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Preface

| first met with Ellis Gene Smith in 1977, when I rang the doorbell of his beautiful house in South Extension,

w Delhi. I was accompanied by Raffaella, my wife, and we were led into a huge living hall by Mr. Smith's
istant, Mangaram Ji, a young Indian man with whom we were soon to become very familiar. At the time,

' Smith was Deputy Director of the U.S. Library of Congress Field Office in India and I was a doctoral
candidate in Tibetan studies for the "Orientale" University of Naples, where I conducted my studies under
Professor Namkhai Norbu, Rinpoche, whom I followed also as a disciple. I bore a letter that Professor
Luciano Petech, my thesis supervisor, had written to introduce me to the celebrated American scholar and I
conveyed to him also Prof. Norbu's regards. That was the beginning of a long and enriching relationship that
soon developed into an abiding friendship with the man who more than anyone else has contributed
decisively to the preservation and accessibility of Tibetan literature since the 1950s. From that very first
meeting, a new dimension of research — in which the profusion of Tibetan texts would play a central role —

i to unfold before me, adding to the linguistic and religious teaching I had received from Rinpoche and
strict methodology I had learned under Prof. Petech. Gene Smith's encyclopedic knowledge (Lokesh
Chandra defined him once as "a library on foot"), along with his unfailing kindness, proverbial generosity,
and unstinting help, were and still are unique. It is my hope that my contribution as editor of this book in
his honor, modest a contribution though it may be, may serve as a small token of my deep admiration,
esteem, and gratitude.

- Just like me, many other specialists in the field of Tibetan studies at large are indebted to Gene Smith
in various and multiple ways. The fond memories of him written by some of the authors of this volume bear
fervent witness to this.

- The idea of preparing a Felicitation Volume to commemorate E. Gene Smith's sixty-fifth birthday was
discussed by a group of his closest friends and colleagues during the Ninth Seminar of the International
Association for Tibetan Studies held in Leiden in June 2000. The project met with an enthusiastic reply. Yet
with little more than a year left before the book was to be presented, time proved too short. By the summer of
2001 only a cD-ROM with a preliminary editing of the articles could be prepared, and this was presented to him.
‘, - After that, the publication of the miscellany entered a long, tortuous journey that was halted by a number
of vicissitudes, the saddest of which was the untimely death of William Hinman (one of my employers at
Sky Dancer Press and a supporter of Gene Smith's institute, the Tibetan Buddhist Resource Center), who had
agreed to sponsor the publication of the volume personally. Finally, five years later, older and — hopefully —
wiser, we are able to assemble metaphorically in this pages and present Gene Smith with an edition of The
Pandita and the Siddha as a tribute of our high esteem and affection.

Tibetologists — and Tibetans — owe E. Gene Smith much more than can be conveyed in a few words. His
unusual career as the world's leading scholar of Tibetan and Buddhist literature began in 1960 at the
University of Washington, Seattle, where he enrolled as a graduate student in the Inner Asia project of the
Far Eastern and Russian Institute. He studied there with notable scholars such as Turrell V. Wylie, Edward
‘., onze, Joseph F. Rock, Nicholas Poppe, and above all with Dezhung Rinpoche, a fine Buddhist erudite and
exponent of the Tibetan cultural heritage. This venerable lama was one of the eight Tibetan political refugees
of the aristocratic Sakyapa family who, like many other thousands of Tibetans, had fled their homeland in
'1959. The Sakyapa group had been initially invited to the United States for a three-year cultural research
project conducted at the University of Washington under the auspices of a Rockefeller Foundation grant
(other eight academic centers worldwide were also funded during the same time period by the Rockefeller
Foundation to promote Tibetan studies). Yet Gene Smith not only followed Dezhung Rinpoche at the
University: he lived in fact, the only Westerner, in the Sakyapa home in Seattle. The advantages of such a
Il immersion in a Tibetan framework were really remarkable for Gene-La. "If you want to learn a
language, stay around children — they never hesitate to correct you! - and women - they are used to speaking
to children," he would advise me years later. Gene absorbed Tibetan Buddhism and culture from Rinpoche
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lifying exams and moved to the State

and his assoc;j - : -
Sociates until 1964, when he completed his Ph.D. quaource ' materials in the Tibetan 1anguage

University of Lej : : W

eiden for advanced studies in Sanskrit. However, res ; Th :
i, : : . The follow
Were very limited at the time, and Gene's quest for original texts led him to their source ollowing year

he was awarded a Ford Foundation grant to travel to India and Nepal in order to St}‘:dy and COI;SuUCt researcy,
With some of the great lamas of the different Tibetan Buddhist traditions. Among t elsedwgre kpa Thukse
Rinpoche, Khenpo Noryang; and Dilgo Khyentse Rinpoche. Gene's fieldwork mcuu e scour;n}g] thelrare
book collections, libraries, and archives of Buddhist monasteries and temple.s * “: e §0"11_e ot't E an?te
collections of the Lamas - an activity that decisively marked, and matched, his aca em1'cg1bc R “;%Ha"m
decided to remain in India to further his fieldwork, in 1968 he joined. the United St%tes ¢ ; raryI?I. ongress
(L.C.) Overseas Operations Division in New Delhi as Tibetan acquisition expert %" T‘;‘; . oﬁel:j 'S Progress
there was nothing short of brilliant and he was appointed its Field Director 1n 198 t ' (;323 t:)s Painstaking
effort' and personal encouragement, the L.C. developed the PL-480 programm sed 1: g hsSLtlEpon the
reprinting 'and  acquisition of rare Tibetan and Himalayan manuscripts ag Statzs gg pthe 19% pacre
subsequently distributed to twenty subscribing institutions throughout the Unite i S, this

trend had proven seminal for the growth of Tibetan studies as a serio e G
well'as! European universities. Having heard of the program OVFTS‘?en by tbe alre Y o Indi ene-La,
Tibetan refugees or members of the Tibetan-speaking communit1e§ in the Hima aylan areasti in In 1:11, Nepal,
Sikkim, and 'Bhutan, visited him day after day, bringing to his hlowledgeable }?tten on. a;:m : carefu]
€Xamination many. literary treasures that under other circumstances would simply av; vanished. Uflder
Gene Smith's aegis, the rich Tibetan literary heritage found protectorate status and began to ecgme accessible,
It was in those years that Gene Smith's successive homes in New Delhi became a legendary institute of

sorts for many visiting scholars and serious students or researchers from all over the .world. Gene was unique
not only for his exceptional hospitality but also for sharing his huge and gr OWIDS library apd'especw?l]y for
sharing’his unmatched knowledge of Tibetan letters, his constant mentormg, and ugstmtmg assistance
(oftentimesin-the formof books, if not his personal notes) to different generations of Tibetologists.
More than 5,000 works in the Tibetan language on traditional Buddhist religious literature, art, history,
poetry; biographiés, linguistics, medicine, Bon, etc., were published under the PL-480 program until 1985,
when Gene Smith left Tndia for Jakarta to direct the L.C. Southeast Asian program. In 1994 he was assigned
to the 'I..C/ Middlé Eastern Office in Cairo, where he remained until he took early retirement in February
1997 After a brief tenure in New York City as consultant to the Trace Foundation to establish the Himalayan
and Inner Asian Resources, Gene Smith and a group of friends and colleagues founded the Tibetan Buddhist
Resource Center (www.TBRC.org) in Cambridge, Massachusetts, in December 1999. Gene's long-cherished
project relocated to New York City in 2002, where it is now associated with the Rubin Museum of Art.
Through his post as Executive Director, he is tirelessly leading the impressive TBRC project of digitizing
thousands of texts and reference materials, and building a database on the field that is of incalculable value.
A reflection of Gene Smith's outstanding command of Tibetan Buddhist literature are the scholarly
introductions, prefaces, and elaborated lists of contents that he authored during his years in India to
accompany the reproduction of a large number of Tibetan texts, which constitute a precious resource for any
researcher. A selection was published in 2001 under the title Among Tibetan Texts: History and Literature of
the Himalayan Plateau (qutgn: Wisdom Publications), a magnum opus of modern Tibetology. In addition
to these, seyeral more of his introductory writings — not all of which bear Gene Smith's name explicitly -
deserve to be considered. Though much shorter, they are no less valuable. To list only a few:
Y g;“’” O WEOUPYS misho ba rdo' ."{'e sgra dbyangs gling gi zhal 'don bskang gso'i rim pa phyogs gcig tu
st Gnasesng Rloofoser o koL beang gehon i meul rgyan: The collctd lnrgic
Soham F.Kazi (N Je-sgra-abyangs-gling, the residence of the State Oracle of Tibet. Gangtok:
! gagyur Nyingmay Sungrab, 3), 1969, pp. 1-4.

The'Collected Writings (Gsung-'bum) of 'Bri-gung Chos-rje 'Ji
A P gt I - ] s-reJ & 2 - Ay .
> Dethl: Khangsar Tulku, Vol. 1, 1969, pp. ia e Je Vi& rien-mgon-po Rin-chen-dpal (5-vols.). New

us academic discipline in American g
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B

orks of Thu'u-bkwan Blo-bzang-chos-kyi-
pp. 1-12 and Appendixes, pp. 1-7.

hacks: Lha ldan sprul pa'i gisug lag khang gi dkar chag shel
' Lama Ngag-dbang-blo—bzang-rgya-mtsho _ Grwa sa chen po bzhi dang rgyud pa stod smad

s 1S wl pad dkar phreng ba (1744) by Phur-bu-lcog Ngag-dbang-byams-pa — and Gangs can gyi
su bka' dang bstan bcos 508s kyi glegs bam spar gzhi ji ltar yod pa rnam nas dkar chag spar
,’)i‘ tsam du bkod pa phan hde'i pad tshal 'byed pa'i nyin byed. New Delhi: Ngawang Gelek

) (Gedan Sungrab Minyam Gyunphel Series, 13), 1970, pp- 1-6. :
notations on the Lam rim. New Delhi: International Academy of Indian Culture (Sata-pitaka

s, 97), 1973, pp. 1-3.
on of The Pandita and the Siddha is indebted to those authors who have contributed articles to
lume. As editor, I wish to express my gratitude to each of them. Special thanks are due also to
y, Director of the Amnye Machen Institute (McLeod Ganyj, Dharamsala), who took on the
of publisher. And finally, many thanks to Roberto Vitali who not only acted as a most effective
link on behalf of the Amnye Machen Institute, but also collaborated and helped untiringly in
@hmughout all these years to keep the project ongoing until its very final stage.

-

nyi-ma (10 vols.). Delhi: Ngawang Gelek Demo, 1969,

dkar me long (1645) by the Fifth

Ramon N. Prats
Barcelona

February 2006



Publisher’s Note

In June 2000, at the Ninth IATS Conference in Leiden, Dr. Ramon Prats and I revived the idea of degic,,:
a Festschrift to Gene Smith and decided to bring it out on the occasion of his 65" birthday. The dec".“‘.ng
brought 'to an end several years of consultations with some of Gene’s friends and colleaguyes; I flsllon
Festschrift was an appropriate homage to his knowledge and integrity which I came to appreciate dunne .
many years of our interaction. S
: Thl's began in 1979, when, at the behest of the late Rai Bahadur T. D. Densapa (Burmiok Athing), Og
Slkknp, then the doyen of Tibetan Studies in the Indian Subcontinent, and of his son Tashi Densapa (preSemTf
the Dlrector of th? Namgyal Institute of Tibetology in Gangtok), I was assisting and interpreting for Prolf/
Emer.1tus Franz Michael and Prof. Eugene Kenez during their field research based on Max Weber theory and
the Tibetan theocracy. We interviewed Tibetan scholars and elders in Rajpur, Mussoorie and Ladakh,

_It Was upon completion of this research phase that I first chanced upon meeting the legendary Gene
Smith. I was also invited to the dinner he hosted in honour of the Professors on 30 July 1979 at D-29 South
E.xtens?on Part II, his residence in New Delhi. Like several other scholars I began then to be acquainteq with
his untiring efforts in preserving Tibetan literature.

The field of Tibetan and Buddhist studies is indebted to Gene for his central role in Initiating the
publishing of Tibetan texts in the subcontinent from the mid-1960s under the Library of Congress P-4
program. It was through Gene’s guidance and encouragement as Field Director of the Library’s South Asian
headquarters that individuals in the Tibetan Diaspora started reproducing and publishing ancient Tibeta
literature. Between the mid-1960s and 1985 at least 6,000 titles of Tibetan works, some of which compriseq
up to thirty volumes, were published.

Through revitalizing the Library of Congress Acquisition Program of Tibetan books from the
Diaspora and Sikkimese, Ladakhi, Mongolian and Bhutanese publishers, Gene collected and made
available a diverse and indispensable corpus of materials for the understanding and advancement of
Tibetan Studies internationally.

After Gene left Delhi in September 1985 the program was halted but his commitment never wavered
and he returned to Delhi to help the new Field Director re-establish it in 1990. It was on his suggestion that
I acted as a consultant for the Tibetan Program to the Library of Congress in New Delhi.

- Gene’s ground-breaking role at encouraging the Tibetan Diaspora to publish their literature in the Indian
subcontinent even had an indirect impact within China. In July 1982 the PRC government for the first time
allowed their Tibetologists to participate in the 2" JATS Conference at Columbia University, New York. At
the conference, the scholars and government authorities from China were amazed to see for the first time the
number of volumes of Tibetan works reproduced in exile and were urged to establish a competing program.
In the following years the PRC experienced a resurgence in the publication of Tibetan texts.

Following his early retirement, Gene’s pioneering work in Tibetan Studies has continued with his
creation of the Tibetan Buddhist Resource Centre (TBRC) in New York. He has tirelessly located, collected
and scanned thousands of rare and not so rare texts from Tibet, China, India and Nepal, using his own
collection as a starting point, to make them digitally available to scholars worldwide. To date, TBRC's

Digital Library holds a vast fully searchable archive of approximately 4 million images. :
Whether in lengthy articles, well written and informative introductions or other works, when it comes
to acknowledging help from fellow scholars or teachers, Gene Smith is the finest example of intellectual
honesty among all Tibetologists and Buddhist scholars. And when it comes upon him to help fellow schqlarS,
his non-attachment to the most rare and important literary works leads him to share his material and fmdmgsé
always of the highest standard, with anyone who needs them. Indeed from the mid-1960s to Septembe}' 198
Gene’s place was an Open house, meeting point and haven for all scholars and students of Tibetan,

Himalayan, Nepalese and Indian studies.



Publisher’s Note 1X

Since my first meeting with him almost thirty years ago, Gene has a been a personal mentor and a source of
great inspiration. I was priviledged to offer him a small token of my appreciation when I was the Head of
the Publication Department of LTWA. The Biography of the First Tre Hor Khang gsar Skyabs mgon Blo
bzang Tshul khrims Bstan pa’i rgyal mtshan (1838-1897) was dedicated to him on the occasion of his 60"
birthday. I wrote then:

This volume is dedicated to the foremost bibliographer of Tibetan texts,

E.Gene Smith, on his sixtieth bithday,

for opening up the literary treasures of Tibet to the rest of the world

and for his preeminent contribution to the advancement of Tibetan and Buddhist studies.
Now, it is for his knowledge of Tibetan culture and boundless altruism in sharing information and texts that
I am publishing this volume in his honour.

I close with a few matters about this Festschrift. I felt particularly honoured when Ramon Prats asked
me in August 2002 to take up publication of the volume at the Amnye Machen Institute. I gladly accepted
to publish it as a small personal sign of my gratitude towards Gene.

The release of the volume comes after a long time, delayed as it was by sever
prevented the editor from delivering the final draft. In the meantime the contributors were asked to make
any changes they deemed necessary to their articles. The final version was delivered in March 2006, but
pending work for that year and a few technical problems encountered by the printer led to a final layout only
in early 2007.

I wish to thank here the contributors, on behalf of the editor too, for their patience and
understanding. They have waited for so long. So has Gene, who never asked me about the book. My
gratitude also goes to Ven. Mathieu Ricard who has been so kind to cover part of the publication costs

and to Dr. Richard Whitecross who volunteered his services when the editor thought that the English of
some articles should be checked, which in the end was not necessary. Many thanks also to Indraprastha
Press (New Delhi) for volunteering a rough first layout in Summer 2007. Finally I would like to thank
my old friend Robi Vitali for putting so much of his time into keeping the project alive, finding solutions
when the book was at a standstill and for making the Festschrift ready today. Without his help the book
would have not seen the light of day.
The reader is kindly requested to note that the stylistic idiosyncrasies used by each author have been
preserved as in their original articles. The classic criterion of making notes, italics, transliterations or
bibliographies consistent throughout the volume has been dropped in light of the fact that every author has

reasons to opt for the solutions they favour.

al practical problems which

Tashi Tsering



’JU MI PHAM RNAM RGYAL RGYA MTSHO.
HIS POSITION IN THE TIBETAN RELIGIOUS HIERARCHY AND
A SYNOPTIC SURVEY OF HIS CONTRIBUTIONS

Karma Phuntsho
(Balliol College, Oxford)

The history of Tibetan scholarship, especially that of rNying ma, the earliest school of Tibetan Buddhism,
entered a new phase in the nineteenth century. This era not only saw the proliferation of visionary teachings
(dag snang and dgongs gter)' and the development of the ecumenical (ris med) movement? but also
witnessed a strong regeneration of rNying ma literary activity. Among the numerous luminaries of this
period was 'Ju Mi pham rNam rgyal rGya mtsho (1846-1912), perhaps the greatest polymath Tibet ever
produced. Mipham was both an extraordinary scholar and a saint in whom the sNga ’gyur rNying ma
doctrine found renewed expression. The contribution of Mipham to rNying ma scholarship and thereby to
wider Tibetan and Buddhist learning is prodigious in its novelty, profundity and variety. His writings
comprise works on a wide range of subjects, covering almost every science known to his milieu.

To the western audience, it was E. Gene Smith who first introduced Mipham in 1969 describing him as
‘one of the most imaginative and versatile minds to appear in the Tibetan tradition’.? Since then, although
the extraordinary nature of his life and works began to attract the attention of western scholars, his enigmatic
life and monumental works remain little studied. Despite the brief discussions of Mipham’s life and works
by Steven Goodman* and John Pettit,* and the rendering of the catalogue of his writings into German by
Dieter Schuh,® no attempt has so far been made to gain a complete overview of his output, to reveal the
assumptions which lie behind it, or to assess its significance as whole.

Having explored his works briefly, I shall attempt to provide a purview of his massive collection of
writings and highlight some of his outstanding contributions. In the first part of this paper, I shall appraise
his position in the Tibetan Buddhist and the scholarly hierarchies and shall then undertake a synoptic
discussion of his writings. This paper, however, is far from being a comprehensive study of Mipham’s
writings and it would not do justice to his diverse and stupendous contributions to even attempt to
summarise them in a few pages.

The Position of Mipham in the Tibetan Religious and Scholarly Hierarchies

It might not be an exaggeration to claim that Mipham is the most remarkable polyhistorian and prolific
writer in the whole history of Tibetan Buddhism. As far as we know, only one scholar, Bo dong Pan chen
Phyogs las rNam rgyal (1 375-1451),7 surpassed Mipham in the volume of his work. Yet Mipham remains
unparalleled in his versatility and originality for Bo dong Pan chen was not as protean and innovative as he.
Mipham’s wide range of interests not only made him master most of the traditional sciences and arts, but
led to the composition and presentation of new theories and methods in philosophy, epistemology, medicine,
astrology, art, architecture. It is due to this polymathic nature of his learning and to his exceptional ingenuity
that Mipham today ranks amongst the leading religious and spiritual celebrities of Tibet.

Mipham stands among such great masters as Klong chen pa (1308-63), Sa skya Pan chen (1182-1251),
Tsong kha pa (1357-1419), and Pad ma dKar po (1527-92). Like a few other masters of superb erudition,
Mipham has earned such respect and devotion from posterity that he has come to be accorded the title
Omniscient (Kun mkhyen).t Although the title Kun mkhyen, and for that matter other honorific and
hyperbolic terms, are not to be taken literally and are sometimes misemployed by Tibetan scholars through
their love of panegyric, Kun mkhyen is nonetheless a prestigious epithet reserved for only a few exalted
masters, impressive for their scholarship and meditative realization.

Another epithet the use of which indicates the social and religious stature of the person for whom it is

used is *Jam mgon or Maiiju(sri)natha. Mipham is among the very few scholars, including Sa skya Pandita,
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Tsong kha pa, mKhyen brtse’i dBang po (1820-92) and Kong sprul (1813-99), who are given th’l’s title of
religious eminence. Likewise, Mipham is enumerated as one of “the Three 'Jal?l mgons of Khams” (Khams
kyi “jam mgon rnam gsum),? the two others being his masters mKhyen brtse’i dBang po and K(.)ng sprul.
This title, which identifies the master for whom it is used with Mafjusri, the Buddha of Wisdom, is perhaps
the most prestigious epithet available to signify the wisdom and scholarship. of a master.

Gene Smith assumes the application of the title Jam mgon to Mipham to have occurred after .h.e had
the vision of his personal deity, Maijusri, during his eighteen month retreat in ’Ju‘nyung abbey propitiating
Maiijusri.' Mipham often used as his pen name 'Jam dpal dGyes pa’i rDo rje, and sometimes, more
pompously, *Jam dpal dGyes pa’i rDo rje mTsho byung bZhad pa’i Rang mdangs. H'S. other pen names, like
Blo gros Dri med, Mati and Dhi, also suggest assertion of his own wisdom and learpmg- ;

With the dissemination of his philosophical writings, Mipham’s reputation as a phllosophe.r,
hermeneutist and polemicist began to spread beyond the circles of rNying ma scholars py the middle of his
academic life. It seems that in the initial stage of his popularity Mipham became notorious among the dGe
lugs pas for his opposition to their interpretations. His opponents, including Hor Brag dkar sPrul sku bsTan
'dzin sNyan grags (1867-1910/11) and dPa’ i ba Blo bzang Rab gsal (1840-1910), initially portrayed him
as an impertinent dissenter challenging the great dGe Idan pa doctrinal positions.'!

mKhan po ’Jigs med Phun tshogs, a staunch follower of Mipham in modern Tibet, recounts in his

biography of Mipham, Sound of the Victorious Battle drum,"? how the monks of the three dGe lugs pa seats
in central Tibet attempted to vanquish Mipham through sorcery and exorcisms. Mipham however triumphed
unharmed through his spiritual powers and the sorcery and exorcism are said to have rebounded onto the
performers themselves, bringing abnormal diseases and death. When the gNas chung oracle was consulted
and the cause of the problems found, the thirteenth Dalai Lama sent emissaries to Mipham with apologies.
Whether or not this account is credible, Mipham’s fame and popularity continued to rise and even dGe lugs
pa scholars came to admire and respect him. Despite his growing prestige, his opponent Brag dkar sPrul sku
seems to have continued to regard him with contempt,'* whereas dPa’ ri Rab gsal not only acknowledged
Mipham’s scholarship but went to the extent of eulogizing it and referring to Mipham as Maijusri. '*

Like dPa’ ri Rab gsal, scholars from all traditions began to appreciate Mipham as they came to know
him better through the printing and propagation of his numerous works. Mipham however did not enjoy in
his lifetime the same degree of respect and renown as he does now. By the middle of this century, the bKa’
brgyud pa and Sa skya pa admiration of Mipham developed so far tnat they included Mipham’s writings,
such as his commentary on Madhyamakalamkara and, mKhas Jjug in their academic syllabus. So far, gZhan
dga’ (1871-1927) is the only other rNying ma master whose works have been incorporated in the curricula
of other traditions, although the reasons for including gZhan dga’ and Mipham are quite different.'s The use
of prayers and ritualistic writings by Mipham in bKa’ brgyud and Sa skya liturgies has now become
common. The late rJe mKhan po dGe *dun Rin chen, the supreme head of the "Brug pa bKa’ brgyud school
in Bhutan, for instance, was earnestly propagating Mipham’s prayer for good auspices entitled bKra shis
brgyad pa. The inclusion of a short supplication to Mafijusri by Mipham among the daily liturgies of dGa
Idan, a chief dGe lugs pa monastery, is yet another unprecedented dimension in the influence of Mipham.

Let us now make a brief assessment of Mipham’s position in the Tibetan religious world by comparing
him to the great luminary Tsong kha pa. Both Tsong kha pa and Mipham are believed by their followers to
be emanations of Buddhas and are known to have had visions of Maijusri. Scholars in their own right, they
have also made almost equal innovative contributions to the study of Buddhism in Tibet and have each
pioneered a scholarly revival. However, Tsong kha pa was no parallel to Mipham in the range of his
knowledge, or at least his writing, on diverse traditional sciences and arts, nor did he earn much authority

and respect in other traditions. Perhaps, Tsong kha pa’s lack of influence on other traditions is due to the
general isolation of the dGe lugs pa tradition from the three other traditions, which enjoy much closer
relations because of the affinity of their philosophical interpretations and practices.

On the other hand, Tsong kha pa occupies an unrivalled supremacy in his own tradition whereas
Mipham, although highly esteemed, is but a secondary figure in his tradition, standing after prominent
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masters like Padmasambhava (c. 8th century), Rong zom (c. 11t centur
even 'Jigs med QIlng pa (1729-98). Although interest in Mipham is growing so rapidly that he is s

represent the rNying ma pa on all fronts, and his predecessors are studied and lunderr)qtof)d thro:g‘hb ;:3:1" l:Z

will still occupy only a secondary place in the rNying ma linea K
of Mipham and Tsong kha pa, both resemble and differ from eaii- ;Ft:z: the religious and scholarly stature

The following judgement of A mdo dGe dun Chos "phel (1903-51)'6 gives .
WY e A i . K gives a clear picture of the
E?s:t‘:((;n of Mipham. When he was asked, who he thinks was more learned, Tsong kha pi or Mipham,
I thought ll"§ over §everfil.times. Both of them are equal in their mind for being emanations of the
Buddha and A having visions of Maﬁj'us’ri. If both were alive today and had a debate, Tsong kha
pa would, I th‘“k» probably be AL debate, as he spent longer in dialectical centres. As for
general sagacyty,. depth of understanding, style of exposition and so forth, Mipham is terrific. If
others hear this, it may vex them. I am being serious.!”
His popularlt.y and lnﬂu'ence in the 'Tibetan Buddhist world could also partly be ascribed to the appreciation
and approbation he received from .hlS teachers, *Jam dbyangs mKhyen brtse’i dBang po, Kong sprul Blo gros
mTha’ yas, dPal sprul O rgyan "Jigs med Chos kyi dBang po (1808-87) and mKhan chen Padma Vajra (c.
1800), who were themselves highly esteemed lamas in their days. The first three enjoyed great faith and
devotion from the adherents of gSar ma traditions as pioneers of the ecumenical (ris med) movement of which
Mipham too is regarded as a promulgator. Notwithstanding the common assumption that he was an advocate
of the ecumenical movement (ris med pa) which his teachers initiated, Mipham was a staunch proponent of
rNying ma doctrine, and repeatedly refuted other schools igniting new doctrinal controversies. It still remains
a perplexing question whether Mipham was a ris med pa in the same way as Kong sprul and dPal sprul.
The fact that mKhyen brtse’i dBang po encouraged and often instigated Mipham to write treatises that
provoked his opponents into composing refutations is further bewildering. Nonetheless, mKhyen brtse’i
dBang po and Mipham both stood for ris med and expressed this time and again in their words and deeds.
mKhyen brtse’i dBang po’s role and stance in the ecumenism he introduced will have to be studied separately,
as it cannot be covered here. As for Mipham, it is clear that his idea of ris med is not of one uniform tradition
for all Tibetan Buddhists but of a harmony with differences, a unity within diversity. He encouraged a ris med
wherein all traditions adhere to their own doctrine and respect others. For him, sharp philosophical
discussions and criticisms could go on, but in a friendly social atmosphere .with mutual respect. This is the
ris med attitude he adopted when he argued against such opponents as dPa’ ri Blo b;ang Rab g§al. One coul(;
probably say that his stature among the gSar ma pa and to some degree among r.Nymg rrlm(a pas is a product o
both his socially ris med approach and the polemlcgl elements in his phxlos;tfhlcal w<f)r t;. et
Mipham’s popularity among rNying ma pas, like his renown among adherents of other tra . g

i incli ds solitary practice and esoteric mantra
i ne hand, those rNying ma pas inclined towar . _ i
el cal works and his growing influence with scepticism and

[ i 's sitra and non-soteriologi uenc epticism and
.re(cj_ef'r}’ed Mlplt’l:l;" sscgg:::ly rNying ma pas, on the other, doubted the reliability of Mlphdl'n. s ne\‘\‘
fnt 1 eren‘fe» One rNying ma scholar, rDo grub Dam chos, we are told, evc?q openly challenged MlPt;am S
f:terpre:a?z:zf éantar!kSita’s Madhyamakalamkara. This resulted in the writing of Dam chos dogs sel, one
interpretati S ]

of the three polemical writings of Mip'ham. ;
St DL i T:Kha“ iﬂ(:egpzrg?:tigiz of dGe lugs and Sa skya masters even after
own
deliberately chosen to adhere to the better kn

M ; at Mi failed to grasp
i os even argued that Mipham fai .

ipham’ i i to light. Some mKhan p Sy

ipham’s new interpretations came ‘ b e R b it

operly and present th i i ongs pa) of Rong zom nd Klong Rab 'byam m‘ 0

properly p e real intentions (dg gs p : R e,

Tr r! i o tit R s i Sht _l'mS Sw'ch ast:ohlt? rl dlt'llllcnt and spiritual qualities; he
et S e i iety did not initially credit him with scholarly {d ol e
reasure Discoverers, h.lS socneryi : ; et i oG

became an adept in his own ght, earning his position th ough a i demic and

religious performances.

¥), Klong chen pa, and sometimes

and Ngag dga’ (1879-1941) seem to have
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seniority in the rNying ma
iff of the rNyin
i , the then supreme pont.l ng
o dixa;iopc(:rine by consigning to his Car(‘T the entire
yur canons. mKhyen brtse’i dBang po
laced before Mipham, who was made

: : estionable
However, one could also say that Mipham acquired an unqu

hierarchy after his master, ’Jam dbyangs mKhyen ;
ma pas, invested him with the guardianship of the rNying T,
corpus of rNying ma literature, including the bKa' 'gyur and bsTan '8

conducted a special ceremony in which a huge pile of scriptures was p e exposition, debate and
to sit on a raised seat, and was asked from then on to uphold those scrip

ing this ceremony, mKhyen
composition, and to propagate the Buddha’s teachings throughc?ut theI;Norlj.[hD:ft;:i (o ‘Jaz] dbya);-.gs
brtse’i dBang po also conferred upon Mipham his own pa/,z(_lztlf)z hat™® an e hronement was a milestone
rNam rgyal rGya mtsho inscribed on a thang ka in poetic verse. This uniqu

: ithin hi adition.
on Mipham’s journey to general acceptance and authority Wnthm his o?vn tr b ok seirt agt L
Although Mipham was not formally recognized as a reincarnate master (sp

Discoverer (gter ston), his disciples regarded him as an emanation of Maflj‘llsrlt' yi‘lel :;:?ghr:t::guﬁ; :3
subsequent reincarnations is still going on in spite of the declaration 1n his las b7
reincarnate in the impure realm® any more.?' His followers also later came to.seeh ]f o
Discoverer and all his writings as Mind-Treasures bursting forth spontanequSIY It orh i .

(dgongs gter bstan bcos kyi tshul du rang rdol du byung ba).** Mipham himself claims that fl;lwzr.s,
especially those on profound and sacred topics, were written when words, through the blessing of his deity

5 . 23 1
and power of his realization, poured out spontaneously costing hlrp no effort. Mlpham m;lkehs ano;(her t\:e:{\
strong claim in his will when he says that he is not an ordinary being but a Bodhisattva who has taken bir

through aspiration and prayers.**

Mipham received uncompromising support and recognition from his masters. His chief guru, mKhan

brtse’i dBang po, as mentioned, entrusted him with the guardianship of the Buddha’s tgachings ip general
and rNying ma school in particular. He is also said to have remarked: “At the present time there 1s no one

on the earth more learned than Lama Mipham”.?® Kong sprul Blo gros mTha’ yas, another polymathic

teacher of Mipham often called Mipham Mahapandita and wrote a long-life prayer for Mipham addressing
him as Manjusri.?® ;
When dPal sprul Rin po che was asked who was wiser, Mipham or himself, he replied: “In the field of

sitra, we are roughly equal. In [secret] mantra, there is a difference like that between open and closed eyes.
Mipham is surely wiser”.?” All three of his masters, who were scholars of incredible erudition and adepts

renowned for their lofty realization (rtogs pa), highly applauded his scholarship and associated him with
Mafijusri. The recognition he received from his charismatic teachers must have helped him gain influence
and respect among rNying ma pas as well as gSar ma pas.

Another minor asset for Mipham’s quick ascent to renown could have been the royal patronage he
enjoyed from the ruling sDe dge aristocratic family. Although Gene Smith and Steven Goodman assert that
Mipham exercised real temporal authority over his aristocratic disciples?® we do not exactly know as to how
he had such political influence. Nevertheless, it is clear that he wielded strong spiritual authority by being
the spiritual tutor of the sDe dge King Ngag dbang 'Jam dpal Rin chen (c. 1850-1920) and that perhaps may
have brought him some prerogative in both social and political affairs. I shall not, however, discuss this here.

The Writings of Mipham
Mipham’s writing career began quite early. Goodman, following Schuh’s catalogue, tells us that the first
datable text by Mipham is a single page prayer to Ge sar written on 20 August 1859.% Traditional scholars
such as mKhan po ’Jigs med Phun tshogs have it that Mipham wrote his Nges shes rin po che’i sgron me
(Precious Lamp of Certainty)*® when he was seven years old for "Ju Bla ma Rin chen mGon po (c. 1850-
1920).%! The book does not however have a proper colophon and is not datable. In his commentary on Nges
shes 'rin po che’i sgron me, mKhan po Kun dpal (1872-1943), one of the well-known disciples of Mipham,
provides us with a colophon written by Mipham when he was fifty-seven. In it, Mipham says:

A]though this Nges shes rin po che’i sgron me was written as it fortuitously came to my mind in

one session when I was very young and a beginner in my studies, there is no contradiction in its
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content and it holds pith)" meaning. Therefore, I leave it as it is, without correction. This

[colophon] is written by Mipham at [the age of] fifty-seven
John Pettit’s conjecture that the text probably was written when Mipham was seventeen® seems to have no
basis either.

From the midgl_e of the. 1860s, Mipham wrote intensively on many topics. Because he travelled from
place t0 place, remdmg ln.dlfferent monaster.ies and hermitages, and gave away what he wrote to various
people who askgd for -lt, his works bec.ame.wndely scattered. Although his major works were published and
Jisseminated quite quickly, many of his minor works remained in the hands of private people. The proper
compilation of his writings took place after his demise, undertaken by Zhe chen rGyal tshab Padma rNam
rayal (1871-1926), mKhan po Kun dpal, Bla ma Zhing skyong (c. 1870-1940), and Kah thog Si tu (1880-
1925) who were Mipham’s chief disciples.

The collection of Mipham’s writings grew gradually to 18 volumes in the Chos mdzod Chen mo
Archives at dPal ldan IHun grub steng, Derge, by the middle of the twentieth century. This did not however
include several other works printed at Zhe chen, rDzogs chen, Kah thog, A *dzom Chos sgar, dPal ’byor’
sgang, Hor La dkar, dPal spungs and rDzong gsar. Some research has been done on the collecting, editing,
and printing of Mipham’s works by Gene Smith and Steven Goodman.3*

Although mKhan po Kun dpal, in his catalogue of Mipham’s writings, says that they occupy thirty-two
volumes, corresponding to the thirty-two major marks of the Buddha, only twenty-seven volumes are in the
edition reproduced by Zhe chen Monastery in Kathmandu, which is the largest collection so far available.
Among them, some works like the gNyug sems skor gsum (Trilogy of Innate Mind) are compilations of his
notes and discussions, while others, like his commentary on the Madhyamakavatara, are developed from his
annotations. Mipham’s literary executors, as he advised, were very scrupulous in including those works
whose authorship cannot be clearly attributed to Mipham. I shall now turn to survey his works contained in
the Zhe chen redaction.

It is a typical Tibetan scholastic style to make a thematic categorization of scholarship, particularly
written works, into two types: vast and profound. Although these two literary characteristics frequently
overlap and could even form indispensable components of a single work, works that deal primarily with
Emptiness are normally considered “profound writings” and those that focus on other topics “vast writings”.
Using this typology, I shall first look at Mipham’s works on various other subjects and then focus on his
writings on Madhyamaka philosophy.

The range of Mipham’s “vast writings” includes arts, language, politics', astrol:agy, medicine, yoga,
divination, philosophy and religion. In traditional terms, he is a Maha'lpar_xdlta_, having mastered the ten
sciences of arts and crafts (bzo), medicine (gso ba), language (sgra), logico-epistemology (tshad ma) and
soteriology (nang don), poetry (snyan ngag), synonymy (mngon brjod), prosody (sdeb sbyor), dramaturgy

(zlos gar) and astrology (dkar rtsis). o : :
I&J’ndlr arts and c%z)llft(s mKhan po Kun dpal has catalogued five different wc?rks of Mlpl?am written at

the turn of the twentieth cc;ntu'ry. Four of these are iconometric works wherem_Mlphz;m tal:<s in dgtanl abou;
: sential for drawing, painting, casting and sculpting 1mages 0

geometry, mensuration and metrology €S (The Receptacle of Useful Crafts)*® now

Buddh _In his gZo gnas nyer mkho'i za ma tog \. acl
ubli haesdand mal_tdalciz book 1éIipham describes graphology, calligraphy, painting, sculpture,.meFallurgy.
b Sl , on, knitting, sewing, embroidery, and the art of making incense,

carpentry, pottery, jewellery, ornamentati . ; & : d of makin
k. ens,colon, paims, pnbrshs of v B, dent U T, G

iatke: i ious relics etc. Mipham display . ot P oinkst
L‘Zrbal pllls,dflrewgrkz;rﬂéig a bragging charlatan. He treats even minor topics l:jke teh::1 :gts Osi;1 r:ual]c(!"tl)i e
in c;g;:le::d c\i?tlziil ydiscussing what kind of materials, containers, temperature and m

Ao : s )36
o concoct differoncariclEHe L & from commentaries on the four-fold medicinal tantra (rgyud bzhi)
I

X ; " = P ¢ 4 , 1 Bang po of
His contributions in medicine range wudent, Doctor Karma dGa’ ba’i d
. i llected by his s " :
o mincipheltEl e noteS(\;V hwh'nv;er:llcopathological, therapeutic and pharmacological aspects of
overi

dPal spungs (c. 1870-1930).
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ng size, elucidating ancient theories e

i i 5 var i SLTM .
indigenous medicine, he wrote a few hundred workf, of i -yoncoction of aphrodisiac stimulants did 2y
practices and contriving new formulae and methods. Even the ¢

; i syne f medicine, physi

escape the creative mind of Mipham. He also took great interest lthh?n;{tgézs?Mipham refi;rz’sti)olhl';:;:eplyf
and the recitation of powerful mantras. In the colophon of his m’C‘lc' i e e work;
as a physician (7sho byed), although we do not know whclhcn.' he duUd, )Zlfd g presematio;{ as
Gene Smith correctl); states, continue to this day to be highly ‘cht" t"lr (‘)n the Outline SElatts of
indigenous medicine entitled r7sa rgyud rdil gzhag gi "grel pa (QomTCn - zk ! s mdo i S
Tantra)*” and his treatise on pulse-reading and urinalysis called I.’h).u ma’i rf,'_vu!T');ma-)m fenihis t(h [ gre.l
pa (Commentary on the Verses on Pulse-Reading and Urinalysis 1n the Later Ta € most
comprehensive medical textbooks for beginners.

Mipham’s knowledge of Sanskrit is another prodigious ac

with the Indian world. He is said to have studied the Cdndr.avyfikaral,la ancragol
Sanskrit grammar — with Kong sprul Blo gros mTha’ yas. His most notable contribution in the study of

Sanskrit is his Sanskrit-Tibetan dictionary,” in which he introduces many Sanskrit rDzogs chen terms. There
is also a collection of his annotations on the Sarasvativyakaranasitra.” He also has to his credit
commentaries on Sum cu pa (The Thirty Verses) and rTags kyi 'jug pa. (The Application of ‘Genders) ! the
classic works on Tibetan language and grammar, and his popular treatise on the syntactical use of the
second-suffix “sa”.2 Also within the linguistic field are a short work on semgs'lology, 4 many sporadic
discussions of semantics in his philosophical writings, and a treatise on letter writing.*

Mipham’s talent for prosody and poetry is evident in all his works. Apart from the breath-taking
metaphors and rhetoric in his various writings, he authored a voluminous commentary on Dandin’s
Kavyadarsa.*> This commentary, as Gene Smith says, is the finest and most credible source for
understanding the development of Tibetan poetics during the 18t and first half of the 19* century. Mipham
wrote no works either on drama or on lexicology except for the bilingual lexicon I have mentioned earlier.
However, he composed some songs and dances,* of which the Gling gro,*’ depicting Ge sar and his retinue
of warriors, has now become a famous operatic performance among Tibetans.

The cult of Ge sar was one of Mipham’s main interests and here he made a major contribution to folk
tradition. He compiled and edited the multi-volume epic of Ge sar which until then existed solely in oral

form learnt and recited only by a few public narrators. The epic, portraying Ge sar as a reincarnation of
Padmasambhava in the form of a righteous king, describes his various triumphant invasions of the evil
worlds, both human and non-human. It is probably the largest and most beautiful of folk poetry, as opposed
to the poetry derived from Indian sources, and through it runs the theme of the destruction of evil, victory
of the righteous and conversion of bad to good.

Although the legends surrounding Ge sar are shrouded in mystery and are not literally believed by all
Tibetans, historians like Dudjom Rinpoche believed that Ge sar lived in the 11th century as a monarch based
in the region of Gling. Mipham seems to have regarded Ge sar to have lived as a quasi-human figure and
believed that Ge sar and his entourage are now divine spirits who are guardians of the Buddha’s teachings
(dharmapala, chos skyong). Mipham not only adopted Ge sar as his private protector (srung ma), or dgra
lha as he usually referred to him, but also introduced the practice of worshipping Ge sar as a guru and chosen
deity (istadevata, yi dam). Many of his followers today continue the tradition of worshipping Ge sar as a
dgra lha, who protects them from obstructions on their path to Buddhahood. 3

Beside compiling and editing the epic of Ge sar, he also wrote a whole cycle of liturgies comprising
prayers, invocations, eulogies and manuals for executing sundry purposes through Ge sar. These include
prayers and praises to Ge sar and his entourage and liturgies for offering them libations, incenses, feasts etc.
There are also supplications .requesting thgm to increase the charisma, wealth, power and fame of their
devotees. Some prayers are directed to particular generals in Ge sar’s entourage.

On astrology he. wrote arounq a do'zcn works. His works in this field range from elementary
mathematical calculations to foretelling eclipses and assessing the positions of the zodiac and stars. In his
monumental two-volume commentary on Kalacakralaghutantra,* he presents one of the most refined and

hievement given his lack of direct contact
sitra — Candragomin’s book on
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intricate exposition on astronomical and astrological calculations, oft
) (-

He wrote a fewisundredatvorss 9" divination, oracles, geomancy, s : ;

including itoa’ and prayers for various purposes like sang and sur ozf’eriorceg’ Dl e il (G
gician and PhllosoPher like Mipham displaying great enterprise in quchngsi Itis unusual to find a serious
Jivination using the root mantra Arapacanadhi of Mafijusri,* and ﬂ; cu tl.lral matters. His technique of
two divination methods widely used by rNying ma pas thesé days e one using the arrow of Ge sar,”' are

[n this category of study and practice, three large w '
iti i X orks i '
superstitions and beliefs, he wrote gTo 'bum of Mipham are outstanding. Corresponding to

n shedding new light on crucial topics.

lo

folk 52 huge collecti : :

ieving differe p g tion of

achieving different worldly purposes. Then, there is his Kun gzigs dbyangs ,g;l\;errizer:ualsﬂand minua-llshfor
1 mo,’” a wor V]lp am

«cems to have undertaken scrupulously, on th i e
I:‘:si(ions (khyin) and syllables ( dbyangys gé'al).eLE);::C;g;a:; sdl'\clz;atl(}):-] t.);s'zd on' vital air' (’r‘lung‘), zgdiac
another prodigioqs work on divination; it mainly deals with an archra,liclz rlt p(;{ .Phrufl }fyl ju th:gsa is yet

[t is fascinating to see, through this work, the degree of Mipham’s Ont radivion Od knot-somlege,
Tibet's indigenous faith. Perhaps this voluminous work, to whichphe devgr:efiriitllc[ll irf]fortn:n‘glz(rjr%: (:ia?]?:g
more than a score of Bon po works, and his work on th,e art ~making::” ’
tun u dga’ ba’i gter (Treatise on Love: Treasure of Worldly(gll(:s/srgi&l:rge’ ttfaot(\lvzav:o’i;tsa:lhgtc gfzs{lfeg:;
Mipham's open-mindedness and versatility. In the case of the latter,’he was the first of two Tibetans to
compose such a work, glthough A mdo dGe ’dun Chos "phel, the other author to write on this topic, jocularly
Jismissed Mipham’s piece as less efficient because it was written without any practical experienc:e.“‘

Mipham’s cultural works also include what his cataloguer called brTag pa thor bu (Miscellaneous
Investigations).”’ Thgse investigations contain Mipham’s study and interpretation of geomantic signs, zodiac
signs, butter-lamp signs, signs of sacrificial fire, signs of spiritual accomplishments, and analysis of good
and bad skulls used for religious rituals and of varieties of jewels. He also wrote on the verification of
genuine and spurious Treasure-Discoverers (gter ston).® On magic, he wrote two works, sGyu ma ’i be bum
and sNgags kyi be bum, both of which are considered strictly esoteric and thus deliberately. kept out of the
Zhechen redaction. The latter has appeared in book format from Xining.*

Mipham authored no less than one hundred eulogies and supplications which by traditional
classification fall under the bstod tshogs or hymnic genre. Within this corpus is his remarkable invocation
(0 the Buddha sakyamuni, Thub chog byin rlabs gter mdzod (Liturgies [to supplicate] the Sage: Treasury of
Blessings)® and the grand exposition of the Buddha’s lives entitled Padma dkar po (The White Lotus),*" the
latter being an exegesis supplementary to the former. He wrote similar invocations to the Eight Bodhisattvas
(nye sras brgyad) along with supplementary narratives of their lives.> Mipham is also said to have compiled
the catalogues to the publication of the mDzod bdun of Klong chen pa, to the writings of Rong zom, to dPal

sprul’s works and to the archival collection of Kah thog sKu "bum. .
63 Mipham wrote over two dozen advisory

In the gtam tshogs or homiletic genre (zhal gdams skor),® N : s
epistles and essays addressed to monks, yogis, scholars, rulers, villagers, monasfic and lay communities.

Some were written for particular individuals who requested instruction from him whereas. others were

written for a general readership. Among these is his political counsel on kingship;ﬂrGy.al poflug; k\é .bsmnf
beos sa gzhi skyong ba'i rgyan (Treatise on Kingship: Ornament of Earth Rulers)®* written for the King ©
sDe dge

Mipham’s high regard

extraordinary in a rNying ma master. Most rNying

Mipham professed great love of the
enthusiast for logic and language,

for logic and epistemology is ex e
ma pas lack interest in and are even averse t0 logic and epistemo ogys

' i as a great :
e bl i g :ozrlrt‘{o\::l(i)ty (:lslat %/ﬁpham acquired his love of rationality
and Klong chen pa, a scholar with a strong sense Of rationarrsy

nin i 18 ¢ 1 se among rNying ma pas mn
: reasoning. Whatever the cause may be, Mlph

' ; iti whole, is close to the Sa skya
forward new ideas and interpretations. However, Mipham's position, (:: nzt:\ b o
lineage of the logico-epistemological raditions, and he also Wrot€ €0
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can fully appreciate am’s : A

X interesting h b ral
; T ises two sets of short but inter ( for Don rnam nges shes rab ra
l}zl']["lpsgpglc‘i:l tre(?::ec:fi::q:]zazvbeen studied by western SChOrl]drSf'?/);cbe’atordv of which Mathew Kapstein
ilies.®® So far n : 3 ; e ne of the T b4 )
; isdom that Ascertains Meaning), 0 : - Khan po dPal ldan Shes rab’s
ﬁn (ThZSWOFd Oafp:?a:c:iocmpresenmtion 1 An English translation of mK p
as made a par { 9 2 % y ; 3
commentary on the same text is put on the \I’Yeb' I utput could be linked to @ soteriological purpose], while
: i s Y ; ive Scriptural Texts
Generally speaking, most of Mlpham.q 1tefary riology. Among the Five p
over half of it directly deals with Buddhist philosophy and sote & st on vinaya. He has to his

- i i as written lea
(gzhung bka’ pod Inga) popular in the Tibetan acagerr;]la, I:/Ilzl,],?;;a};arvﬁstivﬁdis’rdmauerakc?rikd,” 0y
i 711} itra,”* the ory
credit a commentary on the Pratimoksasitra,

known amon
AT : ts (gzhung chen bcu gsum) g
Upasakasamvarastaka.’ Similarly, of the Thirteen Greagt {ifp;a(rgn B o witeia Copmentar g GaRtlE

i i [ l . . .
rNying ma, bKa’ brgyud and Sa skya scho]arlyhzlrgafuhs’amka o Aryadeva. Does writing e

Vinayasitra of Gunaprabha and on one other text, t P R gt

i i 2 i in mona
in any way reflect Mipham’s lack of interest in 1 : [ e
maste);s? We have no record either of Mipham’s being ordained as a proper monk. I will not,

into this question here. . it )
On Abhidharma, Mipham wrote an expansive commentary on the Abhtd{zari,nakosc;i 7 a.nd a g'lossle‘:nz:]7
exegesis on the Abhidharmasamuccaya.’® He also commented on Asanga’s Mahayanasangraha,

Vasubandhu’s Vyakhyayukti,® Trimsika™ and Vimsatika.*® On Buddhist phenomenplogy {md me;?aphyslcs;i
his treatise, mKhas pa'i tshul la ’jug pa’i sgo (Entering the Ways of the Wise) V\.'lth its outlmc? (sq cad) an

verse summary (sdom byang),®' is one of the most comprehensive books and is much stuQ1ed 1n, the Fhre?e
non-dGe lugs pa schools. This and his outline of the Abhidﬁarmakofa both reflect Mlpham's skill in
organizing the structure of his works. Steven Goodman and Leslie Kawamura have dqne a synoptic analysis
of Mipham’s mKhas ’jug,®* and a volume of English translation of the same by Eric Pema Kunsang and

another by Richard Barrons have come out.® .
Of the five works of Maitreya, Mipham wrote quite detailed commentaries on three, but on the

Abhisamayalamkara and the Mahayanottaratantra, otherwise known as the Ratnagotravibhaga, there are
only commentaries later compiled from his annotations by his students.’* His commentaries on the
Sutralankara, entitled Theg mchog bdud rtsi’i dga’ ston (The Feast of the Nectdr of the Supreme Vehicle),®
on the Madhyantavibhanga called 'Od zer phreng ba (The Garland of Rays) and on the
Dharmadharmatavibhanga, called Ye shes snang ba rnam ’byed (Discriminating the Light of Pristine
Wisdom),”” are very fine works; the first two, specially, are excellent sources for his understanding of
Cittamatra philosophy.

Of the five, Mipham seems to have considered the Madhyantavibhaiga and Dharmadharmatavibhaiga
to encompass all Mahayana schools, unlike Abhisamayalaikara and Mahayanottaratantra, which he
considered to be Madhyamika in content, and the Satralankara which he considered to be Cittamatra. In
addition to his commentary on the Mahayanottaratantra, he wrote two supplementary works on Buddha
Nature called 'bDe gs:hegs snying po'i stong thun senge’i nga ro, (Exposition on Tathagatagarbha: Lion’s
Roar)” wherem 'he discusses the three arguments Maitreya used to establish that Buddha Nature pervades
_inall 8sentlent belpgs, gnd gZhan stong khas len sen ge'i nga ro (Assertion of the Emptiness of Other: Lion’s
S,?::z, 9: l?eti);; :Nsr;::tgg r:nw?ffence' of the gxposition of the Emptiness of Other. I shall return to say more on

: : en I discuss his works on Madhyamaka.
canonl;ig(:l f;?gs.T}%?f:a‘:;azt:lrs’fé\glpham emphflsized §c7srrc_ls and did not yrite much directly on the
i y .ri:om;rllentarles on.Eh_e satras: on the Pratimoksasitra,”® 1 mentioned
ryaratnatrayanusmytisitra,®’ on the Prajnaparamltasamuccayagcﬂ‘hd"2 and an annotation of
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B/,adracaripraqlidhﬁrta."’.3 On the Sajicayagatha, he wrote a second exegesis in the shan byar genre,* by

juxIﬂPOSi”g and col.latmg this sitra and Maitreya’s Abhisamayalamkara. Among other miscellaneous v:/orks
on sitrayana are !ns commentary on Nz}gﬁrjtuna’s Suhrllekha,’ which has been translated into English in
[ eslie Kawamura s Golden Zephyr,*"his Yid bzhin mdzod grub bsdus (Compendium of Tenet Systems
nted] in the Treasury of Wish-fulfilling Jewels)?” extracted from the twelfth chapter of Klong chen pa’s
hin rin po che'i mdzod (Treasury of Wish-fulfilling Jewels)®® and his essay on establishing the three

the

[prese

Yid bz X
ws to be of a single nature.””

His output in :subjects.related_ to the vajrayana system is massive, comprising around seven hundred
works of varying size. Besides writing new philosophical treatises and commentaries to the existing ones
he composed hundreds gf accomplishment practices, invocations, meditation manuals, and liturgies fo;
empowerment, consecration, and numerous other purposes. He dealt with all the four schools of tantras —
triva, caryd, yoga and yogottaratantra — or the six mantra vehicles of kriya, carya, yoga, mahayoga
anuyoga and atiyoga according to the rNying ma tantric taxonomy. '

Among the scores of deities he dealt with, Mipham apparently wrote most on practices based on
multiple forms of Mgﬁjuéri, his tutelary deity. His cycle of Maiijusri worship contains eulogies, prayers
invocations, chomphshment manuals, meditation instructions, and liturgies for bestowing empowemments:
performing dlvmfmon, sorcery, magic, oracles, exorcism, and consecration, making offerings and even
making blessed pills, amulets, etc.

A notable feature of Mipham’s contribution on vajrayana is his interest and erudition in what are
categorised as gSar ma or New Tantras. Unlike many rNying ma masters, who were satisfied with the
rNying ma tantras translated during the Earlier Translation (snga ’gyur) undertaken at the time of first
propagation of Buddhism into Tibet under Dharma King Khri srong 1De btsan and Padmasambhava,
Mipham actively studied and wrote prolifically on the gSar ma tantras, which were translated during the
Later Translation (phyi 'gyur) period, which was part of the second dissemination of Buddhism in Tibet.

Among his works on gSar ma tantras are his numerous accomplishment manuals (sgrub thabs) and
liturgical compositions on the Bhairava, Hevajra, Vajrayogini, Guhyasamdja, Cakrasamvara and Kalacakra
practices. On the last one, Mipham produced one of the finest commentarial exegeses on the Laghutantra'®
and, in addition to the two thick volumes of commentary, another volume of liturgical writings and diverse
essays.'”’ Time and again Mipham praised the effectiveness and profundity of the Kalacakra cycle and
reaffirmed its superiority over other tantras,'® or at least over other gSar ma tantras. He also wrote two
works on the Paiicakrama (Rim {nga) of the Guhyasamaja cycle.'

If Mipham treated the gSar ma teachings with deep interest, he certainly could be said to have
undertaken the study of and writing on rNying ma doctrine with zeal and zest. He is said to have remarked
that the gSar ma works are easy to understand and immediately convincing whereas rNying ma teachings,
on the contrary, are abstruse and obscure but pithy and profound, requiring to be unravelled gradually.'®*
Mipham wrote profusely on tNying ma tantras. Of the two, bKa’ma and gTer ma, it is curious that Mipham,
apart from his scrutiny of authentic and spurious gter stons, did not discuss gTer ma'** much, compared to
the bulk of work he did on bKa’ ma.'% Although he was closely connected to great g7er stons like ’Jam
dbyangs mKhyen brtse’i dBang po and Kong sprul Blo gros mTha’ yas, and despite the compilation of Rin
chen gter mdzod chen mo happening in his day, Mipham seems to show little interest in any g7er ma cycle.

Amongst his important compositions on rNying ma tantric sc.holaitrship, his exegetical, liturgic.al and
instructional writings on bKa’' brgyad'?’ are outstanding contributions to the sgrub sde section of

Mahayogatantra. Likewise, his gSang snying spyi don ‘od gsal snying po (The Ess.enc'e of Clear Light: An
Exegesis on Guhyagarbhatantra),'® among several others, is a remarkable contrlbutloq to the_rgyud sde
category of Mahdyoga literature, although in it he interpreted the Guhyagarbhatantra in the light of the

Atiyoga tradition. )

. ' s Yi in ri he'i mdzod'?
lementary works to Klong chen pa's Yid bzhin rin po c

ne o R y 110 Hunkara’s Samsiddhimahasriherukanopika,"

and commentaries on Padmasambhava’s Man ngag lta phreng,™ £ S :
Maijusrimitra’s Bodhicittabha‘vanopalasuvarmadruta,”2 Saraha's Dohakosagiti,""® Pad ma dBang rgyal’s

vO
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writings on rDzogs chen at rDzong sar L oher, he also &

Sarnath.'® Apart from his independent Fexts on AT ; : :
rDzogs chen philosophy and meditation in many othef v;z:‘i;“kg 'Jigs med Gling pa’s poetic presentation,
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o i “kz I'(loan Chenchen terminology, and, like Rong Z(;(m’s, ﬁrrtnl)./ %"ou"deg
are pithy and abstruse, often encrypted in rJzogs v his work on soteriology an
on ghilc)),sophical reasoning. One could claim that Mipham urgjertiofh:r]zlwas to him, as to other tNying
philosophy in the spirit of mastering rDzogs chen thought, for r Z()ﬁ,in e otaunch adHCHeHEg
ma pas, the summum bonum of all teachings and pract!ces. If any h‘gend of perfestiny Great P
rNying ma school, it was the rDzogs chen, and it was maml.y to fulfil t 1]|S e to survey. hisivarkeNo
that Mipham expounded Madhyamaka philosophy extensively. I shall n

Madhyamaka, the *“profound writings”.
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Of all his writings, his writings on Madhyamaka thought attracted the most fittenti'on from Othe:hscholars and
bought popularity and fame in religious and scholarly circles. It 1s on this subject, amor?i e r;‘umero]us
subjects he covered, that Mipham showed the most enthusiasm and vigour, and came up wit rr!uc novelty

n Tibet and the innovative but controversial nature of

and also dissent. Both the popularity of the subject i MoVl
his writings contributed towards making his works on Madhyamaka distinctive and famous.

Perhaps the earliest work that Mipham wrote on Madhyamaka is his Nges shes rin po che’i sgron me,'*
which as mentioned earlier, was written at an initial period of his advanced training. John Pettit has recently
done his Ph.D. thesis on this text, providing an insightful account of Mipham’s position in Madhyamaka
thought as presented in this text.'?! He has also produced an English translation of this and its commentary,
rNam bshad "od zer dri med (Exegesis [called] the Stainless Rays) by Khro shul *Jam rDor (1920-60).'?? In
this text, Mipham portrays himself as a judicious sage to whom a wandering mendicant poses seven crucial
questions relating to Madhyamaka.

Through giving answers to the seven queries, he expounds various aspects of Madhyamaka philosophy,
and explicates the crux of it, especially while answering the first question, whether Erﬁptiness is strong or
weak negation (/ta ba dgag gnyis gang ltar smra), and the last question, whether or not there is assertion in
the Madhyamika system (dbu mar khas lan yod dam med). The coherence and consistency with which h
_provxde§ answers to these questions, thereby elucidating the rNying ma doctrinal positi);)n 1\ P
mpr;a;snve picture of hl\//IIi'p};]am’s erudition even at that early stage of his scholarship , glves us an

owever, we see Mipham’s exposition of Madhyamaka i : :
in his commentary on the Madhyamakalankara of ?éntaraksgirt?lml:]i;?t(t)erte ela:OTatC, profoupd ond
behest of his chief master, "Jam dbyangs mKhyen brtse dBélng, po, he cn Wwhen he was thirty-one. At the
days, a stupendous exegesis on this Madhyamaka text, previous] ’to omposed within ol
scholars. In his detailed commentary on the main body of the text 1)1/1d ha o e.xtem g 2
he wrote to the commentary, he formulated the rNying ma doc;r' tl ; eX'tt.’.nswe, e
Svatantrika and the Prasangika traditions of Madhyamika. For pos o position corresponding to both the
most authoritative work on subjects relating to /Vladhyan.mkal posterity, this commentary was to become his
nterpretation of several controversial topics. Kennard Lipm S[[l\]'d‘les and the most important source for his
Pman has done his dissertation on this 124
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Connected to this work is Mipham’s short polemic entitled Dam chos dwogs sel (Clarification of Doubts
of I);lmch05)~'25 written at the request Of rDo ba Dam chos, a rNying ma scholar who at first seems even to
have challenged Mlphz‘xm to a public debate. In 1878, two years after his commentary on the
1lmlhymnak(ilamkﬁm, Mlpham wrote Sf’e’ le’u "grel pa nor bu ketaka (Commentary on Wisdom Chapter: the
l[(cmkﬂ Gem),'?® his exposition on the ninth ghapter of the Bodhicarydvatdra of santideva, which, in the years
(o come, Was to provoke §everal controversies and polemical discussions. This commentary, as Gene Smith
pas correctly said, turned into a tempest that triggered an intellectual commotion in dGe lugs pa circles.'”’

The dGe lugs pas retaliated by sending him several refutations of his work, which subsequently led to

(he writing of his two other polemical works, Rigs lam rab gsal de nyid snang byed (The Clear Logic that
[Jluminates the Reality),'?® written in reply to the refutation of dPa’ ri ba Blo bzang Rab gsal, and rGal lan
avin byed snang ba (Reply to a Refutation: The Light of the Sun)'** to Brag dkar sPrul sku Blo bzang dPal
|dan bsTan 'dzin sNyan grags. These three works and three subsequent polemical texts embody almost the
entire contributions of Mipham in Madhyamaka philosophy and thus form the magna opera of Mipham’s
writings on Madhyamaka.

Major issues on which Mipham shed new light in these works are: the nature of Emptiness, its
knowability and inexpressibility, the definition of the two truths, classification of the ultimate truth, the dual
system of the two truth theory, differences between Svatantrika and Prasangika sub-schools, the
Madhyamika stance on reflexive awareness and store-consciousness, the process of discarding the two
obscurations, the degree of realization of Selflessness by sravakas and Pratyekabuddhas, the Prasangika
position in making assertions, the mode of reasoning and meditation on Emptiness, the validity of
convention and the scrutiny of shared appearance (mthun snang) among the six realms of beings. Paul
williams, in his book The Reflexive Nature of Awareness,'* has done an elaborate study of Mipham’s
Madhyamika stance on reflexive awareness (svasamvedana, rang rig) and a Franz-Karl Ehrhard has written
on Mipham’s theory of assertions in Prasangika school."!

Mipham covered in these texts philosophical, soteriological, gnoseological and ontological issues that

most writers on Madhyamaka would deal within commentaries on Candrakirti’s Madhyamakavatara or
Nagarjuna’s Miilamadhyamakakarika. One often wonders why Mipham, apart from his annotations that his
students later compiled for us,'** did not write a proper commentary on those two, but wrote on
Madhyamakalaikara. Could this be because of his greater faith in $antaraksita, as he was a rNying ma
master? Similarly, he did not write an extensive commentary on the Abhisamayalamkara and
Mahayanottaratantra, as did other masters, but wrote on other works of Maitreya. Perhaps, Mipham was
deliberately avoiding comment on those popular texts that already had a great deal of scholarly work done
on them, and was trying to bring some less known works to light. Or was Mipham trying to avoid the risk
of more controversy, which would be inevitable if he undertook elaborate exposition on those books that are
widely studied in Tibetan monasteries?

One important characteristic of Mipham’s writing is his ecumenical spirit of reconciliation. Although
his controversial contributions and the related polemics make him appear disputatious and provocative,
Mipham was a master who fervently sought to reconcile and respect gll conﬂigting views and systems. It
was his liberal approach, interpreting dissonant teachings 50 as to brm.g thgm into harmony, which often
annoyed and provoked opposition from orthodox groups. His effort to bring d\f:hotom}g systems, §uch as the
Profound tradition of Nagarjuna (Klu sgrub kyi zab mo lta yql) and the Extenswe: tradiuon of Asgnga_(Thogs
med kyi rgya chen spyod srol), the Svatantrika and Prasang_zka Madhyamqka, sitrayana ar_xd Vaj.gay(:n.an, thh‘e;
gSar ma and rNying ma and even Tsong kha pa and his opponents, into agreement is evident 1

Madhyamaka works.

Besides, Mipham respected every Buddhist tradition and its masters and even accepted their spiritual

and doctrinal authority, notwithstanding his philosophical disagreements with his oppon.ents. A salie}:‘nt

example is Mipham’s devotion to Tsong kha pa and some other dGe lugs pa masters, des;:j\tedgle flact that
i i iti i Tsong kha pa’s interpretation an e lugs pa

many of his polemical writings are refutations of ‘

Uﬂdeyrstanding gf Emptiness. He repeatedly stated that Tsong kha pa and other eminent dGe lugs pa masters
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Experience of Emptiness)." In the same way, he wro : :)ged to the Sa skya pas'*® and he wrote his
philosophical position in answer to twelve pivotal s

} ; ness of Other (gzhan stong) although
gZhan stong khas len senge'i nga ro to justify the view iRl -

] stong ).

he himself adhered to the concept of the Emptiness of O.wn-bemg (r;;':gc;] theg)concept of Tathgatagarbha

Now to turn to his doctrine on Tathagatagarbha. Mipham touches o M ahzaAssr N

in the above mentioned works, although it is his commentary O,? S olS andigZHARSOMAASRIEh

supplementary writings, bDe gshegs snying po 'i stong thun 'senge rdg; the end of his life, Mipham also

senge’i nga ro,"® which deal with this topic in depth and detail. Towa <oy callec PRTEIRAR
composed three other works on Tathagatagarbha and Innate Mind (gnyug ’

Innate Mind.'® Unfortunately, Mipham did not live long eHQUgh Lo formil.;OTnl?lzgﬁ:anOthlsng:;:gg ’
his student, Zhe chen rGyal tshab Pad ma rNam rgyal, finished it by; dugines) ;]‘g e heN b s thy
Mipham on the same theme and published it at Zhe chen monastery. In t 1sh ri }%y;v o Cof t.e
Tathagatagarbha in sitrayana and the Innate Mind in vajrayana and goes on to:showg 1o 0 fcep e
fundamental and crucial to Mahayana philosophy and practice irrespective of what R o U O '_t e
different schools and vehicles. This, one could say, is one of his last attempts to harmomze not On]y. t.he siitra
and tantra schools in their basic theory and ultimate goal but the positions of various Buddhist traditions and
schools with respect to Tathagatagarbha. X R
Other works of Mipham on Madhyamaka include his commentaries on Nagarjuna’s
Pratityasamutpadahrdaya'® and Hastavala'' and $antideva’s Bodhicaryavatara, 1‘42 although the last two are
not included in the Zhechen Monastery edition of his writings. Mipham did not write anything on
Aryadeva’s Catuhsataka, one of the major treatises of Madhyamaka in Tibet, but he wrote a commentary on
the Jiianasarasamuccaya,' believed to be by the same Aryadeva. Katsumi Mimaki has written an article on
this in French.'* Mipham wrote around half a dozen practical instructions for meditation on Madhyamaka,
of which two have been rendered into English in the book, Calm and Clear,'* published by the Tibetan
Nyingma Meditation Center.

His student gZhan phan Chos kyi Blo gros (c. 1890-1960) compiled his miscellaneous notes on
Madhyamaka philosophy and created a collection entitled dBu ma sogs gzhung spyi’i dka’ gnad skor gyi
gsung gros sna tsogs phyogs gcig tu bsdus pa rin po che’i za ma tog (Collection of Diverse Discussions on
Madhyamaka and Other Difficult Doctrinal Topics: the Vessel of Jewels).!46 Most of notes in this and in his
annotation of Madhyamakavatara are refutations of the dGe lugs pa understanding of Emptiness as lack of
inherent nature and the phrase “vase is not empty of vase but of hypostatic existence”. It is also in this text
where he categorically claims to be a proponent of rang stong philosophy, introduces the terms, kun rdzob
gzhan stong and don dam gzhan stong, which in his Nges shes sgron me, he calls tshig gi gzhan stong and
don gi gzhan stong, and accuses the dGe lugs pas of espousing the first type of gzhan stong

_ One of Mipham’s last wishes was to write another extensive exegetical work on Mad‘hyamaka This
wish however was not fulfilled, due to his physical deterioration and because of the number of e'ndin
works to be completed. From the nature of his works and the degree of his e hasis, it i lp hgt
Madhyamaka was for Mipham a profound and crucial subject, deserving m By o
the sitrayana. The correct understanding of Madhyamaka qu,a Empti & more attention than any other in
soteriological factor in itself but a direct link to th

could master rDzogs chen without adequate knowledge of Madhy'
In his Nges shes sgron me, he says: “In order to sc

rutinize . : :
to perfect the view of Prasangika,”'* and also in his co thoroughly the Primordial Purity, 47 one has

m .
mentary on the Madhyamakdvatdra, he states: “The



Ju Mi pham rNam rgyal rGya mtsho 203
Great perfection [view], which realizes the equality of appear.
means of the exc;)el:gntltfeat?seshqf Nﬁgﬁ(i;:na.””"
This was a bold claim for him to make, especially as i
pas in his milieu regarded themselves as rDz[Z)gs cl?en ;dgt)[émaglt;\n:ug?\’ :)heecau:vz:nany YoBe iy by
Madhyamaka philosophy. More disconcerting to such rNying ma pas was his o;inionethnaottf rﬁa‘l(ly gped in
Madhyamaka ij: bckgzlingd only in the light of sufficient pramana understanding. Like l‘;e dg‘;"‘;Legdsg;ac:f
inham argued that knowing pramana concepts is stari y ; >
m:{)»][];lls unfj propositions. 0 P HEiR s Astecing Madhyamaka philosophical

In his commentary on the Madhyamakalankara, he stated that Santaraksita’s text was particularly meant

for a Madhyamika who has a strong interest in and taste for pramana. In the same text he introdgcede?tr\le
concept of dbu rsh({(l sen ge mjing bsnol, the coalition of Madhyamaka principle Z\;ld pramana logic
represented by two lions intertwining their necks to guard each other. Thus, Mipham revolutionized rNyging’
ma scholarship by not only encouraging philosophical learning and exposition but by emphasizing the
rational, analytical and zetetic approach of learning and pedagogy.

Through his writings on Madhyamaka, of all his contributions, he left for future rNying ma pas what
they could consider as assertions of their own tradition (rang lugs kyi 'dod pa) or philosophical boundaries
to hold (gzhung gi 'dzin mtshams). In this respect, Mipham fulfilled his goal in writing commentaries, for it
was partly to make the rNying ma pas, who were then heavily dependent on other traditions, self-reliant in
their doctrinal field that Mipham undertook the writing of his works. He repeatedly admonishes the rNying
ma pas to stop relying on other schools for philosophical and doctrinal positions while so much goodness is
treasured in the rNying ma tradition itself. With this message, he encourages the rNying ma pas and for that
matter any other scholars and practitioners to develop twofold certainties in the teachings: a certainty
through which one need not rely on others anymore (gzhan dring mi 'jog pa’i nges shes) and a certainty
which cannot be invalidated by others anymore (gzhan gyis mi 'phrogs pa’i nges shes). These dual
certainties form a common theme in many of his works.

Mipham’s output in Madhyamaka redefined, for the rNying ma pas, their perspective on Madhyamaka
scholarship and their scholastic modalities by pointing out both strengths and weaknesses, while it proved a
stimulus for other traditions of Tibetan Buddhism to reassess and reconstruct their doctrinal positions. For
general Tibetan scholarship, it rejuvenated the long history of polemical debate and thereby gave fresh life

to the study of Madhyamaka in Tibet.

ance and emptiness, could be seen only by

Conclusion
.If we look at the massive collection of his writings, it appears as though Mipham can have done nothing but
g books. Yet, according to his colophons, Mipham wrote most of his works only
ons or meditation retreats, the two activities that occupied him most.

nt of what he knew that amaze people, but the speed at which he

spend his entire life writin
during the intervals of his teaching sessi
Thus, it is not just the depth and amou ;
mastered and composed that make him a distinguished prodigy. : oy
His polymathy, although extremely diverse, was never 'short of mtellegt_ual acumen, and .the.socnalli
ecumenical outlook he professed did not undermine his ph11059phlcally cFm‘cal apprgach. w;,t'h a Zq?n:
soteriological conviction and devotion to meditation, he c’ould sp]l pursue his interests in what 13 trfz:) rx lti:z
would consider profane sciences. He instigated doctrinal dissension apd ):jet t:v;as re:pc;:lteb g
conciliatory movement of which he was a prominent.leader. He was open minded, abiding strictly by
and logic, and yet he adhered to his own tradition with fervent faith.

Mipham was and still is a personal enigma, whose fascinating life and w;;k:s.d’efer;e g\u{;:: m::\x:
is sui 1 '« followers, he is just another Manjusri, the Bodhisat
rch. He is sui generis. To his fo . e
\c:l:gﬁcjcl)rsr::g )rlxc?:/da;eds e;ﬁen to help the ignorant and the scholarly, but for the wider world, I suppose

“renaissance man’’ to a degree rarely seen In history.
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Dag snang (lit. pure visions) and dgongs gter (lit. mind treasures) are revelations known primarily in the rNying

ma school of Tibetan Buddhism. They form a large section of the gTer ma cycle, the corpus of rediscovered

teachings believed to be hidden for safety by Padmasambhava and his disciples in the 8" century. Although dag

snang and dgongs gter were not unknown before, both began to thrive intensely in the 18" and 19" century through
visionaries like Jigs med Gling pa and ’Jam dbyangs mKhyen brtse’i dBang po.

Ris med or the Ecumenical movement was started in the nineteenth century by the luminaries, 'Jam dbyangs
mKhyen brtse’i dBang po and Kong sprul Blo gros mTha’ yas in order to reconcile the differing Buddhist schools
which have brought decades of strife in Tibet. Since then, this movement spread widely. H.H. the 14" Dalai Lama
is perhaps the strongest promulgator of this movement today.

E. Gene Smith, (1969), p. 6.

Steven D. Goodman, (1981), pp. 58-78.
John W. Pettit, (1998): “Theory, Practice and Ultimate Reality in the Thought of Mipham Rinpoche” (Ph.D. thesis

Columbia Univ.,), pp. 32-64; John W. Pettit, “The Life and Works of Mipham Rinpoche” at website:
http://www.hvinet.com/jwp/Miphambio.html. See also John W. Pettit, (1999).
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although the practice of addressing him as Kun mkhyen may be common only amonl lt:)'n. ‘In e i 'Ot e
unacceptable to others to call him Kun mkhyen. Even dGe lugs pas would perh s fO“owerst b ngl Sy
mkhyen as much as *Jam dbyangs bZhad pa is. Perhapsiagree ha@NipEamiEE Y
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15. Mipham’s works were studied in bKa’ brgyud and Sa skya institutions mainly for his dextrous style of presentation
consistent arguments or for providing deeper insight. gZhan dga’ is studied because his commentaries are mainl):
compilations of original Indian glosses and annotations, which are considered unaffected by linear Tibetan
interpretations and thus accepted by all traditions of Tibetan Buddhism.

16. A mdo dGe "dun Chos ’phel, a scholar of great brilliance, was a rNying ma reincarnate educated in the dGe lugs pa
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3) bDud kyi sgyu thabs 'joms pa mkhyen pa’i ral gri
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