u

T 3 bdun (135-5=68a5) gyi dpon po bla dang (135-5: dang missing)

| : : : dpon che gras kyi blon po drug cu bla ma chen po rnam gnyis

M 3 yeke nertei noyon (for: noyan) blam-a-nar sayid tiisimed jirayad-
un tediii qoyar jiiil yeke blam-a-nar
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460 T 1 kyis dam tshig la bkar nas khrims tshul dang mthun par gcod

(135-5: gtsod) du bcug | de skabs

M 1 ber ¢ayaja qauli-yi ¢ingyadqgaju toytayayad yosun-luy-a jokilda-
~ulun jogarcéu ayiladdaléabai tere

T 2 0’i lod g.yon ru’i dpon po : : : : rab brtan mkha’ ’gro

M 2 ¢a~y|-|tur 6geled jegiin yar-un noyon (for: noyan) rabdan qan(g)do
T 3 kun bzang sogs : : : dpon khag (135-6 = 68a6) ’ga’ zhig kyang :
s rje 'di

M 3 giinsang terli|giiten nige kediin kii¢iitei noyad ¢u irejii enekii

461 T 1 pa’i sku gzhogs su phyag dbang zhus | der ’tshogs pa’i

M 1 bovyda-yin gegen-e morgobei tengde ¢iyuluysan

T 2 khal kha’i bla dpon phal che bar : : : dam pa’i chos kyi bka’ drin
(misplaced fragment)

M 2 qalg-a-yin blam-a-nar noyad olangki-dur degedii nom|-|un agi

T 3 (134-5=67b5) tshe dbang grub rgyal ma’i rjes gnang dang | nged
mchod yon gsum gyis zhus pa’i

M 3 ayusi-yin abisig ba blam-a-yin 6glige-yin ejed mén kii bide yurban-
u

462 T 1 sku gzhogs nyid kyi gsol 'debs kyi lcags (134-5 ljags) (134-6) lung

zhus | gzims chung sbug tu sger mjal

M 1 ayiladqarysan gegen-ii dber[-]iin soldeb-iin liing ayiladqan kiirteged
tuytam-un ordon-dur tug|alyilan

T 2 gnang yun ring po’i bar tu (134-6: du) gsung gleng zhib rgyas
shin tu mnyes pa’i sgo nas gnang ba dang | nyid kyis

M 2 baralgayulju yeke oroi udaryan masi bayasqabal egiiden-ece sayin
narin niyta yayum-a delgerenggiii-e jarliy bolun ayiladduyad 6ber[-
|iin asayaju
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T 3 bzhes pa’i gos ber dang gdan snye 'bol chibs pa’i gras rta 'gros
ma che legs sogs kyi gnang sbyin (135-1=68al) yang rgya chen

M 3 ayiladduysan nigen jang¢i kiged olbuvy tiisilge ba kolgen-diir
toytaysan nigen yeke sayigan jiruyu-a mori terigiiten oriisiyel gayir-
a-yi

463 T 1 po gnang | zad pa zhes pa me stag gi dbyar ka ri bo dge rgyas

gling gi rten bzhengs grub bstun

M 1 6rosiyebei sadba kemekii yal bar(a)s jil[-|iin jun ken(g)tei-yin
keyid biitiigel dayusju ner|e|tei nigen kediin biitiigiil

T 2 bla ma’i gras 'ga’ zhig gis rab gnas mdzad ’dug | de’i ston ka bod

nas rgyal dbang mchog gi sku tshab (135-1=68r1=BR 40al: chi ba)
dge ldan

M 2 blam-a-nar-iyar rabnai kilgen ayiladdu~ysan tegiin[-]ii namur t6bed
~azar|-|a¢a (for: ~ajar-a¢a) tabuduyar dalai blam-a-yin emiin-e-ece
geden(g)danba

T 3 khri (135-2) rin po che ngag dbang blo gros rgya mtsho’i zhal snga
nas dang | gong ma rgyal po’i sku tshab ar ni a li hang am pa

M 3 rinbucei ayvangludui jimsu-yin gegen kiged bovyda ecen (for:
ejen)-ii emiin-e-eCe arani aliqgan amban

464 T 1 sogs gtong ba gnang nas tsho ba bdun khu rin bel cher zhes par

tshogs 'du byed du bcug skabs gong ma chen

M 1 terli]giiten ilegejii doloyan qosiyu qamu~y-iyar kiirin belcer neretii
~vazar ¢iyulyan-i ¢iyulun iiiledkii-yin udir-a boyda

T 2 po’i mi sna a chi thu chos rjes (135-3) gong ma chen po’i
M 2 ecen (for: ejen)-ii elCei acitu Coyiji bar boyda ecen (for: ejen)-ii

(misplaced fragment)

464 T 2 ... stsal | tsgogs 'du’i steng du gzhung ba bstan la rgya’i bka’ bgros

M 2 ... boyda eCen (for: ejen)-ii ¢iyulyan-u deger-e sav cin (for: sajin)
torii-yin nariyun-u (for: niruyun-u) youl kereg-i ayiladdulun
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T 3 mdzad pa rnams gong ma chen (136-1=68v1=BR 40bl: mar) mor
zhu bar mer ken pandi ta rab ’byams pa dang | sku tsha dga’ ldan rdo
rje gnyis

M 3 joyuysan biikiii-ben boyda een (for: ejen)-e ayiladg-a kemen
rabjimba mergen ban(g)dida aci geden(g)dorji qoyar

465 T 1 gong ma rgyal po’i sku gzhogs su btang | tshogs 'du la phebs pa’i

skabs bdag gis phebs

M 1 boyda ecin (for: ejen)-ii gegen tan-a el¢i bolyan jar|u|ju ilegebei
Ciyulyan-a jala(ba)raqu-yin uéir-tur bai (for: bi)-ber uytuyul-dur

T 2 bsu la phyin te mandala dngul bum gos dar sogs dang rta (136-2)
brgya tham pa phul cing phyag dbang zhus | tshur log

M 2 o¢iju man(g)dal monggiin bumba tory-a mangnuy ter|i|giiten
kiged jayun ada~yu ergiijii morgobei inaysi

T 3 phebs skabs bdag gi dgon pa ru spyan drangs | rgyal po dang ba’
thur hong tha’i ji sogs (136-2 + phyag) phyir phyir phebs |

M 3 tekerejii jalaraqui-yin {iy-e-diir bi[-|ber dber[-]iin keyid-tegen jalaju
qayan kiged bayatar (for: bayatur) qung|-|tayiji ter[i|giiten bara~ya|-
|bolun eril¢egsen-e

466 T 1 dkar dro gzabs rgyas zhus | bzhugs gdan | snye ’bol | rnga mong

Inga | (136-2 + |) (136-3) g.yag sum cu | lug sum brgya

M 1 tangsuy ¢ayan idege jimes-iin ~yuril regiiged (for: ergiiged) olbu-y
tiifilge tabun temege yucin sarluy yurban jayun

T 2 tham pa phul | dgon pa’i rten gsum la rab gnas rta thog ma mdzad
de phyag nas gtor ba gnang | zhag po

M 2 qoni ergiiged keyid-iin yurban Sitiigen-diir quriyanggui rabnai
ayiladju sarbai (for: arbai) sacun qayiralaryad nigen

T 3 gcig tsam la phebs skyel zhus | sngon ston pa’i dus su dge slong
'dza’ po dang sa las skyes (136-4) gnyis tshe rabs

M 3 qonoy-un tediii dotelege ayiladgaju busabai (for: bucabai) erte
burgan baysi-yin iiy-e-diir : 'zaa pod kiged lai ji neretii : qoyar
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467 T 1 mang por 'khon yon pa’i rgyu mtshon gyis dge slong gyad bu nor

dang dge slong ma utpala’i mdog la skur

M 1 geliing olan t6rol tutum-dur 6s bolulCaysan siltayan-iyar gelong
jidbu nor-liige (for: -luy-a) geliing udbalai doy qoyar eldeb

T 2 zhus sna tshogs byas pa ltar rje ’di pa’i mes po rdo rje rgyal po
nas bzungs te da bar mi rabs dgu’i par du seng ge

M 2 jiiil-iyer qo¢i talbiysan metii enekii boyda-yin ebiige ezige (for:
eCige) vacir qayan-aCa ekilen ediige kiimiin-ii yisiin iiy-e

T 3 gcig po’i dus (136-5) ma gtogs khal kha o’i lod gnyis 'khrug pa
byed (136-5: phyed, for: byed) bzhin pa de’i sri langs pa lta bu ’am |
M 3 kiirtel-e yayCaqan sarsalan (for: arsalan)-yin ¢ay-aa busu qalg-a
ogeled qoyar anu ebderen iiileddiig-senger (for: -sen-iyer) tegiin-ii buy
kotiiliigsen metii buyu

468 T 1 rgyud bla ma las | 'phags pas skye dang rga ba dang | na ba’i sdug

bsngal rtsad nas spangs | zhes gsungs pa ltar

M 1 jiiid blam-a-a¢a qutuytun (for: qutuytan) ber torokii otelkii kiged
ebedkii-yin jobalang-i uy-aca tebciliige kemen nomlaysan metii

T 2 nges don la las nyon gyi dbang gis (136-6) rang dbang med par
skye rga na (136-6: rgan) ’chi sogs kyi sdug bsngal rtsa ba nas spangs
kyang |

M 2 maryad ud(u)g-a-dur nisvanis-un erkeber 6ber[-|iin erke tigei torokii
otiilkii ebedkii iikiikii ter[i]giiten jobalang : uy-aca teb¢iysen bolbacu

T 3 dran (136-6: drang, correctly) don du sangs rgyas bcom ldan ’das
kyi zhabs la seng ldeng gi tshal pa zug pa dang | lhas byin gyis skyogs
(136-6: sgyogs, correctly)

M 3 sidurvyu udg-a-dur ilaju tegiis négéigsen burqan-u 6lmei-yin gegen-
dir sengdeng-yin (for: -iin) jaldasu qadqurysan kiged devadad ber
¢i(y)dur cilayun

469 T 1 rdo 'phangs pa’i dum bu zhabs kyi mthe bong (136-6: bod) la

'phag nas (137-1=69r1=BR 41al) sku mtshal byung ba | gcer bu mos
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M 1 erejii (for: erijii) talbaysan (for: talbiysan) Gi¢iir (for: jiir) biiri
ber kol-iin gegen-ii erkei-diir tos¢u singqu yaryaysan jerbii-yin ekiner

T 2 skur ba zhus pa sogs las kyi rnam smin bzhes tshul gsum (137-1:
gsungs) pa dang mthun par bstan pa yin nam | yang na rje dge

M 2 qocai (for: qo@) taliban (for: talbin?) 6¢igsen ter[i]giiten iiile-
yin acai iir-e joyulyaqui yosun-lige (for: luy-a, JC note 165: luy-a)
jokildayulan ayiladduvysan buyu basu boyda

T 3 ’dun rgya mtsho’i bstan ’gror phan pa’i 'phrin las dbus su rgyas
pa’i grogs su (137-2) pan chen ye shes rtse mo mi

M 3 gen(g)diin jimsu-yin gegen Sacin (for: §ajin) amitan-dur tusalaqu-
yin {iiles inu iii oron-dur delgeregiilkii-yin nokor-tiir ban(g)cin yesi
jimsu ay-a

470 T 1 mnyes pa’i tshul gyis dbus su phebs bcug pa dang | sa bdun pa’i

byang sems yan chad la bdud kyis gnod

M 1 {igei-yin yosuvar iii-diir jalarayuluysan kiged doloduvyar yazar
(for: ~yajar) oluysan bodisadu-a nar|-|a¢a degegsei (for: degegsi)-diir
simnus ber

T 2 pa byed mi thub par de’i tshogs myur rdzogs kyi thabs su byang
sems rnams bdud du sprul nas de la bar (137-3) chad

M 2 qourlan iilii ¢idan tegiin|-]i ¢iyulyan tiirgen-e tegiiskekii-yin ary-
a-dur bodisaduva-nar simnus bolun qubilaju tegiin[-]diir jedker

T 3 byed par gsungs pa ltar ram lhas byin gyis ston pa’i slob lam gyi
gnas skabs su gnod pa sna tshogs byas pa

M 3 bolun {iileddiimiii kemen nomlarysan metii buyu devadad ber erte

burgan ba~v8i-yin suruléaqui mor-iin aqui ucar-a-dur eldeb jiil-iyer
qourlan

471 T 1 rnams ston pa’i tshogs myur rdzogs kyi thabs su mdo sde rnams

las gsungs shing | bdag cag
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M 1 iiileddiigsen-nuyud (for: -niigiid) anu burqan bay8i-yin ¢iyulyan
tiirgen-e tegiiskekii-yin arvy-a kemen sudur-un ayima~y-ud-un nomla~ysan

biiged ba biirid-ii
T 2 gi ston pa las kyang lhas byin (137-4) gyis bskal pa mang po’i
snga rol tu (137-4 du, correct) sems bskyed par mdo las gsungs pa

M 2 bavysi-dur ¢u devadad olan ~yalab-ud-un urid sedkil egiiskeliige
kemen sudur-a¢a nomlaysan meti ali mon ::

T 3 bzhin gang yin ma shes | mi shes pa’i rgyu mtshan yang | sangs
rgyas bcom ldan ’das kyis | nga’am ’dra ba’i

M 3 ese medebei iilii medekii-yin siltayan ¢u ilaju tegiis nogcigsen
burgan ber bi buyu bi meti

472 T 1 gang zag gis gang zag gi tshod gzung par (137-4: bar) bya yi |

gang zag (137-5) gis gang zag gi tshod gzung bar mi bya ste nyams
par

M 1 bodgali ber podgali-yin kemji[ye|l-i barimui j-a bodgali ber bodgali
ber kemji[ye|l-i barin {ilii iiiledkiii dor[uy]i(d)taqu

T 2 gyur ta re | zhes gsungs pa ltar spyir gang zag gi tshod mi gzung
zhing | Thag par pan (137-5: phan) chen thams cad mkhyen pa

M 2 bolyujai kemen nomlaysan metii yeriingkei bodgali-yin kemji[ye|l
bariju bolugai (for: bolusi) tigei biiged ilangyuy-a qamu~y-i ayiladdu~yci
ban(g)¢in boyda

T 3 chen pos mkhas grub sangs rgyas ye shes kyi sku’i skye bar ngos
'dzin (137-6) gnang nas bdag rkyen mdzad | de ni

M 3 ber qayidub sangji iSi-yin qubilyan mén kemen todorqai ayiladju
(for: ayilad¢u) qayiralan jokiyabai tere inu

473 T 1 dgongs pa can gyi gsung min tshe mkhas grub sangs rgyas ye shes

de nyid skyes chen dam pa yin

M 1 taryalal jarliy busu-yin ¢ay[-|tu qayidab sangji isi moén kii tere inu
mon-ii tula urid
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T 2 gshis gong (137-6: ging, for: gong) tu (137-6: du, correctly) bshad
pa ltar rje <’di> par brten nas gong ma rgyal po byang grol gyi 'brel
bar gyur pa’i thabs (138-1 = 69b) su ’gyur (138-1: 'byur, for: 'gyur)

M 2 nomlaysan metii mén kii ene boyda-dur 8itiijii ecen (for: ejen)
qayan-u tonilqu tuyulqu-yin mor-tiir barildayulqu (for: barilduyulqu)-
yin ary-a-dur bolqu-yin

T 3 ba’i rkyen yin shes (138-1=69v1=BR 41bl: shas) la (138-1 kha)
| dgongs pa can gyi gsung yin (138-1: min) zhing mi rang dga’ ba yin
tshe bdud kyis yid brlams pa

M 3 siltayan mon bayidal[-|tai tayalal-tu jarliy mén boluyad yerii
titele-yin kiimiin moén ¢a~y[-|tu simnus-iyar sedkil-e¢e toytaysan yadan
(for: valdan) bo-

474 T 1 dga’ 1dan po shog thus rje ’di bar khyed dge ldan khri par phyag

dbang ma zhus pa ci yin zer ba sogs skur zhus kyi

M 1 So7v-tu ber enekii boyda gegen geden tiba-dur ese mordgogsen
Siltaryan yayun bui kemekii ter|i|giiten da~yarin

T 2 yi ge phul bar (138-2) rje 'di bar thugs khro ba sogs ga la yod
kyang | rgyal po sogs dpon che chung thams cad kyis ma

M 2 ayiladqaysan bicig ergiigsen-e ene kii boyda-dur kilinglejii ayi-
ladqaqu terli]giiten qami~y-a bui iigei bolbacu qaryan ter[i]|giiten yeke
bary-a gamuy noyad ber tesen

T 3 bzod par tsho ba bdun phal che bas dmag dpung bteg | g.yas ru’i
rgyal po dang ta’i ching hong tha’i ji gnyis kyis

M 3 jada(l)[y]san doloyan qosiyu olangki bar ¢erig morduju barayun
qoSiyun-u qayan kiged dayicing qung|-|tayiji qoyayula ~yaldan

475 T 1 po shog thu dang mdza’ mo byas (138-3) nas mi rigs pa mang po

byas par brten khong gnyis bzungs | de nas

M 1 bosuy-tu-luy-a jokildun ayiladju (for: ayilad¢éu) jokis tigei iiiles-i
olan ta iiileddiigsen-ii siltayan-iyar tere qoyar-i baribai ten(g)dece
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T 2 khal kha g.yas ru’i u rang khang nas dpon 'ga’ 1dan po shog thus
bcom la brten po shog thu’i so par

M 2 qgalg-a barayun qoSiyun-aca uryanggan-ac¢a nige kediin noyad-i
~valdan bosuy-tu Sidegsen (for: siidiigsen)-diir siltaylaju bosuy-tu-yin
T 3 yongs pa’i dpon dpon (138-3: dpon missing) chung rdo rje skyabs
’khor beas bsad | de skabs (138-4) dbus gtsang nas gzhung gi sku tshab
la

M 3 qarayul-dur ilegegsen ded noyan dorji jab nokor selte-yi alabai :
tere ucir-tur barayun degegsi boyda dalai blam-a-yin

476 T 1 rgyal me tog thang gi mkhan po chings la phebs pa’i sprel zla zhal
ngo zhig yongs nas chings byas par brten khal kha rdo
M 1 emiin-e-ece jal miday tang-yin (for: -un) qambu sidqaran (sidar-
qan? for: sidurya?) quraqu jarliy-un bic¢ig-i jalaju becin sar|-]al-|yin
sin-e-ber irejii quraqu bicig ergiigsen siltayan-iyar qalg-a-yin
T 2 rje thu she ye thu rgyal po sogs khal kha'i dmag thams cad long
| rnam ’byung zhes pa sa (138-4: pas, for: pa sa) (138-5) 'brug gi hor
zla gnyis par
M 2 vadir tiisiyetii qan ter[i|giiten qalg-a-yin qamu~y Cerig bayuysan
namjiing kemekii luu jil[-|iin qoyaduyar saran-dur
T 3 po shog thu rang yul nas dmag bteg khal kha g.yas ru’i el ci ken
zhes pa’i dpon khag gnyis tsam bcom || (138-5 one | is missing)

M 3 bosuy-tu &ber[-]iin oron-aca Eerig mordaju qalg-a barayun qosiyun-
u eljigen kemekii kiictitei noyan qoyar-un tediil sitiiged

477 T 1 de nas rim gyis khal kha mang ma’i dkyil du slebs te <kho> rang
gi bsod nams dar bas khal kha tsho’ur (138-6) ’ded

M 1 ten(g)d|-]e¢e ulam-iyar olan qalga¢ud-un dumda oruju ir|e|ged
tegiin[-|ii &ber|-Jiin jayay-a delgeregsen-iyer qalg-a ¢6m diirbiijii (for:
diirbejii) oobai (for: odbai)

T 2 la btang | er te ni jo bo sogs lha khang dang dgon pa khag so so
las la la bshig | la la’i sku ’dra tsho bshig |
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M 2 oobai (for: odbai) : erdeni juu ter[i]giiten keyid siim-e kiged busu
basu nerle-|tei (JC: erdeni) keyid tus tus-un jurim (for: jarim)-ud-i
ebden : jarim-ud-un burgan sitiigen-i ebden

T 3 rje ’di ba'i (for: pa’i) bzhugs skar (138-6 sgar) gyi sku ’dra che
chung dang | ri bo dge rgyas gling gi dgon pa thams cad bshig pa sogs
mi

M 3 enekiiii boyda-yin sa~yurin kiiriyen-ii burqan Sitiigen yeke bary-a
buigiide kiged ken(g)tei-yin keyid qamu~yar ebdegsen ter[i]gliten jokis
ligei iiiles-i yekede

478 T 1 rigs pa (139-1=70r1=BR 42al) chen po byas | de skabs sems can

gcig gi las zad na | sangs rgyas stong gi mdzad pa zad ces

M 1 yekede iiledbei yambar kemekiii-diir nigen amitan-u jayay-a
baruydabasu mingyan burqan-u jokiyal md|r|g6(dii)miii (JC note 183)
kemen

T 2 gsungs pa ltar rje 'di pa las dbang gis khal kha’i rtus (139-1: jus)
nyes yong ba mkhyen te gong ma rgyal po’i phyogs su phebs

M 2 nomlaysan metii tere ucir-tur enekiiii boyda ber qalg-a iiilii (for:
tiile)-yin erke|-|ber doruyital bolqu-yi ayiladju (for: ayiladéu) bovyda
ecen (for: ejen) degeg(e)si gan(g)duju jalaraqu-yin

T 3 skabs zhag (139-2) ’ga’ zhig cung ’o brgyal ba tsam byung yang
ma ’gyangs par khal kha g.yon ru’i u rang khang gi ta’i

M 3 uéir-a nigen kediin qono~y-tu 6¢iiken ¢ilen aljiyaju ayiladbaju) (for:
tiiledbejii) udul (for: udal) iigei qalg-a jeg|-]iin gosiyun uriyanggan
dayic¢in|g] qoyar

479 T 1 ching rnam gnyis kyi thog tu phebs | de thams cad kyis brnyen

(139-2: bsnyen, correctly) bkur zhabs tog phun sum tshogs pa bsgrubs
|

M 1 jiil-tin deger-e Jalaraju tede ergul kiindiilel qotula teglisiigsen
ergiibei :
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T 2 de skabs gong ma rgyal pos be’ kha ta lar am pang sogs mi bzang
rnams btang nas phyag g.yog rnams la khre dang nor

M 2 tere ucir-tur boyda gayan ber qadalara amban terigiiten sayid
kergemten-nuyud (for: -niigiid)-i uytuyulun ilegejii baray-a boluy¢in
biigiiden-diir

T 3 lug sogs dang sku gzhogs su yang ’bul ba mang po phul | skyes
bdag ces pa lcags lug gi hor zla bzhi par

M 3 ¢aling budany-a kiged . iiker qoni ter|i|giiten ba degereki-yin gegen
tan-dur ¢u ergiil yekede ergiijii ji day kemekii temiir qonin jil[-|iin
dotiiger

480 T 1 mtsho bdun zhes par gong ma rgyal po (139-4) phebs | rje 'di pa
dang khal kha’i rgyal po gnyis kyis gtsos pa’i dpon che chung thomd
(=thams cad)

M 1 sara-dur doloyan nayur kemekii yajar boyda ezen (for: ejen)
jalaraju 6gede boluyad enekiiii boyda-luy-a qalg-a-yin qoyar /luy-a/
gayan ber erkilen : yeke bay-a qamuy noyad degere

T 2 la gong ma’i mjal kha gnang | rje ’di pa dmangs las sngon du gong
ma’i gzims gur la gdan drangs phan tshun mjal

M 2 baralaqui ayiladqarysan-a soyurq-a-yad : enekiiii boyda-yi olan
biikiii-e¢e urid ¢ay-u (for: -un) jiryaqu ordon-dur jalaju 6gerkii (for:
orgiikii, i.e. ergiikii) 6gerkii (the word is repeated) beleg-iyen

T 3 dar phul te mjal ’"dzom gnang nas (139-5) thugs yid gcig tu 'dres
pa lta bur dgyes pa chen po gnang | bzhugs

M 3 ergiil¢ejii u¢araldan ayiladduyad tuytam sedkil-iyen nigen-e ayilad-
duysan metii yeke bayasul¢an ayiladqabai : yeke

481 T 1 gral chen mor phebs nas ston mo gzabs rgyas gnang | nyin gcig
gong ma rgyal po yang rje 'di

M 1 yamun-a yajar-a jalar|a[ju qurim-i ¢u neng delgerenggiii-e ergiibei
nigen ediir boyda ezen (for: ejen) ¢u enekiiii
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T 2 pa’i gzims (139-5: gzings, incorrectly) gur la phebs | sku gong
ma mang por mchod yon gyi ’grel (139-5: ’brel, correctly) pa yod pa’i
stabs kyis phan tshun

M 2 boyda-yin jiryaqu ordon-dur jalar[a]bai erten-ii een (for: ejen)
olan iiy-e blam-a Oglige-yin ezen (for: ejen) bolul¢aysan bayidaltai
Cinary8i inaysi

T 3 thugs nyi (139-6: nye, correctly) mo dpe <med> mdzad | de skabs
gser dngul gyi snod spyad mang po dang | dngul srang (139-6: sang,
incorrectly) stong phrag gcig| gong

M 3 iiligerlesi {igei sedkil-iyen amurlal¢an ayiladdulcabai tere ucir-a
olan altan sab (for: saba) moénggiin saba kiged nige mingyan lang
monggii ezen (for: ejen)-ii

T 1 ma rang gi gzims gur | chibs (139-6: chings, wrong) chen sga
bcas tshang ma rnams phul | lo de’i dgun kha pho brang chen po
(140-1=70v=BR 42b) be’

M 1 &ber[-]iin jiryaqu ordu qarsi iibasi emegel qajayar-tai kolgen-ii
mori nuyud-i ergiibei mén tere Jil[-|iin ebiil yeke ordu qarsi

T 2 cing la phebs zhus pa ltar pho brang chen por phebs | de skabs
snga sor rgyal ba thams cad mkhyen pa chen po

M 2 begejin-diir jalaqui-a 6Cigsen metii begejing-diir Jalarabai : tere
ucar-a (for: udir-a) erten-dii qamu~y-i ayiladduy¢i dalai blam-a-yi ja-
larysan-u qauli

T 3 phebs skabs bzhin rgyal po’i a khu dang jo lags dbang sogs kyis
gtsos pa’i dbang chen po brgyad dang

M 3 qauli (word repeated) yosuyar ezen (for: ejen)-ii abay-a kiged
ay-a dbang ter[i|giiten ber erkilen (JC: ekilen, correctly) naiman 6rii
jerge-yin vang kiged

483 T 1 gzhan yang mi bzang che chung (140-2) mang pos pho brang gi

phyi log su ras gur rgyab ste gsol ja dang bcas
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M 1 busu basu yeke bay-a ambas-ud olan ber begejing-iin yadan-a
asar ergiijii joyuy-yin (for: -un) ¢ai-luy-a selte

T 2 te phebs bsu rgyas pa gnang | de nas pho brang du spyan drangs
gong ma yang phebs bsu la byon te sngar zhag gnyis

M 2 jalaraqu-yin uytulay-a-yi delgerenggiii-e uytuyulun ayiladbai te-
n(g)de-ete begejing-diir jalaqui-dur ezen (for: ejen) ¢u ober|-]iyen
uvytun jalaraju 6nii qoyar

T 3 gsum tsam song ba dang pho brang nang du thugs 'gol ba (140-3)
gnang nas gsung bgros mang po mdzad kyin yod pa

M 3 ~urban qonoy-un tediii uytuysan-a ordu qarsi-dur ¢ogelen (for:
jogelen) ayiladju (for: ayilad¢u) yeke olan jiiil jarliy bolun ayiladdul¢a-
ysa~yar bayiysan ajuyu

484 T 1 ’dug | hor zla ba beu geig par shar ka’i khu re la gong ma chen po

snga ma’i yum tha’i hung tha’i hus bzhengs

M 1 ebiil[-]iin dumdadu sara-dur sary-a (for: siry-a)-yin kiiriyen-diir
uridaki Senéii ezen (for: ejen)-ii eke tayiqu-yin tayiqu-bar biitiigegsen
sigemuni

T 2 pa’i thub dbang gi sku mi tshad ma dang | tshe dpag med kyi sku
khru gang lhag tsam brgya tham pa (140-4) dang | tha’i hu chen mo’i
M 2 burgan kiimiin-ii ¢inege kiged nigen toqui ilegiiii-yin tediii ayusi
burgan jayuvyad kiged yeke tayiqu-yin tayalal

T 3 dgongs rdzogs la bzhengs pa’i bka’ 'gyur gser ma rnams la rab
gnas zhu bar rje 'di pa spyan drangs |

M 3 tegliskiii-diir biitiigegsen-selte altan yanjuur-nuyud-tu rabnai ayi-
ladqaqui-dur enekii boyda-yi jalaju

485 T 1 de nyin sku gzhogs nyid kyi na bza’ la dpe byas nas bzos pa’i gsol

slog bul ka’i nang sha can

M 1 mén tere ediir degereki-yin 6ber[-]iin bari(n)yda-bar tli(r)gerlen
eskejii kilgegsen bulayan (JC: bulyan) dotortai (JC todurqai) ¢obaca
kiged
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T 2 dang | wa nag gis (140-5: pyi) phyi byas gos chen gyis nang sha
byas pa’i ber mu tig gi rgyan can dang | wa nag gi dge ldan zha (140-5:
zhu, for zhwa) ser dbu

M 2 gara {inegen yadar-tai mangnuy-bar (for: -iyar) dotorlaysan daqu
subud tob¢i-tai ba qara iinegen geden Siser

T 3 zhwa gser gar blug gi rdo rjes rgyan pa gser skud kyi (140-5: kyis,
correctly) bcos pa’i gos khyad 'phags las grub pa’i sku chos dang |
M 3 titim ¢idqumal altan jingse-tei kiged altan utasun-iyar nekeji

biitiigegsen ilangyui-a kiitiirkei (for: ketiirkei, JC doturgai) nom-tu
(JC -du) debel kiged

486 T 1 shin shing cang gis bzos pa’i sku (140-6) gsan (for: gzan) | mu tig

byi ru sogs rin po ches brgyan pa’i zhabs beags (for: chags) sogs (JC
sot, for: sogs)

M 1 Singgin jan-u orkimji kiged subud 8iru ter[i|gliten erdeni-ber &i-
melg|sen boyiba (JC beyebe) ter|i|giiten 6b(e)¢i

T 2 na bza’ cha tshang phul ba gong ma’i thugs dgyes pa’i ched du
bzhes pa gnang | khal kha dang | pho brang gi ser mo

M 2 barin(g)tay ergligsen-e ezen (for: ejen)-ii sedkel (for: sedkil)
bayasqu-yin tuqai-dur toytayaju ayiladqubai (for: ayiladqabai) qalg-
a-yin quvaray-liige (for: -luy-a) siim-e-yin quvaray-aca

T 3 ba brgya brgya ’tshogs par rje ’di pa’i phyig (140-6 phyag) phyir
mkhar sngnon gyi (141-1=71r1=BR 43al) gnas bcu tho yon gyi sku
skye | chos 'byor

M 3 jayuyad jayuyad qurayulun gegen tan-a baray-a bolyaqu anu :
koke qota-yin gnasbaju [JC qasbac¢u] toyin-u qubilyan ber ¢oyin(g)jor
rabjamba

487 T 1 rab byams pa | gtsang pa sku skye sogs pho brang gi grwa pa nyi

shu rtsa Inga pa (141-1, pa missing) | rje ’di’i phyag

M 1 ba ja|ng|ba qubilyan ter|i]giiten siim-e-yin blama|-|nar-a¢a qorin
tabu ene boyda-yin baray-a
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T 2 g.yog nyi shu rtsa Inga ste khyon bsdoms grwa pa Inga bcus dpal
rdo rje ’jigs byed lha beu gsum gyi sgo nas rab (141-2)

M 2 bolun|-Je¢en (for: ejen)-ece qorin tabu-liige (for: -luy-a, JC note
205) neite tabin quvarary ber arban yurban burqan-du yaman(g)daga-
yin egiiden-ece qoyar

T 3 gnas nyi ma gnyis mdzad | grwa pa gzhan rnams kyis g.yas g.yon
gyi lha khang gnyis la bla ma mchod pa

M 3 ediir rabnai kijii ayiladbai busu quvaray-ud ber barayun jegiin
qoyar siim-e-diir blam-a-yin takil kiged

488 T 1 dang | tshe chog sogs dang | rab gnas grub nas nyi ma gsung (for:

gsum) la bka’ ’gyur gsung sgrog gnang | tha’i hu chen

M 1 ayusi-yin ¢oy-a ter[i]giiten un[g|siyad rabnai tegiisiiysen-e yurban
ediir yandzuur ungsiyulju yeke tayiqu-yin

T 2 mo rang gi gsol ja’i snod (141-3) gser srang brgya’i ldong mo dang
| dngul gyi khog ma chen mos gtsos pa’i yon chen

M 2 jiy (JC: juy)-yin ¢ai bariday jayun la(a)ng-yin (for: -un) altan
dongmo kiged nige yeke monggiin toyu-a-bar erkilen (for: ekilen) yeke
ergiil barica

T 3 po phul | de nas pho brang gi nub ngos kyi rir yod pa’i rgya'i lha
khang rnams kyi rten mjal la gong ma’i bka’ bzhin

M 3 ergiibei ten(g)dece begejing-iin barayun degesi ayulan-dur bari-
~san kediin siim-e-yin burqan sitiigen-e morgokiii-diir ezen (for: ejen)-
i jarliy bayuysan

489 T 1 phebs par sor sung tor ken armh bang (141-3: pa instead of bang)

dang | (141-3 + |) (141-4) pa thu la’i gnyis phyag g.yog la gtong ba
gnang |

M 1 metii sur (JC: sur) siing diirgen alban kiged batulai qoyar : bara~y-
a bolyan ilegejii ayiladbai

T 2 de nas u'i chin shang la phebs | de nas chu nang du gru la byon
de chan chu yang la phebs bzhugs zhag gnyis gsum



226

CHAPTER 5. TRANSLITERATION

M 2 ten(g)dece iii ¢in San-dur jalar[a]yad basu ten(g)de(n)ce usun
dotor-a ongyuca-bar jalar|a|ju ¢anc¢u yang-dur (JC: -tur) jalar[a]yad
qoyar yurban qonovy-un tediii tiiden ayiladduyad

T 3 bzhugs | de nas pho brang nang du phebs | tsan dan jo bo sogs
pho brang gi phyi na (141-5) yod pa’i lha khang thorhd (= thams cad)
(141-5: thams cad) kyi rten

M 3 ten(g)dece sogiirekii (JC: sdgeregii) bejing-diir jalar|a|ju jan(g)dan
juu ter[i]gliten ordu garsi-yin yadaki qamuy boyda siim-e-yin burgan
sitligen-diir

490 T 1 mjal gnang | dngos bshams yid sprul gyi mchod pa sna tshogs pas

mchod par mdzad de bstan pa rgyas pa’i

M 1 kes¢ii (for: kesiijii, JC geskejii) morgol ayiladduyad bodatai
boluysan sedkel (for: sedkil)-e¢e qubilyaysan eldeb jiiil takil-iyar takil
ayiladju (for: ayilad¢u) Sasin-i delgerengiilkii-yin

T 2 smon lam gnang | log phebs khar dngul srang Inga bcu’i ldong
mo | | dngul srang (141-5: + Inga, correctly) beu’i (141-6) ka to ra |
gos yug Inga

M 2 yeriigel (for: iriigel) ayiladbai degerejii jalaraqu-yin ¢a~y[-|tur
tabin lang-yin (for: -un) moénggiin dungmu tabin lang-un ménggiin
~vadur tory-a mangnu~y tabivyad

T 3 bcu | zam zo Inga ba brgya | gser sga sogs 'bul ba rgya chen po
phul | snga sor dus bde skabs stag lo’i

M 3 sayin bos tabun jayuyad altan emegel ter|i|giiten ergiil aqui yeke
ergiibei : erten-ii engke ¢ay-un iiy-e-diir bars jil[-|iin

491 T 1 cho ’phrul smon las grol skabs su g.yon ru tsho ba bzhi’i lo tsa

shes mkhan tsho bzhugs sgar la

M 1 jil[-]iin ¢aryan saral-]yin yeriigel (for: irtigel) tegiiskiii-yin kiri-dii
jegiin qosiyu dérben bay-un kel|e]miirci

T 2 'bod pa gnang nas (142-1=71v1=BR 43bl) thams cad kyi bgros
mthun thog nas dag yig za ma tog sog skad du bsgyur | rje ’di pa’i
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M 2 savyurin kiiriyen deger-e dayudan ayiladju (for: ayiladéu) qamusy
jobsiyelden (JC: jobsiyeldan) deger-e dakyik zam-a dok-i mongyol
kele[-|ber or¢iyulbai basa ene

T 3 sku gzhogs nas sog yig rnying pa ’di la ’bod mi shes pa sogs 'dra
yig mang gshis sku gzhogs nas

M 3 boyda gegen ber qayu€in mongyol Usiig egiin[-]diir dayudalvy-a
tilii medegdekii ter[i]gliten adali iisiig olan-a tula gegen tan 6ber-iyen

492 T 1 lanydza’i yi ge dang cha 'dra ba’i sog yig (142-2) gser (for: gsar) pa

legs pa cig kyang mdzad | bka’ 'gyur sog skad tu (142-2: du, correctly)
bsgyur

M 1 langza-yin iisiig-lige qubi adali mong~ol iisiig sayiqan nigen ¢u
(JC: ¢ii) tubdan (JC: 7) ayiladju (for: ayilad¢u) jokiyabai vyanjuur
mong~yol kelen-ber (for: kele-ber) or¢iyulay-a

T 2 ba’i dgongs (142-2 + pa) gtad kyang dus ma bde ba byung ba’i
stabs kyis bzhed pa ltar ma grub | de skabs su bdag gis

M 2 tayalal ayiladduysan aju ¢ay minu amur busu bolqu-yin bayidal-
iyar (JC: -iyer!) tavyalaysan (JC: dayalaysan) yosuvyar ese jabdubai
tere udir-a bil-|ber

T 3 ’bul ba’i rnam grangs 'phran (for: phran) bu dang bcas te rang
rnam thar (142-3) gyi ljags rtsom zhig gnang ba dang | de ma byung
M 3 ergiil-iin jiiil bay-a say-a-yin ergiijii gegen tan-u ober|-]iin ¢adig
nigen-i ayiladju (for: ayilad¢u) qayirlaqui ba tediii delgerenggiii

493 T 1 na’ang sa bon tsam zhig gnang dgos tshul zhus par zhal gyi (142-3:

gyis, correctly) ma bzhes | slar nan gyis zhus

M 1 ese bolbac¢u tobéi-yin tediii nigen-i ayiladju (for: ayilad¢éu) qayir-
lamu kemen ayiladgabasu ber aydun (JC: aydayun, correctly) ese
ayiladduyad basa Simdal-iyar (JC: §imetel-iyer, incorrectly) uyiledqa-
basu (for: ayiladqabasu, JC: iiiledgabesii)

T 2 kyang bdag la mkhas pa dgyes pa’i rnam thar bzang po ni med |
bla ma dam pa rnam las dam pa’i (142-4) chos kyi
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M 2 ber merged-i bayasqaqu sayin ¢idag (for: ¢adig) anu iigei : degedii
blam-a-nar-a¢a degedii nom[-|Jun esi-yi 6¢igsen (JC: ti¢igsen)

T 3 bka’ drin zhus pa sogs kyi skor slar e yong ba lta gsungs pa ltar
pho brang nas chibs (142-4: chings, incorrectly) kha bsgyur te lha
khang

M 3 ter[i]giiten Jiiil qojim bolju bayijai medey-e kemen iiileddiiysen
(for: ayiladduysan, JC: iiilediigsen) metii ordu garsi-aca kélgelen jala-
raju Sara (for: sir-a)

494 T 1 ser po’i nang du bzhugs skabs phebs skyel gyi phyag dbang la

phyin | rnam thar gyi zhabs bskul zhus par pho brang

M 1 siim-e-diir sayuqui udir-a iide baray-a bolju odduyad méorgdji
¢adig ayiladqaysan-iyan sanayulun 6¢ibesii ordu

T 2 du slebs (142-5: slabs, incorrectly) nas po’a pu 'di tsam zas zer
dgos rgyu yin nam gsungs shing sku rtsed kyi dang du gtong ba gnang

M 2 qarsi-daryan kiir¢ii boobo ediii ¢inege idebei kemekd kerigtei
(for: keregtei) aday buyu j-a kemen ayiladduysayar nemer|i|lejii qusig
nayadum ber 6ngkiirigiiliin ayiladbai

T 3 anggir zhes (142-5 4 pa) chu spre’i (for: spre’u) ston ka gong ma
ri dwags kyi sar byang la phebs (142-5 + skabs, correctly) chibs kha
sgyur te gong ma dang mjal

M 3 anggir kemekii usun be¢in jil[-|iin namur ezen (for: ejen) aba-
yin vazar (for: yajar)-a jalaraqu-yin iiy-e-diir kolgelen jalarayad efen
(for: ejen)-liige

495 T 1 ’dzom gnang ste gsung gleng zhib (142-6) rgyas gnang | dpal gdong

zhes pa chu bya’i dbyar ga gong ma chen mo

M 1 jolyul¢an aryulaju narin eyeten yayum-a-yi yeke delgerenggiii-e
ayiladdul¢abai baldun kemekii usun takiy-a jil|-|iin jun boyda ejen-i
T 2 sku ltem par spyan drangs | sku’i rim gro stobs chen dang sgrol
ma g.yul bzlog kyang mdzad cing | de skabs
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M 2 gegen-ii jalaqui-dur jalaju yeke kii¢iitli giirim-iid kiged dar-a eke-
yin dovi (7) kijii (JC: gejii) qarayan ayiladduysan tere udir-a

T 3 byang grol gyi rgyur gyur pa’i ’brel pa yang bzhag yod pa ’dra
gong ma'i (143-1=72r1=BR 44al) bsnyung gzhi yang yang (143-1:
the second yang is missing) mgyogs myur du dwangs |

M 3 tonilqu tuyulqu uvy-tur boluysan barilduly-a-yi ¢u talbiysan bayi-
daltai ejen-ii ¢ilege qurdun tiirgen ileri boluysan-a ergiil-diir

496 T 1 kha rtags (for: btags) che legs mang ba dang | gos yug nyi shu |

dngul srang stong phrag gcig phul | de skabs bdag
M 1 yeke sayin gadary olan kiged qorin yeke tory-a mingyan lang

monggii ergiibei tere ucir-a bi|-|ber

T 2 gis kyang tshe dbang zhus shing lcang skya khu’ thog thu la phyag
phyi zhus | de’i (143-2) ston ka gong ma ri dwags la

M 2 ayusi-yin abisig ayiladqayad jangyan-a qutuytu-dur mérgokiii-yi
ayiladgaju odbai tere jil[-]iin namur ezen (for: ejen) aba-dur

T 3 phebs skabs sngar lugs bzhin ’jal (143-2: mjal, correctly) ’dzom
gnang | bsnyen bkur zhabs tog rgya chen po mdzad |

M 3 jalaraqui uéir-a urid yosuyar jolyul¢an (JC note 228: jolyal¢an,
correctly) ayiladduysan ergiil kiindiilel aqui yekede ergiibei

497 T 1 dngos po zhes pa shing (143-2 shi, incorrectly) khyi’i ston ka gong

ma rigs (143-2: ri dwags, correctly) la phebs skabs sngar lugs bzhin
'jal (143-2 mjal, correctly)

M 1 iiibu kemekii modon noqai jil[-]iin (JC: dzilun) namur ezen (for:
ejen) aba-dur jalaraqu-yin iiy-e-diir urid yosu~yar

T 2 ’dzom gnang | de’i (143-3) dgun kha bdag gis phyag dbang la
phyin | Inga mchod grol grol bsdad tshe dbang dang

M 2 jolyul¢an (JC note 230: jolyalcan, correctly) ayiladbai tere jil[-]iin
ebiil bi morgol-diir odduyad (JC: oddaryad, incorrectly) gorin tabun-u
yertigel (for: iriigel) tegiis|-]iin tegiistel-e
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T 3 sgrol dkar yid bzhin ’khor lo | ’jam nag gi rjes gnang rnams zhus
| sku gzhogs nyid kyi sku gzan |

M 3 sayuju ayusi-yin abisig kiged sayan (for: ¢ayan) dar-a eke qara
man(g)jusiri-yin jinang ayiladqaba gegen tan-u éber|-|iin asyasysan or-
kimji

498 T 1 dngul man kha rtags (for: btags) dang bcas pa | gdan | snye "bol

(143-4) rta bzang po gnyis kyi gnang sbyin kyang stsal | de skabs

M 1 man(g)dal qaday-liige (for: -luy-a, JC note 232) selte olbuy
tiifilge qoyar sayin mori-yi 6rosiyel qayirlabai tere uéir

T 2 dus zing gi skabs skyon byung ba'’i rgyal ba rigs Inga dang | bde
gshegs mchod rten brgyad sogs rten che chung

M 2 ¢ay-un busunin-u iiy-e-diir gemtiigsen Sitiigen ilayuysan tabun
jayur-tu sayibar odduysad naiman subury-a ter[i|giiten yeke bay-a
gitliged-i

T 3 du ma'i zhig gsos mdzad cing rab gnas kyang gnang grub ’dug |
mchod ldan ces (143-5) pa shing phag gi ston ka sngar

M 3 olan nigen-i selben ayiladduyad rabnai ¢u ayiladduysan ajiyu
¢uddan kemekii modon ~yaqai jil[-]iin namur

499 T 1 lugs bzhin gong ma chen po dang ’jal (143-5 mjal) ’dzom gnang |

de dag gi snga phyi bar gsum du tsho ba brgyad |

M 1 urid yosuyar boyda ezen (for: ejen)-liige jolyulcal (for: jolyalcal)
ayiladbai tedeger-iin urid qojim jabsar yurban-dur naiman qosiyu

T 2 a pa ka | su nyid | u tsu mer min (143-5: chin, correctly) | or dus
sogs kyi bla dpon che chung skya ser mchog dman mjal mkhan

M 2 aba~y-a sonid iijiimer¢in uridui (JC note 235: urad [ordos], correct-
ly) ter[i]gliten-ii blam-a-nar yeke bay-a noyad qara quvaray degedii
douradu olan merigiil¢in (JC: morgoléin, correctly)

T 3 du mar (143-6) dam pa’i chos kyi char pa phab ste smin grol la
bkod | (143-6 | missing) lo der sku skeg gi sku rim la bka’ ’gyur tshar
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M 3 -diir degedii nom-un qur-a ba~yulyaju bolbasurayulun ulayan
jokiyabai mon tere jil|-]iin gegen tan-u segiider tasiyaraqu giirim-diir
~vanjur olan terli|giiten yeke

500 T 1 mang po sogs sku rim stobs chen mdzad ’dug | 'dzin byed ces pa

me byi’i ston ka sngar lugs bzhin gong

M 1 kii¢iitei giirim-iid jokiyan ayiladduysan ajiyu zinjed kemekii ~yal
quluyun-a jiliin (for: jil-iin) namur urid yosuyar

T 2 ma chen mo dang mjal 'dzom gnang | dbang (144-1=T2v1=
BR 44b1) phyug ces pa me glang gi sos ka gong ma chen po nying sha
la phebs nas

M 2 boydan (for: boyda) ezen (for: ejen)-liige jolyul¢an (for: jolyaléan)
ayiladduyad vang¢uy kemekii ~yal iiker jil[-]iin jun boyda ezen (for:
ejen) ning Sa-dur jalaraju

T 3 tshur phebs skabs rje ’di pa spyan drangs mjal 'dzom gnang |
lcang skya khu’a gi phyi logs pur su tha’i zhes

M 3 ina~ysi tekerekiii-yin tiy-e-diir enekii boyda-yi jalaju ayuljan ayilad-
duvyad jang kya qu (JC keii)-yin yadanaki buryasu-tai-yin youl ke-
mekii

501 T 1 pa’i lung pa thub lhan du phebs | rgyal dbang mchog (144-2) gi

zhing brjes pa’i skabs kyi rnam thar sde pas

M 1 kiirtel-e qamtu jalararyad tabudu~yar dalai blam-a-yi jang¢i ariljiqui
(for: araljiqui, JC: aralajiqui) tiyes-iin ¢adi(n)g deba (JC: diba)-bar
jokijarysan-i

T 2 mdzad pa sog skad du bsgyur bar zhus pa’i zhabs phyir bdag dang
pa thu la’i gnyis nyi ma bzhi tsam phyag g.yog zhus

M 2 mong~yol kele|-]ber or¢iyul kemen ayiladdu~ysan tula batulai (JC:
bodulai) bida qoyar dérbe qono~y-un tediii dergede (JC tergeten) barasy-
a

T 3 te grub pa dang pa thu las la gong ma chen por "bul du bcug pa
gnang ste |(144-2 + |) (144-3) de nas bzhugs sgar phyogs su phebs
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M 3 bolun {ijejii tegiisiigsen-e batulai ber boyda ezen (for: ejen)-e
ergiigiiliin ayiladbai ten(g)de-ece sayurin kiir|i]yen-diir

502 T 1 zhabs phyir nyi ma gnyis gsum gyi sar phyin te | nyi ma gcig bcags
mar bzhugs par zhus te zhabs brtan
M 1 jalajaqui (for: jalaraqui) ¢a~y[-|tu qoyar yurba gonoy-un ~azar
(for: ~yajar) bi[-|ber bara~ya|-|bolju odduléaryad nigen ediir tiidejii saya-
taqui-yi 6¢iged 6lmei batudqu-yin dangg§uy
T 2 brtan bzhugs ’bul bar dngul gyi mandala kha rtags (for: btags)
bzhugs gdan | snye 'bol | (144-3 + |) (144-4) gos ber | dngul gyi ldong
mo
M 2 ergiikiii-diir monggiin man(g)dal qaday olbuvy tiisilge toryan
jangéi monggiin dungmu
T 3 dang | dngul gyi ka to ra | gos dar gyi rigs sogs kyi 'bul ba dang
grwa ja gnyis kha rtags (for: btags) ja 'gyed dang bcas pa
M 3 kiged ménggiin yadur tory-a mangnuy-un jiiil ter[i|giiten ergiiged
qural-dur qoyar mangja ke(n)den ¢ai jed-liige selte ergiijii

503 T 1 phul | ras chung lugs kyi tshe dpag med dkar po bla med lugs kyi
rjes gnang zhus | de’i sang (144-5) nyin log
M 1 ergiijii rayi¢ung-un yosun-u te[ng|sel iigei iindiisiin-ii ¢ayan ayusi-
yin jinang ayiladqaju tegiin|-|ii manayar-tur
T 2 yong khar sku gzhogs rin po che nyid kyi gsol slog | lha khang
bzhengs rgyu’i snon khar dngul srang brgya’i gnang sbyin
M 2 tekerejii buCaqui deger-e minu gegen ene-|yli 6ber-e-iin (for: -yin)
asayul ayiladduysan anu keyid stim-e bariqu-yin nemeri-diir jayun
lang mon|g|gii 6rosiyejii
T 3 stsal | de 10’1 dgun kha sku tsha don grub e phu (144-5: pu) la
gong ma chen po’i sras mo kong jo gnang ba’i legs so 'bul
M 3 qayirlabai mén tere Jil[-]in ebiil gegen-ii a¢i dondub ebu-diir
bovyda ezen (for: ejen)-ii abayai govangcova soyurqaqu-yin beleg
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504 T 1 bar (144-6) pho brang du phebs | cun cing ting zhes pa’i lha khang
du | rje ’di pa’i phyag g.yog dge ’dun pa brgyad dang
M 1 ergiikiii-diir ordu qarsi jalararyad jiing¢in kemekii stim-e-diir enekiiii
bovyda-yin baray-a boluysan jayun naiman
T 2 brgyad | mer ken chos rje | chos 'byor rab 'byams pa sogs pho
brang gi dge ’dun pa brgyad kyis nyi ma bzhi
M 2 ge(ii)diin-liige mergen Coyisr¢i Coyijor rabjimba ter|i]giiten ordu
garsi-yin quvaray-aca naiman quraléaju dérben tabun-dur kiirtele
T 3 Inga’i bar du bka’ 'gyur gsung (145-1=73r1=BR 45al) sgrog sogs
gnang | yang dgu gtor chen mo’i skabs nyi ma gsum la
M 3 ~ajur (for: ~yanjur, JC note 255) terli|giiten ayiladduvyad basu
yistiin-ii yeke torm-a jalaqu-yin tiy-e-diir yurban qono-y

505 T 1 yang lha khang de nyid du grwa grangs sngar lugs ltar bskang gso
khag gnyis gsum tsam
M 1 -tur mén kii tere siim-e-diir qur|a]l|-Jun toy-a urid yosuvyar yangso
qoyar yurban iiy-e tesji (7) ayiladdun
T 2 mdzad | yon la dngul srang brgyad dang gos yug bcu phul | lo
(145-2) gsar tshes gcig gi nyin tsandana jo bo’i
M 2 jokiyaysan-a ergiil-diir jayun lang monggii arban yeke tory-a
ergiibei ¢ayan saral-|yin sine|-]yin nigen-ii ediir[-]e zan(g)dan juu-yin
T 3 sku gzhogs su rje ’di pa dang gong ma gnyis phan tshun mjal dar
phul te mjal ’"dzom gnang | de nas mer
M 3 gegen-ii emiin-e-diir ene kii boyda-lige (for: -luy-a, JC note
263) ezen (for: ejen) qoyayulan (Ogerekii) ogerekii (for: orgiiku, i.e.
ergiikii) beleg-iyen ergiilejii jolyayul¢an ayiladduyad ten(g)dece mergen
506 T 1 ken chos rje bzhugs pa’i gzims khang la phebs te bla ma mang ma
dang | 0’i lod kyi bkra (145-3) shis pa 'thur dbang
M 1 ¢ongcoi (JC: Coyisrji)-yin sayuysan jiryaqui-yin qarsi-dur jalar|al-
ju blam-a-nar olan kiged : 6geled-iin tasi bayatar (JC: dasi bayatur)
vang
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T 2 sogs dpon po ’ga’ zhig dang | a mdo ba nang so rnam pa sogs la
mjal kha gnang | gzims khang der

M 2 ter[i]giiten nige kediin noyad ba amdo nangsu erkimten ter[i]giiten
nige kediin barayulan (for: barayadan?) sayilabai (?7) tere qarsi-dur

T 3 bzhugs skabs bzhugs khri gcig gi steng rje 'di pa dang gong ma
gnyis mnyam por bzhugs pa’i gral (145-4) gong

M 3 sayuqu-yin iiy-e-diir nigen Siregen-ii deger-e ene boyda-liige (for: -
luy-a, JC note 263) ezen (for: ejen) qoyuyulan (for: qoyaryulan) gamtu
sayuysan sayudal-un ekin-diir ene

507 T 1 du rje ’di pa bzhugs | tshes drug la chan chu yang la phebs | tshes

bcu gcig nas becu bdun

M 1 bovyda-yi jalabai ten(g)dece sine[-]yin jiryuyan-dur ¢ang ¢uyang-
dur (JC: -tiir) jalarayad arban nigen-eCe arban doloyan kiirtel-e

T 2 gyi bar rgongs ltar me’i rtsed mo sna tshogs pa’i gzigs mor spyan
drangs te | (145-4 | missing) spyan ’bebs zhus | nyi shu gnyis

M 2 iidesi biiri yal-un nayadu|m| aldeb (for: eldeb, JC note 265) jiiil :
ayiladqar-a (JC: ayiladvyar-a, incorrectly) jalaju iijegiiliin ayiladqabai
qorin goyar-tu

T 3 la slar pho brang du phebs | nyi shu bdun (145-5) la gong ma
dang lhan du ri bo rtse Ingar chibs kha bsgyur der bzhugs

M 3 aéi ordun-daryan jalar[a]ju ten(g)dece qorin doloyan-dur ezen (for:
ejen)-liige qamtu ii-tai San-dur kolgelen jalaraju kiiriiged ten(g)dece
orusiysan

508 T 1 pa’i dge 'dun pa rnams la mang ’gyed dang ljags lung rjes gnang

mang po gnang | gong ma’i btsun mo gnyis kyis

M 1 quvaray biikiin-diir mangca jid kiged lung jinang olan oriisiyebei
tere ucir-a ezen (for: ejen)-ii qoyar qatun ber (JC: gediin-ber)

T 2 phyag dbang zhus par rje ’di pas gong ma’i (145-5 + sku, correct)
gzhogs su thugs (145-6) 'dzin pa gnang bar gong mas phyag dbang
gnang
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M 2 morgdl ayiladqaysan-dur enekiiii boyda ber efen (for: ejen)-
i gegen-diir sedkel (for: sedkil) Cegerlejii (JC: Cegerlekii) soyurqal
oCigsen-e ecen (for: ejen)-ber morgol

T 3 zhig zhus pa ltar byin rlabs stsal | de nas byang lam brgyud de
phebs pa’i lam bar du bdag pho brang du gdag (145-6: bdag)

M 3 qayirlaydun kemen 6¢igsen metii adis oriisiyebei ten(g)dece umar-
a-yin Jam-lyar damnaju jalaraqu-yin mori deger-e bi begejing

509 T 1 na nas bsdad pa tshur log yong dus mjal te tshe rta gnyis kyi bka’

dbang zhus shin tu mnyes (146-1=73b1=BR 45b1) mnyes

M 1 -tiir genegerkeji (JC: kenegerekejii, incorrectly) sayuysan-a ina~ysi
jalar|a[ju irekiii (JC: eregiii, incorrectly) ¢a7y|-|tur morgdjii ayusi damdin
goyar-un abisig-i 6¢igsen-e masi bayasuysayar oriisiyen

T 2 mdzad | lo de’i ston ka gong ma’i bkas (146-1: bka’) gong ma
dang lhan du u la zhes pa’i yul du phebs nas pho brang du yang lhan

M 2 ayiladbai mon tere jil[-]iin namur ezen (for: ejen)-i jarliy-iyar
ezen (for: ejen)-liige qamtu ulan (JC: olan, incorrectly) kemekii oron-
dur jalar[a]ju ordu qarsi-dur ¢u qamtu

T 3 du phebs te lo gsar mdzod (141-1: mdzad, correctly) | de skabs
sprul skye de bzhin gshegs pa’i cha (146-1: chu, incorrectly) lugs can
gyi jam dbyangs kyi

M 3 jalarayad ¢ayan sara siylan (for: sinelen, JC note 267: siyalan)
ayiladbai tere ucir-a qubilyan bey-e tegiincilen iregsen-ii jang-u (JC:
jangj-u) diiritii man(g)jusiri-yin bey-e

510 T 1 gser sku lugs (146-2) ma legs pa cig gong mar phul | gong ma rgyal

pos bka’ drin bskyangs pa’i bka’ drin (146-2 + dran) pa’i zhu

M 1 saryumal sayiqan nigen-i ezen (for: ejen)-diir ergiiged boyda ezen
(for: ejen)-ii aci-bar asar[alju tedkiigsen ac¢i-yi duradqu ayiladqal-un
bicig
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T 2 yig rje ’di pas dbus khal kha'’i rgyal po gnyis dang dpon che chung
phal che bas spyi mthun tu (146-2: du, correctly) phul bas gong mas
thugs

M 2 enekiiii boyda ber erkilen (for: ekilen) qalg-a-yin qoyar qayan
kiged yeke bay-a noyad olan ken ber jokildayulun ergiijii ezen (for:
ejen) ber sedkel (for: sedkil)

T 3 shin tu mnyes pa mdzad | de (146-3) nas gong ma dang lhan tu
(146-3: du) po ta lar phebs rtsis la rje nyid kyi jo lags rdo rje thu she
ye thu

M 3 -iyen masi bayasun ayiladbai ten(g)dece ezen (for: ejen)-liige
qamtu botala-dur jalaraqui-a toytoysan (for: toytaysan)-dur enekiiii
bovyda-yin ag-a vacir tiisiyetii

511 T 1 rgyal po gshegs pa’i skad cha dang bsngo zhus ’bul mkhan ’byor

pa gong ma’i snyan du phul bar

M 1 qayan tegeri (for: tengri, JC note 269: tngri) bolba kemekii
medege kiged yeriigel (for: iregiil) ayiladqaqu ergiil ergiig¢in erigsen(e)-
e (for: iregsen-e) ezen(e)-e (for: ejen-e) ayiladqal ergiigsen-diir

T 2 bzhugs sgar la phebs rgyal mo dang sras po rnams kyi sems gso
(146-4) dang | dgongs rdzogs kyi dge rtsa mdzad pa

M 2 sayurin kiiriyen-degen jalarayad qatud keiiked-nuvyud (for: -
niigiid)-un sedkel (for: sedkil) sergegekii (for: seregekii) ba ta~yalal
tegiisiigsen-i buyan-u yosucilan iiiledkii

T 3 ’'gab tshul phebs pa ltar hor zla dang po’i nyer Inga la pho brang
nas chibs kha bsgyur | bzhugs sgar la phebs

M 3 j6b kemen jarliy bayulyasysan metii ¢ayan saral-]yin qorin tabun-
dur ordu qarsi-aca kolgelen ayiladju (for: ayilad¢u) sayurin kiiriyen-
diir jalara~yad

512 T'1 te rgyal po’i dgongs pa rdzogs thabs rgya chen po mdzad | lo de’i

ston ka yang sngar lugs bzhin ri dwags kyi (146-5)
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M 1 gayan tayalal tegiisiigsen ary-a buyan aqui yekede jokiyan (JC:
jokiyal) ayiladbai mén tere jil[-]iin namur ¢u urid yosuyar aba-yin
~azar (for: yajar)-a

T 2 sar gong ma dang mjal ’dzom gnang | dgun kha pho brang du
phebs te lo gsar sogs sngar lugs bzhin

M 2 ezen (for: ejen)-liige jolyul¢aju ayiladduvyad ebiil inu ordu qarsi-
dur jalar|a|ju sinelekii ter|i|giiten urid yosuyar

T 3 mdzad | dpa’ bo zhes pa lcags 'brug gi hor zla gsum pa’i nyer
gnyis la pho brang nas chibs kha bsgyur |

M 3 ayiladju (for: ayiladéu) babu kemekii temiir luu jil[-|iin gabur[-Jun
segiil sara-yin qorin qoyar-tur ordu qarsi-aca kolgelen jalar[a|ju

513 T 1 ma ’gyangs par sog yul sngar (146-6) gyi mtsher sar bde bar phebs

| khal kha g.yon ru se chen rgyal

M 1 siyu(u)rglalyilan mongyol oron-u qa|y|u¢in nutuy ~yazar (for:
~vajar)-tayan amuyulang jalaraqu-yin uéir-a qalg-a jegiin qosiyu secen
T 2 po’i skor nas dpon che chung mchog dman mang pos u la rnga
mong dang rta mang po dang gzhan yang dang pas (for: bas) "bul
M 2 qayan-u ayimary-aCa yeke bay-a noyad degedii dour[a|du olan
arad ber ulay-a temege olan kiged busu basu siislig-ten ber ergiil¢in
¢u

T 3 mkhan yang bsam gyis mi khyab cing | byams pa ta’i ching dbang
gis rta brgya tham pa dang gzhan dpon (147-1=74r1=BR 46al) che
chung

M 3 sedkisi iigei biiged jimba dayiéin vang ber jayun adayu kiged
busu yeke bary-a noyad

514 T 1 phal che bas (147-1: ba’i) bsu ba dang | bsnyen bkur ’bul ba bsam

gyis mi khyab pa byas ’dug | khyu mchog ces pa lcags

M 1 olangki(n) ber uytuyad ergiil kiindiilen sedkisi iigei ergiigsen ajiyu
¢limcéuy kemekii temiir
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T 2 sprul er te ni jo bo’i rten mjal dang zhig gsos gnang rgyu’i zhal
bkod gnang par phebs shing phyag nas ’thor

M 2 morai jil-diir erdeni juu-yin sitiigen-e morgoged selbikii[-]yin
jerge-yi gegen-iyer-iyen ayiladdun sel(e)begiiliin (for: selbigiiliin) jokiyayad
jalar|a]ju mutur arbai

T 3 ba (147-2) gnang | khal kha’i dpon che chung mjal mkhan mang
po chos dang zang zing gis tshim par mdzad | lo de’i dgun

M 3 sasun (for: sa¢un) ayiladduvyad galg-a-yin yeke bay-a noyad ber
morgdléin olan biikiii-diir nom kiged ed ayurasun-iyar qangvyan ayi-
ladju (for: ayiladtu) mon tere jil[-|iin

515 T 1 zla tha mar nar pho brang du phebs te sna tshogs zhes pa chu
rta’i lo gsar sogs sngar lugs

M 1 ebiil|-]iin aday sara ordu qarsi-dayan jalar[a]ju nac¢uy kemekii
usun morin jil[-|iin ¢ayan sara-yin ten(g)de

T 2 bzhin mdzad de sog yul du chibs kha bsgyur bzhugs (147-3) sgar
la bde bar phebs | thugs dam zab bzhes

M 2 sineleke[n] terigiiten-ii urid yosu~yar jokiyaju mong~yol oron-daryan
kolgelen tekeriji sayurin kiiriyen-degen amurqan jalarayad ober|-]iin
ayiladqu giin narin

T 3 kyi rim pa dang | spyi sger gyi sku rim sogs chos spyod beu’i
mdzad bzang yar ngo’i zla ba ltar gong phel

M 3 bisilyal biitiigel jerge kiged yerii-yin jisay-a giirim ba dull|ayitu
Cary Cay-un giirim terli|giiten arban nomun (for: nom-un) adalal-un
Jokiyal sine-yin sara metii ulam degegside arbidqan

516 T 1 du mdzad | bod kyi bla chen rta tshag rje drung rin po che dang
| de mo sprul sku rnams kyis rje 'di par /phyag/ phyag dbang
M 1 ayiladbai tere udir-a tébed-iin yeke blam-a dacay jidiing rin-
bucei kiged demii-yin qubilyan-nuyud ber enekiiii boyda-dur morgdl
OcCigsen-e
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T 2 zhus | rta tshag rje drung rin po ches dga’ ldan po shog thu'’i
phyogs byas pa yin zhes gong mas ma mnyes pa’i

M 2 dasary jidiing rinbucei ber valdan bosuytu-yin ayimay-tur bayta-
~vsan kemen ezen (for: ejen, JC: -eCe) ber ay-a tigei diiri bariju

T 3 tshul gnang ba la rje ’di pas thabs mkhas kyi sgo nas dgongs
(147-4 + pa) yangs su beug ste phan thogs rgya chen

M 3 jarliy bayuysan-a enekiiii boyda ber uran ary-a-yin egiiden-ece
sedkil-in ay-a tayalal-i dasirajmdalyulju ayui yeke tusu kiirgen

517 T 1 po gnang | gong ma chen pos bla ma la rje btsun dam pa las lhag

pa’i bla ma ma mthong

M 1 ayiladbai tediii boyda ezen (for: ejen) ber yerii blam-a-nar-tur
jibjundamba qutuytu-aca Slmei blam-a ese iije

T 2 gsung ba bdag gis lan gnyis gsum dngos su thos (there is a mark
by a pencil till here) | mi bzang rnam pa khal kha’i bzang po thams
M 2 -liige kemen qoyar yurban iiy-e ayiladqu bi|-|ber tobtai sonosluy-a
qalg-a-yin jergeten sayin baiy&i (for: baysi, JC note: 264) biigiide

T 3 cad rje 'di pa gcig pur ’dus 'dug ces mkhyen rgya che ba’i bsngags
pa brjod | (147-6) snga sor glang lo’i

M 3 ~yay(a)¢a enekii boyda-yin aci ajiyu kemen ali biikii yayum-a-yi
masi yeke sonin kemen sayisiyaju ayiladbai arid (for: urid, JC: ired,
incorrectly) tiker (JC: {igei, incorrectly) jil[-]iin segiil

518 T 1 mjug tu nyin gcig cun cing teng lha khang la hung tha’i hu mjal

bar phebs skabs rje ’di pa lha khang gi rgyab

M 1 sara|-|tu nigen ediir jiinjing teng-iin siim-e-diir qong tayisu morgor-
e irekii-yin ucir-a enekii boyda siim-e-yin qoyituki

T 2 kyi gong ma’i gzims chung du bzhugs pa’i phyag g.yog la gcung
chos ’phel lags dang | nged gnyis las

M 2 ezen (for: ejen)-ii jiryaqu ordun-dur aysan-a ter|i|gliten degiiii
keiiken noyan-liige (for: -luy-a, JC note 287) bide qoyar-afa busu
baray-a boluyéin iigei
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T 3 med | de skabs (148-1=74v1=BR 46bl) rje 'di pas rgyal dbang
mchog gis rdo rje phreng ba’i dbang gnang skabs ’khor lo bsgyur

M 3 tere ucir-a enekii boyda ber tabuduyar dalai blam-a-yin gegen-ten
ber (JC: -bar) vacar erike-yin abiig oriisiyekii-yin iiy-e-diir jir(u)~yuyan
¢akr-a vadi-yin

519 T 1 drug gi dbang gi nyin rus rgyan thams cad bzhes shing bzhugs pa

shin tu mdzes pa yod

M 1 abigig ediir-tiir yasun ¢imeg biikiii-ben 6gede boluyad bayiqu-
dayan masi

T 2 pas gsungs nas rgyun ring po’i bar bshums rang bshums (148-2)
par rje btsun mas kyang ma bshums spyan spos yang

M 2 sayiqan ¢ai aday (7) (JC: qadary) bile-e lun (?) (JC: bila-a) kemen
ayiladduyad {inen (7) egiiride qayilan qayilaysan keiiken noyan ber
biiii qayilan nidiin-i gegen ¢u

T 3 yang (148-2 missing) zhus kyang bshums 'phro ma chad | de skabs
bdag gis kyang rje nyid ’brom ston pa ltar rang gi yon

M 3 gabudmui basu basu quriju (for: gariju) ayiladqabacu ese joysun
qayilaysan-a tere udir-a bi[-|ber ¢u moén kit ene boyda burumdun ba
metii erdem-iyen

520 T 1 tan spas (148-2: sbas, correctly) pa gnang gi 'dug zhus pa ’di yin

mod | bdag la ni blo (148-2: bla, correctly) ma dran nas du mi dgos
(148-3) dran rgyu yang

M 1 niyun ayiladdan (for: ayiladdun) ajiyu kemen urid 6¢igsen minu
ene mon amui nadur inu blam-a-yi sanaju ukilaqu bayituyai dur[aldqu
cu

T 2 nyin skar lta bu 'dug ces zhus | snga sor rgyal dbang mchog gis
rje kun dga’ snying po la mi mnyes pa’i

M 2 ken yaryan ajiyu kemen sedkeged (for: sedkiged) erte-dii tabudu~yar
dalai blam-a-bar bovyda giingga ningbuu-dur yomudan ayiladdu~ysan
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T 3 gsung rnam thar la brgyag pa gnang ba dang | rtag brtan gyi
dngul gdung bshig pa sogs la brten tshul

M 3 -iyan ¢iding (for: ¢adig)-tur talbiysan ayiladduysan kiged taydan-
un monggiin subury-a ebdegsen ter[i|gliten-diir Sitiji

521 T 1 bstan la cung thugs mi mnyes pa yod shas kha snyam pa’i log rtog

mun khung ngu nyi ma shar ba ltar

M 1 inen uy-tayan baqan sedkel (for: sedkil)-tegen (for: -degen)
yayum-a sanaju ayiladduy& bui j-a kemen sedkegsen (for: sedkigsen)
buruyu adqary minu garangyui niiken-diir naran

T 2 bsal nas dngos su zhu ma nus kyang 'gyod pa skyes te snying thag
pa nas bshags pa phul | rgyun du <rjes> gnang gi rigs

M 2 man(g)daysan metii arilaju ilede ayiladgan ese ¢idabacu gemsil
t6roji tinen kii jiriiken-ece naman(g)¢ilan ergiibei yerii kejiyede jinang-
un Jiiil

T 3 'ga’ ma gtogs dbang chen gyi rigs bsnyen pa ma (148-5) song
gsungs nas gtan nas mi gnang | de yang bsnyen

M 3 nige kedii (for: kediin)-ece busu yeke abisi(n)g-un jiiil-i nin(g)ba
kigsen iigei kemen ayiladqaju ton|g] iilii 6riisiyejii tere ¢u nin(g)ba

522 T 1 sogs dag par ma byas par | dkyil khor las la ’jug pa dang | zhes

pa’i don dang mthun par gnang ba dang |

M 1 ter[i]giiten-iyer ariyudqan iiileddiil tigegiii-e qot[-Jun man(g)dal-
un {iile-diir oroqui ba kemen nomlaysan udg-a-liige (for: -luy-a) joki-
ldun ayiladduysan kiged

T 2 lhag par mkhas grub thams cad mkhyen pas | bla ma cho ga rgyud
don mi (148-6) shes shing |(148-6 + |) dam tshig sdom la mi gnas

M 2 ilangyui-a qayidub tamjid ¢inba-bar blam-a bar abisi(n)g-un jang
tiilen-ii tin(g)diistin-ii udg-a ilii medeged tangyariy san(g)var-tayan
iilii orucin

T 3 rnal 'byor bral | | bsnyen sogs ma dag gang byung lag len gyis | |
slob ma rjes ’dzin dbang gi gzugs
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M 3 burqan-u yoya-a-aca tasiruju (for: tasuraju, JC note 295) nin(g)ba
ter[i|giiten-iyer ese ariyu|d]qayad alin tusiyaquyica (for: tusiyaqui-
aca) jang {iilebei sabinar-i dayan bariy¢ anu abigi(n)g-un diirmeg
buyu

523 T 1 bsnyan (148-6 = 74b6: brnyan, correct) yin ces dang | | mo dang

024

rtsis lung sman pa’i ngag nyan nas | | dam tshig sdom pa

M 1 kemegsen kiged t6l(e)gecin jirugayi¢in-u bosiy (for: bosuvy) ba
eméiner-iin iigen-diir oruju dberiin tangyaray (for: tangyariy) sanvar-
iyan teb¢igéi

T 2 spangs (149-1=75r1=BR 47al) pa'i slob ma la | | brgya phrag
dbang bskur ’bul ba’i brje tshod (149-1 tshong, correctly) can | | dmyal
ba’i sgrub thabs dbang

M 2 sibanar (for: Sabinar)-tur jayun toyatu abisig-i 6gbetii ol¢an (for:
oljan)-u ariljiy-a qudulduy¢i (for: qudalduy¢i) abisi(n)g-un diiritii tere
minu tamu-yi

T 3 gi gzugs brnyan yin | | (149-1 | missing) ces gsungs pa ltar bdag
Ita bus dbang gi ming btags pa’i gang (149-1 = 75al: ging, for: gang)
byung mang

M 3 biitiigekii-yin ary-a buyu kemen nomlaysan-dur adali bi metii[-
|ber abisi(n)g-un nere 6g¢ii ali boluysayar

T 1 byung byed mkhan dag(g) (149-1: dagg, for: dag) pa’i (149-2:
ba’i) phyir don gyis mdzad pa yin ’dra zhing | gzhan yang rje btsun
‘jam dbyangs

M 1 tusiyaqui-aca iiileddiigéin idga(a)qu-yin tula tusalan iiiledkii-yin
jokiyal mon bolultai busu basa getiilgeg¢i man(g)jusiri ber

T 2 kyis rje btsun tsong kha pa chen po la dbang bka’i rigs ma byed
| gzhan du tshe thung bar 'gyur zhing | dngos

M 2 boyda ¢ongkaba-dur ta ber abisig-un jiil-iid (? not clear) biiii
talabai (for: tulabai) (or: kelebei 7) kerbe an(g)dal bolbasu nasun
aryur boluyad sidei (for: sidi)



5.1.

TIBETO-MONGOLIAN MANUSCRIPT 243

T 3 grub las ring bar 'gyur ba dang | bstan pa la phan thog (149-3):
thogs) chung ngu ’gro gsungs pas | zhal bzhugs

M 3 goladaqui ba 8acin (for: sajin)-dur tusa kiirgekiii inu yali¢a (for:
yalij-a) igei bolun od[u|mui kemen ayiladduysan-iyar tungyalay 6gede

525 T 1 dus su rjes gnang re tsam ma gtogs | dbang bskur gtan mi mdzad

pa’i rgyu mtshan de

M 1 bolju bayiqu ¢ay-taryan busud-tur jinang jarim nigen-ee busu
abisig yerii orosiyal (for: 6rosiyel) ese qayiralaysan siltayan

T 2 yin gsung zhes bla ma rtogs ldan pas mdzad pa’i rje’i rnam thar

zur 'debs las gsungs pa (149-4) ltar

M 2 inu teyimii buyu kemen blam-a duydanba boyda zéngkaba-yin
namtar siirdeb-ece nomlaysan metii dayayaju

T 3 dgongs <pa> yin shes la (149-4: kha) | rtogs ldan pas de ltar
gsungs pa ltar rjes gnang dang dbang bka’i rigs

M 3 ayiladduysan sanaysan (JC aysan) bolultai duydanba-yin tere
metii nomlaysan yosuyar jinang kiged abisig-un jiil soyurqayday (JC:
soyurqayad) tigei

526 T 1 gnang gi med tsho gsang 'dus kyi dbang brgyud (149-4 + dang)

rjes gnang ’'ga’i brgyud pa la rje tsong kha pa <’dren pa> gang yin
dpyad

M 1 iigei bolyaqul-a sangdiii-yin abigig iin(g)diisiin kiged jinang-un
iin(g)diistin-diir boyda zongkaba-yi toyulan (for: toyalun) ¢eneysen
inu yayu bui sin(g)jilen

T 2 par bya ba’i gnas (149-5) su 'dug go (mark by a pencil) | rje 'di
la byams snying rje byang chub kyi sems dpag tu med pa mnga’

M 2 neyiledkii-yin oron ajiyu basu ene bovyda-dur asaraqu nigiileskii
sedkel (for: sedkil) inu ¢aylagi {igei bui

T 3 ste | phyogs phyogs kyi mu lto ba’i rigs mang skabs stong phrag
tsam | nyung mtha’ yang Inga brgya
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M 3 qamury yajar yajar|-Jun soqur doyulang yuyilangéi (for: yuyiling¢i)
¢aryacin-u Jiiil olan iiy-e-degen mingyad-un tediii kediii ¢6gedkiii-degen
tabun jayuyad-un

527 T 1 tsam la dus rgyun du dbyar dgun gyi gon pa dang bza’ btung

rgyun mi (149-6 = 75a6) 'chad par gnang nang (149-6: nas) gsos

M 1 tediii-diir ¢a~y {irgiilji-de ebiil jun-u qubcad ba idegen umdayan-i
trgilji tasural iigegiliy-e soyurqaju tejigen ayiladduysayar

T 2 par mdzad | bya byed gang la yang bla ma dkon mchog rang la
blo gtod de rnams kyis bslus mi yod zhes bdag

M 2 amui yambar ba tile iiledbe¢ii blam-a ~yurban erdeni-diir oyun
sedkel (for: sedkil)-iyen dayadgabasu tede biikiin ber umda~y-a {igei
busu kemen nadur

T 3 la yang yang gsungs | glang lor zhabs brtan brtan bzhugs phul
skabs yang snga sor zhus pa’i rnam

M 3 dakin dakin ayiladduysan ajuyu ten(g)dece iiker Jil-diir (JC: -dur)
batudqaqu-yin dan(g)suy ergiikii-yin iiy-e-diir basu erten-ii ayiladqa-
~san ¢iding (for: ¢adig)-iyan

528 T 1 thar gyi (150-1=75v1=BR 47v1) zhabs bskul zhus par | nga la bla

ma gong ma <rnams kyi> rnam thar lta bu’i rnam thar bzang po ni
med | 'on kyang

M 1 eyin (JC: -iyan) sanayulju ayiladqarysan-a nadur degedii blam-a
narun ¢iding (for: ¢adig) metii sayin ¢iding (for: ¢adig) inu {igei bui
j-a bolba¢u

T 2 bla ma dam pa rnams las chos kyi bka’ drin zhus pa sogs kyi sa
bon tsam zhig ster ro khyod kyis sgro btags

M 2 degedii blam-a-nar-nuyud-aca : nomun ac(a)i 6¢igsen ter(i)giiten
tob&i tediiiken nigen-i 6gsiigei : ¢i ber orbuyilyaju (for: urbayulyaju
?7) ketiirkei-e (for: ketiirkiii-e, JC: ketiirekiiy-e)



5.1.

TIBETO-MONGOLIAN MANUSCRIPT 245

T 3 kyi bstod rang (150-1: ra) bzhin (150-2) ma byed ces bka’ phebs
| zad pa (150-2: pha | ) zhes pa me stag nas da bar du rnam thar gsol
ba btab

M 3 biiii maytaytun kemen iiledjii jarliy bayubai sadba kemekii ~val
bar(a)s (JC; note 310) jiliin-ece (JC: -aca) ediige kiir(i)tiile ¢idig (for:
¢adig)-iyan ayiladgaju soyurqamui

529 T 1 kyang thugs brel kyis gnang long med pa’am | bdag skal ba dang

mi ldan pa yin nam | dus la ma

M 1 yavyar|a|¢u (for: yayaraju) ayiladduy sayar toy-a Ciliige ese bol-
baqu (for: bolbasu?) nige (7) bi qubi-liige (for: -luy-a) ese tegiisiiysen
bolbaqu (for: bolbasu?) nige (?) ¢ay-tayan

T 2 babs pa gang yin kyang gnang ma byung | (150-2: + |) (150-3)
sku gsung thugs kyi rten mang du bzhengs shing | de dag la dus rtag
M 2 giiriigdiige (?) a7ysan bolbaqu (for: bolbasu?) alin-i bolba¢u ese
soyurqabai basu (for: basa) ene boyda ber bey-e jarliy sedkel (for:
sedkil)-iin $itiigen olan(g)ta biitiigeji tedeger-i ¢ay nasun

T 3 tu mchod pa rgyun mi ’chad gnang ba dang | lhag par gzims gur
bar ma la nyin re bzhin mchod pa rnam

M 3 iirgiiljide dakin (JC: degen) ayiladqaqui ba ilangyui-a dumdadu
ordon-dur ediir tutum doloyan jayun

530 T 1 pa bdun brgya tshar re bshams shing phul ba sogs dkon mchog

(150-4) mchod pa la gtso bor mdzad pa ni dge pa’i bshes

M 1 beledkel ergiikiii-degen yurban erdeni-yin takil-dur erkilen (for:
ekilen) iiileddiiy¢i anu buyan : :

T 2 gnyen phu chung ba (150-4: pa) dang ’dra | ri bo dge rgyas gling
gtsug lag khang rten lha sku dang bcas pa dang | gzhan yang

M 2 sadun bii¢iingbe-liige adali buyu ribugejei ling-un keyid siim-e
burgan Sitligen-liige selte ba busu basu (for: basa)

T 3 rgyal ba rdo rje 'chang sogs bris 'bur gyi sku ’dra mang po dang
| bka ’gyur tshar (150-5) gnyis gsum dang dngul
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M 3 ilayuysan vacir dar-a ter[i]giiten koriig sayumal burqad masi olan
kiged qoyar qoyar yurba-yin (for: yurban-u) tediii kiged

531 T 1 gdung mchod rten brgyad sogs rten gsum bzhengs pa la brtson

par mdzad pa ni dge pa’i bshes

M 1 naiman monggiin subury-a ter[i|giiten yurban Sitiigen : yeke
kigiyel-iyer (for: kiciyel-iyer, JC note 313) biitiigen ayiladduysan anu
buyan-u sadun sbyan (JC: sabin)

T 2 gnyen spyan snga ba dang mtshungs | dbus gtsang gi dge 'dun gyi
sde dang | dus bde skabs grwa tshang gnyis

M 2 -neg-liige adali buyu basa barayun tegeki (for: tege) keyid siim-
e-yin quvarary-un ayimay ba erten-ii (JC: -u) engke ¢ay-un iiy-e-diir
qoyar

T 3 la grwa pa stong phrag gnyis lhag tsam dang ding sang grwa pa
(150-6) stong phrag la nye bar dus rgyun du zhabs tog mdzad pa

M 3 datang-dur (JC: -tur) quvara~y inu qoyar mingy-a yarun kiged ¢asy
ediige-deki mingy-a siqayu quvara~y-tur ¢ay ergiiljide ergiil kiin(g)diilel
tingciyleji (for: iilecilejii, JC note 316)

532 T 1 lhur bzhes (150-6: bzhengs, incorrectly) ni dge ba’i bshes gnyen

po to ba’i rnam thar gyi rjes su bsnyegs par mdzad | mdo sngags kyi
M 1 ayiladduy¢i inu buyan-u saduva buduba-yin qaulai (for: qauli)
jirum-i daryaju ayiladduysan bayidal-tai busu ene bovyda

T 2 grhung lugs dang bzo gso rtsis (151-1=76a1=BR 48al) sogs tha
snyad kyi rig gnas rnams la mkhyen pa mkha’ ltar yangs

M 2 ber sudur darani-yin gqamuy ~oul yosun kiged urulaqai (for:
uralaqui) ba em jiruqai ter[i|gliten inayungki-yin uquyan (for: uqa~yan)
oron qamu~yar-tur ayiladéu inu oyturyai (for: oytaryui) metii ayuu
T 3 pas mkhas pa’i yang rtser son | | (151-1=76r1=BR 48al : | miss-
ing) sdom pa gsum la bcas rang gi dri mas ma gos pas btsun pa’i

M 3 -bar mergen-ii toyin-dur kiiriigsen yurban san(a)var-tayan kkir-
selte ber ese bol(t)uysan tula ariyun-u degedii
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T 1 mchog tu gyur | ris med kyi ’gro ba rnams <la> (151-2) thugs
rje’'i (151-2: rje) chen po’i gter du gyur bas bzang po’i (151-2: ba'i)

M 1 manglai boluysan ba . alary(a)¢ilan tigegiii-e amitan biikiin : yeke
nigiileskiii-yin kii sang-dur boluysan tula sayin-u

T 2 mthar thug tu gyur pa dang | rgyal ba yab sras sogs yongs ’dzin
mkhas pa rnams las dam pa’i chos du ma gsan

M 2 eciis-tiir kiirkiii boluysan kiged basu ene bovyda ber boyda dalai
blam-a ter[i]giiten mergen baysi[-]nar biikiii-ece boydas-un nom[-Jun
olan nigen : sonosun ayiladdu~yad

T 3 cing sde snod la thos bsam dpyis phyin par gnas pa klog pa thos
bsam dang (151-3) dus rgyun par tho rangs snga mo nas nyi phyed

M 3 ayimary saba-yi sonosqu sanaqu-yin toyin-dur kiirtelen orusin
sudur ayiladqaqu kiged sonosqu sanaqu ba ¢a~ iirgiiljide erte manayar
iiiir-eCe ekileji tide

T 1 yol yol dang rgongs mo mi mang la mjal kha gnang nas gzims
chud spug (for: sbug) tu phebs nas kyang thugs dam zab

M 1 &nggeren onggertel-e ayiladduyad olan biikii morgdléin-i oroi
orgolkiid (for: morgolkiid 7, JC note 319) ayiladju (for: ayiladéu)
jiryaqu tinten (for: untan, JC note 320)-daryan Jjalar[a]ju giin narin
bisilyal biitiigel-diir

T 2 bzhes la brtson par mdzad pa spong ba bsam gtan (151-3: bstan,
incorrectly) dang | bstan 'gro’i rnam dkar kyi mdzad (151-4) bzang
rgya mtsho’i

M 2 ¢ingdalan ayiladduy@ anu dayan-u (for: diyan-u) samadi bigilyal
ayiladqui ba tobé¢ilabasu Sajin amitan-u asuru Caryan sayin ugiyal-u
dalai-yin

T 3 rlabs bzhin yol med du lhun grub rgyun mi 'chad du ’'phel bar
mdzad pa bya ba las kyi ’khor lo ste 'khor lo

M 3 dabaly-a metii kelbeilgel (for: kelberil) {igegiii-e jong[-|degen
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biitliged iirgiiljiden tasural iigei arbidgaqu-yin jokiyal iileddiigsen iii-
les[-Jiin kiirdii (JC: kiirtii)-lige

535 T 1 gsum gyi sgo nas kyang byang phyogs kyi bstan pa rin po che nyin
byed dbang po stong gi gzi 'phrog pa

M 1 ~qurban kiirden (for: kiirdiin, JC: kiirten)-ii egiiden-e¢e umar-a
jug-iin sadin (for: Sajin) erdeni-yi mingyan naran-u siir gerel-i bullil-
yarysan metii

T 2 bzhin ches cher gsal bar mdzad (151-5) do | | sku gong ma’i bag
chags sad pas sku na phra me (for: mo) nas a tsa ra’i skad

M 2 neng yekede geyigiilin jokiyabai : degedii degedii torol-iin abli]yas-
un serigsen-iyer nasun segiider qara bi¢aqgan (for: bi¢igan)-ecegen (for:
-acayan) azara-yin kele kiged

T 3 dang | bod skad ’gran zla dang bral bar mkhyen | a tsa ra’i skad
bdag gis mi shes kyang bod skad ni bod pa’i mi las

M 3 kiged tobed kelen-ii &ii Jigiitirlesi (for: Jiiirlesi) tigei ayiladqu biiged
azara-yin kelen-yi (for: -i) bi[-|ber ese medebeéii tébed kele ayiladqu
tobed kiimiin-ece

536 T 1 kyang lhag pa’i phra zhing phra ba thams cad mkhyen pa ltar na
a tsa (151-6) ra’i skad kyang de ltar mkhyen pa yin yod | legs
M 1 ¢u (JC: ¢i) tilemji neng narin neyite-yi ayiladqui-bar bolal-a (for:
boltal-a?) azara kelen-yi (for: kelen-i) ¢u (JC: ¢ii) bolba tere metii
ayiladdun bolultai sayin
T 2 bshad ljags rtsom ni gsum (151-6: gong, correctly) du bshad pa
Itar sku yon gyi rigs mi mngon par sbas pa ma gtogs ljags
M 2 nomlal-i tuyurbin ayiladqu inu urid nomlaysan metii erdem-iin

jiil iilii iledkei niyuqui-a¢a busu alin

T 3 rtsom gang gnang thams cad ni tshig don ’byor pa shin tu legs
pa ’dug na’ang bka’ las bla ma (152-1=76v1=BR 48b1) gong ma
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M 3 nomlal-i tuyurbin ayiladduysan biikiii inu iige udqg-a-u (for: -yin,
korea note 321) ucaral masi sayigan abasu ¢u (JC: ¢ii) jarliy degedii
blam-a narun sayin jarliy

537 T 1 rnams kyi legs bshad mang po yod bzhin du nged chos byas pa la
dgos pa ci yod gsungs nas
M 1 nomlal olan bui biigetele bide nom jokiyaqu kereg yayun (JC:
jayun) bui kemen ayiladqgaju
T 2 ljags rtsom la thugs 'dod ye mi gnang | ’on kyang dad ldan rnams
kyis nan gyis zhus par gnang ba’i
M 2 nomlal jokiyal-dur joriylan tos¢ii ton|g]| iilii tyiledqu (for: iiy-
iledkii) amui bolbacu jarim nigen siisiigten ber yeke simdal-iyar 6¢igsen-
diir
T 3 rim pa la | rgyal ba tsong kha pa la brten (152-2) pa’i bla ma’i
rnal 'byor dbu mdzad chos rjes zhus pa | slob dpon
M 3 soyurqa~ysan jerge inu ilayuysan zongkaba-dur Sitiigsen blam-a-
yin jurba umcad ¢os rji ber 6¢igsen ba lubbun

538 T 1 shri ye thu sangs rgyas bkra shis <kyis> zhus pa’i skyer skad
(152-2: sgang, correctly) pa las brgyud pa’i bla ma’i rnal "byor rgyas
pa (152-2: gyis pa, incorrectly) | rje nyid
M 1 sireyetii (for: siregetii) sangjai tasi ber 6¢igsen jiryan ba-aca
tindiistilegsen blam-a-yin yoga delgeyienggiii (for: delgerenggiii) kiged
bovyda-yin
T 2 kyi 'khrungs rabs gsol 'debs phun tshogs sku gsum ma sogs (152-3)
'og nas bshad pa ltar te mang du mchis |
M 2 &ber|-]in tordl {iyes-iin jalbaral piincoy gii¢iim ma ter|i|gliten
goyin-a nomlaysan metii olan bui :

T 3 sras slob kyi rim pa ni | rje nyid kyi dbu blar pa’i dge ldan khri
rin po che sangs rgyas rin chen gyi sku skye bya

M 3 iir-e 8ibinar[-Jun jerge inu boyda-yin 6ber|-Jin ter|i]giin blam-a
geden(g) tiba rinbucei sangji rin(g)¢in-u qubilyan ayul-un
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539 T 1 yul mkhan po shar khang no mon khang | bkra shis Thun po’i grwa
pa mer ken no mon khang | yang de’i

M 1 gqambu Sargang nom|-Jun gayan dasilhiinbu-yin sabai mergen
nom|-jun qayan basu

T 2 sku (152-4) nye no mon khang sku gzhon pa | 'phags pa’i gnas
brtan yan lag 'byung sogs rgya bod kyi mkhas grub

M 2 tegiinii qubilyan nom[-Jun garyan giisun(g)ba qutuytu ayui (for:
aryuu) Sitiigen-ii yanglay jiting ter[ilgiiten enedkeg tobed-iin mergen
T 3 mang par (152-4: por) sku skye ba bzhes pa stong 'khor zhabs
drung jam dpal bzang po | khu ston gyi rnam sprul khri rin po

M 3 siditen-diir t6rél abun ayiladdugsan dongqor sabdiin jimbal sang-
puu kii baysi-yin qubilyan erdeni

540 T 1 che rgyal khang rtsa ba dpal 'byor rgya mtsho’i (152-5) sku skye
blo bzang bstan ’dzin | grub chen legs tshogs Thun grub
M 1 gir[e]getii jilkangzaba baljur jimsu-yin qubilyan lubsang ten(g)zin
yeke sidiitii leg¢uy lhiindiib-iin
T 2 kyi sku skye rin po che mkhan po no mon khang | snga sor khal
kha o’i rod thams cad la slob dpon a bh[a]ya ka
M 2 qubilyan er(i)deni gambu nomun gayan erten qalg-a oyirad biikiin-
diir abh[aly-a kiri bay&i-yin
T 3 ra’i lugs kyi rdo rje phreng ba’i dbang gnang ba’i rdo rje ’chang
zhabs drung gi sku skye o chir ta ra (152-6) khu thug thu | dkyil khang

M 3 yosun-u vacir erkei-yin abisig soyurga~ysan vacir dar-a saba dung-
yin qubilyan o&ir dar-a qutuytu jilgan

541 T 1 slob dpon pa rje zhal snga nas sangs rgyas dpal bzang gi sku skye
er te ni no yon khu thog (152-6: thug, correctly) thu |

M 1 lubbun ba bovyda-yin gegen sangcai balsang qan qubilyan erdeni
noyan qutuytu
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T 2 rje zhal snga nas sangs rgyas bzang po’i sku skye ta la’i many-
dzushr1 khu thug thu | dge 1dan khri rin po che ljang

M 2 bovyda-yin gegen sang€ai sangbu-yin qubilyan dalai manzusiri
qutuytu geden(g) tiba rinbadi jangramba-yin

T 3 ram pa’i sku skye blo bzang khu thug thu | (152-6 + |) (153-
1=77r1=BR 49al) bla ma zhang gi khrir phebs pa’i i la kug sang chos
rje’i sku skye |

M 3 qubilyan lubsang qutuytu Sang blam-a-yin siregen-diir jalyaysan
ilayuysan ¢6s rji-yin qubilyan

542 T 1 zhal snga nas tshul khrims chos 'phel ba’i sku skye dga’ ldan khu

thug thu | shar rtse zhal snga nas dpal

M 1 ¢&iiltim ¢uyipel-yin (for: -un) gegen-ii qubilyan ~valn|dan qutuytu
Sarzi-yin gegen baljur

T 2 ’byor dbang po’i sku skye shar rtse khu thug thu | dga’ ldan byang
rtsi’i bla ma (153-2) chos skyong rgya mtsho’i

M 2 vangbu-yin qubilyan Sarzi qutuy tu vyaln|dan jang zi-yin blam
Coyi ¢in jamcu-yin qubilyan

T 3 sku skye er te ni e la kug sang khu thug thu | ser byes pa zhal
snga nas byams pa smon lam gyi sku skye

M 3 erdeni il[a]yuysan qutuy-tu serjei ba-yin gegen jimba mun(g)lam-
un qubilyan

543 T 1 pandi ta no mon khang | 'bras spungs sgo mang bla ma’i (153-2:

ma’i bla, incorrectly) sku skye i la kugs sang khu thug thu | sprul

M 1 ban(g)dida nom|-Jun gayan barayibiing ~yoma-yin blam-a-yin
qubilyan ilaryuysan qutuy-tu biirilgiiii

T 2 sku bsod nams ye shes dbang (153-3) po’i sku skye na rang khu
thug thu | zhal snga nas chos gnyer grags pa’i sku skye

M 2 sodnam yeS$i vangbu-yin qubilyan naran qutuytu ¢uyiner dayba-
yin qubilyan-u
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T 3 she re’ thu khu thug thu | pu thug sen khu thug thu | gangs can
mkhan po’i sku skye | mer gen (153-3 ken) no mon khang (153-3 khan)
M 3 gegen sir|e]getii qutuytu biitiigsen qutuytu yangjin gambu-yin
qubilyan mergen nom/[-Jun qayan

544 T 1 gi sku skye rab brtan | ’jigs med rdo rje ta la’i khu thug thu | bde

thang pandi ta (153-4) khu thug thu | u'i tsen
M 1 qubilyan rabdan jigmed dorjei dalai qutuytu de tang bandida

.....

T 2 no yon gyi sku skye | mkhar sngon gnas bcu tho yon gyi sku skye
| thos bsam gling zhal snga nas legs bshad

M 2 noyon-u qubilyan kke qota-yin ynab¢éu toyin-u qubilyan toyisam
ling-un gegen legsadan

T 3 dpal ldan pa’i sku skye mer ken chos rje | rgyas pa zhabs drung
gi sku skye i la kug sang | slob dpon pa

M 3 baldan-yin (for: -u) qubilyan mergen coyiji jayiba Sabdiid-yin
(for: -un) qubilyan ilayuysan lubbun

545 T 1 she (153-4: shi) re (153-4: ri) ke’ thu sangs rgyas bkra shis | ’dar

pa’i gzhi dgon gyi bla ma pandi ta chos rje |

M 1 sir[e|getii sangjai dasi dar ba-yin sayurin keyid-iin blam-a ban(g)-
dida ¢os rji

T 2 mer ken pandi ta rab byams pa sogs slob ma’i gtso bo rnams dang
| gzhan yang bla (153-5 + ma) che chung mang

M 2 mergen ban(g)dida rabjamba ter[i]giiten sabinarun (for: Sabinar-
un) erken ed biikiin kiged busu basu yeke bay-a blam-a-nar iiile ba

T 3 po dang | khal kha’i rgyal po gsum gyis gtsos pa’i dpon che chung
sogs : : skya ser

M 3 qalg-a-yin yurban qayan ber erkilen yeke bay-a ter|i|giiten qara

546 T 1 (153-6) mchog dman rnams dang | ngos cag sogs chos kyi bdun

rtsi thob pa’i
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M 1 quvaray degedii do[u]r[a]du olan biikiii kiged ba biiriin ter[i]giiten
nom-un arsiyan-i kiirtegsen

T 2 slob mar gyur pa bgrang ba las : 'das shing : brjod kyis mi lang
M 2 sabinar tovy-a-aca ketiirged iigiileji giiicesi tigei bui

T 3 de ltar byang phyogs kyi bstan pa dang : ’gro ba’i don : rgya
mtsho’i gos can

M 3 tere metii umar-a Jjiig-iin 8ajin amitan-u tusa ayui yeke biikii
del[elkei-yin

547 T 1 gyi mtha’ang khyab par mdzad pa’i : : 'phrin las (154-1=77v1=

BR 49b1) gong 'phel du

M 1 kijayar tiigemel jokiyal iiiles-iyen arbidqaqu-yin tul[a]da

T 2 zhabs pad rdo rje Itar : : : mi 'gyur ba’i : : rang bzhin du

M 2 6lmei-yin lingqu-a-ban vacir metii urbalta tigei-yin 6beré¢ilen-diir
T 3 byin gyis brlabs te : : brtan par bzhugs bzhin pa : : lags shing

M 3 adislaju batuda orusiysayar mon biiged

548 T 1 da dung yang bdag : : : sogs gdul bya’i

M 1 ediige ¢u (JC: &i) bi ter|i]giiten nomugadqaqui amitan-u
T 2 mgon skyabs dang : : dpung gnyen : dam par
M 2 degedii itegel abural kiged 6miig

T 3 bskal brgya’i bar du zhabs : pad : brtan (154-2=77v2=BR 49b2)
par : gsol ba ’debs so | | (up to p. 548-3 the Tibeto-Mongolian
manuscript follows xylograph editions of Zanabazar’s biography in
the Tibetan language)
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(The Colophon added to the Tibeto-Mongolian manuscript, extant in
the xylograph editions)

549 T 1 zhes pa ’di ni dza ya pandi ta blo bzang 'phrin las dpal bzang po’i
gsan yig gi nang du rje btsun

M 1 kemekii ene inu jay-a bandida sumadi karm-a sarai badar-a-yin
sonosuysan bifig-iin dotora degedii

T 2 dam pa blo bzang bstan pa’i rgyal mtshan dpal bzang po’i ’khrungs
rabs bco Inga’i rnam thar gsung 'dug pa las

M 2 getiilgegéi sumadi Sacin (for: %ajin)-u duv[alza sarai badar-a-
yin arban tabun torol-iin ¢adig nomlaysan biikiii-ece tigeciiyilen (for:
ligecilen)

T 3 zur du blangs te bris pa’o | |

M 3 abuju (for: ab¢u) bicibei ::
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5.2 Concordance of the Xylograph Editions

The biography of Zanabazar appears in Zaya Pandita’s "Collected Works"
(gsung ’bum) in Lokesh Chandra’s edition 1981: 124-154 (abbreviated LC);
Beijing original xylograph, vol. nga, ff. 62v6-77v2 (Be.); Byambaa Ragchaa’s
edition 2012, ff. 34b6-49b3 (BR).

LC = Be. = BR LC = Be. = BR
124 =  62v = 34b 140 = T0v = 42b
125 = 63r = 3ba 141 = Tlr = 43a
126 =  63v = 35b 142 = Tlv = 43b
127 = 64dr = 36a 143 = T2 = 44a
128 = 64v = 36b 144 = T2v = 44b
129 = 65r = 37a 145 = T3r = 4ba
130 =  6bv = 37 146 = T3v = 45b
131 =  66r = 38a 147 = Tdr = 46a
132 = 606v = 38b 148 = Tdv = 46b
133 = 67r = 39%a 149 = Thr = 47a
134 = 67v = 39 150 = Tbv = 47b
135 = 68r = 40a 151 = 76t = 48a
136 = 68y = 40b 152 = T76v = 48b
137 = 69r = 4la 153 = TTr = 49a
138 = 69v = 41b 154 = T7v = 49

139 = T70r = 42a
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Rabdan, 185 rGyal dbang mchog, 123

Rabdan gan(g)do giinsang, 137 rGyal khang rtse, 76, 124, 180

Rabjamba Gungaajamts, 32 rGyal khang rtse ba dpal "byor rgya mtsho,
Rabjampa Ngawang Yeshe Thubten, 47 180

Rabten, 185 rGyal me tog thang, 145

Rabten Dorje, 138 rGyal rtse, 126
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Ras chung, 160 Ri bo rtse Inga, 162
Ras chung rdo rje grags pa, 160 Ribo Gandenpa, 121
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rDo rje 'chang, 132 dang bklag lung legs par thob pa’i
rDo rje 'chang zhabs drung, 181 brgyud bcas bzhugs, 32
rDo rje 'chang zhabs drung sbyin pa dar  Rin ’byung snar thang brgya rtsa rdor ’phreng

rgyas, 181 bcas nas gsungs pa’i bris sku mthong
rDo rje ’jigs byed, 109, 122 ba don ldan, 122
rDo rje phreng ba, 168, 181 Rin chen brag, 110
rDo rje phreng ba’i dkyil ’khor, 112 Rin chen ’byung gnas, 133
rDo rje rgyal po, 104, 127, 139 Rin(g)¢in jiungnai, 133
rDo rje skyabs, 145 Rinchen Drag, 110
rdo rje’t rna bar 'thul ba’i ma la ya’i dri, 82 Ringgin b(a)ray, 110
Rechung Dorje Dragpa, 160 rJe btsun dam pa, 60, 108
Rechungpa, 160 rJe btsun dam pa blo bzang bstan pa’i rgyal
Records of Teachings Received, 46 mtshan dpal bzang po, 99
Red mda’ pa, 33 rJe btsun dam pa rin po che’t rnam thar
Reddapa, 33 bstod tsig skal bzang dad gsos, 48
Regent, 26, 27, 78, 82, 108, 126, 127, 159 rJe btsun dam pa Ta ra na tha gang gi mchog
Reting, 110 sprul Ngag dbang blo bzang chos
rGyal ba rgya mtsho, 118, 180 kyi nyi ma bstan ’dzin dbang phyug
rGyal ba tsong kha pa la brten pa’i bla ma’i dpal bzang po’i sku ’phreng so so’i

rnal “byor, 177 rnam thar dang rgyal pa rnams
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Sa skya, 110
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Sacin-u duvadza siri bhadara, 100
Saddharmapundarikasitra, 69, 142
Sain Noyon Khéndlén Tsokhiir, 23, 24
Sakya, 65, 110, 136, 146

Sakya Pandita, 33

Salekye, 139
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Sangcai balsang, 181

Sangcai sangbu, 181

Sangji rin(g)¢in-u qubilyan, 178
Sangs rgyas bcom ldan ’das, 140
Sangs rgyas bzang po, 181, 182
Sangs rgyas dpal bzang, 181

Sangs rgyas rdo rje, 183

Sangs rgyas rgya mtsho, 53, 67, 182
Sangs rgyas rin chen gyi sku skye, 178
Sangs rgyas snang grag, 184
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Se chen nang so rnam rgyal tho yon, 136

Se ra, 110

Secin nangsu namjil toyin, 136

Sechen Khan, 66, 136, 165

Sechen Nangso Namgyel Toyin, 136

Sechen Rabjampa Khutugtu, 27

Second Dalai Lama, 113, 116, 145

Sempa Chenpo Pelden Yeshe, 33

Sems dpa’ chen po dpal ldan ye shes, 33

Seng ge, 139

Senge, 94

Sengge, 61, 67, 72, 139
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Ser byes dpe mdzod, 183
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Sera Je, 136
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sGrol ma g.yul bzlog, 156

sGrol ma g.yul bzlog bltas chog tu bkod pa
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sGrub thabs brgya rtsa, 122
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Shar chos rje grags pa rgya mtsho, 48
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Sumadi $ajin-u duvaza sarai badar-a, 187
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Sumati Sasana Dhara, 29, 30
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Sumati Sasana Dhvaja Sribhadra, 187
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Sur siing durgen, 152

Stlen norbu norbu barinba, 116
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Santideva, 33, 174
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Sara stim-e, 155
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Sarqang nom|-Jun gayan, 178
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Sasana Dhvaja Sribhadra, 100

Sidetii gabcu, 184
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Uijing noyan, 185
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Zanabazar, 5, 6, 8-14, 21, 22, 25, 26, 33, 34,
38-44, 47, 48, 51-56, 60-73, 76—
81, 83-85, 87-91, 93, 100, 105,
108, 112, 113, 115, 117, 122, 131,
135, 137, 138, 143, 145-148, 150,
151, 154-156, 160-164, 167, 185

Zanabazar Square Script, 85, 154

Zang, 109

Zangdan juu, 161

Zaya bandid khutagtynd odoo bui nom sudryn
temdeglel dans, 22

Zaya bandida Luvsanperenlein namtar khis-
liin khangagch galbarvaas modon,
22

Zaya bandida Luvsanprinlein khuraangui nam-
tar, 22

Zaya Gegeen’s or Zayaiin monastery, 42

Zaya Pandita, 5, 7-12, 21-34, 38-48, 50-55,
62, 63, 66-69, 73, 77, 79-81, 83,
85, 87, 89, 90, 99, 103, 108, 113,
120, 125, 139, 140, 143, 154, 157,

132



Part 111

Appendix

297






Chapter 6

Facsimile of the
Tibeto-Mongolian Manuscript

299



300CHAPTER 6. FACSIMILE OF THE TIBETO-MONGOLIAN MANUSCRIPT



Chapter 7

Facsimile of the Tibetan
Xylograph

301



302 CHAPTER 7. FACSIMILE OF THE TIBETAN XYLOGRAPH



Chapter 8

Photographs

303





