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THE BOOK OF KADAM




The Library of Tibetan Classics is a special series being developed by the Institute of Tibetan Classics aimed at making key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty-two large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known Tibetan authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole. The works included in the series span more than a millennium and cover the vast expanse of classical Tibetan knowledge—from the core teachings of the specific schools to such diverse fields as ethics, philosophy, psychology, Buddhist teachings and meditative practices, civic and social responsibilities, linguistics, medicine, astronomy and astrology, folklore, and historiography.


The Book of Kadam: The Core Texts


The Kadam school, which emerged from the teachings of the Indian master Atiśa and his principal student, Dromtönpa, is revered for its unique practical application of the bodhisattva’s altruistic ideal in day-to-day life. One of the most well-known sets of spiritual teachings stemming from Atiśa and Dromtönpa is a special collection of oral transmissions enshrined in the two-volume Book of Kadam (Bka’ gdams glegs bam). The texts presented here include the core texts of The Book of Kadam, notably the twenty-three-chapter dialogue between Atiśa and Dromtönpa that is woven around Atiśa’s Bodhisattva’s Jewel Garland. Sometimes referred to as the “Kadam emanation scripture,” The Book of Kadam is undisputedly one of the greatest works of Tibetan Buddhism. This volume contains (1) Atiśa’s Bodhisattva’s Jewel Garland, (2) the twenty-three-chapter Jewel Garland of Dialogues, (3) Dromtönpa’s Tree of Faith: A Self-Exhortation, (4) Elucidation of the Heart-Drop Practice by Khenchen Nyima Gyaltsen (1223–1305), (5) four selected chapters from Dromtönpa’s birth stories, (6) two brief verse summaries of The Book of Kadam, one by the Second Dalai Lama (1476–1542) and the other by Yongzin Yeshé Gyaltsen (1713–93), and (7) Sayings of the Kadam Masters, compiled by Chegom Sherap Dorjé (ca. twelfth century). Although the Kadam school no longer exists as an autonomous lineage within Tibetan Buddhism, its teachings have become fully incorporated into the teachings of all four major schools of Tibetan Buddhism, especially the Geluk school.
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THE KADAM SCHOOL OF TIBETAN BUDDHISM emerged in the eleventh century from the teachings of the Indian master Atiśa and his principal Tibetan student, Dromtönpa. Although it no longer exists as an independent school, Kadam’s teachings were incorporated into the four major schools of Tibetan Buddhism and are still prized today for their unique practical application of the bodhisattva’s altruistic ideal in everyday life. One of the most cherished teachings stemming from Atiśa and Dromtönpa is the collection of esoteric oral transmissions enshrined in the Book of Kadam. This volume includes the core texts of the Book of Kadam, notably the twenty-three-chapter dialogue between Atiśa and Dromtönpa that is woven around Atiśa’s Bodhisattva’s Jewel Garland, as well as complementary texts that illuminate the history and practices of the Kadam tradition.


“When completed, The Library of Tibetan Classics will be a comprehensive reference library of the most important Tibetan classics embracing the entire spectrum of Tibetan thought and artistic traditions. Such a series will make Tibet’s classical thought truly a world heritage, an intellectual and spiritual resource open to all.”


—His Holiness the Fourteenth Dalai Lama


“This series edited by Thupten Jinpa and published by Wisdom Publications is a landmark in the study of Tibetan culture in general and Tibetan Buddhism in particular. Each volume contains a lucid introduction and outstanding translations that, while aimed at the general public, will benefit those in the field of Tibetan Studies immensely as well.”


—Leonard van der Kuijp, Harvard University


“Erudite in all respects, this series is at the same time accessible and engagingly translated. As such, it belongs in all college and university libraries as well as in good public libraries. The Library of Tibetan Classics is on its way to becoming a truly extraordinary spiritual and literary accomplishment.”


—Janice D. Willis, Wesleyan University




Message from the Dalai Lama


THE LAST TWO MILLENNIA witnessed a tremendous proliferation of cultural and literary development in Tibet, the “Land of Snows.” Moreover, due to the inestimable contributions made by Tibet’s early spiritual kings, numerous Tibetan translators, and many great Indian paṇḍitas over a period of so many centuries, the teachings of the Buddha and the scholastic tradition of ancient India’s Nālandā monastic university became firmly rooted in Tibet. As evidenced from the historical writings, this flowering of Buddhist tradition in the country brought about the fulfillment of the deep spiritual aspirations of countless sentient beings. In particular, it contributed to the inner peace and tranquility of the peoples of Tibet, Outer Mongolia—a country historically suffused with Tibetan Buddhism and its culture—the Tuva and Kalmuk regions in present-day Russia, the outer regions of mainland China, and the entire trans-Himalayan areas on the southern side, including Bhutan, Sikkim, Ladakh, Kinnaur, and Spiti. Today this tradition of Buddhism has the potential to make significant contributions to the welfare of the entire human family. I have no doubt that, when combined with the methods and insights of modern science, the Tibetan Buddhist cultural heritage and knowledge will help foster a more enlightened and compassionate human society, a humanity that is at peace with itself, with fellow sentient beings, and with the natural world at large.


It is for this reason I am delighted that the Institute of Tibetan Classics in Montreal, Canada, is compiling a thirty-two volume series containing the works of many great Tibetan teachers, philosophers, scholars, and practitioners representing all major Tibetan schools and traditions. These important writings will be critically edited and annotated and will then be published in modern book format in a reference collection called The Library of Tibetan Classics, with their translations into other major languages to be followed later. While expressing my heartfelt commendation for this noble project, I pray and hope that The Library of Tibetan Classics will not only make these important Tibetan treatises accessible to scholars of Tibetan studies, but will create a new opportunity for younger Tibetans to study and take interest in their own rich and profound culture. Through translations into other languages, it is my sincere hope that millions of fellow citizens of the wider human family will also be able to share in the joy of engaging with Tibet’s classical literary heritage, textual riches that have been such a great source of joy and inspiration to me personally for so long.
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The Dalai Lama


The Buddhist monk Tenzin Gyatso
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Preface


THE PUBLICATION OF THIS WORK, The Book of Kadam: The Core Texts, which is volume 2 in The Library of Tibetan Classics, brings a special collection of Tibet’s deeply spiritual literature into the world’s literary heritage. The volume contains some of the most important texts of the Tibetan Buddhist tradition translated for the first time ever in any secondary language. Attributed to the eleventh-century Indian Bengali master Atiśa and his principle disciple Dromtönpa, The Book of Kadam—the original two-volume Tibetan collection that is the basis of our volume—contains a series of poignant exchanges between two luminaries of Tibetan Buddhism on all the important themes of spiritual awakening. From the basic training in guarding the gateway of our senses and seeking an appropriate environment in which to live to such advanced meditative practices as the sophisticated visualization of the mandala of the so-called sixteen drops, and from somber instructions on how to prepare our mind for death to the detailed contemplations on the twelve links of dependent origination and the cultivation of a compassionate heart, the dialogues reproduced here bring a personal approach to the path to full enlightenment. Sometimes known also as “the miraculous book of Kadam” (bka’ gdams sprul pa’i glegs bam) because of its origination as a “revealed” text, The Book of Kadam is today revered as sacred by all schools of Tibetan Buddhism. One of the major legacies of the book was the embracing throughout Tibet of Avalokiteśvara (the buddha of compassion) and the goddess Tārā (the buddha of enlightened activities) as special divinities connected to Tibet, laying the foundation for what later came to be the institution of the Dalai Lamas.


The present volume contains the core texts of The Book of Kadam along with three supplemental texts to help the reader better understand how the collection was historically viewed and practiced.


Two primary objectives have driven the creation and development of The Library of Tibetan Classics. The first aim is to help revitalize the appreciation and the study of the Tibetan classical heritage within Tibetan-speaking communities worldwide. The younger generation in particular struggle with the tension between traditional Tibetan culture and the realities of modern consumerism. To this end, efforts have been made to develop a comprehensive yet manageable body of texts, one that features the works of Tibet’s best-known authors and covers the gamut of classical Tibetan knowledge. The second objective of The Library of Tibetan Classics is to help make these texts part of global literary and intellectual heritage. In this regard, we have tried to make the English translation reader-friendly and, as much as possible, keep the body of the text free of scholarly apparatus, which can intimidate general readers. For specialists who wish to compare the translation with the Tibetan original, page references of the critical edition of the Tibetan text are provided in brackets.


The texts in this thirty-two-volume series span more than a millennium—from the development of the Tibetan script in the seventh century to the first part of the twentieth century, when Tibetan society and culture first encountered industrial modernity. The volumes are thematically organized and cover many of the categories of classical Tibetan knowledge—from the teachings specific to each Tibetan school to the classical works on philosophy, psychology, and phenomenology. The first category includes teachings of the Kadam, Nyingma, Sakya, Kagyü, Geluk, and Jonang schools, of miscellaneous Buddhist lineages, and of the Bön school. The texts in these volumes were selected in consultation with the senior lineage holders of the individual schools. The texts in the other categories were selected based on the historical reality of the particular disciplines. For example, the volume on epistemology contains works from the Sakya and Geluk schools, while the volume on buddha nature features the writings of Butön Rinchen Drup and various Kagyü masters. Where fields are of more common interest, such as the three codes or the bodhisattva ideal, efforts have been made to represent the perspectives of each of the four major schools. The Library of Tibetan Classics can function as a comprehensive library of the Tibetan literary heritage for libraries, educational and cultural institutions, and interested individuals.


It has been a joy and privilege for me to undertake this translation project and thus to have the opportunity to offer to the world some of the most precious jewels of the Tibetan tradition. I wish first to express my deep personal gratitude to His Holiness the Dalai Lama for always being such a profound source of inspiration. I would also like to express my sincere respect to my own teacher, the late Kyabjé Zemey Rinpoché, who, for me, always embodies what is most beautiful in the Tibetan Kadam teachings. Numerous individuals and organizations have helped make this translation possible. I express my deepest appreciation and thanks to Barry J. Hershey, Connie Hershey, and the Hershey Family Foundation for their most generous support, without which The Library of Tibetan Classics simply would not have been possible. It is their support that also has enabled me personally to work fulltime on translations of key classical Tibetan texts, such as those contained in the present volume, a pursuit that I greatly enjoy and care about.


I owe deep gratitude to several individuals and organizations. The Central Institute of Higher Tibetan Studies in Sarnath provided full access to its library to the Tibetan editors, including myself, who worked on the critical editions of the Tibetan texts translated in this volume. Gene Smith at the Tibetan Buddhist Resource Center helped in obtaining crucial Tibetan texts needed for the editing of the Tibetan texts as well as for my own research. My wife Sophie Boyer-Langri took on with warmth and dedication the numerous administrative chores that are part of a collaborative project such as The Library of Tibetan Classics. Finally, I thank my two editors, Amy Miller and David Kittlestrom at Wisdom Publications, whose careful copyediting brought much clarity to the English text, thus making its reading more joyful. It is my sincere hope that the translations offered in this volume will benefit many people. Through the efforts of all those involved in this noble venture, may all beings enjoy peace and happiness.


Thupten Jinpa


Montreal, 2007




Introduction


       Tārā proclaimed:


       “O Avalokiteśvara, most excellent son,


       I will protect your followers.


       Take this instruction of mine


       And reveal it to those who follow you.”1


       —The Book of Kadam


ANY OBSERVANT PERSON who has visited a traditional Tibetan community, whether in Tibet itself or in an exile community in India or Nepal, will notice that among the multitude of deities that form the Tibetan Buddhist pantheon, two figures stand out with respect to people’s devotion. They are Avalokiteśvara, the buddha of compassion whom Tibetans reverently call Chenresik (“the lord who gazes at beings with his eyes”), and Tārā (Drölma, “the savioress”). These two deities are renowned throughout the Tibetan Buddhist cultural sphere—from easternmost Tibet, which borders China proper, to the western regions near Ladakh, Kashmir, and Pakistan, and from Central Asia in the north to the trans-Himalayan regions of the Indian subcontinent in the south. Avalokiteśvara’s famous six-syllable mantra, oṃ maṇi padme hūṃ, is so ubiquitous throughout the Tibetan cultural sphere that it may be one of the most-repeated strings of letters in human history. The Tibetans’ deep devotion to Avalokiteśvara is never complete, however, without their affection for goddess Tārā, his partner in caring for and saving the world. Just as every devout Tibetan knows and recites the famous six-syllable mantra, so, too, most of them know and chant hymns to the twenty-one Tārās. Similarly, where one finds an icon of Avalokiteśvara, one also likely finds an icon of Tārā in her distinctive posture, seated with her left leg folded and right leg extended. With her two hands in the teaching gesture, or mudra, she holds in her right fingers the stem of a blue lotus that blooms near her right shoulder. Inextricably linked with the flourishing of Avalokiteśvara and Tārā worship in Tibet is the story of the Bengali master Atiśa Dīpaṃkara (982–1054) and his interaction with his principal Tibetan disciple Dromtön Gyalwai Jungné (1005–64), the subject of The Book of Kadam, or simply “the book.”


According to traditional biographies of Atiśa, as conveyed through Gya Tsöndrü Sengé (eleventh century) and, later, Naktso Lotsāwa Tsültrim Gyalwa (1011–64), it was at Tārā’s urging that the Indian master finally accepted the persistent invitations of the Ngari rulers in Tibet. It was also Tārā who, according to tradition, prophesized Atiśa’s meeting with his spiritual heir, Dromtönpa. As we see in the epigraph above, Tārā also offered her solemn pledge to protect all those who follow Avalokiteśvara, who the book identifies with Dromtönpa himself. These and many other aspects of the story of Atiśa’s coming to Tibet—his devotion to Avalokiteśvara and Tārā, and, more importantly, his special relationship with Dromtönpa— left a lasting imprint upon the Tibetan people and the fate of Buddhism in Tibet. Soon after Master Atiśa’s death in 1054, and especially after Dromtönpa’s founding of Radreng Monastery not far from the Tibetan capital city of Lhasa in 1056, the followers of this Bengali master came to be identified as the Kadam school. The epithet kadam (bka’ gdams) distinguishes its followers as those who understand the sacred words of the Buddha in terms of Atiśa’s instructions.


Perhaps the most important legacy of the book, at least for the Tibetan people as a whole, is that it laid the foundation for the later identification of Avalokiteśvara with the lineage of the Dalai Lama, who continually enacts the solemn pledge of this compassionate deity to accord special care for the people of the “Land of Snows.” Although Avalokiteśvara was propitiated in Tibet before the tenth century, and although the designation of the seventh-century Tibetan emperor, Songtsen Gampo, as an embodiment of Avalokiteśvara most probably predates Atiśa’s arrival in Tibet, the available textual evidence points strongly toward the eleventh and twelfth centuries as the period during which the full myth of Avalokiteśvara’s special destiny with Tibet was established. During this era, the belief that this compassionate spirit intervenes in the fate of the Tibetan people by manifesting as benevolent rulers and teachers took firm root.2 It is also becoming increasingly clear that Atiśa played a crucial role in the propagation, if not development, of the key elements of these myths. The story of the The Book of Kadam is part of that overall story, one that indelibly shaped the self-identity of the Tibetan people and their understanding of Tibet’s place in the world.3


Master Atiśa and His Teaching Legacy


Atiśa came to Tibet in the summer of the water-horse year, 1042, first to the kingdom of Ngari in western Tibet. For the Tibetans this was an occasion for celebration, as it marked the culmination of years of sacrifice of both personal and material resources aimed at bringing an Indian master of such stature to Tibet. On the Nepalese side of the border, the master was received by a welcoming party of around three hundred horsemen from Tibet, recalling the Tibetan reception of the grand abbot Śāntarakṣita several centuries earlier.4 By then, Atiśa must already have been familiar with the historical outline of Tibet’s conversion to Buddhism: the role of the famous Indian Buddhist philosopher Śāntarakṣita, especially his introduction of the monastic order; the founding of the first monastery, Samyé; and the early Tibetan translators’ efforts in transmitting classical Buddhist texts. According to the traditional hagiographical sources, Atiśa was explicitly invited to “revive” and “restore” the Buddhadharma in Tibet in the wake of its “adulteration” with all sorts of misconceptions—both deliberate and out of ignorance—of the scriptures, especially those of the esoteric Vajrayana class.


It is telling that when the Ngari ruler Lha Jangchup Ö requested Atiśa for a formal teaching, as attested in the colophon to Atiśa’s Lamp for the Path to Enlightenment (Bodhipathapradīpa), the Tibetan ruler asked for a teaching that would be beneficial for the survival of the Buddhadharma as a whole. According to one source, Jangchup Ö made the following plea: “Instead of some so-called profound or amazing teachings, pray sustain us in the land of Tibet with the teaching of karma and its effects,” to which the master replied with great delight, “The law of karma and its effects alone is the most profound teaching.”5 Then, recounting several tales of how even some advanced yogis who had experienced visions of their meditation deities suffered grave consequences as a result of defying the law of karma, Atiśa is said to have consented to nurture the people of Tibet with teachings on karma. In this way, Atiśa came to be known, in addition to his previous appellation as the “teacher of awakening mind,” as the “teacher of karma and its effects.”6 Thus began Atiśa’s mission in Tibet.


Atiśa is perhaps revered most for his genius in distilling the essence of all the teachings of the Buddha within the framework of a single aspirant’s path. His Lamp for the Path to Enlightenment organizes the entire corpus of the Buddhist teachings into what he calls the practices relevant to “the persons of three scopes” or “three capacities”—initial, intermediate, and great. This revolutionary approach enabled the Tibetans to understand the heterogeneous literature of the Indian Buddhist sources in their appropriate contexts and to integrate that knowledge meaningfully within meditative practice. Over time an entire genre of literature evolved in Tibet on the basis of Atiśa’s seminal works, collectively known as stages of the path or lamrim. A key feature of the lamrim texts is their graduated approach to the Buddhist path. Within this genre are two broad subdivisions, namely: (1) lamrim proper, the texts that stay close to the three capacities schema of Atiśa’s Lamp, and (2) stages of the doctrine (tenrim), the texts that emphasize understanding the diverse elements of the doctrine within the larger framework of the Buddha’s teaching.7


The earliest examples of lamrim texts are notes based on Naktso Lotsā-wa’s teachings, Potowa’s (1027–1105) Blue Udder and Teaching in Similes, as well as various notes drawn from Neusurpa’s instructions.8 Gönpawa Wangchuk Gyaltsen (1016–82) is said to have composed a lamrim based on the teachings he received directly from Atiśa, and there also appears to have been a lamrim by Ngok Lekpai Sherap (1018–1115)9 based on Khutön Tsöndrü Yungdrung’s (1011–75) teachings. Following Tsongkhapa’s (1357–1419) composition of the influential classic, The Great Treatise on the Stages of the Path to Enlightenment, not only did the stages of the path become a defining mark of the Geluk school, but the very term lamrim came to be almost equivalent to Tsongkhapa’s texts on the subject.10 As for the stages of the doctrine genre, perhaps the earliest work is Ngok Lekpai Sherap’s Six Stanzas on the Stages of the Doctrine 11 and its commentarial expositions, especially those of Ngok Loden Sherap (1059–1109) and his student Drolungpa (eleventh–twelfth centuries), the latter composing the monumental Great Treatise on the Stages of the Doctrine. In addition there are the various notes scribed on the basis of Laksorpa’s teachings as well as Naljorpa’s (eleventh century) Instructions on the Entering and Departing Cyclic Existence.12


The second genre of literature that evolved in Tibet from Atiśa’s teachings is the cycle of mind training (lojong) texts, the most well known of which are Atiśa’s own Bodhisattva’s Jewel Garland (reproduced in this volume), Langri Thangpa’s (1054–1123) Eight Verses on Mind Training, and the Seven-Point Mind Training, which is traditionally attributed to Chekawa (1101–75). I have argued elsewhere that the origin of the Tibetan mind training teachings may well have been a compilation of pithy sayings Master Atiśa spoke to different people on different occasions.13 The focal point of mind training teachings is the cultivation of the awakening mind (bodhicitta), especially in the tradition of Śāntideva’s (eighth century) equalizing and exchanging self and others. Furthermore, unlike the stages of the path teachings, mind training emphasizes the use of pithy sayings and a direct approach in dealing with the obstacles to developing the awakening mind. A central element in the mind training teachings is the commemoration of Atiśa’s long journey to the Indonesian island of Sumatra and his special reverence for the master he met there, Serlingpa, his principal teacher on the awakening mind.


Early historical and biographical sources also show that Atiśa not only taught important Indian Buddhist philosophical classics, especially Bhāvaviveka’s (fifth century) Blaze of Reasoning, an exposition of Nāgārjuna’s (second century) Fundamental Wisdom of the Middle Way, he also composed philosophical works of his own, especially on the subject of the Middle Way doctrine of emptiness. The Indian master’s philosophical legacy was ensured when one of his key Tibetan disciples, Ngok Lekpai Sherap, founded Sangphu Monastery, which soon became the most important center of philosophical learning in Tibet. This was followed by the founding of yet another important philosophical center of learning—namely, Narthang Monastery, established in 1153 by Tumtön Lodrö Drak (ca. 1106–66). These two monastic centers came to dominate the study of classical Indian Buddhist learning, especially in epistemology, Abhidharma psychology and phenomenology, the scholastic inquiry into the perfection of wisdom literature, and the Middle Way philosophy of emptiness.


Atiśa also wrote extensively on Buddhist Vajrayana practice, including ritual and meditation texts on the meditation deities Guhyasamāja, Cakrasaṃvara, Avalokiteśvara, and Tārā. He penned evocative tantric diamond songs, some of which echo the metaphors, themes, and emotive tones of the well-known dohā cycles of songs attributed to the Indian Buddhist mystic Saraha (ca. tenth century).14 Today, most Tibetan Buddhist schools have numerous lineages of Vajrayana practice that trace their transmission to Atiśa. Perhaps Atiśa’s greatest contribution to Vajrayana Buddhism in Tibet is his personal involvement in the translation into Tibetan of many important Indian Vajrayana texts.15


The Blue Annals contains a curious remark regarding Atiśa’s Vajrayana legacy purportedly uttered by Tibet’s beloved poet-saint Milarepa to his disciple Gampopa (1079–1153): “Although the Kadampas [i.e., Kadam followers] have essential instructions (dam ngag), they possess no oral instructions (man ngag). A demon must have possessed Tibetans’ hearts, preventing Master Atiśa from teaching secret mantra, for had he been allowed to, Tibet would today be filled with accomplished adepts.”16 We also find in Chim Namkha Drak’s (1210–85) Biography of Master Atiśa a passage dealing with this supposed barring of Atiśa from teaching secret mantra in Tibet. In response to Drom’s request not to establish a new monastic line of the Mahāsaṁghika order, Atiśa is reported as speaking in exasperation, “I have no authority to teach the secret mantra vows or the dohā [cycle of] diamond songs. If I neither have the authority to establish a monastic line, then my journey to Tibet has been pointless!”17


In general, I do not think the available textual evidence suggests Dromtönpa prevented Atiśa from teaching Vajrayana; if anything, the sources indicate otherwise. Not only is Drom listed in the lineage of the transmission of several Vajrayana practices stemming from Atiśa, especially those that relate to Avalokiteśvara, Drom also appears to have helped translate some of these Vajrayana texts into Tibetan. It does seem, however, that Drom may have discouraged Atiśa, and especially his immediate disciples, from disseminating too publicly the teachings belonging to the so-called mother tantras. In doing so, not only was Drom following in the noble tradition of the early Tibetan monarchs, who imposed restrictions on the dissemination of the highest yoga class of tantra, but also, more importantly, he may have been keeping vigilant about one of the express purposes of bringing Atiśa to Tibet—to help reform and restore the Buddhadharma in light of the misconstrual and abuse of some Vajrayana teachings, especially sexual practices.


Perhaps the most intriguing set of teachings that traces its origin to Master Atiśa is the collection enshrined in two large volumes known together as The Book of Kadam, excerpts of which are translated in the present volume. This cycle of texts, as I’ve noted, relates Atiśa’s special relationship with his spiritual heir, Dromtönpa, and highlights many of the more mystical aspects of Atiśa’s legacy in Tibet, especially his veneration of Avalokiteśvara and his propitiation of Tārā. Known as Atiśa and Dromtönpa’s “secret teachings” (gsang chos), they outline a unique practice called the sevenfold divinity and teaching. This teaching is centered on the choice of four meditation deities—(1) the Buddha as the teacher, (2) Avalokiteśvara as the deity of compassion, (3) Tārā as the goddess of enlightened action, and (4) Acala as the protector guardian—and the three scriptural baskets of discipline, knowledge, and meditation. This set of teachings is significant in the ways it creates a shift in focus. For example, with respect to the teacher, the focus of importance shifts from Master Atiśa to Dromtönpa; with respect to land, it shifts from India as the land of Dharma to Tibet as a place of special significance connected with Avalokiteśvara; and with regard to teachings, the focus shifts from the teaching of classical Indian scriptures and treatises to the direct and oral teachings of the masters, especially as revealed in mystic visionary states. Even in the style of language employed, there is a shift from classical composition to a more informal style, with greater use of vernacular Tibetan.


The Kadam Tradition


The Tibetan followers of the Indian master found a locus for their identification as members of a distinct community when Dromtönpa founded Radreng Monastery in 1056, about two years after Atiśa’s death. These members came to decribe themselves as the Kadampas, a designation composed of two words covering a wide semantic range—ka (bka’) refers to sacred words or speech, and dam (gdams or dam) can refer either to advice and instruction, or to the verbs “to bind” and “to choose.” Lechen Künga Gyaltsen, a fifteenth-century historian of Kadam, offers four different explanations.18 First, Kadam may be defined as “those who integrate the essence of the entire three baskets of Buddhist scripture within the framework of the path of the three scopes and for whom all the scriptures of the Buddha appear as personal instructions.” This interpretation is said to be based on the following statement attributed to Dromtönpa:


            The wondrous sacred words are the three baskets of scripture,


            Which are enriched by the instructions on [the path of] the three capacities.


            This precious Kadam [tradition] is a golden rosary,


            And those who count its beads make their lives meaningful.19


According to the second interpretation of the meaning of Kadam, the tradition is so called “because the founding father of Kadam, Dromtönpa, chose, in accordance with the sacred instruction of Master Atiśa, the sevenfold divinity and teaching as his principal practice.” A third interpretation is that when Master Atiśa was residing at Nyethang, his disciples accorded great authority to his sacred words, so they came to be known as “Kadampas,” who hold the sacred words as binding. The final interpretation is that the Kadampas are guided by the three baskets of scripture in their overall Dharma practice and approach Vajrayana teachings and practices circumspectly.


On the other hand, Tsuklak Trengwa, the author of the well-known historical work A Feast for the Learned, identifies two meanings of the term and states that both of these interpretations can be found in The Book of Kadam. The first is that they are so-called because they uphold the Buddha’s sacred words as personal instructions. Second, in that Dromtönpa selected the four divinities as meditation deities and the two awakening minds as the main practice, his followers were called Kadampas.20


Atiśa’s Tibetan disciples include most Tibetan masters of the period. Among them, three stand out as his principal students in central Tibet. Known as “the trio Khu, Ngok, and Drom,” they are, respectively: Khutön Tsöndrü Yungdrung, Ngok Lepai Sherap, and Dromtönpa. Most early sources agree that it was Dromtönpa who, as prophesized by Tārā, became Atiśa’s chosen heir and thereby effectively the founder of the Kadam school. Over time Atiśa’s other students became Dromtönpa’s students as well. Chief among Dromtönpa’s students were the “three Kadam brothers”—Potowa Rinchen Sal, Chengawa Tsültrim Bar (1033–1103), and Phu-chungwa Shönu Gyaltsen (1031–1106)—who effectively came to be recognized as “the entrusted holders of the lineage” (bka’ babs kyi brgyud ’dzin). Potowa became the entrusted custodian of Atiśa’s teachings on the authoritative treatises (gzhung), while Chengawa became the custodian of the teachings embodied in the essential instructions (gdams ngag).21 Sometimes, Phuchungwa is listed as a third entrusted custodian and is seen as responsible for the “Kadam lineage of oral instructions” (man ngag) as embodied in The Book of Kadam. Other authors distinguish the following three lineages in the transmission of Atiśa and Dromtönpa’s Kadam teachings: (1) the Kadam lineage of authoritative treatises stemming from Potowa, (2) the Kadam lineage of essential instructions stemming from Chengawa, and (3) the Kadam lineage of the stages of the path stemming from Gönpawa.22


Potowa’s Kadam lineage of authoritative treatises emphasizes the approach of grounding all of Master Atiśa and Dromtönpa’s spiritual legacy, especially the study and practice of Atiśa’s seminal work Lamp for the Path to Enlightenment, in a close study of what came to be called the “six authoritative treatises of Kadam.” They are: (1) Asaṅga’s (fourth century)Bodhisattva Levels, (2) Maitreya’s (ca. fourth century)Ornament of Mahayana Sutras, (3) Śāntideva’s (eighth century)Guide to the Bodhisattva’s Way of Life and

(4)Compendium of Trainings, (5) Āryaśūra’s (ca. fourth century)Garland of Birth Stories, and (6) the Collection of Aphorisms, attributed to the historical Buddha. The studies of these treatises are complemented with further Indian Buddhist classics like Nāgārjuna’s (second century)Fundamental Wisdom of the Middle Way, his Seventy Stanzas on Emptiness, and Atiśa’s Entry into the Two Truths and An Instruction on the Middle Way. In contrast, Chengawa’s Kadam lineage of essential instructions emphasizes an approach whereby Atiśa’s essential instructions, rather than classical treatises, are the key basis for practice. These instructions include the guide on the four truths as transmitted through Chengawa, the guide on the two truths as transmitted through Naljorpa, and the guide on dependent origination as transmitted through Phuchungwa. Finally, the Kadam lineage of oral transmissions as enshrined in The Book of Kadam was transmitted through Phuchungwa.


The fifteenth-century Kadam historian Sönam Lhai Wangpo lists the following lineages of Master Atiśa’s teachings: (1) Atiśa’s teachings as transmitted through his chosen heir, Dromtönpa, based at Radreng, which then branches into the three well-known Kadam lineages of: (i) authorative treatises stemming from Potowa, (ii) essential instructions stemming from Chengawa, and (iii) stages of the path teachings stemming either from Gönpawa or from Naktso Lotsāwa and Laksorwa; (2) Atiśa’s teaching legacy as transmitted through Ngok Lekpai Sherap, which branches into two main strands: (i) the Sangphu lineage as transmitted through the famed translator Loden Sherap, and (ii) the lineage of The Book of Kadam as transmitted through Sherap Gyaltsen; and (3) Atiśa’s legacy as transmitted through Naktso Lotsāwa, whose main successor was Laksorwa. It was through Laksorwa’s main disciple, Jayülwa (the founder of Jayül Monastery), that the transmissions of Atiśa’s biographical works as well as instructions on the stages of the path flourished. Naktso’s lineage also includes transmissions of Atiśa’s teachings on the highest yoga class of tantra, such as Guhyasamāja and on various aspects of Avalokiteśvara practice.23


In summing up the influence of the Kadam tradition on Tibetan Buddhism as a whole, the author of the influential Blue Annals states:


            In general, during Master Atiśa’s thirteen years in Tibet, a vast number received essential instructions from him and attained higher qualities [of Dharma]; their precise number cannot be calculated. In Tsang is the trio Gar, Gö, and Yöl, while in central Tibet is the trio Khu, Ngok, and Drom. These are [masters] with great fame. Here, however, I have given a broad account of the spiritual mentors whose lineage stems from Drom and [whose names] I have seen myself. Otherwise, in most of the biographies of spiritual mentors who had appeared in Tibet subsequently as well as the yogis who have engaged in the life of an adept, they all appeared to have studied at the feet of a Kadam spiritual mentor. Therefore, Drom was someone whose enlightened activities were extensive and long lasting.24


One intriguing issue in the history of the Kadam school is its disappearance. Although more research is needed to confirm this, it seems that by the end of sixteenth century, Kadam effectively ceased to be a distinct school. This may partly be due to the tremendous success of the custodians of Atiśa and Dromtönpa’s teachings, on account of which all the key elements of the Kadam teachings became incorporated into the teachings of the other Tibetan schools. Partly, it may be the result of the rapid growth of Tsongkhapa’s “new Kadam school,” whose followers came to be known as Gandenpa (Gelukpa), named after Ganden Monastery, founded in 1409. We know, for example, that over time the different colleges of Kadam’s famous philosophical monastery, Sangphu, came to be run by the Sakya or the Geluk school.25 In addition, according to one eighteenth-century source, many of the Kadam monasteries had turned into nunneries, although Radreng and Narthang survived as Kadam monasteries.26


The Book of Kadam


In its present version, the heart of The Book of Kadam is two distinct but interrelated sets of teachings, enshrined in volumes 1 and 2, respectively. The first is the Father Teachings, so called because the teachings contained therein were given in response to questions posed to Master Atiśa by father Dromtönpa, while the second is the Son Teachings, teachings given in response to questions posed by Atiśa and Drom’s spiritual sons, Ngok Lekpai Sherap and Khutön Tsöndrü Yungdrung. On one level, the so-called Book of Kadam can be viewed as an extended commentary on a standard Indian Buddhist work, albeit one composed in Tibet. Here I am referring to Atiśa’s Bodhisattva’s Jewel Garland, twenty-six stanzas that ostensibly outline the outlook and practices of a bodhisattva, a buddha-to-be who dedicates his or her entire being to the altruistic ideal of bringing about others’ welfare. In fact, the core of the book, both the Father Teachings and the Son Teachings, is framed as instructions, comments, and reflections on specific lines of Bodhisattva’s Jewel Garland.


For instance, The Jewel Garland of Dialogues, the core text of the Father Teachings, consists of twenty-three chapters, each citing a specific section of Atiśa’s root text as a conclusion and sometimes as an opening statement as well. The Son Teachings, a collection of stories of Dromtönpa’s former lives, is reminiscent of the well-known Jātaka Tales, the Buddha’s birth stories.27 Each chapter opens with a citation of a passage from the root text and a request—from Ngok Lekpai Sherap, in the case of the first twenty chapters, and from Khutön, in the case of the last two chapters— on how to relate the cited passage to Dromtönpa’s past lives. However, to view the core texts of the book as a standard text commentary would miss the point about these teachings. At best, Atiśa’s root text is like a springboard, a literary device to trigger a whole host of issues pertaining to Buddhist thought and practice in Tibet. Of special focus for the Father Teachings is the critical question of how to balance and integrate the foundational Mahayana teachings with the esoteric Vajrayana practices. The Son Teachings, on the other hand, deal primarily with Dromtönpa’s identification with Avalokiteśvara and the latter’s special affinity with the Land of Snows.


The literary style of the first thirteen chapters of the Father Teachings maintains a consistent eight-syllable or seven-syllable verse with an occasional sojourn into explanatory prose, which often indicates important stages in the dialogue between Atiśa and Dromtönpa. Though retaining a strong oral flavor, these chapters contain some of the most evocative literary verses found in Tibetan literature. They are vibrant, immediate, poignant, and convey a profound spirituality. Often, they are tinged with a wonderful humor and irony. The verses are most evocative when addressing the ever-present theme of the illusion-like nature of reality. The use of puns, iteration, paradoxes, and other literary devices suggests that the verses are authentic creations of a native speaker (or speakers). Chapter 14 begins with an explicit change of voice: “Now the time has come to speak in plain vernacular Tibetan.” The chapter then proceeds with rapid verbal exchanges back and forth between Atiśa and Dromtönpa, where most of the exchanges are one-line sentences, a style maintained in both chapters 14 and 15. Chapter 16 is a mixture of verse, one-line exchanges, and repetitive passages in prose giving an idealized image of the landscape around Yerpa, the site where the dialogues supposedly took place. The remaining chapters return somewhat to the original style of eight- or seven-syllable verses. Each chapter ends with Dromtönpa summarizing the exchanges in a series of questions and answers, citing relevant lines from Bodhisattva’s Jewel Garland.


The literary format for the Son Teachings is very different. Although invoking the Buddha’s famous Jātaka Tales, each birth story begins with a stanza from Bodhisattva’s Jewel Garland followed by a request by Ngok (or, in two cases, Khutön) to recount the story of a former life of Dromtönpa in relation to the cited stanza. Although written mostly in prose, the chapters often contain memorable verses as well.


A Summary of the Father and Son Teachings


THE FATHER TEACHINGS


The heart of the meditative practice presented in the Father Teachings is known as the practice of the five recollections, an instruction encapsulated in the following verse attributed to Tārā:


            Recall your teachers, the source of refuge;


            See your body in the nature of meditation deities;


            With speech, make your mantra recitations constant;


            Contemplate all beings as your parents;


            Experience the nature of your mind as empty.


            On the basis of these five factors,


            Make pure all roots of virtue.28


These five recollections are presented in the book as unfolding as follows: by reflecting upon the enlightened examples of your teachers, profound feelings of admiration and devotion arise from your very depths such that even the hairs on your body stand on end. On this basis, next you, together with all sentient beings, go for refuge to the Three Jewels and ensure that you will never be separated from the practice of the deity yoga whereby you arise as the mandalas of the four divinities—the Buddha, Avalokiteśvara, Acala, and Tārā. Then, on the basis of contemplating all beings as your kind parents, you generate the awakening mind for the benefit of these beings and abide in the meditative equipoise (samādhi) of the ultimate awakening mind, wherein emptiness and compassion are fused in nondual unity. In the periods subsequent to the actual meditation sessions, you then cultivate the perspective of seeing all phenomena, including your own self, as illusion-like, as seemingly real yet devoid of any substantiality.


The book begins in chapter 1 with a string of salutations to the masters of the three principal lineages—the profound view of emptiness stemming from Mañjuśrī and Nāgārjuna, the vast practices stemming from Maitreya and Asaṅga, and the inspirational blessings stemming from Vajradhara and Saraha—up to the key teachers of Atiśa. In chapter 2, Atiśa then specifies his preferred divinities in the context of the second recollection—recalling one’s body as divinities—and makes the well-known selection of Buddha, Acala, Avalokiteśvara, and Tārā as the four gods of Kadam. At one point in the text, in the course of conversations between Atiśa and Dromtönpa on the four divinities, Dromtönpa’s heart opens up and miraculously reveals progressively the entire realm of the Buddha Śākyamuni, the realm of Avalokiteśvara, the realm of Tārā, and finally the realm of Acala. It is here that we also find explicit mention of Avalokiteśvara’s famous six-syllable mantra, oṃ maṇi padme hūṃ.


This deity yoga, in its developed form, came to be referred to as the practice of the sixteen drops, which is explained in some detail in Khenchen Nyima Gyaltsen’s Elucidation of the Heart-Drop Practice (entry IV in part 1 of this volume). The sixteen drops are:


         1.  The drop of the outer inconceivable array


         2.  The drop of this Endurance World


         3.  The drop of the realm of Tibet


         4.  The drop of one’s abode and the drawn mandala


         5.  The drop of Perfection of Wisdom Mother


         6.  The drop of her son, Buddha Śākyamuni


         7.  The drop of Great Compassion


         8.  The drop of Wisdom Tārā


         9.  The drop of her wrathful form


       10.  The drop of Acala, their immutable nature


       11.  The drop of Atiśa


       12.  The drop of Dromtön Gyalwai Jungné


       13.  The drop of the vast practice


       14.  The drop of the profound view


       15.  The drop of the inspirational practice


       16.  The drop of great awakening


The idea of the sixteen-drops practice is fairly straightforward.29 Like a powerful camera lens zooming from the widest possible angle to a progressively smaller focus and, finally, to a tiny point, the meditation becomes increasingly focused, moving from the entire cosmos to this world in particular, to the realm of Tibet, to the practitioner’s own dwelling, and finally culminating within your own body. Within your body, you then visualize inside your heart the Perfection of Wisdom Mother, within whose heart is her son, Buddha Śākyamuni. Within the Buddha’s heart is Great Compassion Avalokiteśvara, within whose heart is Tārā, and so on, continuing with wrathful Tārā, Acala, Atiśa, and Dromtönpa. Within Dromtönpa’s heart you then visualize Maitreya surrounded by the masters of the lineage of vast practice. In his heart you visualize Nāgārjuna surrounded by the masters of the lineage of profound view; and within his heart you visualize Vajradhara surrounded by the masters of the lineage of inspirational practice.


Finally, inside Vajradhara’s heart, you visualize yourself as a buddha, embodying all three buddha bodies, and within your heart is a white drop the size of a mustard seed. This seed increases in size and turns into a vast radiant jewel container at the center of which your mind is imagined as a yellow drop the size of a pea. This, in turn, increases in size and turns into an ocean of drops the color of refined gold; the ocean is transparent, smooth, resolute, vast, and pervasive, and it reflects all forms. You then rest your mind, without wavering, upon this drop of great awakening, fused, and free of any sense of subject-object duality.


In chapter 3, we find the teachings of the three scriptural baskets—the other half of the sevenfold divinity and teaching. Emphasizing the three baskets as the key to understanding the Buddha’s teachings, Atiśa shows how the three baskets encompass all the teachings of the Buddha, including secret mantra. He is also reported as stating that the teaching of the three baskets is highly profitable and has minimal risks. After this advice, the text puts this endorsement in the mouth of the four divinities:


            Most excellent one, you who care for the common purpose,


            Discipline teachings produce the highest divinity of the ethically disciplined;


            Sutra teachings produce the highest divinity of the noble ones;


            Knowledge teachings produce the highest divinity of the conquerors.


            This is so from the perspective of their principal [functions].


            In reality, all three teachings produce supreme conquerors.


            These baskets of knowledge teachings lack nothing.


            Through excellent instructions revealing the path of the three trainings


            Emerge innumerable trainees with pure mental streams.


            Your choice of profound sacred words is unmistaken, O master.


            They are secure throughout all three times—beginning, middle, and end.


            May all be blessed to possess these three teachings.30


The book then goes on, in chapter 4, to explain how joyful perseverance is crucial for success in practicing the three baskets. Chapter 5 presents a series of disciplines whereby the practitioner learns to guard his or her senses against distraction and unwholesome objects, thereby maintaining meditative focus on the themes of the three baskets within the framework of the three levels of practitioners. In his summation of the chapter, Drom calls the approach the “method of contemplating the divinity and the teaching.”31


Chapters 6 to 11 present various elements of the practice, such as: recognizing that self-cherishing is to blame for all our problems and cultivating the altruistic outlook that perceives others as a source of kindness (chapter 6), the ethical practice of refraining from the ten unwholesome actions (chapter 7), the futility of pursuing material wealth and the need to cultivate the riches of the noble ones (chapter 8), the importance of finding a place of solitude (chapter 9), the importance of cultivating and maintaining deep respect for one’s teachers and preceptors (chapter 10), and the way to uphold the sublime beings and their enlightened conduct (chapter 11). This chapter also details how to avoid negative friends, how to rely on one’s spiritual mentors, and how to recognize and avoid objects that give rise to aversion and unhappy states of mind.


In some ways, chapter 12 is the heart of the Father Teachings volume, or a text within a text. Unlike other chapters, it begins with salutation verses where homage is paid to the teachers, the Buddha, the Perfection of Wisdom Mother, and all the protectors. It is by far the longest chapter, with two subsections: part 1, with seven collections (tshoms), and part 2, with nine collections. Entitled “How to Hoist Your Robes to Cross the Mires of Desire,” the chapter opens with an idealized description of a celestial realm that is inside a thousand-petalled lotus and adorned with heavenly lakes. At the hub of this lotus is a five-leveled crystal stupa. This celestial mansion in the shape of a reliquary stupa is occupied by sublime beings endowed with the highest enlightened qualities. Directed to them in the subsequent sections (collections 2 to 4), the text presents the practice of the seven limbs—prostrating, making offerings, confessing, rejoicing, supplicating to turn the wheel of Dharma, appealing not to enter into nirvana, and dedicating. In the fifth collection, the chapter presents a beautiful exposition of the teaching on the twelve links of dependent origination with a lengthy analysis of the nature, characteristics, and functions of the three mental poisons. This is followed, in collection 6, by a presentation on the flaws of attachment and the meditation on impermanence as its principal antidote. Collection 7 outlines the five psychophysical aggregates as well as the sequence of the arising of the twelve links.


In part 2 of chapter 12, composed of nine collections, the central theme is contemplation of emptiness and the illusion-like nature of all things. Beginning with general advice, the text proceeds with numerous reflections on the illusory nature of things with a specific contemplation on the apparent reality and its union with emptiness. There is a memorable section on the process of death and dying (collection 7), followed by a presentation of transference of consciousness at the time of death. This latter collection contains some fascinating comments on the nature of awareness and consciousness at the point of death.


After the marathon-like chapter 12, the book slows down and even loses some poignancy in its use of language. The material in subsequent chapters may well be a later addition, or simply ancillary pieces deemed important to include. Chapter 13 deals with Dromtönpa seeking a heritage, a legacy of a pure way of life, while chapter 14 addresses how you overcome any self-importance that may result from embracing a pure way of life. This is followed in chapter 15 with tools for dealing with adverse situations, such as being criticized. It is in this chapter that we find the famous story of a householder who is magically transported to a totally unknown place where he settles down and starts a family. Following a tragedy that results in the death of his entire new family, the grieving householder suddenly finds himself back at his original home. Much to his dismay, his first wife has not even missed him, for in fact he never left his original home, and his whole experience with a parallel family was nothing more than a magician’s deception!32


In chapter 16 we find an interesting discussion of what constitutes appropriate and inappropriate conduct for a Dharma practitioner, with the following summary admonition to Drom from Atiśa:


            Dwell utterly in solitude, beyond town limits.


            Like the carcass of a wild animal,


            Hide yourself away [in the forest].33


It is in this chapter that Atiśa prophesizes the founding of Radreng Monastery. Chapter 17 underscores the importance of being steadfast in the sevenfold divinity and teaching and the need to counter laziness and discouragement by reaffirming your motivation. Chapter 18 discusses how you engage with others, especially through your speech, to help nurture their minds. In these discussions, the text cites various Buddhist masters, including Atiśa’s own teachers Serlingpa, Avadhṃtipa, DharmarakṢita, Śāntipa, and Jetāri. Chapter 19 takes the theme of the preceding chapter further and emphasizes the need to constantly pursue others’ welfare. Chapter 20 deals with nonsectarianism, and Atiśa emphasizes the importance of being committed to one’s own path without denigrating the spiritual orientations and paths of others. This is then followed, in chapter 21, with the dedication of positive karma and purification of negative karma. Chapter 22 is a wonderful exposition of the so-called seven riches of the noble ones—faith, morality, giving, learning, conscience, a sense of shame, and insight. In the final chapter, chapter 23, the entire teachings of volume 1 of the book are condensed into two simple practices referred to as the two examinations. They are: examining or guarding your speech when among many, and examining and guarding your mind when alone, as encapsulated in the following two lines in Atiśa’s Bodhisattva’s Jewel Garland:


            Among others guard your speech;


            When alone guard your mind.34


THE SON TEACHINGS


As noted above, the second volume of The Book of Kadam contains the Son Teachings, which is foremost a collection of birth stories of Dromtönpa’s former lives as narrated, according to the book, by Master Atiśa. Each of these birth stories is related in some way to the accounts of Dromtönpa having engaged in a former life in practices described in the root text. Some of these stories make an explicit link between the principal figure of the main story with Dromtönpa and the country of Tibet. For example, we find Prince Asaṅga, a previous life of Dromtömpa, speaking the following prophetic lines in chapter 2 of the Son Teachings:


            O my two parents,


            In the future, in the last five-hundred-year cycle,


            On the crest of snow mountains,


            My father, Prabhāśrī, so-named


            By the ḍākinīs of Udhyāna,


            Will be Drom’s father, Yaksher Kushen.


            My mother, the devout Satī,


            Will be known as Khuö Salenchikma.


            I will be born on that crest of snow mountains.35


Similarly, in the same chapter, we find the following prophesy being made by a noble one:


            I will be known as Dīpaṃkara,


            Dispelling the darkness of that land.


            You will be a treasury of Buddha’s teaching


            Known as Gyalwai Jungné.


            I will be the “great Atiśa,”


            Venerated by the name “the sole god.”


            You will be Upāsaka Dharmavardana.36


            Venerated as the spiritual mentor Tönpa.37


From the perspective of the larger Tibetan tradition, especially the myth of Avalokiteśvara’s unique affinity with the Land of Snows, chapters 5 and 19 of the birth stories are the most important. In the former, the longest chapter in the volume by far, we find the following oft-quoted lines:


            To the north of Bodhgaya, which lies in the east,


            Is a place called Tibet, the kingdom of Pu,


            Where there are sky[-touching] pillars of towering mountains,


            Lakes of turquoise mirrors in the lowlands,


            Crystal stupas of white snow,


            Golden mounded hills of yellow grass,


            Incense offerings of medicinal plants,


            Golden flowers with vibrant colors,


            And, in summer, blossoms of turquoise blue.


            O Avalokiteśvara, lord of the snow mountains, 


            There lies your special domain; 


            There you shall find your devotees.38


Also, we read:


            In general, he is lord of all beings;


            In particular, he will reign in the land of snow mountains.39


Chapter 19 of the Son Teachings, the second longest chapter of the volume, is the most elaborate in developing this theme of Tibet as uniquely associated with Avalokiteśvara and of Dromtönpa’s place within this scheme. For example, the text tells the story of how, when Dromtönpa was born as Devarāja, a youth prophesized that when the era of degeneration dawns and the Buddha’s teaching declines, Devarāja will, at the urging of the bodhisattva Sarvanivaraṇviśkaṃvin, take the form of a king and establish the foundation for Buddhadharma in the barbarian land of Tibet.40 He will take birth as a king renowned as an emanation of Great Compassion Avalokiteśvara (namely, Songtsen Gampo) and will invite Tārā (the Chinese princess Wen-ch’eng) and Bhṛkuṭī(the Nepalese princess) to the central region of Tibet. He will thus transform this barbarian borderland into a central land where the Dharma will flourish. The text then goes on to state that a large gathering of monks, all blessed by Dīpaṃkaraśrījñāna, will converge, and at that time people will recite the name of Avalokiteśvara and make supplications to him. They will see the emanation body (nirmāṇakāya) of Avalokiteśvara, listen to teachings from him, and be introduced to the tantric practices related to the six-syllable mantra. In brief, great compassion will flourish so widely that the central region of Tibet will resemble the pure land of Potala.41


An important element of the story is the presence of Atiśa’s former lives in Buddhism’s earlier history in Tibet. At one point in the narrative, Atiśa explicitly identifies himself with Padmasambhava, who, the text states, is well known among the mantrikas.42 Interestingly, the chapter provides a brief chronicle of many of Tibet’s rulers. Three of them—Songtsen Gampo, Trisong Detsen, and Tri Ralpachen—are referred to with the now well-known epithet, the “three founding righteous kings,” and many of the rulers are said to be emanations of lords of the three Buddha families— Avalokiteśvara, Mañjuśrī, and Vajrapāṇi. It seems that there also evolved among the Kadampas a tradition that identifies Dromtönpa’s three principal brother disciples with the lords of the three Buddha families and, more intriguingly, with three famous self-arisen images of Avalokiteśvara.43


One of the most interesting aspects of the nineteenth chapter is its close connection with another important Tibetan work of some antiquity that appeared to be a key text in the propagation of the tradition of identifying Tibetan imperial figures with Avalokiteśvara. This is the famous Kakholma Testament (literally, Testament Extracted from a Pillar), purportedly authored by the seventh-century Tibetan emperor Songtsen Gampo and later redis-covered as a revealed treasure text. According to a tradition dating back to the twelfth century, Atiśa is credited with having retrieved this text in Lhasa toward the end of the 1040s.44 In fact, in the present redaction of the testament, the text opens with an interesting discussion of Atiśa’s visit to the Lhasa cathedral and some miraculous visions he experienced relating to the image of the self-originated Avalokiteśvara icon there. In the text’s colophon, Atiśa is quoted as saying that he saw the manuscript of the testament written on a blue silk cloth with gold letters and that there were three versions of the text. He also explicitly states that the text was discovered as a treasure in the cathedral of Lhasa.45


The Structure of the Book of Kadam


The two volumes of The Book of Kadam contain more than just the Father and Son Teachings. Fifty-four texts altogether were compiled by Khenchen Nyima Gyaltsen (1225–1305), the ninth abbot of Narthang, to create the final version of the book.


Four texts in The Book of Kadam are preliminary: Dromtönpa’s The Book’s Sealed Command, his Self-Exhortation (entry I of the present volume), and Khenchen’s The Liberating Life Stories of the Lineage Teachers of the Sevenfold Divinity and Teaching and Elucidation of the Heart-Drop Practice (entry IV). These are then followed by Atiśa’s Bodhisattva’s Jewel Garland (entry II), the root text for both the Father Teachings and Son Teachings. As such, it is not listed as a separate text. The core of the Father Teachings, The Jewel Garland of Dialogues, appears in twenty-three chapters (entry III) and is supplemented with three additional chapters found in the second volume at the end of Dromtönpa’s birth stories. Thus, the Father Teachings are actually comprised of twenty-six chapters. Volume 2 has twenty-two chapters of birth stories (excerpted in entries V–VIII), all of which are part of the main book, and a supplementary chapter that is also considered part of the main book. Therefore, forty-nine texts in total form the main book.46


In addition to the main book, redactions of The Book of Kadam contain five ancillary texts. The short text Perfect Array of the Forms of Master Atiśa and His Son, authored by Khenchen, was written entirely in verse and appears to be a poetic summary of the entire book. Volume 1 also contains four important biographical works: How Atiśa Relinquished His Kingdom and Sought Liberation, attributed to Dromtönpa; The Story of Atiśa’s Voyage to Sumatra, attributed to Atiśa himself;47 Chim Namkha Drak’s Biography of Master Atiśa; and Biography and Itinerary of Master Atiśa, also attributed to Dromtönpa.48


The present volume contains the main twenty-three chapters of the Father Teachings, four chapters from the Son Teachings, and some of the ancillary teachings. I have also included here three additional texts, two more recent compositions in verse summarizing the key points of The Book of Kadam to help the reader better understand how the book was viewed and practiced historically, and one of the earliest anthologies of the sayings of the Kadam masters. This last text, compiled by Chegom Sherap Dorjé in the twelfth century, provides the reader with a unique perspective on how richly developed the oral tradition became for the followers of Master Atiśa and Dromtönpa.


The Origins of the “Precious Book”


We now come to the difficult question of the dating of The Book of Kadam. There is no doubt the final version of the book was compiled by Khenchen Nyima Gyaltsen. In fact, we have a clear statement by Khenchen that it was on the thirtieth day of the month of Gyal in the Water Tiger year (1302) that he completed his work.49 This could mean that the woodblock printing was completed, or it could mean that the final scribing of the manuscript for the blockprint was done on that day. In any case, it was either at the turn of the fourteenth century or toward the final years of the thirteenth century that the present version of the two-volume book was compiled.


But how far back can we trace the origins of the book? In addressing this question, we must first distinguish between two notions of the book—the final version of the book that we have today and an archaic version.50 It is the archaic version—its date of origin and the personalities involved in its creation—that remains unclear. To understand these we need to look also at the early transmission of the teachings of the book, at least as it is understood by the tradition. Chapter 23 of the Father Teachings concludes with a short colophon that gives an account of the earliest origin of the teachings of the so-called precious book. According to this account, it was Ngok Lekpai Sherap who, at the urging of Mañjuśrī, went to Mount Lhari Nyingpo in Yerpa, where Master Atiśa and Dromtönpa were residing, and requested them to enter into a series of dialogues based upon Bodhisattva’s Jewel Garland. This discussion takes place over three years, and it is said that Ngok then set these dialogues down in the form of a book.51 Ngok passed the transmission of the book to Ngari Sherap Gyaltsen (c. eleventh century), who in turn transmitted it to Phuchungwa. From Phuchungwa the transmission passed through Kama Rinchen Gyaltsen, to Shangtön Dharma Gyaltsen, and to Tapka Jangchup Sangpo. Thus, from Drom to Jangchup Sangpo, the book was transmitted through a direct one-to-one lineage of teachers—teachers who Tapka Namkha Rinchen (ca. 1214–86) called the “seven precious beings.”52


Until Namkha Rinchen, it is maintained, the transmission of the teaching of the book was passed down in one-to-one instruction. However, Namkha Rinchen, following his move to Tapka Monastery after the death of Jangchup Sangpo, spent the rest of his life preaching the “profound meanings of the precious book” to worthy disciples. Namkha Rinchen’s public preaching also signals a shift from a so-called “miracle book,” which he is said to have hidden in the great reliquary stupa at Tapka Monastery, to a physical scripture.53


After Namkha Rinchen comes Drom Kumāramati, who was born in the Iron-Sheep year, most probably 1211 (if not 1271). He met with Namkha Rinchen at a young age, and by fifteen he had already committed the entire Book of Kadam to memory. Namkha Rinchen was so impressed by this feat that he is said to have remarked, “Now you have exceeded me. Even I do not have the book in my memory in its entirety. Among the previous masters, too, it seems that there were very few who had committed the entire book to memory. Since you have the residue of past good karma, you have the entire book in your memory.”54 Namkha Rinchen then handed over the custody of some religious items of great significance with the transmission of the book. These include, among other objects, a painting of Mañjuśrī drawn by Ngok based on the vision he experienced when he was urged to go to Yerpa to receive the teachings of the book, a small painting of Atiśa and Dromtönpa with Ngok and Khutön done by Ngari Sherap Gyaltsen, and several religious articles that Phuchungwa possessed, such as a lock of Dromtönpa’s hair, some relics, and a small hand drum that belonged to Atiśa.55 It was from Drom Kumāramati that Khenchen Nyima Gyaltsen, the editor of the final version of the book, received the transmission, including the initiation into the mandala of the sixteen drops. One could say that what Khenchen did was to set down in writing what his own teacher, Drom Kumāramati, had stored in his memory from a young age. In fact, the later tradition sees Drom Kumāramati as a reincarnation of Dromtönpa himself and as responsible for the “reappearance” of the precious book as a physical text that subsequent practitioners can benefit from.


So how far back can we trace the archaic version? A number of facts strongly suggest the existence of such a book long before Khenchen’s time. In this early, “primitive” form, it seems to be referred to as “the book” (glegs bam), “the precious book” (glegs bam rin po che), or sometimes as The Jewel Garland of Dialogues. Let us look at some of the evidence for its earlier provenance.


The first piece of evidence is The Book’s Sealed Command, the opening text in The Book of Kadam attributed to Dromtönpa. Although some would argue that no such book existed at Dromtönpa’s time, I see no reason to reject the attribution of this short verse text to Drom. In it, we find an explicit reference to the teaching of the higher qualities of Dromtönpa, most certainly an allusion to his birth stories. Furthermore, we also find mention of The Jewel Garland of Dialogues with the statement that it stems from the conqueror (the Buddha), flows to the conqueror himself (Atiśa), and is endowed with the practice of the four immeasurable thoughts. There is also an explicit emphasis on the point that Atiśa’s teachings embody all three lineages of vast practice, profound view, and inspirational practice.56 At the end of this short work, Khenchen adds: “This [work] resides at the beginning of volume 1 in the format of a smaller text. Stating that one should read this Sealed Command prior to giving this teaching, [the teachers] read this text once. In particular, the first six stanzas of this work can occasionally be found inscribed at the end of many of the longer chapters.”57 Since the birth stories of Dromtönpa’s former lives are at the heart of the teachings of the book, it makes sense on the part of Drom to insist on a restricted transmission of these teachings, indicating a certain reluctance for this teaching to become widespread—hence, the book’s sealed command.


Second, Liberating Life Stories of the Lineage Teachers of the Sevenfold Divinity and Teaching, a history of the book’s origins as compiled and edited by Khenchen, contains several exchanges between Dromtönpa and Ngok about putting the contents of the book into written form. Drom discourages Ngok by admonishing him to focus on his meditative practice rather than worrying about writing the book down. However, Ngok pledges to write it down to ensure that future generations will have access to it.58 Since the book “scribed” by Ngok cannot be conventionally seen in public, it acquires the epithet “miracle book.” Furthermore, Ngok is reported as saying to his disciple Ngari Sherap Gyaltsen, “Sherap Gyaltsen, you have come. As for this teaching of ours, I have undone the sealed command of my teacher and have committed it to letter.”59 There are many statements like this that relate to a “secret” teaching inherited by Ngok and passed on to Ngari Sherap Gyaltsen. The richness of these sayings are such that they strongly indicate the existence of an oral tradition, going back at least to Ngok and Ngari Sherap Gyaltsen, related to a secret teaching of Atiśa and Dromtönpa.


Third, the sources that Khenchen relied upon in his compilation of Liberating Life Stories act as further evidence for the prior existence of an earlier archaic version of the book. On several occasions, Khenchen explicitly names the sources for the various sections of his Liberating Life Stories and clearly indicates that he is, at best, the compiler of this historical work rather than its author in the strict sense. For instance, Khenchen attributes a fairly lengthy account of how Phuchungwa received the transmission and passed it on to Rinchen Gyaltsen himself. In addition, the entire text of Khenchen’s history is based on a twenty-five-stanza salutation to the masters of the lineage of the book authored by the earlier thirteenth-century figure, Namkha Rinchen.60 This verse explicitly mentions the twenty-two birth stories of Dromtönpa as well as the statement that all the teachings can be subsumed under the practice of “hoisting your robes to cross the mire of desire,” which, in turn, can be subsumed into the seven riches of the noble ones, and which, finally, can be subsumed into the practice of the heart drop.61 This, in essence, is the heart of the teaching of the Father Teachings volume. For these reasons, I am inclined to conclude that the book, at least the core of the Father Teachings and the Son Teachings, existed long before Khenchen’s time.


Perhaps the most important piece of evidence to consider is the existence of a text, attributed to Phuchungwa, that indicates an archaic version of the book’s Father Teachings existed as early as the eleventh century. This text is cited in full by Yongzin Yeshé Gyaltsen in his Rite of the Mandala of the Sixteen Drops of Kadam.62 The work begins with Dromtönpa requesting Master Atiśa to reveal a teaching that would integrate all the sacred words of the Buddha into personal instructions; a teaching that is free of the dangerous abyss, uncluttered, free of error, uncontaminated, and supported by authoritative sources; a teaching that is to the point, is easy to implement in practice, possesses a firm foundation, shows the stages of the path as well-ordered, and, finally, presents a path that cannot lead to falsehood.63 The text then goes on to describe how Atiśa responds to this request by presenting the method of integrating all the teachings of the Buddha within the framework of the three scriptural baskets. Even the profound teachings of tantra, such as the dohā cycles of Saraha, are shown to be encompassed by the teachings of the three baskets. Needless to say, the three baskets also include the meditation on emptiness as the ulimate nature of all things. This is followed by a lengthy discussion of the choice of four principal divinities for Kadam practitioners, with a special emphasis on how all the meditative practices of the profound tantric teachings are subsumed under the generation and completion stages of Avalokiteśvara practice. In this manner the master Atiśa presents the profound practice of the sevenfold divinity and teaching to Dromtönpa in the course of a series of dialogues at the retreat of Yerpa. Interestingly, in Phuchungwa’s “abridged” version, Atiśa constantly refers to Dromtönpa with the expression “dear son” (nye ba’i sras) as opposed to “principal son” (sras kyi thu bo), as found in the final version. Phunchungwa’s text ends with the following colophon: “This completes the secret teaching of Dharma king Drom, the sacred words and instruction on the sevenfold divinity and teaching, which was given as a teaching.”64 After this short colophon we find a brief account of the story of the teaching:


            The story of its origin is this. The Dharma king renowned as Lord Atiśa came from India to this mandala of Great Compassion [i.e., Tibet], though he had countless disciples...Among the countless joyful feasts of teachings he gave, this instruction on the sevenfold divinity and teaching was set down in writing by the emanation body Ngok Lekpai Sherap, a bodhisattva blessed by Mañjuśrī. Following this, I, the Buddhist monk Phuchungwa Shönu Gyaltsen, one who has been blessed by the conqueror and his son [i.e., Atiśa and Drom] and whose heart has been permeated by their enlightened activities, penned this on the basis of making supplications to my teacher. The spiritual mentor’s sealed command is on this, but fearing that this teaching might disappear, I could not bear living alone in the wilderness without putting it in writing.


            Whatever shortcomings may be in this,


            I request the forbearance of the assembly of noble ones;


            Whatever virtues are in this


            I dedicate toward great awakening for the welfare of beings.


            Thus, throughout all my lives,


            May I obtain human existence and be ethically pure;


            Remaining at the feet of my teachers,


            May I spend my time in learning, reflection, and meditation,


            And may all my teachers’ aspirations be fulfilled.65


Based on the sources available, I am inclined to believe that the present version of the book, especially with its division into Father and Son Teachings (here I am speaking of the core texts—the twenty-three main chapters and three supplementary chapters of the Father Teachings and the twenty-two birth stories of Dromtönpa), is principally the product of three individuals—Namkha Rinchen, Drom Kumāramati, and Khenchen Nyima Gyaltsen, all of whom belong to the thirteenth century. Drops in the form of light circles in the visualization of specific meditation deities is found much earlier in the lineage, but the systematic practice of Kadam’s four meditation deities in the form of sixteen drops based on the construction of a mandala appears likely to have been developed by the above three masters. This said, the idea that there are forty-eight sections or “chapters” to the book may preceed even Namkha Rinchen. For example, the encounter between Phuchungwa and Sherap Gyaltsen includes a mention of forty-eight days during which Phuchungwa came to understand each chapter in relation to a drop and how he realized the nature of each to be that of a sphere. It is also stated that Phuchungwa was spiritually nurtured by Sherap Gyaltsen for a period of 290 days, during which he transmitted the entire sixteen drops and abided in the sixteen drops of meditation deities and in the sixteenth awakening drop.66


Initially this set of teachings appeared to have been known simply as the oral instruction on the sevenfold divinity and teaching,67 an expression that may even be traceable to Dromtönpa himself. As we noted earlier, Phuchungwa’s text not only presents the core teachings of the book but also retains the overall structure of the book—beginning with salutations to the teachers of the three lineages through to the meditation on the four divinities, the presentation of how three scriptural baskets are the framework for the entire Buddhist teachings, how their practice is encapsulated in the three higher trainings, and how the distilled essence of these three is the practices of the persons of the three capacities. Furthermore, the schema of the five recollections as the main medium of meditative practice is presented, as well the intriguing notion of hoisting of one’s robes to cross the mire of desire. Interestingly, Phuchungwa’s text nowhere mentions the expression “the book” (glegs bam) but ends with the concluding statement “This concludes the sevenfold divinity and teaching, the secret teaching of the Dharma king Drom, which has been given as a practice.”68 At some point, Drom’s birth stories appeared to have become an additional part of the core teachings of this sevenfold divinity and teaching.


That Atiśa is the author of Bodhisattva’s Jewel Garland, which became the root text of both the Father and Son Teachings, remains beyond doubt, given its similarites in content, language, and structure to Atiśa’s other recorded works. But there is no obvious connection, apart from the relationship of a root text to its commentary, between the instructions on the sevenfold divinity and teaching, centered especially on the meditative practice of Avalokiteśvara, and Atiśa’s short text, which on the surface pertains to standard bodhisattva practices. Who then is responsible for relating the two strands of teachings in this unique manner? Apart from the individual texts featured in the book, we have no sources available to help us resolve this question. Perhaps there is something to the fifteenth-century Kagyü historian Tsuklak Trengwa’s remark that Bodhisattva’s Jewel Garland was compiled by Dromtönpa on the basis of Atiśa’s oral instructions.69 If this is true, it is conceivable that an oral tradition connected with Dromtönpa and based on the instructions pertaining to this short work may have evolved fairly early. Given the specific nature of the oral tradition pertaining to the early, “legendary” transmission of the teachings of the book, I am also inclined to accept that the two figures—Ngok Lekpai Sherap and Sherap Gyaltsen, both of whom met Atiśa and Drom—were responsible for the initial development of, or at least the idea of, a special corpus of Kadam teachings centered on Drom as the spiritual heir of Master Atiśa and, more importantly, as an incarnation of Avalokiteśvara. Based on the textual evidence, I would argue that Phuchungwa was perhaps the first to write down this special corpus of teachings. In any case, by Phuchungwa’s time, especially after the death of Dromtönpa, the idea that Dromtönpa was an emanation of Avalokiteśvara appears to have already taken firm root in Tibet, at least in the region where Atiśa and Drom’s followers were most active.


The Dalai Lamas and the Later Transmissions of the Book


Following the formal compilation of the texts of The Book of Kadam by Khenchen around 1302, the transmission of the teachings of this special collection becomes easier to discern. In his records of teachings received, the eighteenth-century Geluk author Longdöl Ngawang Lobsang provides the following transmission lineage: from Khenchen Nyima Gyaltsen to Rinchen Jangchup, then through Jangchup Pal, Rikkyi Dakpoi Pal, Sönam Öser, Sangyé Sangpo, Sönam Sangpo, Paljor Sangpo, Sengé Gyaltsen, who passed it on to the translator Thukjé Palwa, who transmitted the teachings to Gendün Drup (1391–1474), later recognized as the First Dalai Lama. The First Dalai Lama gave the transmission to Panchen Yeshé Tsemo, who passed it on to Gendün Gyatso (1476–1542), later recognized as the Second Dalai Lama.70 (The present volume features a short verse text by Gendün Gyatso [entry IX] that beautifully summarizes The Book of Kadam.) According to later historical sources, it is through the efforts of the First and Second Dalai Lamas that the transmission of the book became widespread in central and southern Tibet.71 The Fifth Dalai Lama’s (1617–82) River Ganges’ Flow: A Record of Teachings Received provides a similar lineage of transmission from Khenchen up to Sönam Sangpo, at which point the Great Fifth gives two streams of transmission, neither of which contains the First and the Second Dalai Lamas, suggesting several divergent lineages of the book from the fifteenth century onward.72


The noted Geluk author Panchen Sönam Drakpa (1478–1554), who was a student of the Second Dalai Lama and a tutor of the Third, states that from Gendün Drup, Mönlam Palwa received the transmission and taught this both at Ganden and Drepung, two of the largest Geluk monasteries in central Tibet.73 Gendün Gyatso, after receiving the transmission from Panchen Yeshé Tsemo, caused a great rain of the precious book to fall upon many people in the Ü and Tsang provinces in central Tibet, as well as in Nyal, Dakpo, Kongpo, and many other regions far from central Tibet. Furthermore, according to the same source, the bodhisattva Lodrö Gyaltsen (1402–72) received the transmission in Tsang and spread it to western Tibet. The elders Jangyalwa and Sötrepa received this transmission, the latter bringing the teaching to Yarlung.74 That a transmission lineage of the book is listed by Pema Karpo (1527–96), a principal master of the Drukpa Kagyü lineage, as well as by Taklung Ngawang Namgyal (1571–1626), one of the luminaries of the Taklung Kagyü lineage, indicates that transmission of the book took place within non-Kadam and non-Geluk traditions as well.


Despite its widespread acceptance from its first appearance as a physical text, it seems that even as late as the fifteenth and sixteenth centuries, qualms were being raised about its authenticity. We find, for example, a memorable remark attributed to the Second Dalai Lama, who, in response to the question about The Book of Kadam ’s authenticity, is said to have replied, “As to how authentic [the ascription of the book to Atiśa is], I do not know. I certainly find it most beneficial to my mind.”75 Similarly, we read the following comment by Tsuklak Trengwa: “These days some who consider it adequate to know only how to discard the Dharma denigrate the book. This is Māra’s doing.”76 For Tsuklak Trengwa, The Book of Kadam is unique for its presentation of the sixteen drops, the sevenfold divinity and teaching, and the five recollections—in brief, for its presentation of the essence of all the teachings of the Buddha by condensing them into a single practice for guarding one’s mind.77


Although the first Dalai Lamas and their immediate disciples appear to have been the primary force behind the early dissemination of the book in the Geluk school, later, with Panchen Lobsang Chögyen (1570–1662), some masters of the so-called ear-whispered teachings (snyan brgyud) also took deep interest in the book’s transmission, especially the initiations into the sixteen drops. Among these masters was Yongzin Yeshé Gyaltsen (1713–93), who composed substantial works pertaining to the book and the meditative practice of the sixteen drops. One of these works, a lucid text in verse presenting the essential teachings of The Book of Kadam within the framework of Atiśa’s schema for the practices of the persons of three capacities—i.e., the stages of the path approach—is featured in the present volume (entry X).


Although it was only later that a systematic narrative evolved whereby the successive Dalai Lamas were cast as emanations of Avalokiteśvara—a lineage that links the Dalai Lamas with both Dromtönpa and Songtsen Gampo—the identification of Gendün Drup with Dromtönpa was already well established. For example, Gendün Drup’s biographer, Yeshé Tsemo, cites the translator Thukjé Palwa as stating, after transmitting the book to Gendün Drup, “Therefore, I am a man of meritorious collection, for I have heard [the book] from Drom and have now passed it on to Drom.”78 Similarly, the fifteenth-century historian of the Kadam School, Lechen Künga Gyaltsen, himself a student of the Gendün Drup, states that although some say Gendün Drup is a manifestation of Nāgārjuna and others say he is a reincarnation of the Kadam master Neusurpa, he is known by most as the emanation of Dromtönpa.79 By the end of the sixteenth century, authors of other schools also came to refer to the First Dalai Lama as a reincarnation of Dromtönpa.80 Furthermore, according to some sources, his family hailed from the same ancestral lineage as Dromtönpa’s. When Gendün Gyatso was formally recognized as the reincarnation of Gendün Drup, the connection was naturally formed between the Second Dalai Lama and Dromtönpa, and through this relationship to Avalokiteśvara himself.


It was the Great Fifth, however, who created the edifice of the mytho-religious worldview in which the institution of the Dalai Lamas came to have a significance far greater than that of the successive reincarnations of an important historical spiritual figure, namely Gendün Drup. The Great Fifth and his ingenious regent, Desi Sangyé Gyatso (1653–1705), brought about a creative marriage of the two textual sources for the narrative of Avalokiteśvara’s direct intervention in the unfolding fate of the Tibetan land and its people.81 Both the Kakholma Testament and Dromtönpa’s birth stories in The Book of Kadam were already recognized as possessing some mysterious background, one a revealed treasure text and the other literally a “miraculous volume.” In his influential History of Ganden Tradition, Desi Sangyé Gyatso, in addition to providing copious citations from scripture, interweaves beautifully evocative quotes from The Book of Kadam and Kakholma Testament to explicitly identify the Great Fifth with Songtsen Gampo, Dromtönpa, the treasure revealer Nyangral Nyima Öser (1124–92), Ngari Panchen (1487–1542), and especially the preceding Dalai Lamas—Gendün Drup, Gendün Gyatso, and Sönam Gyatso.82 Through efforts like this, the Great Fifth and his regent integrated the myth of Avalokiteśvara’s compassionate manifestation as rulers and spiritual teachers in the Land of Snows throughout the ages into a concrete institution that the Tibetans could nurture, preserve, and cherish. For the Tibetans, the mythic narrative that began with Avalokiteśvara’s embodiment in the form of Songtsen Gampo in the seventh century—or even earlier with the mytho-historical figures of the first king of Tibet, Nyatri Tsenpo (traditionally calculated to have lived around the fifth century B.C.E.), and Lha Thothori Nyentsen (ca. third century C.E.), during whose reign some sacred Buddhist scriptures are believed to have arrived in Tibet—and continued with Dromtönpa in the eleventh century continues today in the person of His Holiness Tenzin Gyatso, the Fourteenth Dalai Lama.




Technical Note


THE TIBETAN TITLE of the volume translated here is Bka’ ’dams glegs bam las btus pa’i chos skor, a special anthology of key texts of the Tibetan Kadam school developed specifically for The Library of Tibetan Classics and its Tibetan equivalent Bod kyi gtsug lag gces btus.


Bracketed numbers embedded in the text refer to page numbers of the critical and annotated Tibetan edition published in New Delhi in modern book format by the Institute of Tibetan Classics (2004, ISBN 81-89165-02-X) as volume 2 of the Bod kyi gtsug lag gces btus series.


All Tibetan names in the main body of text are rendered phonetically in accordance with a style sheet developed by the Institute of Tibetan Classics and Wisdom Publications especially for The Library of Tibetan Classics. There is a correspondence table at the back of the book where transliterated spellings can be found. Sanskrit diacriticals are used throughout, except for naturalized Sanskrit terms such as sutra, mandala, and nirvana.


Pronunciation of Tibetan phonetics:


ph and th are aspirated p and t, as in pet and tip.


ö is similar to the eu in French seul.


ü is similar to the ü in the German füllen.


ai is similar to the e in bet.


é is similar to the e in prey.


Pronunciation of Sanskrit:


Palatal ś and retroflex ṣ are similar to the English unvoiced sh.


c is an unaspirated ch similar to the ch in chill.


The vowel ṛ is similar to the American r in pretty.


ñ is somewhat similar to a nasalized ny in canyon.


ṅ is similar to the ng in sing or anger.


In the Tibetan original of some of the texts, especially those in part 1, a few annotations were inserted into the main body in small fonts. Most of these appear to be attempts (possibly by a later editor or editors) to identify obscure references, especially to personalities of significance to the Kadam school. I have chosen to reproduce these annotations from the original Tibetan texts in my translation in parentheses. In contrast, additions made to help facilitate the reading of the English translation are provided in brackets.


In the critical edition of the Tibetan volume, which is the basis of the translation, all the texts selected from The Book of Kadam were based on the Lhasa Shöl edition of the two-volume Bka’ gdams glegs bam and were compared against the Tashi Lhünpo edition as well as against the Dergé edition reprinted in modern typeset form by the Nationalities Press, Xining, in 1993. In part 3, the text of Sayings of the Kadam Masters in the critical Tibetan edition was based on the Lhasa Phunkhang xylograph edition, a copy of which exists in Kyabjé Zemé Rinpoché’s personal library in Ganden Monastery, South India. The text was then compared against the version included in the appendix of Yeshé Döndrup’s Treasury of Gems: Selected Anthology of the Well-Uttered Insights of the Teachings of the Precious Kadam, reproduced in modern typeset by the Nationalities Press, Kansu, in 1995. In my translation I have referred only to those variations in the reading of the Tibetan texts that significantly affect the meaning of the texts. The referencing of the numerous citations from Kangyur and Tengyur and the works of Tibetan authors has been, on the whole, based on the Institute of Tibetan Classics’ new critical Tibetan edition.




PART ONE


THE FATHER TEACHINGS




I. Tree of Faith: A Self-Exhortation


Dromtönpa (1005–64)


HEREIN LIES Dromtönpa’s self-exhortation entitled the Tree of Faith.


Out of his great compassion for imperfect spiritual aspirants, [Dromtönpa] the precious teacher for everyone—the embodiment of the four divinities and the three teachings83—appeared here in the Land of Snows. In tune with the mental levels [of those he encountered] he displayed numerous deeds, including assuming an appropriate social class and suitable paternal and maternal lineages. In particular, he displayed the deeds of relying on Dīpaṃkaraśrījñāna,84 who had arrived from India, and receiving from him all forms of knowledge. From the conqueror’s arrival in Tibet until his departure to liberation,85 Dromtönpa lived with the master in the manner of a child with his parents and turned numerous wheels of the Dharma of inconceivable secrets. However, those without clairvoyance failed to perceive this, even though his fame for having pleased the teacher was known to all. Many excellent ordained bodhisattva yogis, like Geshé Gungthangpa, were illuminated by the lamp of the world, but it was our teacher—the perfect spiritual guide, the Dharma king Drom—who was empowered as the conqueror’s heir. Following the conqueror’s departure to liberation, Drom constructed the prophesized glorious Radreng Monastery, as described in The Book [of Kadam]. Dromtönpa upheld the conqueror’s untainted liberating life and, in the magical juniper forest, engaged in the four everyday activities.86 He sustained the qualified seekers who gathered near him with succinct profound instructions rather than numerous public discourses. Although several of his disciples, such as Naljorpa, requested extensive teachings from him, he is said to have made it a point to rebuke them so harshly that it rooted out the afflictions at the very bottom of their minds. In particular, he lived in secluded places and would sing the following songs of self-exhortation, which can, through mere hearing, tame the heart. [4]


Oṃ āḥ hūṃ


O mantras of all peaceful and wrathful deities,


Bless the body, speech, and mind of this man.


In the exalted spiritual palace of Tuṣita


Is the embodiment of the two accumulations, Lord Dīpaṃkaraśrījñāna.


You proclaim the joyful feast of Mahayana teachings


From the uncontaminated space known to all—


Pray sit upon my head as a crown jewel.


Your great mother, O teacher, is the perfection of wisdom;


Mere reflection upon its meaning eradicates


The constricting ulcer of dualistic self-grasping—


Pray let [the perfection of wisdom] ornament my throat.


Your immeasurable love, compassion, joy, and equanimity,


Your union of method and wisdom endowed with the three trainings,


And your scriptures and reasonings all shine radiantly as the sun and moon—


Pray let these ornament my heart.


From afar the hollow words [of false teachers] sound wondrously eloquent;


The pretense of these charlatans betrays the teachings of the scriptural baskets.


When I see others seek them as if they were the father, the Buddha himself,


I dare not part from you, O Father, even for an instant.


Even should one have performed good deeds thousands of times over,


Such teachers would snatch away one’s very life for a single error.


When I see others seek refuge in such evil leaders and kings,


I dare not part from you, O most venerable Father.


Though claiming to know all the scriptures and treatises,


The conceited decline to put their meaning into practice.


When I see others rely on such unworthy minds and conduct,


I dare not part from you, O most venerable Father.


Even when continually propitiated, with wasted exertions and goods,


These wrathful, ferocious beings are never satisfied.


When I see others seek them as saviors,


I dare not part from the Dharma that alone is needed.


Though one ceaselessly strives to hoard out of greed,


Grasping at permanence with a view to longevity, one’s heart is never content.


When I see people depart, leaving all behind,


I long to see you, Teacher—you who are free of attachment.


One’s treasury may be filled with thousands of garments,


But when I see, on the day death comes, with wails of lamentation,


That one departs naked, wearing no clothes at all,


I long to see you—you who are swathed in morality.


Though surrounded by sons, daughters, and servants,


One’s enemy, the lord of death, subdues one by the neck. [5]


When I see that one travels alone [to death], with no companions at all,


I long to see you soon, together with your divinities.


Those swift-legged ones who ride mounts in the four directions,


If, when chased by the enemy that robs them of their lives,


I see them caught lifeless in their own beds,


I long to see you in an instant, O space-like Father.


At first they unite as if never to be sundered,


Yet at death they part ways while beating their chests.


When I see such misguided friendships arranged through household alliances,


I long to see you soon, a true master renunciate.


I, Gyalwai Jungné,87 whose heart is never satisfied,


O Father, have never countered your aspirations.


So here in this ever-flourishing magical juniper forest,


As I sing these lines aloud with a resounding voice,


Pray seize them with your ears as if hearing them clearly.


The lord of all three realms is the blessed Buddha;


That which brings him into being is the great mother dharmakāya;


Those who’ve achieved this are the wise lords of the ten levels—


I pay respectful homage to the Three Jewels, my refuge.


By relying on the scriptures of my master’s advice,


I shall exhort myself, the lazy one, a little.


O noble Three Jewels, most undeceiving refuge,


O precious benefactor who grants the ultimate objective,


O precious physician who heals the illness of the afflictions—


To never be separated from you, I seek your refuge until enlightenment.


From now until the end of cyclic existence,


I will be inseparable from the Three Jewels and the pursuit of others’ welfare.


Even if threatened, “Forsake others or I will tear your body and life apart,”


What use is my own happiness? I cannot abandon my parents.


The beings of this degenerate age are so utterly corrupt:


They sin themselves but place the blame on others;


They seek to profit from the good deeds of others;


With every joke they collect mountains of nonvirtuous karma with their speech.


This brings a host of things—greed, hatred, and conflict.


Fearing ill consequences they cover their flaws with their hands;


Fearing other’s success they dig deep into other’s shortcomings.


When at last things turn back upon themselves, they become livid.


Hoarding wealth for this life, they are kept away from happiness;


On life’s other shore they lose [too] and fall into the abyss of lower realms.


Those who pursue goals that betray them in both this life and the next,


Yet think, “I am most clever,” deceive themselves and spoil their roots


The forces of Māra rejoice and dance with ecstasy;


The forces of goodness, the gods, disapprove and denounce;


Yet these [pretenders] still falsely claim to be Dharma practitioners!


They fail to scrutinize even those charlatans they know to be deceivers and ignorantly take them as genuine.


Yet they denigrate and insult the learned and industrious who practice Dharma perfectly,


Calling them charlatans.


With a character devoid of shame and conscience,


They return harm for help.


When taught Dharma they create negative karma in return.


So many are there who return distortion for kindness.


Even were I to shower them with profound Dharma instructions like rain,


Those with wild negative minds, undisciplined and hardened since beginningless time,


Would be difficult for me to tame, for they do not practice the truth.


Even when, once in a million, the shoot of the awakening mind grows [in them],


As they are lazy and lack both the foundation of morality and the force of antidote,


Fervently pursuing at all times the goals of this life [alone],


Many are snatched by the frost of the five poisonous afflictions.


Without attaining to some degree your own secure attainment,


You cannot lead others to the place of enlightenment.


Therefore, pointing my finger inward,


I will counsel my own mind in words beneficial for all occasions.


Protect me against the frosts of Māra and the hailstorms of the Lesser Vehicle;


Bear witness to whatever befalls me, success or failure.


O son of excellent Dīpaṃkaraśrījñāna,88


This life of leisure and opportunity is so difficult to find;


Encountering the Buddha’s excellent teaching is rarer still;


So squander not this leisure and opportunity so rare.


Why should I not do so? The abyss of lower realms is wide.


Strive to distill the antidote to a lack of moral foundation.


You might appear heroic for having cheated the abyss,


But at this singular juncture, when you’ve gained a secure footing—


Like someone accumulating a year’s provisions in one month—


Remain not idle but apply powerful doses of the remedy.


Life is transient, like a flash of lighting in the sky;


The moment we are born, our lives are marked for disintegration.


I see my own life to be the same;


So do not rest but extract the essence of this body.89


Life is transient, like water cascading down a waterfall;


It travels fast and none can seize it.


I see my own life to be the same;


So do not be lazy but practice the sublime Dharma. [7] 


Life is transient, like a dewdrop on a blade of grass;


Unable to withstand even the tiniest adversity, it swiftly dries up.


I see my own life to be the same;


So foreswear strong grasping at permanence and meditate upon impermanence in four sessions.90


Life is transient, like a bee at season’s end;


Though hovering now, a slight shift in the weather and it dies.


I see my own life to be the same;


So foreswear strong greed and meditate upon the defects of samsara.


Life is transient, like the rays of the setting sun;


Though brilliant now, they soon will be no more.


I see my own life to be the same;


So foreswear strong hatred and cultivate love and compassion.


Life is transient, like goats and sheep in a slaughterhouse;


Though alive now, with no control, they soon will be dead.


I see my own life to be the same;


So foreswear strong delusion and meditate upon profound dependent origination.


Life is transient, like clouds in the sky;


They appear suddenly yet disappear just as quickly.


I see my own life to be the same;


So foreswear strong envy and cultivate the four immeasurable thoughts.91


Life is transient, like a cool gust of wind;


It rises in the ten directions and disappears in the ten directions as well.


I see my own life to be the same;


So foreswear strong conceit and cut the root of ego’s view.


Life is transient, like a dead bush on a high mountain pass;


Assailed by birth and aging, it has lost its secure ground.


I see my own life to be the same;


So foreswear strong lust for pleasure and embrace hardships.


Life is transient, like people gathered in a marketplace;


Though assembled now, soon they will scatter in the ten directions.


I see my own life to be the same;


So don’t offer feeble resistance but practice the powerful remedies.


This body, composed of four elements, is a heap of diseases;


Though it has been dismantled numerous times in the past in this samsara,


It has never been [dismantled] for the sake of Dharma practice


And can still plunge me deep into the mires of cyclic existence.


I am the thirty-two impure substances—puss, blood, and mucus;


I am being devoured by the eighty thousand types of insects.92


Viewed from any angle, this heap of suffering cannot rival


The Buddha’s body, adorned with the major and minor marks.


Though I have obtained this [body], it means nothing.


Do not cherish it but dedicate it to all beings, both ordinary and noble.


For if I remain miserly, how can I be a Kadampa?


If I am bound by greed, I am not the master’s son.


So never indulge in ordinary, crass conduct. [8]


My body is immersed in dream and illusion-like emptiness and appearance;


My speech, in the melodious yet empty sound of echoes;


My mind, in the union of clarity and emptiness, method and wisdom.


Bless me Father, most kind supreme Dharma master.


Bless me Dīpaṃkara, lord of all beings.


All phenomena share the reality of impermanence;


Therefore, these metaphors of transience are instructions to myself.


Listen again, Master Drom, son of the excellent teacher.


This teaching from the most sublime mentor of time’s impermanence


I see that it serves as an exhortation to my heart.


In the summer, thunder resounds and rain falls heavy;


The forests bloom with dense new foliage;


Countless birds fill the air with sweet songs;


Everywhere the meadows are resplendent with rich turquoise blue;


Yet in autumn, impermanence strikes, and I see the colors change.


This rouses me to virtue, O most kind master.


Golden flowers abound when crops are ripe,


But due to impermanence’s push, they change come wintertime.


Even the water becomes crystalline, like glass,


Making the fowl that depend upon it lose heart.


Dejected, they fly away to another place.


This also is transient, for the wind starts to blow.


Gradually the ground warms and new shoots push forth;


Having shed their old leaves, the trees wear new foliage.


Time is a profound and vast treasury of teachings on impermanence.


It resembles the self-enlightened ones who teach Dharma in silence.


When I travel to the barren lands of the nomads in the north,


Violent winds shake the abundant grasses,


Wailing melancholy songs from afar with transient tunes.


The wild animals run pell-mell, with neither aim nor direction.


With no companion at all, I travel everywhere;


With a sad heart, I feel the urge to sing a melodious tune.


My own transience is the best exhortation to practice Dharma.


One discovers teachings even in places such as these.


O Father, as I cannot remain [alive forever] but must depart,


Wherever I travel, I seek a secure ground.


From this moment until the ocean of samsara becomes dry,


May I never be separated from you, O excellent master;


I will teach about this impermanence, the essence of Dharma instruction,


To other sentient beings out of [a wish to] help and benefit them.


Though numerous extremely profound teachings exist,


There are few who contemplate karma and the defects of samsara. [9]


Even among children and grandchildren of the same parents,


One sees that some are boys and some girls;


One sees that some are beautiful and some ugly;


One sees that some are intelligent and some foolish;


One sees that some are rich and some poor;


One sees that some are happy and some miserable;


Yet, on the parents’ part, how can there be discrimination?


It’s the fruits of past causes ripening upon them.


O listen, you Dromtön Gyalwai Jungné,


Profound Dharma is found even in the most mundane events.


As [the shadow of] karma follows you, commit no evil;


To feel remorse after [the act] is too late, O Dromtön, conqueror’s son.


For those beset by the unbearable suffering


Of torments like being cooked and burned in the hells,


It’s the fruits of past causes ripening upon them.


When such things happen it is too late, so strive right now.


For those beset by the unbearable suffering


Of torments like the thirst and starvation of hungry ghosts,


It’s the fruits of corresponding causes ripening on schedule.93


When such things happen it is too late, so strive right now.


For those beset by the unbearable suffering


Of torments like the confusion of animals,


It’s the fruits of corresponding causes ripening on schedule.


So seize a secure attainment right now, O conqueror’s son.


For those beset by the unbearable suffering


Of torments like the perpetual conflicts of the demigods,


It’s the fruits of corresponding causes befalling them.


Do not take on such an existence, O Drom.


If, once in a million [births], you obtain the joys of the gods,


You will rise above this cyclic existence not one bit.


For even in such a realm, self-sustaining suffering is said to exist;


This existence is also a cause of suffering and should be relinquished.


If, once in a million [births], you obtain a human life,


All the analogies of impermanence cited earlier


Will fall upon that human life like a rushing river.


Engaging in virtuous acts is as rare as a star shining during the day;


Your stores of karma and afflictions increase both day and night.


Even if you die this does not change, for you take birth again and again.


Alas, those with evil karma descend to the lower realms.


Therefore, if effects correspond to their causes,


How can an evil act committed be changed into a virtue?


[The shadow of] karma follows you, O Drom, conqueror’s son.


Shun nonvirtuous causes as you would a poisonous tree.


Nurture virtuous karma as you would a healing tree. [10]


The Buddha described karma as like a bird and its shadow.


As it follows after, do not say you have not seen it;


As it travels in stealth, do not say you have not heard it.


Since karma is within you, do not seek it elsewhere;


Since it is skilled at fraud, do not comply with it;


Since liberation is impossible if you befriend [bad karma] for too long,


Relate to it like the analogy of a corpse in the sea.94


Like a charred log reduced to ashes,


[Bad karma] destroys the limbs needed to traverse the grounds and paths;


Like a contagious disease, it will destroy you without your knowing it.


You can [at least] escape external enemies by running away.


Too many times this evil thieving dog has pulled me down.


Shut the doors [of your senses] well, O Dromtön, conqueror’s son.


Purify your interior, O Dharma king endowed with self-knowledge.


Since such is the truth, broaden your commitment to profound karma


And imbue your actions with constant reverence.


As in the dirty white and black rodents analogy told by the emanation of Lord Mañjuśrī,95


Day and night, time eats away at this human life.


The afflictions deceive us as if granting joy and happiness;


We drink poisonous water as if it were a sweet drink.


O son, do not entrust the lifeline of liberation to Māra’s hands,


But rely, day and night, upon the wholesome support of your spiritual guide.


Befriend the walking staff of excellent virtuous companions;


Especially, do not cut off your mind from the upholders of discipline;


Read the profound sutras that present karma and its effects;


The realizations of the path will then gradually arise, O Drom.


In particular, from the ocean of the three higher trainings,


You should extract the precious gem that grants all wishes.


Drive out karma and the afflictions with powerful tides [of antidotes].


Hey! If you do this, you will become an excellent person, O Drom.


With such acts you will become the glory of all beings.


Wherever there is a lamp there is illumination;


In the same way, from the presence of a cause, an effect ensues.


Err not with respect to this law and enter the perfect path.


Contemplate the defects of samsara both day and night,


For if you know them you will develop the wish to flee.


With these [lines] the defects of samsara’s cause and effect have been revealed.


Now to speak of the benefits [of nirvana]—


O Gyalwai Jungné, reflect on the following points:


Like lights shining down through crystals from the space high above,


[Nirvana] utterly dispels the world of darkness, [11]


Illuminating the dependence, for instance, of forms on their visual perceptions.


Likewise, from the expanse of nature’s purity,


Thousands of lights illuminate samsara and nirvana in their entirety.


Karma and its effects, unreal, are the causes of illusory samsara and nirvana.


The hero who sees this and acts accordingly is victorious indeed;


The wise one who understands the words and implements them is victorious indeed;


The yogi who is released from samsara and nirvana is utterly joyful;


He who has gained the habit of knowing the mode of all


By realizing the mode of being of one phenomenon,


Joyful is this excellent one, released from all by knowing the one.


Utterly blissful is the intelligent one who understands karma and its ways;


Happy is he whose meditation is pure and unsullied.


The skilled ones are endowed with past virtues that grant wishes.


O all excellent people, such indeed is the power of virtuous karma.


When this fruit of the virtue of all beings—self and others—is born,


One’s body becomes adorned with major and minor marks and enveloped in light;


One’s speech becomes the sound of the sublime Dharma imbued with sixty melodies;


One’s mind becomes perfect in wisdom and compassion, fully awakened, perfecting the two accumulations.


Most excellent are the fruits of nirvana, attained in the past.


This then is a brief [presentation of the] benefits of nirvana.


For the sovereign Dharma king who has gained the ten masteries,96


The harvest of his virtues, the force of his supernatural feats, is vast;


His mind expands within one-pointed meditative absorption;


Numerous absorptions are subsumed into one;


This, too, is a union of method and wisdom blissful at all times.


Listen, O Master Drom, the son of our teacher and conqueror.


These are the benefits of transcending the realm of samsara.


Though blissful, do not cling, for [nirvana] will become a source of bondage.


Though I sing these profound meanings in a song,


The words are empty echoes, so how can they be real?


If all the points are distilled, only appearances and emptiness remain.


Sounds are echoes with no antecedent and consequent connected stream;


Forms are like bubbles in water and have no essence.


Yet if a beautiful maiden gazes into a mirror,


A vivid face appears, lit up by her tiara of bright teeth.


If she casts her gaze once more into the mirror with a steadier eye,


Since [her image] is a dependent origination it fails to endure;


Though said to exist, it is lost when its source is sought.


Yet to say it does not exist [contradicts] its evident appearance.


Though utterly empty it appears in the great Middle Way;


Though appearing, there is no room to cling to its true existence;


Though false, this stark appearance gives rise to happiness; [12]


So to defy phenomena, saying they are false, is foolish indeed.


Because of this falsehood, when I observe I see diversity;


For if this [perception] were true, the maiden’s body would be double,


Or neither of the two [appearances] would exist.


Since such [perceptions] do not cohere, who would take them as real?


When it changes who grasps it to be permanent?


Because it is transient it has lost its self-sustaining power;


Calling it a “shell,” an “effigy,” and “seedless,”97


The conquerors have described it as lacking a core.


In general samsaric things seem to have realities of their own;


Yet how can the noble ones grasp at any of these?


The childish who fail to contemplate this are thus deceived.


Knowing this, I grasp no more but blow [samsaric things] away.


They crash like the falling of the king-like northern mountain;


I see them vanish like the disappearing of the queen-like southern mountain;


They fly away like the excellent horse-like western mountain;


I see them seized like the capture of the general-like eastern mountain.


Am I deluded? No doubt, this is the doing


Of an illusionist who is most skilled.


This world of deceptive conventions is a lie;


Since such dreams appear, fall not into slumber.


O Father, untainted Dharma king, in the imperceptible expanse


Such are the facts. How can this be so?


Since these manifestations without existence are [devoid of a core] like this,


If those who assert true existence were indeed correct,


How could these [phenomena] then fit within the expanse of space?


O Father, sever the ropes of such [grasping] conceptions this instant;


Do not send illusions that project appearances but do not exist.


Ah! All things are but mere appearances.


Even should the entire world surround me


And argue against me, claiming phenomena are real,


I, Drom, would find them the greater laughingstock.


What are you saying? Do not extend to others what you falsely perceive.


Do not bend a perfect line, saying it is not straight;


Do not eradicate the true meaning with distorted understanding.


Distill the entire meaning of the two truths—appearance and emptiness—


And meditate on them with a single-pointed mind


Until samsara is empty and you fall into [solitary] peace.


Though fully awakened I’ll assume the form of a bodhisattva;


I’ll fulfill the wishes of sentient beings, my parents.


May I, through the two form bodies, enact the welfare of all beings,


Revealing to each and every one whatever is most suited to his or her needs.


This profound teaching, the most precious heart drop98


[That lies] inside the innermost chamber of the sacred mind’s amulet—[13]


By beautifully adorning the environment with a wide array of things,


May I always cherish this [teaching] in my heart and never be separated


From the excellent teacher, the conqueror, the conqueror’s mother, and her children.99


May I, from this point on, throughout the entire universe,


Reveal this [teaching] when I see those with fortunate mental continuums,


Displaying affliction-ridden deeds, even when my afflictions have ceased,


As a hidden yogi of profound and vast truths.


May all the aspirations yearned for in unison by conquerors and their children


Throughout the worlds of the ten directions, past, present, and future


Be definitely realized in this heart of mine.


May I attain realizations in accord with their aspirations.


This is a self-exhortation entitled Tree of Faith, which is the drop of preparation.100


            The sequence [of the practices] appears as follows:101 (1) Blessing my three doors by means of the three letters; (2) requesting for the teacher’s body, speech, and mind to reside at the three points of the body; (3) supplicating the teacher, because of [the challenges posed by] the diverse perceptions of others [especially the more negative ones], never to be separated from oneself; (4) requesting the opportunity to see him again soon; (5) having seen him, uttering his praises once he resides in the three points of the body; (6) taking the pledge; (7) going for refuge; (8) generating the awakening mind; (9) as for its method or rationale, [reflecting upon] the perspectives of cyclic existence and the difficulty of taming others who have such perspectives; (10) therefore exhorting oneself to first reach a secure attainment; for this, (11) recollecting the witness; (12) then meditating on the difficulty of finding a human life of leisure and opportunity and how it is so easy to lose; thus exhorting oneself to experience the wonder of not falling into the terrifying abyss but securing a firm ground for the future; (13) death and impermanence; (14) karma and its fruits; (15) the defects of cyclic existence; (16) the higher qualities of nirvana; (17) not clinging to these two as [objects of] relinquishment and affirmation but establishing them in terms of the two truths as appearances and emptiness; (18) and [finally] aspiration prayers together with a dedication.


* * *


            The teacher of all beings, having laid out simple offerings in front of the Three Jewels, is said to have spoken as follows:


Alas! [Atiśa,] you who rescue us from the negative perspectives [of samsara] and lead each and every sentient being, according his or her fortune, to the cities of higher rebirth and liberation; [14] you who are endowed with the wisdom of knowledge, the great compassion of [deep] kindness, and the activities of enlightened deeds; you who are known as the “guru-deity, the master [embodiment of the] Three Jewels”—hearing of you makes one happy. Those who rely upon you are sustained; those who seek refuge in you are never deceived. Even when you are harmed you bear no hostility. Certainly you are an emanation of Great Compassion. Should I fail to seek refuge in you and fail to take you as my kind master, a sentient being like me will fritter my life away in procrastination and laziness and will fail to touch the secure ground of liberation, let alone become able to lead others [to liberation]. Thus, I seek refuge in you, an undeceiving [savior], and make the pledge, “I will become a lord of all three realms.”


            In this manner, he performed the following refuge practice:102


Countless beings caught in desperation are equal [in extent] to space;


They have no refuge, no friend, and they betray their own well-being.


May they go for refuge to the sublime source of refuge, the precious Teacher;


May they go for refuge to the sublime source of refuge, the precious Buddha;


May they go for refuge to the sublime source of refuge, the precious Teaching;


May they go for refuge to the sublime source of refuge, the precious Community.


May they go for refuge to the sublime source of refuge, the precious Jewels;


May they go for refuge to the sublime source of refuge, the precious Atiśa;


May they go for refuge to the sublime source of refuge, the precious Tönpa;


May they go for refuge to the sublime source of refuge, the precious brothers;103


May they go for refuge to the sublime source of refuge, the precious Kadam.


Bless the body, speech, and mind of this affliction-ridden man.


You’re the savior and refuge of all beings and the supreme bringer of happiness.


Out of ignorance beings like me are mired in samsara;


Though desiring happiness we have no means [to attain it] and are bereft of wisdom.


Since beginningless time, the burden of unbearable misery has weighed upon us.


Leave us not in pain but rescue us from this cycle of suffering lives.


In particular save us from the agonies of the three lower realms.


O sovereign teacher and the Three Jewels:


Other than you, there is none in whom we can hope, whether in joy or misery.


With your great wisdom, watch us throughout all lives;


With your enlightened deeds, guard us throughout all lives.


For if you do not, in whom can we—beings ridden with evil karma, [15]


Untamed and hard to change—place our hopes as a savior and refuge?


The gods, nāgas, yakṣas, gandharvas, demigods, and Māra’s army,


Īśvara, Viṣṇu, and the upholders of extremes—are they our ultimate refuge?


Leaving aside future lives, they deceive us even in this life.


Robbing us of our lives, they drag us into an endless cycle of lower rebirths.


In the hells is the unbearable suffering of being baked and burned, they say;


The hungry ghosts have unbearable miseries of thirst and hunger, I’ve heard.


For the beasts, I’ve seen their misery of slaughter and servitude.


If today we cannot bear even slight heat, cold, thirst, hunger, and beating,


What will we do when this life is no more and we are born in these [realms]?


Please raise your army of great compassion now and be our guard.


I am like a flower in the scorching heat of the desert plain—


Due to past [good] karma, I remain unburned and barely alive,


But assailed by afflictions’ heat, I’ll surely be trampled by the elephant of death.


Pray rain down blessing streams from the mountain tops and revive me.


This life is transient and rushes on like a boulder down a cliff;


I cannot seize it even if I try, and it runs downhill without any effort.


Days turn into months and years, and life has no pause.


Alas! My teacher and the Three Jewels, pray be my savior and refuge.


O assembly of dashing young men and gorgeous women:


In the midst of food and drink, resources, wealth, fame, and pleasure,


All procured through the hardships of your kind parents, relatives, and servants,


Leaving behind everything—beautiful turquoise, corals, and garments—


When you die alone, naked and crying in lamentation,


All your loved ones will cry, beat their chests, and shout in grief.


With their hair pulled out and their mouths agape, they will shriek your name and leap upon you.


What is the use? Nothing can avert death; in fact [such actions] bring harm.


Alas! The flower of youth is destroyed by the frost of time;


The god-like bliss of loved ones is crushed under the mountain of suffering.


There is no one that this shameless [death] will not hesitate to slay.


So if all beings will be slain by this [death] with no say on their part,


Alas! Will I alone be spared by him as an exception? [16]


When the time definitely comes for me to die,


O my teacher, meditation deities, conquerors, mother, and her children,


Reside in the center of this destitute being’s heart and help ripen it.


Through your blessings [transform] my five aggregates into [the body of] a conqueror and my afflictions into supreme wisdom.


Since in the past my body, feelings, perceptions, mental formations,


And consciousness were enslaved by greed, anger, delusion, conceit, and envy,


Streams of evil karma flowed into the ocean of the ground-of-all and were stored,


Stirring up violently forceful tides of birth, aging, sickness, and death.


At such times I wandered in the wheel of samsara with no refuge or friend.


Now master, you alone are everything to me—my friend, savior, and refuge;


If you do not act according [to my appeal],


Since we ill-mannered beings so hard to tame tend to procrastinate,


I will not obtain today the higher rebirths endowed with the seven attributes.104


Since the good fortune of finding the sublime Dharma is so difficult to achieve,


You, no doubt, will be a refuge for this blind man astray in a desolate plain.


Again, behold me with wisdom and sustain me with great compassion.


Alas! The blossoming body of youth is damaged by dewdrops.


Even in the prime of youth it resembles a butter lamp in the midst of a whirlwind.


Like the [empty] core of a banana tree, old age spells the loss of one’s secure ground.


Alas! I have no power to remain [forever], and so I seek a secure place.


If death cannot be conquered with power, bought off, or run from,


What resourceful, clever, powerful, rich, or fast person can escape it and not die?


Which busy and ill-mannered person would it spare saying it is pointless?


Even wild carnivorous animals, such as falcons and wolves,


And ill-fated butchers will have their turn and die powerless.


Even life-robbing demons will definitely die one day.


Even excellent mentors display entering into nirvana for other’s sake.


Alas! I, a water bubble, have no power to stay, so please be my savior and refuge.


I seek refuge in you, O most kind teacher and venerable Three Jewels.


I supplicate you, O most kind teacher and venerable Three Jewels.


Bless me, O most kind teacher and venerable Three Jewels.


Behold me with wisdom, O most kind teacher and venerable Three Jewels.


Lead me on the path, O most kind teacher and venerable Three Jewels. [17]


I bow my three doors with reverence at the thousand petals of your [lotus] feet.


I prostrate, make offerings, and go for refuge, so grant me your blessings.


Today the conditions and my fortune are excellent, O source of benefit and joy;


Today, even if I were to die leaving everything, [it would be] with joy and no regret at all.


Together with you and for the sake of all beings, my parents,


I will depart from this world to the world beyond.


I do not care if this insignificant body breaks into a thousand pieces.


To fail [to accomplish] the welfare of my parents is to lose the purpose of finding human life,


So from now on, throughout all my deaths and rebirths,


I will thoroughly liberate those beings not yet liberated.


I will thoroughly release those beings not yet released;


I will relieve those beings not yet relieved as well;


I will place within nirvana those beings who have yet to attain nirvana.


May I be a protector for those who lack one and a refuge for those bereft of one.


May I be an ally for those who lack one and a country for those who have none.


May I enter without obstruction the ten levels


And the paths of accumulation, preparation, seeing, and meditation and purify all my defilements.105


May I be a leader for the leaderless and a Dharma king, the lord of beings.


Until I achieve the status of Dharma king, the lord of beings,


May I, in this and all lifetimes, never be divorced from the noble Three Jewels.


May I uphold the sublime Dharma by ensuring its flourishing within me.


May I never be born in the deep and vast ocean of cyclic existence.


May I never be born in the lower realms, which are without limit or end.


May I never be born in states plagued by the absence of the eight leisures.


May I be adorned with precious human life in the perfect higher realms.


With perfect birth, paternal and maternal lineages, and retinues,


May I become an excellent Dharma king, supreme among humans.


With a face insatiably beautiful and an excellent body adorned with noble marks,


With a voice endowed with sixty melodies whose fame pervades the ten directions,


Skilled in loving-kindness, compassion, joy, equanimity, and so on, [18]


May I be omniscient, rich in knowledge and compassion, wisdom and methods.


Unsullied by the stains of a womb birth and always free of faults,


May I be revered and celebrated by the whole world, including gods and humans.


May I attain all retentions and absorptions,106 and realizing the truth of all things,


May the qualities of the Buddha, the ten faculties and powers, be realized within me.


The dedications of past, future, and present buddhas and their children,


Hailed as the excellent “aspirations of good conduct,”107


Because of the truth of reality’s expanse and the Three Jewels—


May all of these be realized within me without obstruction, in accordance with my aspirations.


May the auspiciousness of all who are auspicious descend upon me today;


May the auspiciousness of the wish-granting precious jewel prevail;


May the auspiciousness of seven royal emblems, rich in resources, prevail;


May the auspiciousness of the Three Jewels spontaneously accomplishing others’ welfare prevail.


May the auspiciousness of the noble Sangha with three virtuous doors prevail;


May the auspiciousness of the sublime Dharma, virtuous at all times, prevail;


May the auspiciousness of the buddhas who have actualized the three embodiments prevail.108


May the auspiciousness of great disciples and self-enlightened ones, pure in their moral vows, prevail;


May the auspiciousness of bodhisattvas equalizing and exchanging self and others prevail;


May the auspiciousness of knowledge-bearers, uniting method and wisdom and generation and completion stages, prevail;


May the auspiciousness of oath-bound guardians with limitless might and power prevail;


May the auspiciousness of fully awakened buddhas, the perfection of all, prevail.


In this life as well may the auspiciousness of fulfilling all wishes prevail;


May the auspiciousness of always working for other’s welfare through the four factors of attracting others prevail.109


Having sung these lines, [Dromtönpa] engaged in the uncommon preparatory practices [and spoke of the following drops]: (1) the drop of conventional awakening mind in terms of the skillful means of the drop of the four immeasurable thoughts; and at the end, (2) the drop of ultimate awakening mind in terms of the drop of reflecting upon the mind as the ultimate expanse (dharmadhātu); (3) in particular, the drop of remembering your teachers—the source of refuge—such as those who are endowed with the three lineages; (4) the drop of reflecting upon your body as meditation deities, such as [Buddha Śākyamuni], who has thoroughly subdued the three doors and is imbued with great compassion for all beings, [Tārā] the savioress of the world, and [Acala], who is immutable by either samsara or nirvana; (5) the drop of reflecting upon your speech as mantra recitation, such as the essence mantras [of these deities] and the three syllables; [19] (6) the drop of reflecting upon all sentient beings as your actual or indirect mothers on the basis of understanding karma and its effects; and finally (7) the drop of reflecting upon the mind as the ultimate expanse. These are the seven root drops and, on their basis, the drop of external environment, the drop of inner sentient beings, and the method of how to engage in the practice of these drops, and so forth, emerge.


You should learn these drops, if possible, from the best teacher—a fully enlightened buddha or someone abiding on the levels and the paths who is capable of teaching the entire Book [of Kadam] from the very drop of his heart. Learning the instructions from a teacher capable of teaching the entire book without omitting any of the text is second best. At the very least, you should learn the instructions from a teacher who is capable of summarizing [The Book] in terms of the sixteen drops on the basis of the root stanzas. As for the faults and qualities of the disciple-vessel, you should learn these from the treatises. This concludes the explanation of the preliminary and the main practices.


As a conclusion, you should perform the dedication, recite aspiration prayers, make offerings, take the pledge to be a suitable vessel, and supplicate [the divinities] to enter into the expanse of the drops within the mandala.


Fully ordained monks who have completed their approximation retreats should then make pleas for the divine teaching to be upheld and take the earth and colored sands of the mandala to rivers, mountain summits, or secluded places. Having taken them there, they should guard the secrecy of the secret words. Then, receiving the Garland of Dialogues from the mouth of their teacher, they should strive to visualize their teacher and meditation deities in the very drop of their hearts.


This then is the manner in which you extract the essence from this unique dialogue, the instructions for bracing yourself to cross the mire of desire, from all its parts—from the beginning to the end—and undertake its practice within your mental continuum. You should then go to a secluded forest.


This concludes the drop of how to engage in the practice of [the Kadam tradition] endowed with the sevenfold divinities and teachings.


May it be utterly auspicious! Svasti yana ghathaḥ [20]




II. Bodhisattva’s Jewel Garland110


Atiśa Dīpaṃkara (982–1054)


[21] Sanskrit title: Bodhisattvamaṇevalī


Homage to great compassion.


(1) Homage to the teachers.111


(2) Homage to the faith divinities.


(3) Discard all lingering doubts


And strive with dedication in your practice.


(4) Thoroughly relinquish sloth, mental dullness, and laziness,


And strive always with joyful perseverance.


(5) With mindfulness, awareness, and heedfulness,112


Constantly guard the gateways of your senses.


Again and again, three times both day and night,


Examine the flow of your thoughts.


(6) Reveal your own shortcomings,


But do not seek out others’ errors.


Conceal your own good qualities,


But proclaim those of others.


Forsake wealth and ministrations;


At all times relinquish gain and fame.


Have modest desires, be easily satisfied,


And reciprocate kindness.


Cultivate love and compassion,


And stabilize your awakening mind.


(7) Relinquish the ten negative actions,


And always reinforce your faith.113


Destroy anger and conceit,


And be endowed with humility.


Relinquish wrong livelihood,


And be sustained by ethical livelihood.


(8) Forsake material possessions;


Embellish yourself with the wealth of the noble ones.


(9) Avoid all trifling distractions,


And reside in the solitude of wilderness.


Abandon frivolous words;


Constantly guard your speech.


(10) When you see your teachers and preceptors,114
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