°The Tibetan Book of the dead:

http://www.lib.virginia.edu/speccol/exhibits/dead/index2.html
 Literature and Artwork on Prayer, Ritual, and Meditation from the Religious Traditions of Tibet, India and Nepal. (a companion to an exhibit at the University of Virginia Library) . page samples of Sutras, Tantras, the art of dying, explanations of the Books of the Dead, biographies of afterlife experiences, and translations and interpretations of the Books of the Dead. The artworks section contains commentary on and examples of scroll paintings, statuary, and ceremonial art.
Tibet: An Introduction

Located primarily on a vast plateau in the Himalayan mountain range overlooking most of South Asia, the Tibetan ethnic and cultural region stretches from areas near the Volga River in Europe, through much of Inner and Outer Mongolia to parts of several republics of the former Soviet Union, and encompasses Ladakh, Bhutan, Sikkim, much of Nepal, and portions of the present-day Chinese state, including all of Tibetan Autonomous Region and Ch'ing-hai Province as well as parts of Gansu, Yunnan, and Sichuan Provinces. This extensive Tibetan ethnic area stands as a reminder of Tibet's once powerful dominion over much of Central Asia, including several parts of China. For centuries, Tibet had also served as the spiritual and artistic center for these regions. Tragically, since 1951 this powerful and influential culture has been systematically destroyed by the Chinese Communists, who have forcibly dominated the country and violently imposed their own cultural ideologies upon the Tibetan people. 

The invasion and subsequent occupation of Tibet by China forced the flight into exile of approximately one hundred thousand Tibetans. Ironically, due in large part to the diaspora of the Tibetan people, the country's vibrant cultural and religious traditions have extended far beyond their geographical boundaries, contributing to an ever-increasing global appreciation of Tibet's sophisticated heritage. Largely as a result of contact with the exile Tibetan communities, a growing number of people in Europe and North America are turning to the principles of Tibetan religion for their own personal growth, and adopting Tibetan perspectives on the nature of the world and our place within it. This living Tibetan legacy has sustained the continuity and vitality of more than one thousand years of intellectual and spiritual exploration.  



FORWARD

A fortuitous combination of events and personalities has made the University of Virginia Library the repository of one of the most extensive collections of Tibetan literature in the world. In the early 1960's the United States instituted a federal program, Public Law 480, which provided wheat to developing countries in exchange for currency available only for spending in those countries. Much of what was procured by the United States was in the form of printed material such as books, newspapers, and other documents. In 1962, then-University Librarian, John Cook Wyllie, made it possible for Alderman Library to become one of the few U.S. institutions to benefit from the PL-480 program. Tibetan printed materials from the exile communities in India comprised an important portion of the Library's acquisitions during this period. It was also fortunate that from the beginning the first curator of the Tibetan Collection, the late Richard B. Martin, devoted such special care and attention to it. From its inception to the present, the collection has continued to receive Tibetan books through this federal program and, with its policy of buying all printed works in the Tibetan language, has also added a great number of signicant works independently of PL-480. The Tibetan Collection now supports the research of students and faculty in the Department of Religious Studies at the University of Virginia. Because the texts are primarily in Tibetan, few others know about or use this rich resource, and it has never before been exhibited. Nevertheless, in spite of any obstacles of language or access, interest in Tibet, its people, and its great cultural and religious traditions, continues to grow in the West.   

It is our wish with this exhibition to demystify the sacred Tibetan texts on death and dying and to create an opportunity to share the wisdom of these ancient beliefs and practices with the University community and beyond. We hope that all who visit the exhibition may find in it some insight and inspiration and that the rich legacy of Tibetan Buddhism will endure in the hearts and minds of all who wish to create a happier, more peaceful world.   

Without the dedication and commitment of four key people this exhibition would not have happened. Bryan J. Cuevas agreed to curate the show in spite of the fact that he would be going to India months before it was to be installed. From late spring of 1996 until he left the country in April, 1997, he developed the concept of the exhibition, selected texts for display, and wrote the catalogue. It was the first time I've known a catalogue to be written months before the final deadline! Wisely, Bryan also deputized three colleagues to work on other aspects of the exhibition after he left. Gregory A. Hillis, Nawang Thokmey, and Steven Weinberger took up the torch and carried on. Greg was the expert on Tibetan art, and in addition to helping select the art objects for display, he also wrote their catalogue descriptions. Nawang greatly facilitated, in many ways, our use of texts from the Tibetan Collection, which is neither located in the Special Collections Department where the exhibition is located, nor administered by it. Steve was our editor and Mac wizard, dealing with diacritics and disks, proofreading and press releases, and with finally making sure everything was in the right place in the exhibit cases. I am very much aware of how much time these four dedicated souls spent on work that was summed up here in so few words, and I am deeply grateful to each of them. I am also indebted to the following people whose combined efforts have been instrumental in the success of this exhibition: Jeffrey Hopkins, David Germano, Daniel Perdue, Ida Smith, Amanda Morgan, Cecile Clover, Tenzin Wangyal Rinpoche and the Ligmincha Institute, Tashi Dolkar, Georgiana McCabe, Toni Huber, Khedup Gyatso, Diane Nelson, Maricel Cruz Hillis, George Riser, Kendon Stubbs, Jeanne Hammer, Ken Jensen, Mike Furlough, Felicia Johnson, Jean Collier and the Bayly Museum of the University of Virginia, and Joe Dye, Lisa Hancock, Karen Daly and the Virginia Museum of Fine Arts.   

Kathryn Morgan   
Associate Director for Special Collections 




PREFACE

In Tibet it is commonly held that death is not something that awaits us in some distant future, but something we bring into the world with us at the very moment we are conceived. Our lives run up against death at every step. However, even the seeming finality of death need not be strictly negative; rather, in the religious traditions of Tibet, death is said to provide a unique opportunity for spiritual growth. In fact, the ultimate aim of Tibetan religious practice is the transformation of death into an immortal state of benefit to others. Among Tibet's many and varied religious traditions are found certain esoteric teachings that address the art and science of compassionate death. To these traditions belong the wisdom of the Tibetan Books of the Dead. In many respects, these popular texts are manuals of practical instructions for the dying, who are immediately facing death; for those who have died, who are wandering in the intermediate state between lives; and for the living, who are left behind to continue without their loved ones.  

I am delighted that some of the great treasures of Tibetan sacred literature and ritual art relating to death and dying have been assembled for display. In this first exhibition of its kind at the University of Virginia Library, there are examples of many significant items, both literary and artistic, from the wealth of its Tibetan collection as well as through the generosity of institutional and private lenders. It is my hope that this exhibition will help to encourage more widespread interest in the valuable culture of Tibet so that the world might one day see it flourish again.  

P. Jeffrey Hopkins  
Professor, Department of Religious Studies  
University of Virginia

Sutras
 
	Sutra on Passing from One Existence to Another  
Tibetan: ÎPhags pa srid pa Îpho ba zhes bya baâi mdo  
Sanskrit: Bhavasamkranti-sutra  
Kangyur vol. 35, no. 892. Lhasa Edition 227 Tsa 284a5-287a2. 
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Sutra on Death and the Transmigration of Souls   
Tibetan: Tshe \316pho ba ji ltar \316gyur ba zhus pa\342i mdo  
Sanskrit: Ayupatti-yathakara-paripriccha-s! 
Kangyur vol 39, no. 974. Lhasa Edition 311 La 223b7-237b3. 

	The original Sanskrit texts of the Sutra on Passing from One Existence to Another and the Sutra on Death and the Transmigration of Souls are no longer extant and are known only through their Tibetan versions. Both Sutras deal principally with two topics, karma and its relation to rebirth. The popular and oft-quoted Sutra on Passing from One Existence to Another relates that during the Buddha's stay in Rajagriha, a certain king named Bimbisara questions him on the transitory nature of karma and how rebirth can be effected by thoughts and actions which are by their very nature momentary and fleeting. Characteristically, the Buddha responds with an illustration. In this context, an individual's past thoughts and actions (karma) appear before the mind at the time of death in the same way that the previous night's dreams are recalled while awake; neither the dreams nor past karma have any solid and substantial reality in themselves, but both can, and do, produce real effects. An individualâs past karma appears before the mind at the final moment of death and causes the first moment of rebirth. This new life is nothing more than a new sphere of consciousness in one of the six realms of rebirth (the worlds of the gods, demi-gods, humans, hungry ghosts, animals, and hell- beings) wherein the person experiences the fruits of his or her previous  actions. From a Buddhist perspective, expressed for example in the Sutra on Death and the Transmigration of Souls, it is a mistake to refer to this specific cause and effect relationship as reincarnation since the Buddha explicitly denied the existence of a transmigrating soul that passes on from life to life. In reality, an entirely new consciousness arises at rebirth in dependence on the old. Continuity between lives is merely an illusion. 
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	Sutra on Entering into the Womb  
Tibetan: Tshe dang ldan pa dgaâ bo mngal du Îjug pa bstan pa  
Sanskrit: Ayusman-nanda-garbhavakranti-nirdesa-sutra  
Kangyur vol. 23, no. 760. Lhasa Edition 58 Ga 380b5-399b2. 




	Apart from its intriguing connections with the later death and intermediate state (bardo) literature of Tibet, the Sutra on Entering into the Womb is one of the most significant canonical sources for Tibetan medical literature devoted to the science of human reproduction and growth. In Tibetan medicine, human physical development is frequently explained as being analogous to the development of the universe. In this way, the ordinary dying and rebirth process is understood directly in terms of the ebb and flow of the cosmos. The Sutra on Entering into the Womb details the progression of a transmigrating consciousness from the final moment of death, to conception in the future mother's womb, and subsequently through each week of fetal development. In addition, this Sutra is perhaps the first to introduce the statement, repeated in the Tibetan Book of the Dead, that during conception the transmigrating consciousness, driven by an intense "oedipal" desire, will enter the womb and become male if it is attracted to its future mother and repulsed by its father, or female if attracted to its future father and repulsed by its mother. These intense, disruptive emotions of desire and hatred--which lie at the very heart of the ongoing cycle of rebirth--propel the consciousness into its new existence.
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Tantras
 
	Tantra on Eliminating All Evil Rebirths  
Tibetan: De bzhin gshegs pa dgra bcom pa yang dag par rdzogs paâi sangs rgyas ngan song thams cad yongs su sbyong ba gzi brjid kyi rgyal poâi brtag pa phyogs gcig pa   
Sanskrit: Sarva-durgati-parishodhana-tantra  
Kangyur vol. 116 and 117, no. 5. Lhasa Edition 457 Ja 353b5-412b5 and 458 Ja 412b5-493a7.  




	The Tantra on Eliminating All Evil Rebirths is a work belonging to the class of Yoga Tantras. Like many Tantras, the text is presented in the form of a dialogue between the Buddha and an assembly of gods. The chief of these deities, Shakra, asks the Buddha what has happened to the young god Vimalamaniprabha, who has fallen from one of the six Buddhist Heavens, known specifically as the "Heaven of the Thirty-three gods." The Buddha responds that the young god has fallen into the Hell known as Avici ("without respite") where he is undergoing insufferable physical and mental torment. Horrified, the gods ask what can be done to rescue him and other living beings from such an evil destiny. Upon entering into deep meditative concentration, the Buddha proceeds to introduce various rites for pacifying, subjugating and destroying demons, and for attaining happiness and prosperity, as well as a number of other ceremonies disposed to ward off evil and overcome misfortunes threatening both the living and the dead. In the case of the funeral rituals described by the Buddha, the general assumption underlying these rites is that actions performed by surviving relatives necessarily have a positive effect on the condition of the deceased. The series of memorial services is designed essentially to enable individuals to pass safely from one life to the next. The Tantra on Eliminating All Evil Rebirths has from very early on been an important source for Tibetan funeral rituals, both Buddhist and Bon-po (See Section 4).
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	Tantra on the Bardo State of Becoming  
Tibetan: Rin po che srid pa bar do rang snang baâi rgyud  
(1) In The rGyud Îbum of Vairocana vol. 3, no. 19. I-Tib-803; 70-924557. Leh, 1971; (2) In rNying maâi rgyud Îbum vol. 4, no. 66. I(Bhu)-Tib-9; 73-903590. Thimbu, 1973. 




	The Tantric traditions of the oldest school of Tibetan Buddhism, the Nyingma-pa, were introduced to a wider Tibetan religious audience through two primary channels: (1) the ãancient translations,ä which were derived from the teachings of an elite group of Indian Buddhist mystics, brought to Tibet during the eighth century, and then promulgated through the activities of a large assembly of accomplished Tibetan translators, such as Vairochana, and (2) hidden scriptures called ãtreasuresä or Terma (gter ma), which were texts that had been concealed in unusual and remote locations during times of religious persecution to be preserved and then later rediscovered, usually with the assistance of supernatural beings, at the appropriate time. These two fundamental streams of literature can be found both in the collection of Nyingma Tantras called the Nyingma Gyubum, or ãCollected Tantras of the Old Schoolä (rnying maâi rgyud Îbum), and in the collected translations of Vairochana, the Vairo Gyubum (vairo rgyud Îbum). Among the first category of ancient scripture is included the Tantra on the Bardo State of Becoming. This Tantra represents one of the earliest Tibetan sources on the intermediate bardo period, and includes brief discussions on a number of topics directly relevant to that subject, such as methods for reading correctly the omens of death, the internal and external signs of the dying process, advice on how to take control of the bardo experience, and techniques to avoid an unpleasant rebirth. These topics will be discussed in more detail in later sections of our exhibit. 
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	Tantra on the Secret Union of Sun and Moon  
Tibetan: Nyi ma dang zla ba kha sbyor ba chen po gsang baâi rgyud  
In rNying maâi rgyud Îbum vol. 9, no. 146. I(Bhu)-Tib-9; 73-903590. Thimbu, 1973. 




	The Tantra on the Secret Union of Sun and Moon is included among the collected treasures of the Nyingma Gyubum and is also one of the seventeen Tantras associated with the highly esoteric Great Perfection tradition, or Dzokchen (rdzogs chen). The basic plot of the Tantra is structured around a dialogue between the deity Vajradhara and a Bodhisattva (ãcompassionate hero of enlightenmentä) named Mitok Tupa (Mi rtog thub pa). Motivated by compassion, Mitok Tupa asks a series of questions concerning the methods living beings may employ to achieve liberation from the ongoing cycle of birth and death. Vajradhara responds by describing systematically the experiences an individual undergoes during the various intermediate bardo periods, and in the process teaches Mitok Tupa how to practice the oral instructions of his spiritual teacher during the present lifetime (referred to as the Bardo of Ordinary Life); how to stabilize his mind during the painful process of dying (the Bardo of Dying); how to achieve Buddhahood through recognition during the intermediate period of Realityâs dawning (the Bardo of Reality); and, how to be guaranteed a positive rebirth in a Buddhaâs Pure Realm while passing into a new existence (the Bardo of Becoming). The message of Vajradharaâs teaching is simple and pragmatic. Release from cyclic existence (samsara) can be obtained if one performs the proper ceremonies, follows the necessary meditative instructions, and recognizes the truth taught by oneâs teacher. The text also provides a detailed ritual program designed to insure an auspicious destiny for both the living and the dead.
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The Art of Dying:
Esoteric Instructions on Death and Liberation
Tibetan literature devoted to the topic of death and dying in the context of Buddhist meditative practice is immense. This literature can be organized into several related genres that comprise not only those texts that came to be treated as canonical (see Section 1 above) but also include the instructional advice, dam-ngak (gdams ngag), on yogic and contemplative practice derived from the esoteric experiences of advanced Tantric Buddhist teachers. Characteristically, these instructional systems provide important insights into how the ordinary dying experience, and the subsequent intermediate bardo period, can be altered and purified through a process of intense training, involving the radical manipulation of physical and psychological energies to bring about transformative and extra-ordinary states of consciousness. 

By at least the sixteenth century, the many traditions of dam-ngak circulating throughout Tibet had been uniformly classified into an eight- fold scheme. Of these eight sets, two are represented in the texts chosen for this section of the exhibit: the traditions derived from the teachings of the Indian supermen (siddha, "perfected ones") Tilopa and Naropa, which were transmitted to Marpa Chökyi Lodrö (Mar pa chos kyi blo gros, 1012- 1097); and the lineage drawn from the teachings of Khyung-po Nenjor (Khyung po rnal Îbyor, d.ca.1135). 

 
	Esoteric Instructions on the Six Yogas of Naropa     
(1) Tibetan: Chos drug gi man ngag     
Sanskrit: Saddharmopadesha     
Author: Tilopa (988-1069)     
Tengyur vol. 53, no. 2330.     
(2) Tibetan: bKaâ yang dag paâi tshad ma zhes bya ba mkhaâ Îgro maâi man ngag     
Sanskrit: Ajnasamyak-pramana-nama-dakinyupadesha     
Tengyur vol. 53, no. 2331  




	The work entitled Esoteric Instructions on the Six Yogas of Naropa, which is actually comprised of two smaller texts, is included in the Tantric section  of the Tibetan Ten-gyur or "Translated Treatises" (see Section 1 above). It  focuses on the yoga practices gathered by the great Indian renouncer Tilopa (988-1069) from the spiritual masters of several individual lineages of Tantric teaching. These sets of yoga teachings, which Tilopa later transmitted to his principal disciple, Naropa (c.956-1040), became the primary source of the so-called "Six Doctrines (or Yogas) of Naropa" (Naro Chö-druk, na ro chos drug). The Six Doctrines are comprised of the yogas of mystic heat (tum-mo, gtum mo), radiant clear light (ö-sel, Îod gsal), illusory body (gyu-lu, sgyu lus), dream state (mi-lam, rmi lam), intermediate state (bardo), and transference of consciousness (phowa, Îpho ba). Of these six advanced techniques, only three are directly connected with the yogic practices surrounding death and dying; namely, radiant clear light, intermediate state, and consciousness tranference (we will discuss these topics in more detail below). The remaining three yogas are indeed fundamental to the practices of dying but are not as explicitly related to these techniques. The Six Yogas, collectively presented as a coherent system (perhaps for the first time) by Tilopa in his Esoteric Instructions on the Six Yogas of Naropa, are without doubt founded upon the religious experiences of early Indian mysticism, and play an important role in the development of the basic components that make up much of Tibet's later literature on death, intermediate state, and rebirth.
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	A Brief Synopsis of the Six Yogas of Naropa      
Tibetan: Chos drug bsdus paâi zin bris      
Author: Padma dkar po (1527-1592)      
I(Bhu)-Tib-114; 77-902197 




	The Six Yogas constitute the most significant yogic and meditative techniques of the Kagyu school of Tibetan Buddhism or "Transmission of the Oral Teaching Sect" (bkaâ brgyud pa), founded by Naropa's chief Tibetan disciple, Marpa Chökyi Lodrö. The sixteenth century Kagyu leader, Pema Karpo (Padma dkar po, 1527-1592), was a prolific author and scholar-practitioner, whose intimate relationship to the Tibetan yogic tradition is best exemplified in his written commentaries and meditation guides on the Six Yogas, such as this skillfully composed digest entitled A Brief Synopsis of the Six Yogas of Naropa. Pema Karpo's text provides a succinct overview of all six yoga practices, including a remarkably detailed description of the specific exercises involved in the subtle yoga of radiant clear light. According to this tradition, the clear light is the most subtle, profound, and powerful level of consciousness. Indeed, it is the fundamental nature of the mind itself, whose appearance is said to be like the sky's own natural cast at dawn before sunrise, its brilliance radiating everywhere in all directions. This mind of radiant clear light is indestructible and untainted by the emotional and psychological confusions that perpetuate the ongoing cycle of birth and death (samsara). We are told that the clear light is experienced briefly by all human beings at the very first moment of death, by advanced yogic practitioners in the highest states of meditation, and unceasingly by all Buddhas. Interestingly enough, this very subtle radiance is said also to be experienced, though rarely noticed, in more mundane moments, such as fainting, sneezing, and orgasm, as well as in the first instant before and after dreaming. However, only at the moment of death is the conscious and unwavering realization of the clear light tantamount to the achievement of Buddhahood.

	[image: image15.png]




	A Collection of Kagyu-pa Texts on Naropaâs Six Yogas     
Volume Title: Naro chos drug Texts of the ÎBrug-pa dKaâ-brgyud-pa Traditions. Thimphu : Kunsang Topgay, 1978. I(Bhu)-Tib-199; 79-901832.     
  




	The Six Yogas tradition of the Kagyu School, represented here in this Collection of Kagyu-pa Texts on Naropa's Six Yogas, teaches that there are actually three intermediate periods, or bardo states: the transitional periods between birth and death (Bardo of Ordinary Life), between falling asleep and waking (Bardo of Dreams), and between death and the next life (Bardo of Becoming). At any given moment, all living beings are caught in one or more of the three bardo situations, propelled forward by the force of their own past actions (karma). A unique feature of the Six Yogas tradition is that it offers a set of meditative techniques for mastering each of these three states. The most powerful of such practices, however, is the yoga of dying, which is meant to be exercised in the first moment of the bardo between death and rebirth (Bardo of Becoming). According to the texts, death begins with a gradual process of dissolution, in which the senses and energies that worked in cooperation with consciousness degenerate by stages. These dissolutions are experienced, only partially, in our daily life while falling asleep, and can be consciously generated in meditation by advanced yogins; but only at the time of death are they experienced both completely and inevitably. When practitioners become skilled in inducing the dissolution phases, they gain the ability to apply the same techniques during sleep, and ultimately during the first moments of dying. The dying process culminates in the appearance of the radiant mind of clear light (see above). For those individuals who had gained mastery of the bardo yogas in their lifetimes, the true nature of this fundamental radiance is immediately recognized, as the Tibetans say, like a child being returned to its mother's lap. At that very moment of recognition, the dying practitioner is liberated from the cycle of birth and death. In most ordinary cases, however, the dying individual is generally unfamiliar with the mind of clear light, and is thus unable to recognize it. Consequently, he or she is propelled with little or no control into the bardo state of becoming, which leads eventually to rebirth in a new existence.
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	A Book of Three Inspirations: A Treatise on the Stages of Training in the Six Yogas of Naropa     
Tibetan: Zab lam na roâi chos drug gi sgo nas Îkhrid paâi rim pa yid ches gsum ldan      
Author: Tsong kha pa (1357-1419)      
I(Sik)-Tib-146; 72-906421 




	In addition to constituting the most notable meditative practices of the Kagyu-pa order, the tradition of the Six Yogas of Naropa was adopted also by the powerful Geluk-pa or "System of Virtue Sect" (dge lugs pa), which was founded by the brilliant philosopher-saint Dzongka-pa (Tsong kha pa, 1357-1419), and which eventually became the institutional seat of the successive Dalai Lamas. Dzongka-pa's treatise, A Book of Three Inspirations, is regarded as one of the finest works on the subject of the Six Yogas, and over the past five hundred years has served as a standard for the majority of works that later followed. In A Book of Three Inspirations, Dzongka-pa discusses the practices of all Six Doctrines with extraordinary precision and depth, quoting from a wealth of Indian and Tibetan sources as well as drawing upon his own profound inner experience. For our interests, however, Dzongka-pa's text is distinguished by its detailed presentation of the yoga of consciousness transference or phowa, including a rare description of the extremely secret yoga of forceful projection or drong-juk (grong Îjug). Briefly, phowa is the practice of ejecting the consciousness out from the top of the head at the time of death and transferring it to a more favorable realm of existence. A person may choose to practice this method of consciousness transference in order to be reborn in a heavenly realm or a Buddha's Pure Land, or in order to have the energy of his or her past meritorious karma continue, without interruption, into the next life. Traditionally it is held that the appearance of a tiny hole at the fontanelle of the dead person's head is a sign of a successful transference of the individual's consciousness. During certain meditative exercises designed to prepare people for this practice, teachers test their students' proficiency in the yoga of transference by sticking a flower stem in the hole that begins to develop at their crown. If their preparatory training is successful, and this hole in turn grows larger, it is said the flower will actually stand upright.   

Directly connected with the yoga of transference is the esoteric method of forceful projection or drong-juk, in which a practitioner projects his or her own consciousness into a corpse of either a dead human being or animal. The practice is thus metaphorically referred to as the "reanimation of corpses." In A Book of Three Inspirations, Dzongka-pa informs us that drong-juk was brought to Tibet from India by Marpa Chökyi Lodrö, the teacher of Milarepa (Mi la ras pa, 1040-1123), who in turn gave it to his÷Marpaâs÷son, Dharma  Do-de (Dharma mdo sde). Unfortunately, Dharma Do-de met with a sudden and untimely death, taking with him the authentic wisdom of the drong-juk technique. Nevertheless, in spite of this apparent break in the lineage of transmission, Dzongka-pa says that the practice of forceful projection continued to be taught secretly in the oral transmission traditions and is never to be discussed publicly.
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	Instruction on the Three Bardo States     
Tibetan: Bar do rnam gsum gyi zhal gdams     
Author: Khyung po rnal Îbyor (d.ca.1135)     
In Shangs-pa bKaâ-brgyud-pa Texts. Sumra, H.P., Urgyen Dorje, 1977. I-Tib- 1734; 77-906849.  




	In Tibet, there are actually two principal traditions of the Six Yogas, one attributed to Naropa and the other to his sister Niguma. The Six Doctrines (or Yogas) of Niguma (Nigu Chö Druk, ni gu chos drug) were transmitted in a vision directly through the female yogini Sukha Siddhi to the Tibetan poet and scholar-practitioner Khyung-po Nenjor, founder of the obscure Shang-pa Kagyu sect or "Transmission of the Oral Teaching of Shang Valley" (shangs pa bkaâ brgyud). Nigumaâs Six Yogas are essentially the same as those of Naropa, differing only in points of emphasis, and are particularly associated with the Shang-pa order. Khyung-po Nenjor's brief Instruction on the Three Bardo States, drawn from his visionary revelations, elucidates the yogas of the three bardos--those of the waking state, dream state, and after-death state--within the context of Niguma's esoteric doctrines, and explains how these three intermediate states are to be implemented as a spiritual practice whose ultimate goal is liberation from the ongoing rounds of rebirth and the subsequent achievement of Buddhahood.
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Transitions to the Otherworld:
The Tibetan Books of the Dead
The Bon religion of Tibet and Tibetan Buddhism both maintain that crucial moments of transition are charged with great spiritual potential, especially the intervening moments between death and rebirth. This intermediate period, called bardo, is a state of suspended reality in which the deceased are presented with a series of opportunities for recognition of the true nature of Reality. If the deceased persons are capable of recognizing the confusing and often frightening bardo visions as simply their own mental projections reflective of the previous life's thoughts and deeds (karma), the ongoing cycle of birth and death will be overcome. Failure to recognize these appearances, on the other hand, leads eventually to rebirth and further suffering in cyclic existence (samsara). To help the deceased travellers gain insight into their ambiguous situation, a spiritual teacher or lama recites inspirational prayers and instructions from special funeral texts--the first stage in the ritual of the  Tibetan Books of the Dead. 

||   Buddhist Books of the Dead   ||
||   Bon-Po Books of the Dead   ||



  

BUDDHIST BOOKS OF THE DEAD
The Tibetan Book of the Dead, which is more correctly referred to by its actual title, The Great Liberation upon Hearing in the Intermediate State (bar do thos grol chen mo), is traditionally regarded as the work of Padmasambhava, the eighth century founder of the Nyingma-pa Buddhist order and one of the first to bring Buddhism to Tibet. Padmasambhava is believed to have hidden many of his esoteric teachings as literary "treasures" or terma (gter ma) in unusual and remote locations so that they would later be recovered at a time when their spiritual message would have the most beneficial impact. The remarkable people who discovered these sacred terma texts were identified as "treasure revealers" or tertöns (gter ston). Among the most famous of these discoverers of hidden teachings was Karma Lingpa (Kar ma gling pa, b.ca.1350), who is said to be the revealer of the so-called Tibetan Book of the Dead. According to his biography, Karma Lingpa was born in southeast Tibet as the eldest son of the great Tantric practitioner Nyida Sangye (Nyi zla sangs rgyas). At an early age, he engaged in esoteric practices and was said to have achieved numerous yogic powers. When he turned fifteen, Karma Lingpa discovered several hidden texts (terma) on top of Mount Gampodar. From among these texts he found a collection of teachings entitled The Self-Emergence of the Peaceful and Wrathful Deities from Enlightened Awareness (zhi khro dgongs pa rang grol), which included the texts of the now famous Great Liberation upon Hearing in the Bardo. 

 
	The Great Liberation upon Hearing: The Signs and Omens of Death   
Tibetan: Zab chos zhi khro dgongs pa rang grol las thos grol chen moâi skor: ÎChi ltas mtshan ma rang grol    
Paro, Bhutan, 1976. I(Bhu)-Tib-82; 76-905033. [folios 131-155] 




	According to the literature associated with Karma Lingpa's Great Liberation upon Hearing, death occurs as a result of one of three causes: reaching the end of one's lifespan, exhausting one's meritorious energy, or meeting with an untimely event, such as a sudden accident. Each of these three causes has its own specific antidote, which means that in many cases death can be avoided by applying the appropriate method. Before applying such an antidote, however, it is necessary to know precisely when the death will occur. Knowledge of this sort requires skill in reading the signs indicating that death is near. The small work entitled The Signs and Omens of Death is used for this very purpose. The text describes the variety of death omens in extensive detail, organizing them into three categories: external, internal, and secret signs. The external omens are read by observing the condition of the body; the internal signs, by observing the breath and the individual's dreams; and the secret signs, by examining his or her bodily (and especially sexual) fluids. To gain some idea of the nature of these often peculiar signs, we should mention just a few examples. According to Karma Lingpa, if the discharge from a person's genitals is blackish or reversed, that is if blood comes from a man and semen from a woman, death will occur in one month. If a person presses a finger against his or her eye and does not see light, cups his or her hand over the ears and does not hear a 'whirring' sound, or holds his or her arms out in front and they seem to disappear, these are all signs that the individual will die in less than four weeks. Other such signs include suddenly encountering creatures with terrifying forms, experiencing bodily shivers, seeing stars during the day and sunlight at night, or seeing red flowers while riding backwards on a donkey in one's dreams.
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	The Great Liberation upon Hearing: The Bardo of the Peaceful and Wrathful Deities   
Tibetan: Zab chos zhi khro dgongs pa rang grol las thos grol chen moâi skor: Chos nyid bar doâi gsal Îdebs thos grol chen mo    
Paro, Bhutan, 1977. I(Bhu)-Tib-149; 79-902879. [text 2, 36 folios] 




	According to The Bardo of the Peaceful and Wrathful Deities, which is included in Karma Lingpa's Great Liberation upon Hearing, the final moment of the dying process is marked by the sudden and dramatic appearance of the radiant clear light. As we saw in Section 2 above, the fundamental mind of clear light is said to exist beginninglessly and continuously in each individual through each lifetime and into Buddhahood itself. For those Buddhist practitioners who became accomplished in the esoteric methods of yoga and meditation previously in their lifetimes, the true nature of the radiant clear light will be immediately recognized and the wisdom necessary for full liberation from the cycle of birth and death (samsara) will be achieved. On the other hand, those who have not practiced during their lives will fail to recognize the clear light at death and will digress into the intermediate state known as the "Bardo of Reality" or Chö-nyi Bardo (chos nyid bar do), wherein the deceased experiences the visions of the one hundred Peaceful and Wrathful Deities. In our text it is stated that seven days after the initial appearance of the radiant clear light of death, the deceased awakens in the bardo, confused and bewildered by a stunning array of lights and visions. These colorful visions transform into the forty-two Peaceful Deities, who manifest in a circular pattern known as a mandala. A mandala represents a perfectly contained sacred space, a celestial realm in which reside a great pantheon of enlightened spiritual beings. On the fourteenth day, this peaceful mandala dissolves into the mandala of the fifty-eight Wrathful Deities. These Deities manifest also in the same circular pattern of their peaceful counterparts, only now each Deity appears in its terrifying form. As blood-drinking, flesh-eating demons, the Wrathful Deities symbolize the intensity or "violence," if you will, of liberation, understood here as the compassionate "murdering" of the neurotic and distorted thoughts and emotions that trap human beings in the ongoing cycle of rebirth. Some more contemporary sources assert that the Deities, in both their quiescent and frightening forms, are not really gods in the traditional sense. They are actually symbolic manifestations of psychological states in the inner space of human awareness. If the deceased is capable of properly identifying these Deities as projections of the mind and as manifest reflections of past karma, he or she will merge with the enlightened consciousness that these images represent. Once again, however, if the visions are not recognized due to fear or ignorance, the deceased falls further into the bardo realms which lead eventually to a new existence. Clearly, in the context of the Tibetan funeral rituals associated with this and other texts included in The Great Liberation upon Hearing, it is the prime responsibility of the religious specialist or 'lama' (bla ma) to gain the attention of the deceased and to make him or her aware of the visions encountered during the bardo experience.   
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	 The Great Liberation upon Hearing: Instructions to be Read Aloud on the Bardo of Becoming   
Tibetan: Zab chos zhi khro dgongs pa rang grol las bar doâi gsal Îdebs thos grol chen mo bklag chog tu bkod pa Îkhrul snang rang grol: Srid pa bar doâi ngo sprod gsal Îdebs thos grol chen mo   
1976. I(Bhu)-Tib-118; 77-902202. [folios 74a.4-94a.1] 




	Several days after the visions of the Peaceful and Wrathful Deities have subsided, the deceased acquires a mental body complete with all five senses, enters the "Bardo of Becoming" or Sipa Bardo (srid pa bar do), and begins his or her descent to a new birth. Our text here from The Great Liberation upon Hearing entitled Instructions to be Read Aloud on the Bardo of Becoming details this third and final bardo state, in which the visions that now appear become increasingly associated with physical rebirth and culminate with the onset of prenatal experience. The text relates that just prior to entering the womb at the instant of conception the bardo-being perceives its future parents in sexual embrace. Being desirous, it rushes toward this vision, grows angry at either the mother or father (depending on whether it is to be born female or male), and in this emotionally agitated state makes the connection to its new life. While in the Bardo of Becoming leading to the event of rebirth, the bardo-being experiences the manifestations of the previous life's accumulated karma and undergoes a series of disturbing sensations that create intense fear and confusion. At this late stage, full liberation from samsara is practically unattainable and thus the deceased must strive to achieve a suitable rebirth in one of the six realms of existence--that of the gods, demi-gods, humans, animals, hungry ghosts, or hell-beings. Ideally, the most favorable realm would be that of human beings, but actually to achieve this world is no easy task. In the bewildering state of the bardo, most beings usually have very little control over their behavior. Therefore, it is absolutely essential that the deceased gain outside assistance from a ritual expert or lama in order to receive the guidance necessary for insuring an auspicious rebirth within the six realms.   

In addition to providing a descriptive map of the bardo experience, the Instructions to be Read Aloud on the Bardo of Becoming also outlines the ritual methods that the lama should employ during the latter half of the funeral ceremony. According to these instructions, the lama must read the text out loud, correctly and distinctly, near the dead body. If for some reason the corpse is not present, the deceased's consciousness should be summoned by using a picture of him or her in the form of a blockprint or drawing on white paper. This ritual image, called a jangbu (sbyang bu), must then be attached to a stick and placed on an altar in front of the lama. During the ceremony, it is necessary that the deceased at all times be informed of, and guided through, the events of the Bardo of Becoming just as before, only now, the details of the lama's instructions emphasize the nature of the six realms of existence and are addressed directly to the blockprinted image sitting on the altar. At the end of the ritual recitation, the lama takes the jangbu between his fingers, holds it over the flame of a butter lamp, and just as the fire consumes the image pronounces that the sins of the deceased have been absolved. The consciousness of the deceased then departs from the flames on its way to the next life.
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	The Great Liberation upon Hearing: The Bardo Prayers   
Tibetan: Zhi khro dgongs pa rang grol: Bar doâi smon lam    
Kalimpong: Mani Dorji, 1979. 2 volumes. I-Tib-1990; 79-905078 [v2, folios 387-395] 




	The four devotional prayers and verses that constitute The Bardo Prayers  express the very heart of the entire Great Liberation upon Hearing. They are meant to be memorized by the lama and then recited as needed at certain keys points during the longer guidance ceremony. The first, "Prayer Requesting Assistance from the Buddhas and Bodhisattvas," is a humble petition to all enlightened beings of compassion to reach out and comfort those who are dying or who are suffering in the intermediate state. The "Prayer for Deliverance from the Narrow Paths of the Bardo" traces the series of experiences in the Bardo of Reality, requesting that the Peaceful and Wrathful Deities help the deceased to recognize the true nature of the bardo visions. The "Prayer for Protection from Fear in the Bardo" is a general appeal to the Buddhas and Bodhisattvas for compassionate refuge from the fear and anxiety of death and transition. Finally, "The Root Verses of the Six Bardos" encapsulates the essential instructions on the bardos which are included in the actual body of the bardo texts as poetic verses to be read by the lama to the dying person.
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	 The Mirror of Mindfulness: A Clarification of the General Aspects of the Bardo Experience   
Tibetan: Bar do spyiâi don thams cad rnam par gsal bar byed pa dran paâi me long   
Author: rTse le sNa tshogs rang grol (b.1608)   
Solu, Nepal, 1983. N-Tib-4294; 84-901065. 




	The Mirror of Mindfulness is a classic Tibetan text on bardo by Tse-le Natsok Rangdröl (rTse le sna tshogs rang grol, b.1608), a famous Tantric master of the Kagyu-pa order who was believed to be the incarnation of the eighth century translator Vairochana. The notion of incarnation or tulku (sprul sku) is a distinctively Tibetan idea that after death an advanced spiritual personality will reincarnate in a form that is of special benefit to the people of a particular area. Renowned as a tulku at an early age, Tse-le Natsok Rangdröl was favored by the people of his day as a religious virtuoso, and thus, was permitted to study with some of Tibet's most famous scholar-practitioners of the Kagyu and Nyingma sects. In his amazingly lucid and concise text, The Mirror of Mindfulness, Tse-le Natsok Rangdröl combines the wisdom of his own profound insight with that of the spiritual masters from whom he had learned so much to produce an instructional manual that anyone can utilize. His commentary on the bardo states--together covering the whole cycle of living, dying, the after-death state, and rebirth--relates meditation and religious practice to the bardos in a way that can be easily applied to each practitioner's individual level of meditative skill. The Mirror of Mindfulness, therefore, serves as a practical guidebook on how human beings, whatever their religious background, can best transform their lives and prepare for death by taking advantage of the opportunities that each bardo presents.


BON-PO BOOKS OF THE DEAD

Before the arrival of Buddhism from India sometime in the seventh century A.D., Tibetan religious practice was focused largely on the person of the king. Since it was held that the welfare of Tibet depended upon the welfare of its ruler, special rituals were performed to protect and prolong the king's life, and when dead, to guarantee his safe passage to the heavenly mountains. According to some of the early historical sources, the priests that performed such rituals were identified by the name "bon- po" and their beliefs by the term "bon." Although it is commonly claimed that this ancient pre-Buddhist class of Tibetan priests became the Bon religion of modern times, historical evidence indicates that Bon developed into an organized and distinctive religious tradition only in deliberate opposition to Buddhism as late as the tenth century. Thus, more than likely, a genuine pre-Buddhist Bon religion never truly existed. In other words, the development of Buddhism and Bon were separate but simultaneous processes within the whole range of Tibetan religion. Over the centuries the mixture of indigenous Tibetan beliefs and practices with those of Buddhism (and Bon) has succeeded in almost completely obscuring any distinctions between the two. What appears to be certain is that early Tibetan religion revolved essentially around ideas about the creative and destructive powers of the earth and the nature and persistence of the soul or la (bla) after death. Certain elements of these ideas have survived and can be discerned in Bon-po (or, as the case may be, in Buddhist) literature, but such ideas themselves are fundamentally different from the basic doctrines of the Bon religion that originally had been instituted only after the arrival of Buddhism in Tibet (and that continue to be practiced today). The Bon texts that are showcased in this section of the exhibit reflect the creative tension between the two opposing traditions of Buddhism and Bon, and reveal a number of Tibetan ideas on death and the hereafter that have more or less survived from ancient times. 
  

 
	The Lamp that Illuminates the Liberation upon Hearing in the Bardo State: The Oral Tradition   
Tibetan: sNyan brgyud bar do thos grol gsal sgron chen mo   
Author: Dam pa rang grol ye shes rgyal mtshan (b.1149)   
In Zhi khro sgrub skor glegs bam gyi dbuâi rdul len thar lam Îdren byed. Delhi, c.1970.I-Tib-761; 76-924678. 





The Great Freedom from the Narrow Path of the Bardo: The Oral Tradition   
Tibetan: sNyan brgyud thos grol bar do Îphrang sgrol chen po   
Author: Dam pa rang grol ye shes rgyal mtshan (b.1149)   
Dolanji, Tibetan Bonpo Monastic Center, 1974. I-Tib-1240; 74-900987.  
	The instructions on the bardo from the oral tradition of Zhangzhung Valley, which is traced back to the master Tönpa Shenrap, founder of the Bon religion (see Introduction), are among the oldest recorded concerning knowledge of the intermediate state in Tibet. The best known collection of Bon teachings on the bardo is The Lamp that Illuminates the Liberation upon Hearing in the Bardo State: The Oral Tradition, which is also known by its alternate title The Great Freedom from the Narrow Path of the Bardo. This so-called ãBon-po Book of the Deadä is a work similar in many respects to the Buddhist version. Given certain significant differences in age (the Bon text being nearly two centuries older than its Buddhist counterpart), symbolism, and iconographic personality (the many Bon-po deities, of course, have different names), The Lamp that Illuminates the Liberation upon Hearing is more or less parallel in content to that of the more familiar Tibetan Book of the Dead. Both versions are classified as a type of literature known in Tibetan as tö-dröl or "that which liberates through hearing alone" (thos grol), an expression that appears prominently in the titles of the texts themselves. As we have seen above, the teachings contained in the tö-dröl texts are intended to awaken in the consciousness of the deceased the understanding and recognition of the many visions encountered in the bardo state. Ideally, these instructions are directed toward individuals who have dedicated themselves to mystical training in yoga and meditation. On the other hand, for those ordinary individuals who are not as familiar with advanced meditative techniques, the instructions of the Liberation upon Hearing are meant to be read out loud by a teacher, after a person has died, to help guide him or her through the bewildering sensations of the bardo experience.
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	The Peaceful and Wrathful Deities: A Collection of Visionary Revelations   
Tibetan: Zhi khro dgongs Îdus   
Author: Rig Îdzin Kun grol grags pa (b.1700)   
Dehra Dun, U.P., Trinley Jamtsho, 1985. I-Tib-2705; 85-902625. 




	In the early eighteenth century, the great Bon-po treasure revealer (tertön) Rikdzin Kundröl Drakpa (Rig Îdzin Kun grol grags pa, b.1700) had a series of mystical visions of Dampa Rangdröl (Dam pa rang grol, b.1149), the twelfth century author of the "Bon-po Book of the Dead." In these visions, Dampa Rangdröl awakened in Kundröl Drakpa's mind the teachings contained in the scriptural treasure (terma) entitled The Peaceful and Wrathful Deities: A Collection of Visionary Revelations. This form of revelatory transmission is called a "mind treasure" or gongter (dgongs gter). In most cases of this type of revelation, the original holder of the doctrine (e.g., Dampa Rangdröl), through special esoteric powers, conceals the teaching in the mind of a chosen disciple, where it remains hidden until a later more appropriate time. Then, the doctrine is mystically revealed in the mind of that discipleâs future reincarnation (e.g., Kundröl Drakpa), who either records it in writing or transmits it orally to his students. This famous mind treasure of Kundröl Drakpa offers a detailed presentation of the standard Bon-po doctrines on death, intermediate state, and rebirth, with special emphasis on the symbolism of the Peaceful and Wrathful Deities that appear in the Bardo of Reality. Moreover, the text clearly demonstrates the close relationship that exists between Bon-po and Buddhist interpretations of the bardo state.

	Death Rituals of the Tibetan Bonpos   
Tibetan: ÎDur chog   
Author: Khu tsha zla Îod (b.1024)   
Dolanji, H.P., Tshultrim Tashi: Tibetan Bonpo Monastic Center, 1983. I-Tib- 2531; 85-900439.  
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Bonpo Funeral Rites Eliminating All Evil Rebirths   
Tibetan: Kun rig cho gaâi sgrub skor   
Dolanji, Ochghat, H.P., Patshang Lama Sonam Gyaltsen, 1985. I-Tib-2693; 85-902610.  

	The Bon-po funeral ceremonies described in the two large collections of ritual literature entitled Death Rituals of the Tibetan Bonpos and Bonpo Funeral Rites Eliminating All Evil Rebirths consist primarily of three separate series of rites, each corresponding to a stage in the death process--dying, intermediate existence, and rebirth. These individual rites are also identified by the particular religious method employed to insure an auspicious destiny for the deceased, whether that be final liberation from cyclic existence or rebirth in one of the three higher realms. In this context, the methods referred to are the transference of consciousness at the moment of death (phowa), the reading of the "liberation through hearing" texts (tö-dröl), and the summoning of the deceasedâs consciousness using ceremonial illustration cards (jangbu). Since these techniques have been discussed previously in various sections of our exhibit, we should mention briefly the Bon-po rites of exorcism, which are described in detail in our texts and form part of the precautionary rites performed just before the commencement of the larger funeral ceremony. According to the ritual texts, the moment just after death marks the beginning of a critical period in which the corpse becomes vulnerable to attacks by demons. These evil beings may enter the body and reanimate it, in some cases assuming the form of a zombie or ro-lang (ro langs, "a corpse that has risen"). To guard against such attacks the corpse is watched continuously as the exorcism is performed. A small "ransom effigy" or lü (glud) is carefully crafted and decorated in a manner that will entice the demon and lure it away from the corpse. By reciting certain magical spells from the exorcism texts, the officiating Bon-po lama tricks the demon into entering the lifeless effigy and traps it there, rendering it powerless. This demon trap is then carted away in a carnival-like celebration that involves beating drums and shouting loudly to frighten the helpless demon out of the community.
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Having Once Died and Returned to Life:
Tibetan Biographies of the Journey Beyond Death
The de-lok (Îdas log) is a figure in the literature of Tibetan popular religion who Îdiesâ (Îdas), enters the intermediate bardo state, tours the netherworld, and Îreturnsâ (log) to report his or her afterlife experiences and to convey messages about the importance of moral conduct and religious commitment. Biographies of these individuals generally emphasize three points: the Buddhist principles of suffering and impermanence, the fluctuations of karma, and the means by which suffering can be eliminated. As such, the de-lok accounts are in accord with the basic teachings of Buddhism. Unlike the more formal texts included in the genres of Tibetan death literature, such as the Tibetan Book of the Dead, which are meant to be used primarily as guides for the deceased, recitations and readings of the de-lok biographies are aimed exclusively at a living lay audience. While parallels can be found between these popular texts and those of a more technical nature, the de-lok biographies rarely contain all of the details described in the advanced theoretical works. In addition, it is interesting to note that recent comparative and cross-cultural studies have demonstrated that the death-related events recounted in these Tibetan biographies are remarkably similar to the personal accounts of near-death experience (NDE) reported in the United States and Europe. 
  

 
	The After-Death Visions of Lama Jampa Delek  
Tibetan: bLa ma byams pa bde legs kyis bar do dang bskal baâi gzigs snang dang chos kyi rgyal po phrin bsur rnams  
Compiler: Don Îgrub rdo rje  
In Three ÎDas log Stories. Delhi: Don Îgrub rdo rje, 1977. I-Tib-1742; 78- 900961. 




	Lama Jampa Delek's story begins in 1596 when, during meditative retreat, he is struck unexpectedly with a bizarre sickness. Feeling weak and emaciated, Lama Jampa loses the warmth in his body and begins to spit bloody phlegm. The doctors are called to administer medicine and perform the various curative rites, but to no avail. Several days later, we are told, Lama Jampa dies. It is here that the text begins to relate the many physical sensations and visonary experiences of the dying process in great detail. For example, as his body is deteriorating Lama Jampa grows increasingly sluggish and confused. Anxious and afraid, he withdraws into complete depression and cries out, "Please lift me up!," at which point he perceives a faint shimmering light like a translucent haze of heat rising from the earth. Later, he is met by a charismatic female figure who takes him on a tour of the bardo realm and convinces him to mend his sinful ways and to help others do the same.
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	The Visionary Account of Lingza Chökyiâs Return from Death   
Tibetan: ÎDas log gling bzaâ chos skyid kyi rnam thar  
In Two Visionary Accounts of Returns from Death. Delhi: Tibetan Bonpo Monastic Center, Dolanji, H.P., 1974. I-Tib 1305; 74-901396. 
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	This sixteenth century tale of Lingza Chökyi's death experience is more representative of the majority of de-lok biographies. Feeling great stress and frustration over having been forced to neglect her religious aspirations and instead lead an ordinary woman's life as a wife and mother, Lingza Chökyi grows sick with fever. After being ill incurably for several weeks she has a claustophobic vision of being shoved underground and into a great ocean where she is tossed about wildly. She then experiences the heat of a scorching fire, hears loud roaring sounds, and sees various demons who laugh at and taunt her. Upon remembering the sobering instructions of her lama that all these visions, lights, and sounds are nothing more than projections of her own mind, Lingza Chökyiis hallucinations disappear and she returns to what seems to be her old room. However, when she looks over at her bed she sees to her dismay the putrid corpse of a large pig dressed in her clothes. She then notices that her husband and children and all of her friends are gathered around this horrible dead creature, wailing and crying. Each tear shed by a member of her family sends down a painful hail of pus and blood upon Lingza's head, and when the tears stop flowing, so does the bloody storm. After a while, her family and friends sit down to eat and, growing hungry, Lingza asks them for food and water, but they do not respond. Instead, her relatives place a bowl of food at the bedside next to the dead pig. Angered, Lingza Chökyi steps out of the room and hears a voice resembling that of her late father calling out, "Chökyi, come here! Follow me, I want to show you something." She leaves and, like Lama Jampa above, is led through the many levels of the bardo realm only to be later confronted by the Lord of Death, who narrates a long litany of her sins and virtues and then sends her back to preach the benefits of living a dutiful religious life.. 
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	The Story of Karma Wangzinâs Return from Death  
Tibetan: ÎDas log karma dbang Îdzin gyi rnam thar  
Author: Khrag Îthun rdo rje  
Delhi, 1973. I-Tib-1141; 73-905481. 
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	This mid-eighteenth century biography of Karma Wangzin is perhaps the most renowned and popular of the older Tibetan de-lok stories. Like Lingza Chökyi, Karma Wangzin was an intelligent, compassionate, and pious woman who wanted nothing more than to follow a devoted and virtuous Buddhist path. Her parents, on the other hand, had a different vision of the life they wanted their daughter to lead. An arrangement was set up with the governor of a neighboring district and Karma Wangzin was sent as his bride. One day in her room, the text relates, she has a vision of Padmasambhava, the eighth century yogin who had helped to establish Buddhism in Tibet. Reaching out to show her a skull-cup filled with nectar, Padmasambhava tells Karma Wangzin that this precious liquid will cure leprosy and bring joy to many suffering beings. A year later, she is stricken with a terrible disease and begins to have sensations usually associated with dying, such as the loss of feeling in her body, the inability to perceive external forms or hear sounds. As she regretfully recalls all the sins in her life, visions of the next life begin to appear and she is met by a woman dressed in white, who says "Get up! Do not suffer." The woman takes Karma Wangzin by the shoulder and pulls her along a path where she meets a late uncle who tells her to renounce all feelings of anger and jealousy. Longing for her family and friends, she calls out to them, but receives no reply. Instead, all that appears around her are unfamiliar faces contorted with fear, writhing in panic. Frantically she asks the woman in white, "Where are we? How can I get home?" The woman replies that they are in the bardo, in the City of the Dead, and that the visions appearing around her arise as frightful enemies only because of Karma Wangzin's ignorance and agitated emotional state. At that point, Karma Wangzin is lead through the City of the Dead where she witnesses many people being rewarded for their past virtues and punished for their sins. She meets some of them, listens to their solemn stories, and promises to take messages back to their families. Later, she meets the Lord of Death, who reviews all of her past rebirths and decides that she has accumulated enough merit to be granted temporary reprieve from the tortures of hell. Karma Wangzin returns to teach and to remind all whom she encounters that Buddhist doctrine is more than just philosophical mumbo jumbo and that devotion to religious practice is the only guarantee of a joyful destiny in the next life.
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	The Story of Latri Gyalwaâs Bardo Experience  
Tibetan: dBra sprang lho gling smar khams gling gi bla mchod khri chen rgyal ba g.yung drung bstan Îdzin gyi Îkhrul snang bar doâi rnam thar  
Author: bLa khri rgyal ba g.yung drung (1814-1871)  
Ochghat, Distt. Solan, H.P., Tashi Dorji, 1985. I-Tib-2668; 85-902640. 




	This Bon-po account of the de-lok journey through the bardo, which follows closely many of the events related in our previous biographies, relates the story of Latri Gyalwa who, after losing the battle with a sudden and incurable illness, crosses the threshold of death and for several days moves freely through various otherworldy realms, often accompanied by a radiant female being. Frequently, Latri Gyalwa encounters marvelous people on his journey who recite verses from religious scriptures, such as those included in the Liberation upon Hearing. The message is always clear: respect one's teachers, practice their religious instruction, and avoid harming others.
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	Uza Rinchen Drönselâs Visionary Account of Hell  
Tibetan: dBu za rin chen sgron gsal gyis shi log dge sdig gsal byed Îphrul gyi me long  
Compiler: sLob dpon bstan Îdzin rnam dag (b.1926)  
In Three Bonpo Visionary Accounts of Hell. Delhi: Tibetan Bonpo Monastic Center, New Thobgyal, H.P., 1973. I-Tib-1034; 73-903236. 
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The Tale of Lhamo Lhamjungâs Experiences in Hell  
Tibetan: ÎDas log lha mo lham gcung gi rnam thar dmyal ba Îgrim paâi lo rgyus  
Author: Lha mo bu khrid  
Darjeeling: Lama Dawa and Chopal Lama, 1984. I-Tib-2494. 




	After a period of wandering in the bardo, the de-lok is usually led directly into the court of Dharmaraja, the Lord of Death. In the accounts here of Uza Rinchen Drönsel's and Lhama Lhamjung's meeting with this ominous magistrate, the experience is not unlike standing before an authoritative and all-knowing judge of a corrupt administrative bureaucracy. In the court of Dharmaraja, the de-lok witnesses a series of judgement trials in which the unjust pay dearly for their crimes and the just are not always set free. From here, the de-lok is taken to hell and back and then placed before the Judge. The two personal advocates (a white divine spirit and a black demon spirit) that are said to be born together with each individual--the "guardian angels," so to speak--join the de-lok to present their case. The Lord of Death listens attentively to their tale and orders a check of their statements in the "mirror of karma," in which is vividly reflected the de-lok's every virtuous and sinful act. When all is said and done, Dharmaraja pronounces judgement and exhorts the defendants to mend their ways. Curiously, in the case of Uza Rinchen and Lhama Lhamjung, the Lord of Death discovers that a simple bookkeeping error has been made concerning their proper identities and admits that they have more time left in this life after all. Upon their return, both men commit themselves to a life of religious service for the welfare of all suffering beings.
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	A Message from the Lord of Death  
Tibetan: gShin rje chos kyi rgyal poâi gsung phrin  
In Two Obscure Texts of the Avalokitesvara Cult from Spiti. New Delhi, O rgyan rdo rje, 1975. I-Tib-1447; 75-904456.
	In this biography of the de-lok Longwa Adrung, recorded in 1533, the trial in the court of Dharmaraja ends with the Lord of Death presenting a lengthy injunction to moral conduct. In his message, Dharmaraja addresses the famous lamas of Tibet, meditation masters, Tantric yogins, religious scholars, nuns, government officials, laypeople, and beggars. Living beings, he warns, should work hard not to be led astray from the religious path due to laziness, hatred, or desire. They should not lust after the counterfeit joys of samsara or place lasting value on a world that is forever changing. Circumstances change, emotions change, and living beings trapped in the ceaseless cycle of birth and death continue to be swept along by the chaos of every moment. Practice diligently and resolve to generate compassionate concern for all suffering beings. The Lord of Death concludes his message with a prophecy concerning the fate of Longwa Adrung, who then suddenly finds himself in his body once more. In the usual case, a lama is asked to authenticate the de-lok's story in order to insure that a demon has not possessed the corpse and caused it to rise (ro-lang).
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Tibetan Religion and the Western Imagination:
Translations and Interpretations  of the Books of the Dead
Death in the twentieth century is at once imminent and invisible. Lulled by the false comforts of medical and technological advancement, western culture dreams that progress will domesticate once and for all death's senseless malignancy. Science has offered many solutions to life's questions, but has yet to explain, for example, the spark of new life, the mysterious workings of consciousness, or a person's fate after death. As this exhibit has hopefully demonstrated, the Tibetans possess a vibrant wealth of literature dealing with the nature of consciousness and the dying experience. For centuries Tibet has engaged in the systematic study and analysis of the human death process as a cautious and practical preparation for this inevitable event. In the past several decades, many spiritually inquisitive westerners from both Europe and the United States have turned to the wisdom of Tibet's mature religious understanding for answers to those questions that science and medicine have failed to address. In the end, there is not a single human being who is not going to die, sooner or later. It is therefore impractical, according to some opinions, not to examine the issue with the greatest concern and not to benefit from the trials and errors of ancient tradition. It is this view that has motivated many of the western studies on the Tibetan Books of the Dead, and it is in these studies that Tibet's sophisticated methods of dealing with death and dying are appropriately recognized as a skillful, compassionate, and humane response to life's certain end. 
  

 
	The Tibetan Book of the Dead.  
Edited by Walter Y. Evans-Wentz and translated by Kazi Dawa Samdup. Oxford: Oxford University Press, 1927. First Edition. (On loan from Bryan J. Cuevas) 
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The Tibetan Book of the Dead.  
Edited by Walter Y. Evans-Wentz and translated by Kazi Dawa Samdup. Oxford: Oxford University Press, June 1936. Second Impression. (On loan from Bryan J. Cuevas) 

	The first English language translation and commentary of the most famous Tibetan death text, 'The Great Liberation upon Hearing in the Intermediate State' (Bardo Tö-dröl, bar do thos grol chen mo), appeared in 1927. Its editor, Dr. Walter Y. Evans-Wentz (1878-1965), christened the text with the title The Tibetan Book of the Dead in order to convey to the western reader the true character of the text as a whole. The actual translation into English was provided by Kazi Dawa Samdup (Kazi zla ba bsam Îgrub, 1868-1922), who had previously served as interpreter to both the British Government in Sikkim and the Tibetan Plenipotentiary in India, and had also been the teacher and translator for the first great female pioneer of Tibet, Alexandra David-Neel (1868-1969) during her stay in Sikkim. After Dawa Samdup's death, over the course of several years, Evans-Wentz reworked, edited, and composed lengthy notes to the surviving translations, basing his interpretive conclusions upon material drawn less from the Tibetan Buddhist traditions (with which he was only vaguely familiar) and more from the Spiritualism of Madame Helena Petrovna Blavatsky (1831-1891), founder of the Theosophical Society, and from the neo-Vedantic Hindu views of his Indian guru Swami Satyananda. Consequently, Evans-Wentz's reworking of Dawa Samdup's earlier translations and his copious commentarial footnotes are truly idiosyncratic and impressionistic interpretations of the Tibetan Buddhist doctrines contained in the text. The commentaries of Evans-Wentz certainly bear the imprint of his romantic Theosophical leanings and nineteenth century intellectual prejudices. 
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	The Tibetan Book of the Dead.  
Edited by Walter Y. Evans-Wentz and translated by Kazi Dawa Samdup. Oxford: Oxford University Press, 1960. Paperback Edition. 




	Further contributions to Evans-Wentzâs creative interpretations of the Book of the Dead were not offered again until the renowned psychoanalyst Carl G. Jung (1875-1961) psychologized the text's message in his commentary of 1938, which was published for the first time in English in the third Oxford Press edition of 1957 and subsequently prefaced to all future editions of Evans-Wentz's Tibetan Book of the Dead. Jung's insightful essay demonstrated to the wider academic population that this Tibetan text could be relevant beyond the specialized arena of Tibetology and that its content could speak to the concerns of anthropologists, philosophers, and psychologists alike. Moreover, Jung's psychological perspective generated considerable interest in non-academic circles and directly influenced the interpretations of several translations and commentaries that would follow.
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	The Tibetan Book of the Dead: The Great Liberation Through Hearing in the Bardo.   
Chogyam Trungpa and Francesca Fremantle. Berkeley, California: Shambhala Publications, 1975. 
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The Tibetan Book of the Dead: The Great Liberation Through Hearing in the Bardo.  
By Guru Rinpoche according to Karma-Lingpa. Translated with commentary by Francesca Fremantle and Chogyam Trungpa. Boston and London: Shambhala Pocket Classics, 1992. 

	Based on lectures presented at his own Buddhist institute in Vermont, the charismatic Tibetan teacher Chögyam Trungpa (1939-1987) published his own edition of The Tibetan Book of the Dead in 1975. This edition exhibits the distinctive quality of Trungpa's peculiar blend of American counter-culture individualism and Tibetan Buddhist orthodox conservatism. His highly individualized commentary to the translation certainly owes a debt to Carl Jung. In Chögyam Trungpa's view the bardo experience is an active part of every human beingâs basic psychological make-up, and thus it is best described using the concepts of modern psychoanalysis, such as ego, the unconscious mind, neurosis, paranoia, and so on. Indeed, the greatest virtue of Trungpa's text is its ability to convey the messages of the Book of the Dead in a free-flowing and comfortable style unburdened by the specialized and obscure language so often encountered in more academic works.
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	The Tibetan Book of the Dead: Liberation Through Understanding in the Between.   
Robert A.F. Thurman. New York: Bantam Books, 1994. 




	This most recent translation of The Tibetan Book of the Dead is inspired by the contemporary hospice movement in America. In this new translation, Robert Thurman, Columbia University professor and president of Tibet House in New York City, sets out to produce an even more accessible version of the popular Tibetan text for those individuals who might wish to read it at the bedside of their dying friend or relative. In this way, Thurman's Tibetan Book of the Dead is presented clearly as an "easy- to-read" guidebook for contemporary Americans. His edition is among the first to give simple practical instructions on how to make use of the Tibetan text, and includes a well-informed and extensive commentarial introduction to the essential Buddhist topics that serve as background to the ideas and practices encountered in the original work.
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	Il libro tibetano dei morti (Bardo Tödöl).  
Giuseppe Tucci. Milano: Bocca, 1949; reprint, Torino, 1972. 
[image: image59.jpg]




A Köztes Lét Könyvei: Tibeti Tanácsok Halandoknak és Születendöknek.   
 György Kara. Budapest: Europa Konyvkiado, 1986. (On loan from Bryan J. Cuevas) 




	The popularity of Evans-Wentz's edition of the Tibetan Book of the Dead was so tremendous that it went through numerous reprints and was translated from the English version into most major European languages. The text's high level of appeal also inspired several new international translations from the original Tibetan manuscripts. Among these works are included the important translation studies of Giuseppe Tucci (1894-1984) and György Kara. Perhaps as tribute to the pioneering efforts of Evans-Wentz, but certainly in keeping with long established convention, both translations carry the same title as the Evans-Wentz version, in spite of the fact that neither work translates any part of his groundbreaking English edition.
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	Secret Doctrines of the Tibetan Books of the Dead.   
Detlef Ingo Lauf. Germany: Aurum Verlag, 1975; English translation by Graham Parkes. Boston: Shambhala Publications, 1977; reprint, 1989. 




	In his Secret Doctrines of the Tibetan Books of the Dead, the German Tibetologist and scholar of comparative religion Detlef Lauf helps to clarify many of the symbolic and historical complexities that had continued to elude a great number of commentators on the Tibetan Book of the Dead since the early work of Evans-Wentz. He is also the first western scholar to acknowledge explicitly the literary diversity of this popular text, demonstrating that this so-called 'Tibetan book' is in actuality a rather large collection of books, each with its own separate symbolic content and expressed religious purpose. Moreover, in addition to his insightful contributions to the literary history of the  Tibetan books, Lauf offers an intriguing and thought-provoking comparison with the religious perspectives on death and dying found in other ancient cultures, such as those of Egypt, Persia, Greece, and Rome.
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	Tibet Bon Religion: A Death Ritual of the Tibetan Bonpos.   
Leiden: E.J. Brill, 1985. 




	Recent developments in Tibetan Bon-po studies have profitted immensely from the pioneering work of Per Kvaerne, Professor of the History of Religions and Tibetology at the University of Oslo. In his Tibet Bon Religion: A Death Ritual of the Tibetan Bonpos, Kvaerne provides a detailed description of a Bon-po death ritual as it was performed in India in 1981, focusing specifically on the structure and purpose of the ritual of the illustration cards or jangbu (see Section 3 above). Kvaerne's analysis of the jangbu ritual, in which a drawing of the deceased is used by the officiating lama to guide him or her toward an auspicious destiny, reveals the close relationship between ancient and modern Tibetan perspectives on death, dying, and the dead. This study also introduces the main features and doctrines of Bon as background to the rituals described and includes numerous illustrations and photographs published here for the first time.
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	The Tibetan Book of Living and Dying.   
Sogyal Rinpoche. San Francisco: Harper Collins, 1992. (On loan from Bryan J. Cuevas) 




	In this best-selling work, the internationally renowned meditation master Sogyal Rinpoche combines the wisdom of the most revered spiritual traditions of Tibet with the modern insights of medical science regarding death and the nature of consciousness to create an inspiring and practical self-help guide for all who wish to enhance their spiritual growth. In the words of Sogyal Rinpoche himself, The Tibetan Book of Living and Dying was written in the hope that it might "inspire a quiet revolution in the whole way we look at death and care for the dying, and the whole way we look at life and care for the living."  With this compassionate goal in mind, Rinpoche offers his own practical perspectives on such traditional Tibetan religious topics as the workings of karma and rebirth, the practices for dying, and the transitional bardos between lives. In addition, he discusses the universal similarities between near-death experiences, especially those reported by Tibetans, Europeans, and Americans, and gives advice on how to care spiritually for the dying.
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	The Psychedelic Experience: A Manual Based on the Tibetan Book of the Dead.   
Timothy Leary, Ralph Metzner, and Richard Alpert. Secaucus, New Jersey: Citadel Press, 1964; second paperback printing, 1983. (On loan from Bryan J. Cuevas) 




	Beginning with the private experiments of a small group of intellectuals and spreading quickly to America's disenchanted youth, the 1960's psychedelic revolution unleashed for a brief second in history the flash and fury of the unconscious mind upon a repressed and unsuspecting society. More often than not the dazzling and multi-colored archetypes that sprang forth came in the exotic guise of the gods and demons of India and Tibet. Mystical experience and the spiritual quest became synomous with drug-induced altered states of consciousness and the search for the ultimate 'high.'  The message of the day: "tune in, turn on, drop out."  Following a commonly held belief that many of Asia's revered scriptures could be utilized most effectively in the west by replacing their sacred images with western ones, former Harvard psychology professors Timothy Leary and Richard Alpert (aka Ram Dass), enthusiasts of the new counter-culture, took the Tibetan Book of the Dead and presented it as a guidebook for the LSD experience, complete with descriptions of the psychedelic psychodrama of ego-death, involving a 'trip' through a kaleidoscopic limbo (bardo) and a sobering return (rebirth) to the everyday world. Instructions were laid out to mirror the instructions of the lama, whose job it was to gently guide the deceased through his or her own psychic world--a flash of memories and visionary impressions of a life once lived. The Psychedelic Experience did little to clarify traditional Tibetan interpretations of the Book of the Dead, but did succeed in generating a perennial fascination for this and other related Tibetan texts among the rising generation of young American truth-seekers and future scholars.
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	The Original American Book of the Dead.   
E.J. Gold. Nevada City, California: Gateways/IDHHB Publishers, 1974; Revised edition, 1990. On loan from Gregory A. Hillis. 




	This volume is another illustration of the hybrid genre of 'Death Manual' inspired by the counter-culture's encounter with Tibetan lamas in Berkeley and environs during the late 1960's and early 1970's. Here we find a light- hearted but ultimately serious guidebook for those who seek to navigate the labyrinth of existence, whether or not, as Gold puts it, they are "attached to a biological machine." The book closely follows the Tibetan model for such manuals, and represents the author's attempt to translate the Tibetan lamas' knowledge of death technologies into an American cultural idiom. This he achieves through employing quotations from Groucho Marx, and distinctly American versions of universal archetypes such as game-show hosts, military drill-instructors, television, funhouses, and strip-poker. In addition, Gold includes order forms for books, tapes, and other curiosities from his "Bardo Shopping Network" mail-order service. Despite its irreverent tone, The American Book of the Dead served as a precursor to the "Post-Death-Experience" (PDE) literature currently popular in New Age bookstores.
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	Tricycle: The Buddhist Review.   
New York: Buddhist Ray, Inc. Vol. VI, number 1, Fall, 1996. On loan from Gregory A. Hillis. 




	Many of the hippies and spiritual seekers from the 1960s and 1970s whose introduction to Tibetan Buddhism had been connected with drugs and other psychedelic experiences went on to formally convert to the Buddhist religion, sometimes establishing spiritual communities, etc. Initially, the majority of rites and daily practices in such communities were little more than elaborate pantomimes of Tibetan rituals. As time went on, however, many felt an increasing need to translate these practices into a contemporary Western context, as well as develop a forum for discussion of specifically Western responses to classical Buddhist issues. Magazines such as Tricycle and others arose in the 1980s to fill this growing need. This recent issue of Tricycle is devoted to the topic of the relationship of psychedelic drugs to the development of American Buddhism. The cover is a hallucinatory rendering of a traditional Tibetan thangka, depicting the vivid and intense, but paradoxical and sometimes ambiguous nature of an American Buddhist's experience.
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Scroll Paintings and Hanging Art
 
 
	Scroll Painting (thang-ka) of Shakyamuni Buddha  
India, 20th century  
Watercolor on cloth, mounted on silk brocade  
46 1/4 x 26 1/4 in. (118 x 67 cm.)  
(On loan from Gregory and Maricel Hillis) 




	The historical Shakyamuni Buddha is shown here in his most popular iconographic form. He is seated in the 'lotus posture' (padmasana) with his right hand in the 'earth touching gesture' (bhumi-sparsha-mudra, sa la reg paâi phyag rgya) signifying his attainment of nirvana, and his left hand, in the gesture of meditation (dhyana-mudra, bsam gtan gyi phyag rgya), holding a monk's begging bowl in his lap. He is wearing a monastic garment like that of the first members of the Buddhist community, and his golden body is silhouetted by dark blue (lightly lined with thin gold rays) and green halos. The surrounding landscape reflects a Chinese influence, and is painted in the Eastern Tibetan style. It is this form of the Buddha who is said to have uttered the Sutras and Tantras such as those on display here, which are commonly referred to as 'The Buddha's Word' (buddha-vachana).
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	Pillar Banners (ba dan)  
Nepal, 20th century  
Silk Brocade  
24 x 6 in. (61 x 15.4 cm.)  
(On loan from Tashi Dolkar) 




	These colorful silk pennants are traditionally draped on the pillars inside the main assembly halls of Tibetan monasteries, and may also be hung on either side of a family altar. They are marked by a set of eyes symbolizing the omniscience of the Buddha and a common decorative motif on stupas  throughout Nepal and Tibet at the top, below which are Tibetan transliterations of the three Sanskrit syllables Om,Ah, and Hum, symbolizing the body, speech, and mind of the Buddha.
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	String of 25 Printed Prayer Flags (dar lcog, rlung rta)  
Nepal, 20th century  
Ink on cloth  
Each panel 10 x 11 in. (25 x 27 cm.)  
(On loan from Gregory and Maricel Hillis) 




	These prayer flags are printed in black ink on blue, white, red, green, and yellow panels of fabric. Each panel is printed with identical Tibetan text with a representation of the "Wind Horse" (rlung rta)--a symbol of good fortune--bearing a blazing jewel at the center. In the four corners of each panel are the Tibetan words for four highly symbolic creatures: top left, the garuda (a magical bird found in Hindu and Buddhist mythology); top right, the dragon; lower left, the lion; and lower right, the tiger. The Tibetan text on each flag includes various transliterated Sanskrit mantras and Tibetan prayers for averting obstacles, and for the increase of luck and prosperity. Such flags are traditionally placed at high mountain passes so that their prayers and good wishes will be carried on the wind to the sentient beings in all directions.
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	Scroll Painting (thang-ka) of Manjushriâs Pure Land  
Eastern Tibet, 18th-19th centuries  
Opaque watercolor on cloth  
29 1/2" H x 21 1/4" W (72.3 x 51.4 cm.)  
(On loan from the Virginia Museum of Fine Arts, Richmond, VA. Acc. #45.34.7 Gift of the Hon. and Mrs. A.W. Weddell, ©1997 Virginia Museum of Fine Arts)
	Manjushri is the Bodhisattva of Wisdom, and is iconographically depicted as a golden hued 16-year-old prince holding a sword with which to cut through delusions in his right hand, and the stem of a lotus upholding a Perfection of Wisdom (prajna-paramita, shes rab pha rol tu phyin pa) sutra in his left hand. Wisdom is perhaps the most revered virtue in all Buddhism, and is called the 'Mother of all the Buddhas' since only wisdom can lead to the bliss of liberation from the endless cycle of birth and death (samsara, Îkhor ba).  
This thangka depicts the heaven or 'pure land' (kshetra-shuddhi, zhing dag) of Manjushri to which the faithful and spiritually advanced practitioners are transferred immediately upon dying, and where they will be able to receive teachings directly from Manjushri himself. Here the bodhisattva is seated in his paradise surrounded by various important figures. Among these, Padmasambhava, the legendary founder of Tibetan Buddhism, is in the top center, flanked by his two consorts; the Medicine Buddha (bhaishajyaguru, sangs rgyas sman bla) and Shakyamuni Buddha to the right and left, respectively; below them are seated the Buddha of Limitless Life (amitayus, tshe dpag med) on the right, and the goddess Ushnishavijaya (rnam rgyal ma) on the left. In the lower portion of the thangka, seated outside the courtyard, appear from left to right Green Tara (sgrol ma), the god of wealth, Kubera, Vasudhara, and White Tara (sgrol dkar). Seated within the courtyard are 8 bodhisattvas, various offering goddesses, and monks in the attitude of supplication.
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	Scroll Painting of the Bardo Mandala  
Tibet, 20th century  
Gouache on cloth, mounted on silk brocade  
43 x 30 5/8 in. (109.4 x 78 cm.)  
(On loan from David Germano)
	This stunning thangka depicts the cosmic Buddha Vairochana (rnam par snang mdzad) together with all the peaceful and terrifying deities described in the Tibetan Book of the Dead emanating from his heart and forehead respectively. The mandalas of the Book of the Dead are comprised of 100 deities who are said to appear to the intermediate-state being (bar srid pa) during the first fourteen days after death. During the first week of the bardo, the forty-two peaceful deities appear before one; if the intermediate-state being is unable to recognize this more serene vision, however, then the fifty-eight wrathful deities manifest. If even these visions are not recognized as expressions of enlightened activity, then the being will be compelled to again take birth in cyclic existence. Also illustrated in the painting are the popular deities Avalokiteshvara (spyans ras gzigs) and Tara (sgrol ma) in the upper corners, with two unidentified lamas most likely from the Druk-pa (Îbrug pa) sect below them. Like other works depicting the deities described in the Book of the Dead, this painting is meant to be used for contemplative preparation for the post-death experience.
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	Scroll Painting of the Wrathful Deity Vajrakilaya (rdo rje phur pa)  
India, 20th century  
Acrylic on cloth, mounted on silk brocade  
48 1/2 x 31 in. (123 x 78.5 cm.)  
(On loan from Gregory and Maricel Hillis) 




	This winged 'heruka' (wrathful) type deity with three faces and six arms is shown in union with his wisdom consort. Together they represent the union of feminine aspect of wisdom (prajna, shes rab) and the male aspect of method (upaya, thabs). They stand on prostrate human figures to represent their triumph over delusion. Vajrakilaya is wearing shawls fashioned from flayed elephant and human skins, a tiger-skin skirt, skull crowns for each of his faces, and a garland of fifty-one human heads representing the transmutation of the fifty- one base emotions. His consort has one face and two arms, and is holding a flaying knife (katari, gri gug) in her right hand and a skull-cup (kapala, thod pa) in her left hand, and is wearing a leopard skin skirt. Vajrakilaya is one of the most important Nying-ma tutelary deities (ishta-devata, yi dam), and is related to the type of triangular ritual dagger displayed below, which represents the unity of the three bodies of the Buddha (tri-kaya, sku gsum) brought to a single point to subjugate negative forces.
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	Scroll Painting of the Wheel of Life (bhava-cakra, srid paâi Îkhor lo) 
India, 20th century 
Gouache on cotton, mounted on silk 
54 x 34 in. (137 x 86.4 cm.) 
(On loan from Daniel Perdue)
	The 'Wheel of Life' (bhava-cakra, srid paâi Îkhor lo) represents the entire process of cyclic existence (samsara, Îkhor ba). It is held in the mouth of Yama, the Lord of Death (yama, gshin rje), symbolizing the fact that all beings constantly dwell in the 'jaws of death.' The main body of the thangka is composed of a series of concentric circles. In the center are a pig, a snake, and a cock symbolizing the three 'poisons' (tri-visha, dug gsum) of ignorance, anger, and lust. The animals are depicted as biting or chasing each others' tails, representing the vicious and cyclical nature of these emotional distortions. The next circle illustrates the two paths open to sentient beings: one dark and leading downwards to the three 'unfortunate' transmigrations (ngan Îgro), and the other light and leading upwards to the three 'happy' transmigrations (bde Îgro), and ultimately nirvana. The next circle is divided into five or six separate sections representing the six transmigratory states: the upper realms of the gods (deva, lha), the demi-gods (asura, lha ma yin), and human beings (manusya, mi), and the lower realms of the animals (tiryak, dud Îgro), hungry ghosts (preta, yi dvags), and hells (naraka, dmyal ba). The outermost circle is composed of a series of illustrations depicting the twelve links of interdependent origination (pratitya-samutpada, rten Îbrel), the causal process whereby  beings continually are born, live, die, and are reborn. Outside the wheel stands a Buddha pointing to the path leading out of this vicious circle.




Statuary
 

 

	Statue of Shakyamuni Buddha 
Tibet/China, 18th-19th centuries 
Bronze with gilt 
11 x 7 1/4 x 5 in. (28 x 18.2 x 12.5 cm.) 
(On loan from the Bayly Museum of the University of Virginia)




	The historical Buddha, Shakyamuni, is represented here as he was at the time he overcame his final temptation by the demon Mara. Dressed in monastic robes, seated in the lotus posture upon a lotus throne supported by snow lions, his right hand reaches down to touch the ground (bhumi-sparsha, sa la reg pa) as he did when he called upon the goddess of the earth to bear witness that he had overcome the cycle of birth and death and achieved enlightenment, while his left hand remains in his lap in the gesture of serene meditation (dhyana-mudra, bsam gtan gyi phyag rgya).
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	Statue of an Indian Yogin or 'Great Adept' (maha-siddha, sgrub thob chen po) 
Tibet, ca. 17th century 
Copper alloy inset with semi-precious stones 
4 1/2 x 3 3/4 x 2 1/2 in. (11.1 x 9.5 x 6.0 cm.) 
(On loan from the Virginia Museum of Fine Arts Acc. #91.525 Gift of Berthe and John Ford, ©1997 Virginia Museum of Fine Arts) 




	This piece is a superb representation of one of the eighty-four 'Great Adepts' (maha-siddha, sgrub thob chen po) of Indian Tantric Buddhism, of whom the most famous is Naropa, the originator of the teachings explained in the texts displayed here. These adepts were generally considered rebellious or eccentric figures who self-consciously flouted societal and religious norms. As such, they are often portrayed as naked, in sexual union, wearing ornaments of human bones, or engaging in unorthodox behavior. This figure is seated in a relaxed pose, holding a vajra in his right hand and a skullcup (kapala, thod pa) surmounted by a crossed vajra in his left hand. He wears the bone ornaments traditionally associated with wrathful deities, including a skull diadem, earrings, chest-piece, anklets, bracelets, armlets, etc. He also wears a fabric band used by yogins to hold their legs in place for prolonged periods of meditation, in additional to a freshly flayed human skin over his shoulder. This statue may depict Virupa, an important Indian saint and a central figure in the lineage of the Sa-kya school of Tibetan Buddhism.
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	Carved Wooden Print Block 
Tibet, 18th-19th centuries 
Wood 
18 1/2 x 3 3/4 in. (47 x 9.5 cm.) 
(On loan from the Bayly Museum of the University of Virginia) 




	This piece is a wood block used in the printing of Tibetan books called  bay-cha (dpe cha). This particular block is from a Buddhist sutra, probably from the "Perfection of Wisdom" (prajnaparamita, pha rol tu phyin pa) class of literature. This piece is included here to illustrate the primary book-making technology employed in Tibet up until the Chinese annexation in the middle of the present century. Many of the Tibetan language books in the present exhibition were produced by means of similar blocks.
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	Statue of Padmasambhava (Guru Rinpoche) 
Tibet, C. 17th century 
Figure: Ivory 
Height: 4 1/2 in (11 1/2 cm.) 
Throne: Silver 
Height: 8 3/4 in. (22 1/4 cm. 
(On loan from Georgiana McCabe) 




	This Tibetan figure of Padmasambhava, the Lotus Born, wears full robes and a half-vajra hat. It sits on a raised beaten silver throne and double nimbus, all with heavy repousse. Padmasambhava is the legendary eighth century founder of the Nyingma-pa Buddhist order and one of the first to bring Buddhism to Tibet. A master of esoteric doctrines and rites, he is revered for subduing indigenous Tibetan demons bent on preventing Buddhism from taking root in Tibet. Padmasambhava is believed to have hidden many of his esoteric teachings as literary 'treasures' or terma (gter ma) in unusual and remote locations so that they would later be recovered at a time when their spiritual message would have the most beneficial impact. Among these treasures is the Tibetan Book of the Dead, later revealed by Karma Lingpa (Kar ma gling pa, b.ca.1350).
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	Statue of the goddess Green Tara (rje btsun sgrol ma) 
Tibet, 20th century 
Copper, bronze, semi-precious stones, gilt and pigment 
8 1/4 x 4 1/2 in. (21 x 11.5 cm.) 
(On loan from David Germano) 




	Tara is one of the most venerated bodhisattvas in all of Tibetan Buddhism. According to legend, she was born from a tear shed by Tibet's patron bodhisattva, Avalokiteshvara (spyans ras gzigs). Here Green Tara is shown sitting upon a  lotus throne with her right foot extended and resting on a small lotus. Her right hand is extended across her right knee in the gesture of charity (vara-mudra), and her left hand is held up in the gesture of philosophical argumentation (vitarka-mudra). In both hands she holds the stems of blue lotuses (utpala) which are in full flower, one at her right, and the other at her left shoulder.




Ceremonial Objects
 
 
	Prayer Wheel (mani lag Îkhor)   
Nepal, 20th century   
Brass and copper, with a wooden handle   
12 1/2 x 3 in. (31.8 x 7.6 cm.)   
(On loan from Tenzin Wangyal Rinpoche and the Ligmincha Institute 




	Tibetan Buddhists believe that through rotating the metal canister of the prayer wheel (which is filled with a paper roll of printed prayers and mantras), they will accumulate merit and virtuous karma which will in turn assure them of rebirth in one of the three higher realms of cyclic existence (samsara, Îkhor ba), i.e., the realms of the gods, demi-gods, and human beings. Prayer wheels are usually used by lay Buddhists in conjunction with other popular lay-practices such as mantra recitation and circumambulation of pilgrimage sites. Lay people, lacking the time and expertise, probably favor such practices over the more rigorous and technically demanding practices employed by religious specialists. Each rotation of the wheel is thought be equivalent to reciting however many mantras are inside the canister, allowing the practitioner to rapidly amass the merit necessary to avoid unwanted suffering in future lives. The rotation of the canister is maintained by deft movements of the wrist, aided by a weight which is attached to the canister by a short length of wire chain.
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	Ritual Scepter and Bell (vajra-ghanta, rdo rje dril bu)   
India, 20th century   
Metal alloys   
Bell: 8 5/8 x 4 1/2 in.(22 x 11.5 cm.) Scepter: 6 1/2 in. (16.6 cm.)   
(On loan from Bryan J. Cuevas) 




	The ritual scepter (vajra, rdo rje) and bell (ghanta, dril bu) are the most important ritual elements in Vajrayana Buddhism. The vajra, from which Vajrayana Buddhism takes its name, symbolizes the active male aspect of enlightenment often equated with skillful means, compassion, or bliss. The vajra evolved from the thunderbolt-scepter wielded by the Vedic god Indra. When used in ritual, the vajra is paired with the bell which represents the feminine principle of wisdom. These twin principles of compassion and wisdom are indispensable to the attainment of enlightenment. Although the use of the vajra and bell varies from ritual to ritual, they are used primarily in tandem with ritual gestures (mudra, phyag rgya) to evoke the Buddhas and Bodhi-sattvas, or to make musical offerings to various deities.
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	Crystal Rosary (shel gyi Îphreng ba)   
Nepal (?), 20th century   
crystal, string   
21 in. (53.3 cm.)   
(On loan from Nawang Thokmay)   
  




	This rosary (mala, Îphreng ba) consists of 108 crystal beads. Rosaries are very important religious objects for all Tibetan Buddhists, whether lay or clergy. They are most commonly used for calculating the number of mantras one has accumulated over a period of time. The mala or rosary may be used to compute the number of mantras one recites in a formal session of meditation, or informally as one engages in other daily activities. Malas made from crystal or seeds are said to be appropriate for practices that focus on serene Buddhas and deities, and crystal malas are also used by lamas to perform divinations. Bone malas are most appropriate for meditation on fierce deities.
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	Offering Mandala   
Nepal, 20th century   
Hammered copper   
Base: 6 1/2 x 4 1/2 in. (16.5 x 11.5 cm.)   
(On loan from Gregory and Maricel Hillis)
	In ceremonial use the mandala offering plate is piled with rice or other cereal grains mixed with beads, semi-precious stones, coins, etc., using three successively smaller rings to create a small round stepped tower upon which a wheel ornament, symbolizing Buddhist doctrine, is placed. This model is a ritual representation of the entire universe as it is described in Buddhist cosmological texts. The practitioner first meditates upon the 'empty' (shunya, stong pa) nature of all phenomena and then imagines that from within this state he or she is creating the cosmos from the ground up by carefully placing mounds of rice in the cardinal and intermediate directions to represent its important features: the mountain at the center of the world, the various continents, goddesses, auspicious symbols, the sun and moon, etc. Once the practitioner has completed the ritual construction of the world in this way, he or she then presents the model to an object of devotion, whether a teacher, image, or visualized Buddha, thereby attaining the merit required to achieve a happy rebirth (bde Îgro) and ultimately nirvana or enlightenment.
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	Ritual Scepter and Bell (vajra-ghanta, rdo rje dril bu)   
India, 20th century   
Metal alloys   
Bell: 8 5/8 x 4 1/2 in.(22 x 11.5 cm.) Scepter: 6 1/2 in. (16.6 cm.)   
(On loan from Gregory and Maricel Hillis) 




	This ritual scepter (vajra, rdo rje) and bell (ghanta, dril bu) are similar to, but slightly smaller than, those displayed elsewhere in the exhibit.
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	Offering Bowls (ting)   
Nepal, 20th century   
White metal   
(On loan from Nawang Thokmey) 



	The seven offering bowls (ting), often referred to as the 'seven magnificences' (bdun mtshar), together with illumination in the form of a butter lamp or candle (or an electric light today), represent the eight traditional Tibetan offerings. These derive from the Indian custom, still practiced today, of offering eight hospitalities to a guest at one's home: water for drinking, water for washing one's feet, flowers, incense, illumination, scented unguent, fruit, and music. Alternatively, water can be offered in all seven bowls. The bowls are filled with cool, clear, clean water (yön chap) every morning and are emptied each evening. Offering bowls range in quality according to one's means and may be exquisitely crafted from precious metals and jewels.
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	Drum Used for Exorcism   
Nepal, 20th century   
Wood, cotton, and skin, with padded cloth case   
8 1/4 x 4 in. (21 x 10.2 cm.)   
(On loan from Tenzin Wangyal Rinpoche and the Ligmincha Institute) 




	This large pellet drum is used together with a bell and trumpet fashioned from a human thigh bone to create an eerie musical accompaniment for the esoteric 'cutting' or ãchödä (gcod) ritual. The drum is made of two shallow wooden bowls joined at their bases, with the two open sides covered with a green stained skin. A heavy woven strip of fabric is tied around the drum, leaving a length to serve as the handle. Also attached are two cords, one on either side, with a pellet of stitched cloth at the end of each to produce the sound when the drum is rotated. Although popularly thought to be an exorcism rite, on a deeper level the ãchödä ceremony has the aim of 'cutting through' (gcod) conceptual distortions (vikalpa, rnam rtog) which give rise to the process of duality in the apparent world, i.e. the belief in a real apprehending subject and apprehended object. This sense of duality leads to all egotism and emotional conditions, the presence of which keeps sentient beings separated from the realization of their own true nature, i.e., Buddha-Nature (tathagatagarbha, de bzhin snying po). Therefore it is necessary to eliminate or sever these discursive processes. Having done so, one becomes free from all dichotomies including fear of birth and death, etc. The meditation that accompanies the ritual takes the form of a sacrifice in which the practitioner imaginatively offers his or her body, senses, and life itself to a female manifestation of the Buddha. The rite is an hallucinatory evocation during which terrifying deities and demons appear to the meditator. In fact, it is recommended that the practice of chöd be carried out in cementeries filled with corpses, jackals, vultures, etc. so that the practitioner's deeply held sense of ego manifests even more strongly than usual in order that it may be completely sacrificed.
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	Ritual Dagger (kila, phur pa)   
Tibet, 17th-18th centuries   
Gilded copper alloy, iron, pigments, turquoise   
11 x 1 3/4 x 1 3/4 in. (28 x 4.4 x 4.4 cm.)   
(On loan from the Virginia Museum of Fine Arts Acc. 93.18 Gift of Arthur Glasgow by exchange, ©1997 Virginia Museum of Fine Arts) 




	The phurba (kila, phur pa) or ritual dagger is a tantric ritual implement used symbolically to conquer evil spirits or negative emotional states, as well as avert obstacles. Phurbas are used in esoteric rites by high level tantric practitioners. The phurba is made in three separate segments: the head, the shank, and the triangular blade. The three-sided blade has two serpent-like creatures called nagas (klu) entwined around it, and above each of the corners of the blade there is a gilded crocodile (makara). The shank is comprised of two inverted lotuses at the center, with what appear to be decorative knot-designs on either side. Finally, at the top of the dagger are the three heads of the deity Vajrakilaya, each with three eyes, blazing bushy hair and eyebrows and skull crowns with turquoise inlay. The triple-head is crowned with a miniature half-vajra. When using the phurba, the meditator recites the appropriate liturgy, and invites the actual deity to abide within the dagger. The practitioner then imagines that he or she is frightening and subduing the evil spirits by impaling them with the blade.
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	Ritual Crown (dbu rgyan) with Royal Topknot   
Nepal (?), 20th century   
Copper alloy with gold paint, cotton   
Crown: Each panel 6 1/2 x 2 in. (16.5 x 5 cm.); Topknot: 10 in. (25.4 cm.)   
(On loan from Tenzin Wangyal Rinpoche and the Ligmincha Institute) 




	A lama 'crown' consisting of five thin copper (?) panels with arched tops, painted gold, and attached to each other with a red cord. In the center of each panel is a Sanskrit syllable corresponding to one of the five meditational or ãcosmicä Buddhas (dhyani-buddha). The crown is worn together with a stitched fabric topknot with loosely hanging strands of cotton in the rear. Such crowns are used by lamas and monks during certain religious ceremonies such as tantric initiations rituals (abhisheka, dbang), and are styled after the iconographic representations of 'Enjoyment Body' (sambhogakaya, longs sku) Buddhas' ornaments, which are in turn based upon the traditional garb of the royal class. While wearing the crown, the lama or monk visualizes himself as the actual deity. Such crowns may be worn by several initiates at once during a large initiation ceremony, or individually by a single monk during a 'self-initiation' ceremony. They may also be worn during certain ritual dances.
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	Bone Armlet (gdu bu)   
Tibet, 18th-19th centuries   
Bone, beads, string   
4 1/2 x  32 1/4 x 1/2 in. (11.4 x 81.6 x 1.1 cm.)   
(On loan from the Virginia Museum of Fine Arts, Acc. #91.490, Gift of Mr. Orrin Hein, ©1997 Virginia Museum of Fine Arts) 




	These carved bone figures, strung together with bone, wood, and coral beads, depict wrathful faces, meditating yogins, a lotus with a Sanskrit syllable (possibly Om), a 'Wheel of Doctrine' (dharma-cakra, chos kyi Îkhor lo), a vajra, in addition to other purely decorative elements. This piece is part of a larger ceremonial costume that normally includes bone bracelets, anklets, crown, apron, and chest plate. Such costumes were used during important tantric rituals and performances, and were ideally made from human bone. They are based on the ornaments usually associated with the wrathful (heruka) deities of the highest classification of tantra (anuttara-tantra, bla na med paâi rgyud).
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	Bone Rosary (rus kyi Îphreng ba)  
Nepal (?), 20th century  
Bone, string  
21 in. (53.3 cm.)  
(On loan from Bryan J. Cuevas) 




	This rosary (mala, Îphreng ba) of 108 miniature carved skulls is probably made from yak bone. Rosaries are very important religious objects for all Tibetan Buddhists, whether lay or clergy. They are most commonly used for calculating the specific number of mantras one has accumulated over a period of time. The mala or rosary may be used formally to compute the number of mantras one recites in a session of meditation, or informally as one engages in other daily activities. Whereas malas made from seeds or crystal are thought to be appropriate for practices that focus on serene Buddhas and deities, bone malas of this type are most appropriate for meditation on fierce deities. This type of rosary is not particularly common among Tibetans, and was probably made in Nepal for sale to tourists.
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