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Foreword

CCORDING TO TIBETAN TRADITION, it is very important to read

the biographies of great lamas as an example and inspiration to

spiritual life. H. E. Dezhung Rinpoche was one of the greatest

and most learned Sakya masters of our time. His realization was incompa-

rable, his compassion unlimited, and his influence on all he met continues
to this day.

It is my pleasure to introduce the first complete biography of his life that
is available in English. It is fortunate that this has been written by Dr. David
Jackson. Not only is he a student and scholar of Tibetan Buddhism, but he
was one of H. E. Dezhung Rinpoche’s closest disciples, lived near him for
many years, and served him as interpreter. Dr. Jackson has drawn on his
own experience as well as interviewed those who knew Rinpoche well.

As Sakya Phiintsok Phodrang Head Lama of the Sakya order of Tibetan
Buddhism, I knew H. E. Dezhung Rinpoche as a great Sakya lama, as the
cofounder with me of Sakya Monastery in Seattle, Washington, as a teacher,
and as a relative—the uncle of my wife and great uncle of my five sons. We
shared a spiritual lineage as well as a family lineage. In all my contact with
H. E. Dezhung Rinpoche, he epitomized the life of a bodhisattva.

T
A.E_%f*;w wey T B

H.H. Jigdral Dagchen Sakya, Sakya Phiintsok Phodrang



3. Dezhung Rinpoche in a private garden. Seattle, ca, 1980.



Preface

I know that I am unworthy and incapable of writing the life of a man
so deserving of our imitation and all our veneration. And I would

never have attempted it, were it not for the eager desire of the friars.

1 wanted to be perfectly sure of the truth about his life and have a clear
grasp of it before setting it down for posterity, and so I went to his
birthplace and visited the country where he lived and he died.

There I was able to speak with some of his close friends who were still
alive and to interview them carefully, especially those who had first-hand
experience of his holiness and had tried to imitate it themselves.'

HE MODEST and painstaking care avowed by St. Bonaventure in

the preface to his biography of St. Francis of Assisi could be a

model for a biographer in any era—though Bonaventure did
not actually carry them into practice. As a hagiographer, Bonaventure
became a censor, cutting from the life story whatever did not fit his ideal
of the saint, and even decreeing, forty years after his master’s death, the
destruction of all previous biographies of St. Francis and their replacement
with his own compilation.? Thus even the job of hagiographer has abuses
and pitfalls.

For the present biography of the Tibetan master Dezhung Rinpoche
(1906-1987), my aims remain the old-fashioned ones of Bonaventure: to
grasp the truth about a saint’s life and set it down for posterity. I hope I have
succeeded in some respects, though truth about a mystic has always been an
elusive commodity and it is no less so in this highly reflective and secular
age. The respect, gratitude, and affection I have for my saintly subject have
certainly influenced and biased me. To what extent I have unconsciously
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become a censor, forcing the life story into an idealized, sanitized mold or
otherwise distorting the account, the reader must try to judge.

The following story is a hagiography, the biography of a saint. The facts
I could ascertain about Dezhung Rinpoche’s life from his writings, acquain-
tances, and my own direct encounters with him were worthy of a tradi-
tional religious biography (Tib. rnam thar, “spiritual career” or “life of
liberation”) of a lama. Dezhung Rinpoche in his old age was esteemed as a
remarkable man by many of the greatest living Buddhist masters of Tibet.
Most who knew him, even non-Buddhists, respected him as a saintly man,
and many who knew him most intimately were convinced he was a saint.

Dezhung Rinpoche was born into an ordinary family of Sakyapa (and
Ngorpa) patrons and practitioners in Gapa district of Kham in eastern
Tibet. Though at the time of his birth in 1906 the Sakyapa tradition had
been in relative decline in western and central Tibet, the fires of the tradi-
tion continued to burn brightly in Kham province to the east, especially in
the person of Dezhung Rinpoche’s main teacher, Gaton Ngawang Lekpa
(1864-1941). Besides Dezhung Rinpoche himself, the greatest figure in this
biography is Ngawang Lekpa. Again and again this master influenced
Dezhung Rinpoche and determined his actions, from the period of his early
studies right down to his building a new Tharlam monastery in Nepal in the
1980s and to the teachings he gave on Sanskrit grammar shortly before he
passed away.

Dezhung Rinpoche’s life was, however, anything but one-sided. One of
his earliest memories was of being given into the care of his paternal uncle,
the meditator-monk Ngawang Nyima, who raised him from age four or
five in a retreat house and influenced him to devote his whole life to med-
itative practice. Later, from his teenage years onward, his main guru, the
great Gaton Ngawang Lekpa, influenced him to become both highly learned
and accomplished in meditation. Thus he was caught from an early time
between two impressive and powerful figures, each of whom had high but
partly conflicting hopes for him. As a youth he was torn between these not
entirely contradictory claims, but in the long run this also set the pattern for
his later development in which he laid equal stress on intellectual develop-
ment and meditative realization.

Dezhung Rinpoche grew up under the guidance of some of the greatest
religious teachers of twentieth-century Tibet. Such great masters as his main
teacher, Gatén, in effect shifted the spiritual center of gravity of the nine-
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teenth- and twentieth-century Sakyapa tradition eastward to his homeland,
Kham. The same shift can also be observed for many of the most important
Nyingma and Kagyiipa lineages, coinciding with an increased openness to
all Buddhist traditions in Kham under the influence of the nonsectarian
(ris med) movement led by such masters as Jamyang Khyentse Wangpo
(1820-1892) and Kongtriil Lotré Thayey (1813-1899). Gaton counted both
the first Khyentse and Kongtriil among his main teachers, and the spirit of
this movement lived on also in another of Dezhung Rinpoche’s greatest
teachers, Khyentse Chokyi Lotrd (1893-1959), the rebirth of the great
Khyentse based at the main seat, Dzongsar. Dezhung Rinpoche, as student
of both Gatén and Dzongsar Khyentse, was one of the last major uphold-
ers and true practitioners of this sympathetic, “inclusivist” approach.

Such facts about the general background of Dezhung Rinpoche’s life are
clear, but many difficulties remain when compiling in detail the spiritual
career of an accomplished Tibetan Buddhist master. The Tibetan tradition
distinguishes between the “outer” career of external deeds (phyi’i rnam thar),
which manifests itself directly to others, and the “inner” and “secret” life
story of learning, reflection, meditative experience, and realization.” Here I
can only hope to record his “outer” deeds, with few hints about his inner
development.

Even the telling of Dezhung Rinpoche’s external story has been compli-
cated by one of his main inner virtues: humility. Despite his remarkable
intelligence, energy, and kindness, he remained deeply—almost painfully—
modest. At times it seemed to his disciples that he carried this virtue to a
fault. One of his main later Tibetan students said, “Dezhung Rinpoche is
actually a perfect teacher and master—he’s a true Buddha. But if he has
one shortcoming, it’s that he is too humble.”

Dezhung Rinpoche often repeated the saying, “The teacher was excellent;
the student was poor” (bla ma bzang/ slob ma ngan/). He was referring to
himself as a student, but it applies a hundred times more to me. I especially
regret not recording more carefully the events of his life that he told me in
passing, some of which I remember now only in their bare outlines, and
many others of which I have completely forgotten. But more than fourteen
years have passed since Dezhung Rinpoche’s death, and it is high time to set
down as much as can be reliably learned about his life. It would be a sad
irony if the life story of Dezhung Rinpoche, one of the greatest transmitters
of history in his generation, were not carefully recorded and transmitted.
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I don’t mean to imply that Dezhung Rinpoche has been completely
overlooked until now. Though Sakyapa masters and traditions have been
relatively neglected in recent histories of Buddhism in the West,* Dezhung
Rinpoche’s career, writings, and influences on Western scholarship and even
his Tibetan writings are by no means unknown. In recent years a translation
of a long series of teachings that he gave in New York in the late 1970s was
published, together with a biographical sketch, as the book 7he Three Lev-
els of Spiritual Perception (1995)—a revised second edition of which was
released in 2003.> His great personal influence has been recently reac-
knowledged by E. Gene Smith, one of the most influential American schol-
ars of Tibetan Buddhist literature.® Concerning Dezhung Rinpoche’s
writings in Tibetan, several appeared from Delhi during his own lifetime,
and an edition of his complete works should, let us hope, appear from India
or Nepal in the next year or two.

Still, when I began this study in 1992 the situation was different. In par-
ticular, there was no satisfactory biography in cither Tibetan or English, so
I decided to try to compile the main events in Dezhung Rinpoche’s life,
remembering how much he had stressed the importance of recording the life
stories of his own teachers. No doubt many among his students, colleagues,
and friends would like to know his life story in more detail, and this biog-
raphy is primarily intended for them. But his story is in many places of
wider interest, recording as it does important facets of Tibetan religious
culture that are today radically changed or lost in his land of birth. For that
reason I decided to present the biography here in this expanded and anno-
tated form.

Several students of Dezhung Rinpoche had begun already in the 1960s to
record his life story. Some encouraged him to set down the main facts of his
life, but he opposed the idea. When beginning the present work, I started
with my own notes and memories, gradually supplementing those with the
reminiscences of his brother Kunzang Nyima recorded by Jared Rhoton,
interviews of other surviving witnesses, and whatever other written sources
I could locate. I tried to use as much as possible Dezhung Rinpoche’s own
writings and other trustworthy written sources, though I could not system-
atically use his diaries from the 1960s and 1970s (for reasons explained below
in appendix B). Luckily, I could locate a few scraps of unfinished autobio-
graphical writings among his surviving papers, and these served as crucial
records of his early life up to the late 1940s.
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Note on Names

In writing Tibetan histories, the correct literary Tibetan spellings of personal
and place names (giving them in exact romanization) are essential. A major
part of my own struggle when working through the various oral accounts
has been to establish these spellings, hoping that they might help the even-
tual composing of Dezhung Rinpoche’s biography in Tibetan. To convert
it all to phonetics strikes me as pointless. Imagine what would be lost in a
European or American history if the English, French, and Spanish names
were presented willy-nilly in rough approximations: Lincoln as “Lingkun,”
Charlemagne as “Sharleman,” etc. Moreover, in some Tibetan border
dialects many of the “offending” pre-initial letters are still spoken just as
written. Nevertheless, Tibetan in romanization does repel many nonspe-
cialist readers, especially when served up in large helpings. Therefore in the
main narrative of this book I have rendered some common proper nouns
phonetically, leaving the more infrequent usages in romanized Tibetan.
This leads to a combination of phonetic and transliterated spellings, some-
times even within the same name. I beg the reader’s indulgence in this
unusual convention. For those interested, the corresponding Tibetan
spellings can be found in the Table of Tibetan Words and Names.

In a book where hundreds of Tibetan names occur, the reader cannot be
blamed for feeling not only bombarded by innumerable foreign names but
also adrift among the currents of unknown naming customs. The basic
structure of a lama’s name is, however, simple. A complete name normally
consists of two elements in this sequence: (1) a title and (2) an ordination
name. A complete title, in turn, has two parts: (1a) place or lineage of ori-
gin and (1b) a function, rank or status. For example, Sakya Panchen (“Great
scholar [rank] of Sakya [place]”). One problem for ordinary readers is that
many of the common monastic ranks or functions are not easily recogniz-
able. In addition, Tibetans often abbreviate names and titles, making the
individual parts hard to discern.

For example, the name of the famous lama Kongtriil Lodré Thaye can
be explained as Kongtriil (title) and Lodrd Thaye (ordination name). Here
Kongriil is the universally accepted abbreviation for Kongpo (place) Triilku
(rank). Thus his full name means “Lodrd Thaye, the Incarnate Lama of
Kongpo (Bam stengs).” But in a religious context that would still sound
bare and hardly respectful. Normally just his abbreviated title was used,
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though accompanied by additional titles of respect, in the form: Jamgén
Kongtriil Rinpoche (“The Manjusri-Lord Kongtriil, Precious One”). Such
titles of respect have also occasionally slipped into my historical narrative,
following Tibetan Buddhist custom. (On the several possible types of
Tibetan names and titles, see also E. Gene Smith 2001, pp. 258—262, where
the seven names of Kongtriil are listed and explained.)

For the capitalization of proper nouns, I have agreed to use the conven-
tion of some North American Tibetologists that avoids internal capitaliza-
tion, in harmony with the Wisdom editorial style. Another possibly
confusing convention is that I have called U Province “Central Tibet” (both
words capitalized), whereas both U and Tsang provinces together are “cen-

tral Tibet.”
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Life in the Old World
1906—1960






First Years at Tharlam

NE SUNNY MORNING in 1910 in a high farming village of east-

ern Tibet, two young parents observed their four-year-old boy

playing lama again. Sitting on a pile of hand-woven yak-hair
bags as his “throne,” the boy pretended to perform rites for his playmates
on the rooftop courtyard where the children had gathered to play in the
sun. The parents exchanged smiles.

Noting the affinity the boy had for religion, the boy’s father, an ex-monk
and traditional doctor, made it a point to take his son to the local monastery
now and then. The boy liked it there,” and he particularly enjoyed visiting
his uncle’s retreat house.

After a little discussion, his parents decided to dedicate the boy to the
Buddhist monkhood.® Tibetan parents commonly gave at least one son at
about age seven or eight to become a monk. But this young couple took the
unusual step of sending their little son, when he was only four or five,” into
the care of his paternal uncle, Ngawang Nyima (1872/73-1951), a diligent
meditator-monk living in retreat at Tharlam monastery.™

His parents did not explain their decision or give the little boy any warn-
ing. One day his father simply led him to the retreat house of his uncle and
briskly carried him down the ladder into an empty, open compound. Just
as quickly, his facher left.

The boy found himself completely alone; his uncle was still in the mid-
dle of one of his daily meditation sessions. He felt so shocked and aban-
doned he could neither laugh nor cry. Finally his uncle came out of
meditation, cheered him up, and put him to bed.

For the next five years the boy remained closed up in his uncle’s retreat
house, cut off from his parents and the rest of the world. He never stayed
another night at home with his mother." When he did see his parents in the
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next few years, it was only through the small window through which food
and other necessary articles were passed. Some local people were surprised
that such a small boy could live in such a secluded setting,? but he quickly
adapted to the new life.

4. Farmhouses in robber-infested southern Kham, ca. 1910.

His sole companion and caregiver, Uncle Ngawang Nyima, was a tall,
thin monk of Tharlam monastery, a great yogi of Vajrayogini in Naropa’s
tradition (Na ro Mkha’ spyod ma) who lived most of his life shut up in his
retreat house near Tharlam monastery. In his youth, Ngawang Nyima had
met the great Jamyang Khyentse Wangpo. As a young monk he went to
Ngor monastery in Tsang Province of central Tibet, where he received his
main vows and teachings from the great Khangsar abbot Ngawang Lotr
Nyingpo (fifty-ninth Ngor abbot).”

In his younger days this uncle had been known as Ra’ok Trakseng, famous
locally for his fierce disposition: he habitually got into arguments and never
walked away from a fight. He is said to have worked as a young man for
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some of his distant relations (such as for Dzinda Anye Kalsang Génpo),

accompanying caravans to Dartsedo and other destinations. He was highly

valued as a companion on account of his bravery and dependability." But

then, in his early twenties, he met the great Buddhist masters Nyiga Dor-

jechang, Dezhung Trulku Lungrik Nyima, Lekpa Rinpoche, and the Gapa

Lama Chala Rinpoche, after which he changed radically, shutting himself
up in retreat and devoting himself entirely to meditative practice.” He also

had significant encounters with the masters Dru Jamyang Rinpoche and

Rakshiil Drukpa Tobju Rinpoche (Ngawang Tobju). In addition, he later

received Nyingma teachings from Shenga Rinpoche, including Dza Pal-

triil’s introductory manual to the Snying thig cycle entited The Words of
My Perfect Teacher (Kun bzang bla ma’i zhal lung), the Rayu ma ngal gso of
Longchenpa, and the profound instructions Ye shes bla ma."

From the age of twenty-four (ca. 1896) until his death fifty-four years
later, Ngawang Nyima stayed nearly the whole time in retreat. When his
nephew, the young Kénchok Lhiindrup (Dezhung Rinpoche), joined him,
he had already been in retreat for about ten or eleven years.”” In his life he
recited the “Three-Om” Vajrayogini mantra one hundred million times,
and he also completed the foundation practices a million times each, under
the instruction of Dezhung Lungrik Nyima.” He was also a practitioner of
the Karma Kagyii J6 tradition (75hogs las yon tan kun "byung) and had com-
pleted major retreats for such deities as White Tara, Mahakala Gurgyi
Génpo (“Lord of the Tent”), and Seng gdong ma (“Lion-faced Dakini”).
He mastered “holding the nature of mind in view” (sems ngo skyong ba).”” He
practiced four meditation sessions per day (especially on Vajrayogini, Na ro
Mkha’ spyod ma), and at the end of his daytime sessions he would ring his
bell. After this, sometimes people outside would come to the window of
his retreat house and, by speaking through it, consult him.

At first, since the little Kénchok Lhiindrup was too small to dress or go
to the toilet by himself; his uncle had to care for him. After a year or so, the
boy was old enough to help his uncle with small tasks, such as making tea.
The retreat house was two stories tall and had the dimensions of a normal
house inside. Ngawang Nyima kept it beautiful by planting flowers in pots.
One of the young boy’s duties in winter was to put the pots out in the sun-
shine in the morning and to take in the tender flowers, covering them with
a blanket, at night. Ngawang Nyima loved flowers, and he liked to grow rare
and beautiful varieties. Thirty years later, when Dezhung Rinpoche was
leaving to visit the great trade town of Dartsedo (Tachienlu) in Minyak,
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near the Chinese border, he offered to bring back for his uncle anything he
wanted. All Ngawang Nyima requested were seeds or bulbs to grow beau-
tiful flowers, so Dezhung Rinpoche took care to search out a number of spe-
cial tubers and seeds.”

Occasionally his parents brought food for him and his uncle, passing it
through the window. Sometimes other patrons brought food. The door and
windows leading out were bolted shut and sealed, and water had to be
poured in from outside through a pipe that led into the kitchen. The only
practicable way for a person to come in was to climb down a ladder from
the upper story of an adjoining house.” Inside the retreat house there was
also a dog, who would come and eat with them at mealtimes.”

Uncle Ngawang Nyima was thus Dezhung Rinpoche’s first teacher.
Though his uncle treated him kindly, the young boy stood in awe of him,
trying to do everything his uncle ordered and trusting strongly in every-
thing he said.”

From a young age he learned to read from his uncle, and by age six he
was quite proficient. When Rinpoche was first learning to read, Uncle
Ngawang Nyima would sit nearby, quietly reciting mantras. Rinpoche had
to read out the spelling of each word in the traditional way (sbyor klog), first
one letter at a time and finally the pronunciation of the whole syllable. If he
made no mistake, his uncle would keep quiet. But when he gave the wrong
spelling or final pronunciation, his uncle would grunt or clear his throat,
and he would have to correct himself. If he erred a second or third time, his
uncle would pick up a stick that he kept by his seat and whack his young
pupil over the head.*

The basic characters of the dbu-can alphabet he learned at once, but the
combinations of prefixes, subscripts, superscripts, and so forth were more
difficult. Learning the cursive script came almost automatically: his uncle
showed him a letter from Dezhung Rinpoche’s future chief teacher, Gatén
Ngawang Lekpa, and from that he learned the script almost immediately.”

When his uncle was in one of his daily meditation sessions, he was left all
alone. Sometimes in the day when he was all by himself he felt lonely and
depressed, but other times he felt elated and laughed. In the evening when
his uncle came out of his afternoon meditation session, he always felt happy.*

As his texts for learning to read, he and Uncle Ngawang Nyima used the
Life and Songs of Milarepa compiled and edited by Tsangnyon Heruka, the
Klong chen snying thig introductory text Words of My Perfect Teacher (Kun
bzang bla ma’i zhal lung) by Paltriil, the Bhadrakalpika Siitra, the biography
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of Karma Chakme, and other biographies. In particular, his uncle read to
him from his own favorite work, the Life of Milarepa, and the young
Dezhung Rinpoche developed a lifelong admiration for Lord Mila. He came
to know the Life and Songs of Milarepa by heart, and he wanted to become
a great meditator just like the venerable Mila.”

When he could read out loud by himself, he would practice with this text
in particular, sitting by the tiny window that was their conduit of commu-
nication with the rest of the world, reading out the story in a sing-song, lit-
tle-boy voice to all passing by. Old people of the village who were doing
circumambulations of the nearby monastery, reciting 74nis* on their rosaries,
would often stop and listen to his chanting. Sometimes the people outside
would offer him candies or dried fruit through the small window. Some-
times, too, he would hand sweets or dried fruits back out to them, much to
their surprise. But he had to be careful not to be caught. He could only do it
when his uncle was in one of his three long daily periods of meditation.”

Omens at Birth

The special little boy, who was later to be recognized as the third Dezhung
Rinpoche, had been born on the third day of the first lunar month in the
fire-horse year of the fifteenth calendar-cycle (February 26, 1906). He was
born at Thaklung, a village just west of the Drichu ('Bri chu, upper Yangtse)
river in northwest Kham one day’s journey by horse (30 kilometers as the
crow flies) due north of the district capital and trading center, Jyekundo
(33N 97E).* Thaklung village lay in the lower part of the high, mostly tree-
less Ga district (sga smad), according to some sources—or at least it lay very
near the border of the old Ga and Kyura districts, which in olden days were
two of three affiliated territories in the upper Drichu watershed: Ga,
Denma, and Kyura (sga ldan skyur gsum).>' The settlements in the valleys of
Ga district were the northernmost agricultural areas in Kham, the only
islands of green barley fields in the otherwise seemingly endless expanses of
high, rolling nomadic grazing lands. For the tea caravans that since time
immemorial plied east and west along the treeless northern route, Ga, with
its low-lying villages and trade entrepot, was a veritable oasis.

Certain auspicious events before and at his birth led some members of
his family to suspect that the boy was the rebirth (yang srid or sprul sku) of
a lama. When he was still in his mother’s womb, his mother once went
from her home in Thaklung village to the nearby Tharlam monastery to do
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circumambulations. While she was walking around the circumambulation
path, she found by the side of the pathway, wrapped in a white ceremo-
nial scarf, a thangka scroll painting portraying the wealth deity Yellow
Jambhala. She picked it up and looked around to see who had lost it. She
stood for a long time holding it up so all who were going around the
monastery could see it and the rightful owner could claim it. But nobody
did, so she kept it and hung it in the shrine room of the family home.
After her son was born and grew older, she gave it to him, explaining how
she had found it.”?

At the time of Rinpoche’s birth, a “mu” jewel was discovered inside the
body of a sheep. This was interpreted as a very good omen.* Later the son
of Yonru Tertén ’Chi med rdo rje also pointed out that in his father’s dis-

covered text (grer ma) was written:**

[Through] one who comes from Ga, born in the horse year, there

will occur an immeasurable increase and spread of the Doctrine.

This prediction was said to refer to the birth of Dezhung Rinpoche in Ga.”

Dezhung Rinpoche’s Family

The young boy’s father and mother were Namgyal Dorje (ca. mid-
1880s-1922) and Pema Chédzom (1884-1950).> Among the six children
born to this couple, the future Dezhung Rinpoche was oldest:

1. Kénchok Lhiindrup, born on the third day of the first lunar month
of the fire-horse year (ca. February 26), 1906; died 1987.

2. Nangdzin Wangmo, female (“Aunt Chacha”), born in the earth-
monkey year, 1908; died 1972 in prison in Shigatse. Married (1) Ya
ma Dgon phyag; (2) Kényak (Konchok Chédar, ca. 1906-1955).

3. Tashi Sangpo, male, born in the iron-dog year, 1910; died age 6.
When he died (ca. 1916), his older brother, then ten years old, was
very sad and performed many recitations of the sutra 7har pa chen
po’i mdo for his sake.

4. Phiintsok Drélma, female, born in the water-ox year, 1913; died ca.
1962/63 in prison in Lhasa. She was the mother of S6nam Tshedzom
(born February 16, 1934), Dezhung Rinpoche’s niece who later mar-
ried into the Phiintsok palace of Sakya.
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5. Kunzang Nyima, male, born in the fire-dragon year, 1916; died
spring 1990, Seattle. Originally a monk, he studied medicine and
later disrobed.

6. Chime Drolma, female, born in the water-dog year, 1922. She is the
nun Ane Chime (A ne ’Chi med), a nun at Drénda nunnery (a clois-

ter of some eighteen or twenty nuns) located about four miles from
Thaklung or Tharlam.

Dezhung Rinpoche’s paternal ancestors belonged to families whose liveli-
hood included not only farming but also tantric ritual and traditional med-
icine. In recent generations they had occupied a middle social and economic
standing, and they intermarried with minor local gentry. Some of his recent
ancestors on the maternal side, too, had been doctors, and in recent gener-
ations his uncles and cousins included several outstanding religious masters
and adepts.”

Paternal Descent

Dezhung Rinpoche’s father, Namgyal Dorje (ca. mid-1880s-1922), was a
doctor. He had been made a monk by his parents but later reverted to lay
life. He was born in the Ra’ok Jokhor (pron. Chokhur) family and married
into the Lower Khang srib family at Tharlam as an adopted bridegroom
(mag pa).*® The Ra’ok Jokhor family traced its paternal line back to the
Gokar lineage.” His paternal grandfather may have come from the Gékar
family to the Jokhor as an adopted bridegroom.

Maternal Ancestry

Dezhung Rinpoche’s mother, Pema Chédzom (1884-1950), was born in the
Lower Khangsip family (Khang srib tshang ’Og ma), a family in Thaklung
that in recent generations had produced one or two local monastic func-
tionaries (especially chant-leaders). Her father (Dezhung Rinpoche’s mater-
nal grandfather) was evidently Khangsip Anye Tamdrin Tsheskyab. He is
believed to have been born in the old Khangsip or Khangsip Takma family,
and is said to have founded the Khangsip Okma family with his wife, S6nam
Drolma of the Dzinda Becang Anyetshang. Through his maternal grand-
mother, Dezhung Rinpoche was also related to two of his early teachers, the
noted Sakyapa lamas Jamgyal Rinpoche and Gendun Zangpo of Dzinda.
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1908: Infancy and Early Childhood

As an infant, the future Dezhung Rinpoche was given the name Konchok
Lhiindrup. Once, when he was about two, he was taken by his parents to
meet the great Nyingma master Ju Mipham Jamyang Namgyal Gyatso
(1846-1912). He was too young to be able to remember it later.*

1911

Uncle Ngawang Nyima always observed the two monthly feast days of
Vajrayogini (Na ro Mkha’ spyod ma), laying out the offerings, reciting the
texts, performing the mudras, and so forth. The little Dezhung Rinpoche
was not allowed to look at the texts or eat any of the offerings because he
had not yet received the ritual initiation and blessings. But after the end of
cach Vajrayogini tantric feast (gapacakra), his uncle would ask him to take
out a little plate of food to offer the remainder to the hungty spirits, and
once he was safely outdoors in the courtyard or on the roof, he would first
secretly help himself to the meat and fruit and then toss out the rest as offer-
ings. Evidently his uncle came to know what he was doing.”

Nyiga Rinpoche Kunga Nyima

During his sixth year, in the late autumn or early winter, his uncle invited
the great meditator and adept Nyiga Rinpoche Kunga Nyima (1846-1925)
from the Dzinda Naysep retreat to their retreat house, to give Dezhung
Rinpoche the necessary initiation into Cakrasamvara, which would allow
him to take part in these and other rites. Nyiga Rinpoche was then a heav-
ily built lama in his sixties. He was the highly realized main disciple of
Ngawang Shedrup Gyatso, founder of the Naysep retreat.

The old lama carefully entered the retreat hut from above, slowly climb-
ing down a ladder into the courtyard. After completing his preparations, he
bestowed upon Dezhung Rinpoche the four complete initiations for the
Krsnapada’s tradition of Cakrasamvara (Bde mchog Nag po pa’i lugs). He
also gave him the blessing for the Vajrayogini in Naropa’s tradition.”

After the initiation, Uncle Ngawang Nyima offered a pair of cymbals,
also on Dezhung Rinpoche’s behalf, in gratitude for the teaching. Nyiga
Rinpoche picked them up and looked at them curiously, saying, “I've never
used these all my life. I don’t really need such things.” (That master was a
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pure yogi, devoid of attachment to material possessions.) He accepted the
cymbals but donated them immediately to the Tharlam monastery.* The
next day the same master also gave them the initiation for White Tara in
Bari Lotsawa’s tradition.

The great master Nyiga Dorjechang Kunga Nyima was a meditator
monk who resided at the retreat center above Dzinda for nearly sixty years.
He was sixty-six years of age when he gave Dezhung Rinpoche these initi-
ations, and he lived to the age of seventy-nine.”” A great yogi of the tradi-
tions of Hevajra, Vajrayogini (Na ro Mkha’ spyod ma), Mahakala, and
Vajrapani, he was also one of the main teachers of Gaton Ngawang Lekpa,
Jamgyal Rinpoche, and many others. Nyiga Kunga Nyima recited two hun-
dred million mantras of Mahakala, was gifted with prescience, and was said
to have attained the first Bodhisattva spiritual level or bhizm:. He was famed
also for his Vajrayogini practice. He had been highly regarded by the pre-
vious Dezhung Lungrik Trulku, who met him in Gapa in the carly 1890s.
After returning to Dezhung and other parts of Kham, Dezhung Lungrik
Trulku spread high praise about Nyiga and his disciples (including the
young Ngawang Lekpa), saying, “The pure Sakyapa doctrine does [still]
exist in Gakhok!™

Dezhung Rinpoche received from the old lama the Vajrayogini initiation,
reading-transmission, and instructions several times, as well as the instruc-
tion in Mahakala practice. Indeed, from then until his fifteenth year,
Dezhung Rinpoche received many initiations and instructions from that
highly esteemed and influential master.”” In particular, when Dezhung Rin-
poche was thirteen, Nyiga Rinpoche encouraged him to practice the dream-
yoga of Rnal "byor ma.*

After receiving the initiation into Cakrasamvara, the little Dezhung Rin-
poche made a solemn vow: “I will recite in this life the mantra of Cakrasam-
vara one hundred million times, and will finish in the next life if I cannot
in this life!”

His uncle was so impressed by this pledge that he wrote a letter to Gatoén
Lekpa Rinpoche, telling him, “My young nephew has received the
Cakrasamvara from Nyiga Dorjechang and made the vow to do one hun-
dred million recitations in this life and to complete them in the next life if
necessary! Isn’t that marvelous?”

The letter was delivered by hand to Lekpa Rinpoche who was sealed in
his retreat hut above Dzinda village. In his reply, which Dezhung Rinpoche
kept all his life, Lekpa Rinpoche wrote:
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The vow made by your young nephew is very good, but it is
extremely important to study well when young. Today is the eighth
day of the [ninth lunar] month, and the twenty-second will be the
holy day of the Buddha’s descent from the heavens (Lha *babs dus
chen). I am enclosing here a Mafjusti “wisdom pill” made by "Jam
mgon Mipham Gyatso himself. Early in the morning on the
twenty-second, the young boy should take this pill and then that
day he should recite as much as possible the “Arapacana” (the
mantra of Mafjusri, the great Bodhisattva of Wisdom).” Then he
should begin serious studies, and he should take initiations and
vows from such masters as Nyiga Dorjechang. When I have fin-
ished my retreat, I will give him initiations and oral instructions for
his practice.”®

Along with the letter and pills, Lekpa Rinpoche dispatched one of his old
rosary strings for the young boy to tie around his waist.”

1912

By the age of six, Dezhung Rinpoche could recite so well that one day when
reading out the “Names of the Buddha” (Sangs rgyas mtshan brjod)—a com-
pilation of the names of the buddhas and bodhisattvas—he annoyed his
uncle by reading even faster and better than him.” At age six he did a retreat
for the “White Protector” (Mgon dkar Yid bzhin nor bu). On this occasion,
his father gave him a ritual vest of brocade.”® Before he could perform the
retreat, however, he had to obtain the initiation from Nyiga Rinpoche. At
this time his uncle made him sit on a throne and wear his own saffron-col-
ored robe, and his parents made an offering of milk and yogurt in elegant
bowls to him. This he later interpreted as a good omen presaging his future
enthronement as the leader of Tharlam monastery.”

Otherwise, he continued to devote himself to his reading practice.
Through the little window now and then he could see or hear children play-
ing outside, and sometimes he wished he could go out and join them.”

1913—1914

At age seven, Dezhung Rinpoche took the vows of celibate lay ordination
(tshangs spyod dge bsnyen) from the master Nyiga Rinpoche. When the latter
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clipped off a strand of his hair and formally ordained him, he also gave him
the lay-ordination name Ngawang Zangpo.

Once when he was seven or eight, a clairvoyant adept named Druptop
Sangyay Rabten, who had been a disciple of Dezhung Trulku Lungrik
Nyima (1840s?-1898), had completed eighteen Hevajra retreats, and in
whom all had faith, came to the village of Thaklung.”® He proclaimed about
Ngawang Zangpo, the future Dezhung Rinpoche: “This is my chief guru!”
In this way rumors started to circulate that the reincarnation of Dezhung
Trulku Lungrik Nyima had been found.

1914: Age Eight

By the age of eight Dezhung Rinpoche had learned to write. His uncle
taught him both “headed” (dbu can) and “headless” (or cursive) scripts.”
Uncle Ngawang Nyima was no expert at calligraphy. He was a serious med-
itator and practitioner, not a trained scribe or scholar.

This same year, Dezhung Rinpoche came down with “bile fever” (hepa-
titis? khris tshad), so Ngawang Nyima invited to the retreat house his sen-
ior distant cousin, the monk-doctor Josay Gelong Jamyang Gyaltsen (ca.
1880-1950), who later was famed for having achieved the rainbow body at
death.” Later in life he stayed in retreat in a small house he had built high
above the monastery, just within hailing distance.” From him Dezhung
Rinpoche received first an initiation and then medicine to treat the illness.
At this time he gave Dezhung Rinpoche initiations for both White Tara and
the Medicine Buddha.

In or around this year, on the fourth day of the sixth lunar month, the
day of the Buddha’s first turning the wheel of Dharma, Uncle Ngawang
Nyima unrolled a thangka of the Buddha Sakyamuni and told Dezhung
Rinpoche of the kindness of the Lord Buddha, also explaining certain sym-
bols on the thangka such as the lions under the throne and the lotus seats.
Dezhung Rinpoche afterward wrote a versified poem in praise of the Bud-
dha. When he showed it to his uncle, Ngawang Nyima was amazed. At that
moment, someone knocked at the window of the retreat house. The Dra’u
Pé6n ruler’s local secretary had come to offer them a bowl of yogurt. Uncle
Ngawang Nyima passed the poem out through the window, and the secre-
tary, too, was surprised, later showing it to everyone in the monastery. The
secretary kept the poem, saying, “This is a sign of coming greatness!”®



Early Studies under Gatin Ngawang Lekpa

N 1915 a humble and little-known meditator-monk, Gatén Ngawang

Lekpa (1864-1941), emerged from fifteen years of strict meditation

retreat at the Dzinda Naysep hermitage and returned to teach at
Tharlam, his home monastery. Though an ordinary monk and no high
lama, he was greeted with ceremonial music and other pageantry by his fel-
low Tharlam monks, some of whom blew trumpets and played cymbals
from the upper roof of the temple.® Soon after his arrival, he went to Uncle
Ngawang Nyima’s retreat house. The latter broke retreat to meet him.

At the opening of the door, the nine-year-old Ngawang Zangpo
(Dezhung Rinpoche) met Gaton Ngawang Lekpa for the first time.
Dezhung Rinpoche was awestruck—and frightened—when he saw Lekpa
Rinpoche: The master’s skin had a bluish tinge from staying out of the sun
for so many years. His hair reached down to his waist and his nails were
long, neither having been cut for fifteen years. He was also very thin, and
he struck the young Dezhung Rinpoche as being barely of this world.®

Gaton had started life as a normal monk of Tharlam, and at an early age
he had been sent to the Dzinda Naysep retreat. Born into an ordinary fam-
ily in the nearby village of Dzinda, he never enjoyed special advantages
except for excellent teachers and his own inner resources of faith, diligence,
and intelligence. Much of his youth he spent in retreat at the Dzinda her-
mitage, his first teacher being Ngawang Shedrup Gyatso, founder of the
retreat. At age nine he took initial ordination from the visiting former
Ngor Phende abbot, Kunga Tenpay Lotrd (1822-1884).% When he was
eighteen he journeyed on foot westward to Ngor, in Tsang, and there
received the Path with Its Fruit (Lam ’bras) instructions from the great
Khangsar abbot Ngawang Lotré Nyingpo (d. ca. 1905/06).%* There, at age
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nineteen, he took full monastic ordination, and from about then he not
only strictly observed the monk’s vows (such as not eating after noon) but
also a strict vegetarian diet.”

The later hardships Gaton faced, however, just strengthened his deter-
mination. When he was twenty-six (1890), he walked all the way to Derge
to meet and receive teachings from the great masters Jamyang Khyentse

5. Gatén Ngawang Lekpa. Minyak, 1928. First of two surviving photographs.

Wangpo (1820-1892) and Kongtriil Yonten Gyatso.® He had nothing to
offer the masters in return for teachings, and this created a serious diffi-
culty. Once when Khyentse was giving a series of profound initiations and
instructions, he tried to join the large assembly of students. Many people
from all walks of life—monks, laymen, and laywomen—had come, num-
bering in the hundreds. Since no restrictions were being placed on the atten-
dance, he thought this might be the ideal chance finally to receive teachings
from the master. He humbly crept in from the rear of the crowd and sat in
the last row at the back of the temple. Suddenly Khyentse looked up from



16 A SAINT IN SEATTLE

his throne at the head of the assembly and called out, “Throw out that
ragged monk from Gapa!” Gaton was saddened and perplexed by this, but
his faith in the master did not waver. He believed the master was Mafijusri
himself and what he did was meant to purify Gatén’s past misdeeds.

On the next occasion of public teaching, Gaton again tried to gain
admission, humbly taking a seat at the far back. Again Khyentse called
out, “Throw out the ragged Gapa monk!” This happened five times. Each
time he alone was singled out for rejection and public humiliation. Finally
he became deeply depressed, since he seemed to be as far away as ever
from receiving the guru’s grace. But he continued to view the master as the
Buddha himself.

At that time, the biography of Khyentse was printed and Gatén read in
it the prediction that in the future, Khyentse would have five different
rebirths. Gaton vowed that if he could receive the teachings, he would devote
himself completely to mastering them and to passing them on to the next
Khyentse rebirths. Then, through perseverance and the intercession of oth-
ers, including the recommendations of Kongtriil Rinpoche, he was finally
graced by Khyentse.” From Kongtriil, too, he received some ninety-five ini-
tiations and instructions. From among his thirty gurus, he had the greatest
faith in Khyentse and Kongtriil, and continually prayed to those two.

Gaton then returned to his homeland, where, after the death of his father,
he entered a long meditation retreat. Though he felt great faith in the prac-
tice of Avalokitesvara as described in the Ma ni bka’ bum, he believed that
there were many in Tibet who practiced and transmitted that tradition,
whereas few mastered the profound and difficult doctrines of the Path with
Its Fruir. He hoped therefore to revitalize the Path with Its Fruit, but he
also realized that such a profound system required great intelligence to mas-
ter. For cultivating such insightful understanding, he thought he should
first pray to Sakya Pandita as Mafijusri and the embodiment of all places of
refuge. In the course of this practice, he recited 4,100,000 times the Shes bya
ma verse of praise of Sakya Pandita, combined with the same number of
prostrations.

During the retreat, Gatdn’s exertions at accomplishing the other “pre-
liminary practices” were similarly mind-boggling. He completed 2,400,000
refuge recitations, 1,800,000 Vajrasattva recitations, and 1,000,000 mandala
offerings, and spent a year contemplating impermanence alone.

During those fifteen years he also offered 700,000 water offerings and
1,500,000 offerings of butter lamps. Once when he urged his mother to
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bring more butter, she became angry and scolded him, saying, “We are
poor, and it is very difficult to bring all this butter up here, with you sitting
in your retreat hut, eating the butter.” Though butter was an essential ele-
ment of the Tibetan diet, Gaton had used every bit of it as offerings.

6. The thangka of Sakya Pandita used by Gatéon Ngawang Lekpa during his
fifteen-year retreat.

Gatén replied, “Mother, I am not eating it. I haven’t even tasted it. Look
at me!” He moved into the light that shone through the hole in the sealed
entrance, and his mother saw the emaciated face of her son. Convinced he
had told the truth, she broke into tears.®

After fifteen years of strenuous practice of the Path with Its Fruitinstruc-
tions and his attainment of realization, Gatén emerged at age fifty to begin
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his teaching career. He quickly became acknowledged as one of the great-
est Path with Its Fruit masters of recent generations. He eventually trans-
mitted the teachings nine times and placed the vase of initiation on the
heads of many of the next generation’s most eminent masters of his tradi-
tion, including (Jamyang Khyentse Wangpo’s rebirth) Jamyang Khyentse
Chokyi Lotrd and several abbots and candidate abbots of Ngor. He also
was honored as preceptor (dbu bla) by many great nobles of Kham, includ-
ing the young Derge king Tshewang Diidiil (1915/16-1942).%

When Gatén Lekpa Rinpoche first came out of his long retreat and
returned to Tharlam monastery, he knew of the young Dezhung Rinpoche’s
having been with Uncle Ngawang Nyima five years in retreat and of his
promising intelligence. But he only asked, “Is this your nephew?”

“Yes,” replied Ngawang Nyima.

Lekpa Rinpoche gazed at Dezhung Rinpoche for a long time.” He asked,
“What has he been reading so far?”

“Mainly the biography and songs of Milarepa, the biography of Karma
Chakme, and a few other things.”

“Those are good,” said Lekpa Rinpoche, who had special faith for Mila-
repa.’! “But I also recommend he read some of the Path with Its Fruitline-
age masters’ biographies that are now available in blockprints.””

“Where were the biographies printed?” Uncle Ngawang Nyima asked.

Lekpa Rinpoche explained that Loter Wangpo had the blocks carved at
Derge and that a few volumes had already reached those parts.

Thereafter Uncle Ngawang Nyima, by sending messages, was able to
borrow some of these works from the hermitage of Nyiga Rinpoche, who
had one or two volumes of the Path with Its Fruirinstructions. (Nyiga was
a real renunciate, and even sacred books were not something he owned in
large numbers.)” In that way Dezhung Rinpoche began to read the lives of
the Path with Its Fruit masters Ngakchang Sénam Chéphel, Khenchen
Ngawang Chodrak (1572-1641), and several others.”

From the age of five until he was nine, Dezhung Rinpoche never came
out of his uncle’s retreat house. By age nine he had become nearsighted and
could not see far-off trees and landscapes clearly. He believed this was caused
by staying inside all those years. One day at age nine his younger sisters
came to meet him and accompany him home, and he was amazed to see—
however vaguely—sunlit, open places and things more distant than a nearby
wall. At first he felt apprehensive at the sights and people outside.

While walking back to his parents’ house, his sisters purposely took him
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by a steeper path that passed by a stream. When he saw the flowing water,
he stopped and stared in amazement at the uncanny sight. At an incline in
the path, he got down and crept along on his hands and knees—all those
years shut up inside had made him disoriented when he saw natural sights,
and for him a small hill was like a steep mountain. His sisters knew this, and
they laughed and pushed him as he crawled along.” To climb a normal hill
left his legs shaky and weak.”

One important thing he did soon after coming out of retreat was to take
a smallpox inoculation. This he did in the traditional way, within the main
Tharlam temple, making a solemn prayer while standing before the statue
of Ga Rabjampa Kunga Yeshe, the founder of the monastery.”

Later that day he went home and played with his brothers and sisters. He
was delighted to be back home with his siblings and to play with friends,
though the other children now called him “lama.” He thought he would
sleep there at night, but that evening his parents would not let him stay. His
father gave him a lictle package of yogurt and parched barley flour, and sent
him back to Uncle Ngawang Nyima. He felt let down.” For the next two
years he continued to stay with Uncle Ngawang Nyima most days and every
night, though he was allowed to go home sometimes and play with his rel-
atives.”

That year (1915), in the old main temple of Tharlam monastery, Gaton
Lekpa Rinpoche gave as his first major teaching the Collection of Sadhanas
(Sgrub thabs kun btus)—a fourteen-volume compilation of sadhanas and
initiations collected by Gaton Lekpa Rinpoche’s teacher Jamyang Khyentse
Wangpo. To receive these teachings, more than one hundred disciples gath-
ered, including the Jyekundo Sakya Lama Kunga Chédar, the Ngorpa
Buldii Lama Ngawang Gyatsho, Kun dga’ rgyal mtshan from Yergye
monastery, the Nyingma master called Lama Dzokchen, the nun sister of
the Atro Behu chieftain, the lifetime retreat-meditator (zshe mishams pa)
Jamyang Lodrd, and many monks from Tharlam itself.*® During the teach-
ings, Dezhung Rinpoche was made to sit between two of his “uncles,” one
of whom was the monastery chant-leader (dbu mdzad) and the other the dis-
ciplinarian (dge bskos).

In the course of the teaching, many tremors or quakes shook the temple.
They were interpreted as auspicious omens.*" At one point Gatén Lekpa
Rinpoche became ill and temporarily halted his teachings. To ensure the
health and longevity of the master, all the monks recited aloud the one
hundred and eight volumes of the sacred Kanjur canonical collection.
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Dezhung Rinpoche finished his volume before some of the other monks had
completed even half of theirs. A few of the monks suspected that he had
been just mumbling his way through the recitation, so they tested him, and
he proved to be faster than any of them, but still clear in enunciation.® Due
to the kind instruction of his uncle and his many years of reading practice,
when he came out among ordinary monks he could easily read as well as,
or better than, many of the older monks.®

1917: Age Eleven

In 1917 Gaton Lekpa Rinpoche gave the esoteric (slob bshad) transmission
of the Path with Its Fruit for the first time, also in the old main temple of
Tharlam monastery. The teachings were received by about one hundred
and fifty disciples.® Before beginning these teachings, on the thirteenth day
of the second lunar month (the death anniversary of Rabjampa Kunga
Yeshe), at the request of many monks he expounded the life story of Kunga
Yeshe, based on the highly poetical biography composed by the latter’s dis-
ciple Drung Tsultrim Gyaltsen. Dezhung Rinpoche received all these teach-
ings, this being the first of four times he received the Path with Irs Fruir
instructions from Gatdn, but he later said he was too young to understand
much.

On this occasion Uncle Ngawang Nyima offered Lekpa Rinpoche an
image of White Jambhala. Gaton said that this gift, foreshadowed by a
dream the previous night, presaged that he himself would not benefit the
Tharlam monastery much with regard to religion, but that he would be
able to help a lot materially.®

1918: Age Twelve

Even when Dezhung Rinpoche was a boy of just eleven or twelve, Gaton
took a special interest in him. In 1918 Gatén had begun preparing for the
renovation of the Tharlam main assembly hall, and before demolishing the
old structures he performed one hundred thousand prostrations in the old
temple before a blessed image of Ga Rabjam Kunga Yeshe, founder of the
monastery. He also offered daily one hundred butter lamps and other offer-
ings, in the course of gathering merit and making solemn prayers. During this
period the young Ngawang Zangpo (Dezhung Rinpoche) went to see him.

The master advised him to devote himself to language studies and to
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begin with the study of Tibetan grammar (Sum rtags) as the first nondoc-
trinal studies in this life. As his grammar teacher, he was to take the hum-
ble Gelukpa scholar, doctor, and meditator Geshe Losang Chéokyi Gawa,
who had received teachings from Gaton Ngawang Lekpa.* This geshe habit-
ually stayed in retreat. He continually practiced two-day fasting retreats
(smyung gnas), and by the end of his life he had completed more than three
thousand fasts and had recited over three hundred million mantras of Aval-
okitesvara. He was the student of Ordzong Geshe, a Gelukpa scholar and
yogi of the preceding generation who had also taught grammar and poetics
to Gaton (at the recommendation of Jamyang Khyentse Wangpo).”

The young Dezhung Rinpoche requested Gatdén Lekpa Rinpoche to
begin the course of language studies symbolically by reciting aloud the
beginning of the grammar himself, in order to establish an auspicious begin-
ning and ensure good results. Just when Lekpa Rinpoche began to read out
the start of the grammar text, “rgya gar skad du byi ka ra na...,” the great
assembly conch-horn of the monastery was blown from the roof of the tem-
ple for the monks’ first assembly of the day. Gaton was extremely pleased
at the good omen. “Henceforth don’t be slack in your studies! In the future
you will certainly become a great blower of the Dharma conch [i.c., a famed
teacher],” he said.®

Dezhung Rinpoche then went for the first time to Losang Chékyi Gawa’s
secluded retreat hut, about fifteen miles west of Tharlam near the Thag
Pass (Thag la), and studied under him for five months. In the course of
that and a subsequent stay with him (in 1918 or 1919), he studied the gram-
matical commentary Rtogs ldan lhag bsam by the Fifteenth Karmapa and
part of the Gser tog Tibetan grammar (Sum rzags). He also learned classical
Indian poetics, reading the middle chapter of Dandin’s Kavyddarsa. The
geshe also instructed him in Tsongkhapa’s Dga’ ldan lha brgya ma (a guru-
yoga text) and in some fasting-rite literature, performing with him several
times the two-day fasting retreat (smyung gnas).

During late 1917 and early 1918, Gatén Lekpa Rinpoche was gone from
Tharlam.® He traveled to Lithang Dezhung, where he gave the esoteric
transmission of the Path with Its Fruit (Lam 'bras slob bshad) and many
other teachings at the request of Dezhung Anjam Rinpoche (1885-1952). At
this time he also gave full monastic ordination to several important disciples,
including Dezhung Anjam Rinpoche and Dezhung Chophel.”

In approximately 1918, after his return from his first grammar studies
and probably still during the absence of Gatén Lekpa Rinpoche, Dezhung
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Rinpoche took up with two slightly older teenage cousins from Ra’ok who
were also monks, at least nominally. The ringleader was named Jampal
Tendzin; his younger brother and sidekick was named Ka shod. The two
cousins were high-spirited and did not pay attention to the fine points of
monastic discipline. One of their favorite pastimes was drinking barley beer.
Once they wanted Dezhung Rinpoche to come along and drink with them.
He was not sure he should, but he did not want to be rejected by his friends.
Finally he gave in and went along.

7. Meditation retreat in southern Gapa (near Shangu), summer 1947.

In the neighborhood lived a woman called “Aunty” who was well known
locally for her tasty beer. “Let’s go over to Aunty’s and have a drink!” said
the two cousins. “This will make a strong man out of you!”

Between the three of them they didn’t have enough money to buy a sin-
gle drink. But when “Aunty” saw that Dezhung Rinpoche was one of the
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litcle party, she said, “If the lama is drinking today, then you all don’t have
to pay.”

The cousins’ delight knew no bounds. They forced a bowl of barley beer
on Dezhung Rinpoche, who did not like the taste. They chided him, say-
ing, “You weakling! If you drink, you’ll develop strength!” Finally he began
to sip from his cup. Two or three hours later, after he had drunk quite a bi,
he began to lurch and swagger around, and totally forgetting himself, he
started to throw things about the room. Aunty the beer-seller looked on
calmly and did not interfere, saying, “He’s a lama. He must be subduing evil
obstacles!”

Later that evening he somehow stumbled home, drunk and red in the
face. When Ngawang Nyima saw him, he sensed trouble. He demanded to
know where he had been. Dezhung Rinpoche, who was usually very polite
to his uncle, just gave a curt reply. Uncle Ngawang Nyima was deeply dis-
pleased.

After that Dezhung Rinpoche never liked the taste of barley beer. As a
more mature monk, after studying under such strict monks as Lama Gen-
dun and Jamgyal Rinpoche, his behavior became very disciplined under
their influence. But even shortly after the episode at “Aunty’s,” when he
was still in his thirteenth year, Dezhung Rinpoche is said to have met the
Kagyii adept Druptop Ngawang Topju and in his presence to have
renounced all alcohol and tobacco for the rest of his life.* This lama was a
master of consciousness-transference (pho ba) instructions, and Uncle
Ngawang Nyima was also a disciple of his. When the lama gave this trans-
mission to large groups—even to a hundred or a thousand people—all
would be affected. He used to walk around the congregation and slip the
end of a stalk of grass into the crown of each disciple’s head, and it would
enter as if inserted into butter. Evil people such as murderers or thieves often
collapsed during the teachings, and some vomited afterward. When Dezhung
Rinpoche met this lama, he also received the consciousness-transference
transmission and had a blade of grass inserted into the crown of his head.”

Dezhung Rinpoche’s adolescent experiences made him realize how
important one’s immediate companions were: friends can strongly influ-
ence a person for the worse. When he was running around with his two
cousins, one man in their community, an old family friend (the father of
Dawa Norbu’s mother), kept an eye on him and sharply criticized him for
what he did.” Dezhung Rinpoche never forgot that, and forty years later,
in gratitude, gave a large sum of rupees to the man’s son when he came out
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of Tibet as a refugee. Dezhung Rinpoche often said, “Those who criticize
you directly for your faults are your real friends, not those who speak nicely
to your face even when you are wrong.”



First Scholastic Studies
under Shenga Rinpoche at Jyekundo

ATER IN 1918, Gatdén Lekpa Rinpoche returned to Tharlam

monastery, with the intention to renovate the old temple. The

work involved rebuilding the main structure completely (except
for the old protector’s chapel, mgon khang) and took three years to com-
plete.”

During the second year of this project (1920), Gatén Lekpa Rinpoche
decided to send the fourteen-year-old Ngawang Zangpo (Dezhung Rin-
poche) to Jyekundo to begin his studies of the fundamental Mahayana
philosophical works under the renowned seminary master Khenchen
Shenga. Lekpa Rinpoche considered his young charge to be very bright, so
before sending him away he stressed the importance of studying so as not
to waste his innate intelligence for lack of proper training. Uncle Ngawang
Nyima was not in favor of his nephew’s going away to study, but he could
not actually block the plans of his own teacher Gatén.”

For the journey to Jyekundo, Dezhung Rinpoche’s companion and atten-
dant was Jampal Tendzin, the most active of his two mischief-making monk
cousins. Everyone called this cousin Dzulo (“clown”) because he liked noth-
ing better than a good joke and to make others laugh. He wore ordinary
monk’s clothes, while Dezhung Rinpoche’s horse and superior robes clearly
marked him as a young lama.

On the road the two of them decided to have some fun, and they
switched clothing. Dezhung Rinpoche walked on foot, leading the horse.
Jampal Tendzin rode their one and only mount. The latter then played the
role of the eminent young lama with all the travelers they met on the road,
dispensing blessings and grave advice. All the while Dezhung Rinpoche
struggled to keep a straight face and pretended to be his humble and respect-
ful attendant. The two boys laughed so hard and dawdled so much along
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the way that as nightfall approached they found they had only reached the
nearby village of Dronda.”

8. Jyekundo with its hilltop monasteries, summer 1947.

After the laughter with his cousin, a much more disciplined environment
awaited Dezhung Rinpoche at the Jyekundo monastery. Teaching at the
scriptural seminary (bshad grwa) of Jyekundo monastery at this time was the
great scholar and adept Dzokchen Khenchen Shenga (1871-1927), whose full
name was Gyalkhang Shenphen Chiokyi Nangwa.” The master Khenchen
Shenga had been born at ’Ja’ thang in Kha na, or Khangna, a nomadic dis-
trict ("brog sde) in the borderland of northern Dzachukha—a place located
about two or three days’ walk from Jyekundo to the northeast, on the route
to Sining.” (A Gelukpa monastery was at Khangna, and the local people were
mainly patrons of that school.)"® His family was the Gyalkhang tshang,"
hereditary chieftains of about seven hundred nomad families thereabouts.
He was originally a layman, with pierced ears. His father intended to make
him the next chief, though the young Shenga was not interested in marriage.

The Gyalkhang chieftain family, like many Tibetan nomads, made some
of its livelihood by rustling horses and raiding. Once when Shenga was a
young man of about sixteen, he went on a horse-rustling raid with his uncle.
They succeeded in stealing a herd of horses, but when they were making
their escape, one mare with a bulging belly kept lagging behind, slowing
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down all the other riders and horses. They were afraid that just to turn her
loose might give themselves away to pursuers. Finally they decided to kill the
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9. Khenchen Shenga. The only known photograph.

mare. Shenga himself took a knife and deeply slashed the animal’s belly.
Suddenly the unborn foal dropped out, and the mare, though mortally
wounded, turned her whole attention to licking and caring for the aborted
foal. This poignant scene left a deep impression on him and turned his heart
toward things of the spirit.

Soon thereafter he met the great master from Dzokchen, the Fifth Grub
dbang, Thubten Chékyi Dorje (1872-1935). The latter told him, “You must
become a monk!” and gave him an upper robe. Some monks who witnessed
this suspected favoritism and remarked sarcastically, “My, my, the lama is
paying such high regard to this son of a chieftain!”"

Shenga then ran away from home, renouncing lay life for good. He
sought out first the renowned Dza Paltriil Rinpoche (1808-1887), but that
old master was not accepting students and sent him on to his student
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Orgyen Tendzin Norbu at the Gemang hermitage in Byang Dzachukha.
There, after some initial difficult adjustments, Shenga performed a retreat
for White Sarasvati to increase his intelligence, after which he is said to have
been blessed with a vision of the goddess. He continued his studies at
Gemang for about eleven or twelve years under Orgyen Tendzin Norbu
(otherwise called Onpo Bstan li or Bstan dga’)."® Orgyen Tendzin Norbu
was one of the chief disciples of Dza Paltriil O rgyan ’jigs med chos kyi
dbang po and was also the nephew and sometime student of Byang Dzachu
Gemang Khenpo Shenphen Thayey.'™ Shenga was counted by some to have
been the rebirth of that Gemang Khenpo (though at Dzokchen there also
lived an officially recognized trulku of Shenphen Thayey).'”

After the completion of his studies and the death of his teacher, Shenga
taught for a few years at Gemang. Then, in his early thirties (ca. 1902), he
went to Dzokchen and began teaching there at the Shri seng seminary.
Though he began quite humbly, by the end of his tenure as teaching mas-
ter at Dzokchen in 1909, his fame had spread to other parts of Kham and
beyond.'™

Shenga’s fame continued to spread through his establishing either directly
or indirectly (through his learned students) many scriptural seminaries
whose main curriculum consisted of his series of gloss-commentaries (mchan
grel) on the “thirteen fundamental classics” (gzhung chen beu gsum) of
Indian Buddhist doctrine and philosophy. As an exegete, he did not depend
on Tibetan commentators, but based himself directly on the explanations
of the Indian masters (in Tibetan translation).'” He also wrote a similar
gloss-commentary on one of the fundamental Nyingma tantras. Through
this method he trained many of the most outstanding Khampa scholars of
the next generation. It was said, for example, that Shenga’s fifty students at
Dzongsar turned into fifty seminary masters (mkban po)."*

Though originally from a Nyingma background with closest links to
Dzokchen monastery, the master Shenga was also extremely fond of the
great Sakyapa scholars of the past, especially Sakya Pandita and Gorampa,
and of the Sakya learned tradition in general.'"” It was he who encouraged
Jamgyal Rinpoche (one of his students at Dzokchen) in the first place to
undertake the printing of Gorampa’s collected works. He had received
many teachings from Ngor Pénlop Loter Wangpo (1847-1914), acting as
his assistant teacher (skyor dpon) for some teachings at the La se retreat in
1909, and was also the student of Gaton Ngawang Lekpa. More than
one master—including Gaton himself—considered him to be an emanation
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of Sakya Pandita. Others viewed him as a manifestation of Candrakirti; he
was unusual for a Nyingmapa in that he was almost exclusively a defender
of the “self-empty” (rang stong) Madhyamaka.

In his meditation practice, however, Shenga was a staunch adherent of
the Great Perfection, or Dzokpa Chenpo. He loved to quote to his Sakyapa
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colleagues and students the spiritual songs of Tsharchen Losal Gyatso and
the latter’s disciple Mkhyen brtse’i dbang phyug to the effect that their
innermost practices were also of the Nyingmapa.'"!

Before coming to Jyekundo, Shenga had served for two years
(1918-1920) as the founding seminary master (mkhan po) of the great
Dzongsar scriptural seminary (bshad grwa) of Khamche Bshad sgrub dar
rgyas gling in Derge Maysho district, which had been established under
the patronage of Khyentse Chokyi Lotrs. Before that, Shenga had taught
extensively at Palpung monastery for about seven years (ca. 1910-1918),
where his main student and patron had been the Eleventh Situ Pema
Wanchok Gyalpo (1886-1952)."2 Among the patrons for the carving of
his commentaries at Palpung were the powerful general (mda’ dpon) Bkras
thong ’Gyur med rgya mtsho (1890-1938),""> who was the de facto ruler of
Derge during this time, and the Tsang general Thon pa Don ’grub rgyal
po (b. 1887).""

Dezhung Rinpoche went to Jyekundo for just one nine-month term of
study (1920) under this great master, who was there for the purpose of open-
ing a new scriptural seminary. The main works that Shenga taught at this
time were two classics of the Indian Madhyamaka tradition: mainly
Santideva’s Bodbicaryavatira, but also Candrakirti’s Madhyamakivatira.
He gave the text reading-transmission as well as detailed explanations of
each, and Dezhung Rinpoche also learned several other briefer works,
including the fifty-verse Vinaya text Dul ba Inga beu pa.'”

This was Dezhung Rinpoche’s first visit to such a large monastic institu-
tion. The monastery Jyekundo Déndrup Ling was the largest Sakyapa
monastery in Gapa, housing about eight hundred monks. It had been
founded around the 1460s by the Sakya Khon master Dagchen Gyagarwa
Sherab Gyaltsen (1436 or 1439—-1495) under the sponsorship of Dra’u Lama
Kundun Rinchen Chokdrup. In the scriptural seminary there were only fifty
or sixty monk students, but the system was still awe-inspiring to the neo-
phytes. This was the first time that Dezhung Rinpoche had sat among many
learned monks. The day after a passage had been taught, the seminary mas-
ter would draw one student’s name at random (from rolled-up slips of paper),
and that student would have to stand up before the whole assembly and
expound the passage. Dezhung Rinpoche’s name was drawn several times,
and each time he acquitted himself honorably.'"

Later in the morning and afternoon, assistant teachers (skyor dpon) would
repeat the khenpo’s lesson of the day in a slightly more relaxed atmosphere,
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where explanations were easier and where the students were a little freer to
p

ask questions. Dezhung Rinpoche’s assistant teacher and tutor at Jyekundo

10. Jyekundo monastery in October 1921.

was his distant relative on his mother’s side, the monk Gendun Zangpo (ca.
1880-1939/40), universally known as “Lama Gendun,” a strict observer of
monastic discipline and extremely demanding teacher.'” From him
Dezhung Rinpoche received more detailed instruction on both the Bodhi-
caryavatdara and the Madhyamakavatara.

Lama Gendun was the younger brother of another of Shenga’s great stu-
dents, Ga Lama Jamyang Gyaltsen (1870-1940). The two brothers had stud-
ied under Shenga from about 1901 to 1906, when he had taught at the
Dzokchen Shri seng ge chos sde—that is, during the same time Khangsar
Shabdrung Dampa Rinpoche and Dezhung Anjam Trulku also studied
there."* Lama Gendun served for about four years as £benpo of the seminary
of Jyekundo after Shenga’s departure and was a stout defender of Sakyapa
doctrines in local controversies.” After that he went to Central Tibet and
became head of the small seminary at Ngor. He also traveled widely with the
Ngor Khangsar lama Dampa Rinpoche (18761953, his teacher and senior
classmate under Shenga), receiving many teachings from him, and it was in
Tsang at Sakya that he passed away in 1939 or 1940.'*

Dezhung Rinpoche had been instructed by Gatén to stay with Lama
Gendun and was accepted by Lama Gendun as his personal pupil. At this
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time Lama Gendun had two or three young monks under his personal
supervision, including Dezhung Rinpoche and the latter’s distant cousin,
the future Ngor Khangsar abbot Ngawang Yonten Gyatso (1902—ca. 1963,
Ngor abbot 1933-1936), later known as the “Druk Khenpo.”"' As a teacher
Lama Gendun was so strict that both pupils were afraid of him. Once he
asked Dezhung Rinpoche to go to another room and fetch a book and a vase
of water. Afraid of some rebuke, Dezhung Rinpoche immediately ran off as
requested and rushed back into the room, holding the two objects before
him, staring intently into his teacher’s face to try to divine his next wish. In
his nervous distraction, he held the vase over the book.

“What are you doing, careless fellow?” said Lama Gendun, snatching the
book out of his hands and swatting him over the head with it. “You should
never hold something over a book like that!”'*

Another time, after some mistake, Lama Gendun scolded him sharply,
saying, “You a trulku? Hah! Maybe a vulture’s trulku!”®® But Dezhung
Rinpoche never got beatings over the head with his teacher’s slipper, as his
more obstinate companion, the future Khangsar abbot Ngawang Yonten
Gyatso, Lama Gendun’s nephew, did."** Dezhung Rinpoche did well in his
studies and soon found that he could understand much of what Khenchen
Shenga taught (at least on the Bodhicaryavatira) without many additional
explanations.'?

Both youths would one day occupy positions of great eminence in their
tradition, but at that time they were just ordinary gangly, teenaged monks
who were always hungry.'® Because Lama Gendun was so strict, he never
took meals after noon. If his two young charges wanted any food in the
evening, they had to take it surreptitiously, one at a time, while the other
kept a sharp lookout for their teacher’s return. Dezhung Rinpoche became
close friends with his cousin-schoolmate. The latter was a strong and energetic
youth, able to lift heavy burdens and do other strenuous work, which
Dezhung Rinpoche could not.'””

Dezhung Rinpoche afterward praised Lama Gendun in the highest terms,
saying, for instance, “Studying under him those nine months, I learned as
much as I would have in about three years under someone else.”'* In spite
of the difficulties, during these nine months he learned the foundations of
Mahayana philosophy.' Lama Gendun never praised Dezhung Rinpoche
to his face, but to others he sometimes made encouraging remarks. Once,
when a disciple of Dezhung Rinpoche’s previous rebirth, Dezhung Lungrik
Nyima, came around and inquired about Dezhung Rinpoche, Gendun told
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the visitor, “He’s bright, and he’s a scholar (dpe cha ba). He is so young, but
except for that fact, he could even act as assistant teacher (skyor dpon).”">

After only nine months, Dezhung Rinpoche concluded these studies
under Khenchen Shenga. Once the great master told him, “I will be reborn
in a barbarian land where Buddha Dharma does not exist.” Rinpoche later
thought that the land he referred to must have been America.” The great
master also advised him, “Learn the non-tantric studies (mdo phyogs) from
others; I will teach you tantric subjects myself.” Dezhung Rinpoche asked
him to bless and sustain him spiritually (7jes su gzung ba), and Shenga Rin-
poche assented."? While still in Jyekundo, Dezhung Rinpoche also received
teachings on the Sgyu ma ngal gso from the Nyingma Ngal gso skor gsum
cycle of Longchenpa in this period from a seminary master (evidently
Shenga Rinpoche).'®

Later in 1920, Dezhung Rinpoche returned to Tharlam. In this year, his
fifteenth, he also took ordination as a novice monk (dge rshul) from Gaton
Ngawang Lekpa, receiving the novice name Byams pa kun dga’ bstan gsal.
His two fellow monks at his ordination were the Tharlam novices Ngawang
Rinchen and Yeshe Nyima."* During this period he also performed a long
retreat (almost a year in duration) for the propitiation of Maiijusti, bodhi-

sattva of wisdom.'?



Initial Recognition as a Trulku

HEN DEZHUNG RINPOCHE was thirteen or fourteen (1919—

1920), Dezhung Anjam Rinpoche consulted Gaton Lekpa

Rinpoche about whether to recognize him as the rebirth of

Dezhung Anjam’s late uncle, Lungrik Nyima (1840s?-1898)."¢ Gaton Lekpa

Rinpoche believed that Dezhung Rinpoche was that lama’s rebirth, but he

suggested that they ask the Sakya throne-holder, Trakshiil Trinlay Rinchen

(1871-1936), for his official decision. Dezhung Anjam Rinpoche then traveled

with his father, the Dezhung chieftain Rabten Wangyal, to Central Tibet and

visited Trakshiil Trinlay Rinchen, going personally to meet him when the lat-

ter was in Lhasa, not far from the large Sakyapa monastery of Nalendra."” To

visit Nalendra was also important because Dezhung monastery was a branch
of Nalendra, unlike Tharlam monastery, which was a Ngorpa affiliate.

Anjam Rinpoche, though a chieftain’s son, was so self-effacing that he
drew no attention to himself on arrival at Nalendra, so at first he was not
received in any special way. But then, owing to a dream of the Chobgye
Trichen Rinchen Khyentse Wangpo (1869-1927), he was invited to the
Chobgye lama residence. He then taught actively at Nalendra, though his
time was somewhat limited because of his father’s insistence that he not
stay long in Central Tibet.

In Lhasa, Trulku Anjam went to meet the Sakya hierarch Trakshiil Trin-
lay Rinchen.”® Through the help of a certain monk named Gendun who
had previously been to Dezhung and who was one of the important monks
in the Sakya throne-holder’s retinue, Anjam was extremely well received by
the great Sakya lama.' The latter ritually invoked the rgya/ po spirit Pe har,
protector of Nalendra. Finally the Sakya throne-holder wrote a letter stat-
ing his results: “The child Kénchok Lhiindrup, son of Pema Chédzom and
Namgyal Dorje, born in the horse year, now at Tharlam, is the rebirth of

140

Lungrik Nyima.
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The next year (1921) Dezhung Anjam Rinpoche returned to Kham and
Gapa. He came to Jyekundo monastery and consulted further with his
teacher Dzokchen Khenchen Shenga.'*! He also visited Gaton Lekpa Rin-
poche, his main guru, and told him about the Sakya hierarch Trakshiil Trin-
lay Rinchen’s findings. He earnestly requested Gatén’s own final decision.

Lekpa Rinpoche told Dezhung Anjam, “I know he is Lungrik Nyima’s
trulku. You can recognize him with the name, if you like. But I want him
to stay with me at Tharlam.”"

Since Dezhung Anjam was a close disciple of Lekpa Rinpoche, these
words had the force of a command for him, and he would never have
thought of going against them. This meant that this trulku would not take

11. The Sakya throne-holder Trakshiil Trinlay Rinchen and his court at Sakya in 1934.

up permanent residence at Anjam’s home monastery of Dezhung Génpa,
but would only visit on a few occasions.'®

The actual investiture ceremony (na bza’ gsol) of Dezhung Rinpoche as
a trulku took place on the fourth day of the third lunar month in his sev-
enteenth year (May 1, 1922), and consisted mainly of the ceremonial offer-
ing of a set of robes by the Dezhung monastery and his accepting these.
The noble lama from Jyekundo, Dra’u Pén Lama Tendzin Gyaltsen
(1884-1944), was invited to officiate by Dezhung Anjam, who sent him an

invitation letter with an offering of money from where he himself was
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staying, in Lithang Dezhung. Also present at the ceremony was Ngor
Khangsar Shabdrung Dampa Rinpoche Ngawang Lotré Shenphen Nyingpo
(1876-1953), who came from Jyekundo to Tharlam on his way from Kham
to Tsang to assume the abbatial throne of Ngor.'*

The day of the investiture was an astrologically lucky conjunction of the
Cancer asterism (Tib. Rgyal; Skt. Tisya or Pusya) with Phur bu (the planet
Jupiter and the day Thursday; Skt. Brhaspati).'”” This day, which occurs
only once or twice a year, was most auspicious for ceremonies such as
enthronements, as it was thought to ensure success. Also, early in the morn-
ing, at the moment of Dezhung Rinpoche’s recognition, the sun shone forth
and the trumpets blew simultaneously in the main assembly of Tharlam, an
extremely good omen. '

Gaton Lekpa Rinpoche did not attend that ceremony; he was in retreat.
He sent a set of robes, however, and said he would perform another investi-
ture ceremony himself when the new temple was finished.

Much later, when Dezhung Rinpoche was in his fifties and in Seattle
(ca. 1963), he wrote about why he had come to be identified as the

“Dezhung Trulku” and its consequences:'*

I, who am known as his [Lungrik Nyima’s] rebirth, was born in the
fire-horse year (1906) near the Thaklung monastery in upper Ga.
When Dezhung Lungrik Nyima came to Gakhok district [in the
early or mid-1890s], he gave many religious teachings to the monas-
tic assembly at Tharlam monastery. At that time my paternal uncle
Lama Ngawang Nyima invited him to his residence for a meal. He
requested the blessing of the Na ro Mkha’ spyod ma from him. At
that time he served him tea with much milk, which delighted [the
nomad lama Lungrik Nyima], who said, “I have a chance to drink
the authentic tea of my own native place!” and he stayed quite a
long time [as Uncle Ngawang Nyima’s guest]. The disciple-host
asked whether it would be permissible to have a thangka painted
that depicted [the master] Lungrik Nyima in a realistic likeness.
[The master assented,] and [my uncle’s] having it painted seems to
have created an auspicious interconnection.

To Lama Lekpa Rinpoche he also said, “You in the future will
become a great upholder of the Sakyapa tradition. You are my guru.
I must [later] request many teachings from you.” Afterward the
Lord Lama Lekpa Rinpoche told me as follows: “If you look at our
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connection as teacher and disciple, I think you are the true rebirth
[or ‘trulku’ of Lungrik Nyima].”

There are many other reasons that might be mentioned, such as
how [Lungrik Nyima] when he was leaving Thaklung monastery
said to many monks: “I'll come once again to this monastery,” but
for [this] one occasion I will only mention those. In any case, when
I was about eight or nine, a lama called Sangyay Rabten with clair-
voyant powers was the first to identify me as the trulku of the
Dezhung district. After that report had gradually reached Dezhung
district, the nephew of Lungrik Nyima, [Dezhung Anjam] Kunga
Gyaltsen, requested the Sakya throne-holder Trakshiil Trinlay
Rinchen to investigate and decide the matter. The latter said the
result of his prognostication was very positive. And in particular,
Dezhung Anjam requested very emphatically for a decision from
Lekpa Rinpoche, who reached the decision that I was the trulku.

Accordingly, [Dezhung Anjam] sent from Dezhung a letter and
an offering of money, and prepared a set of robes. Then, in my sev-
enteenth year, on the fourth day of the third lunar month in the
water-dog year [May 1, 1922], which was also the day of the auspi-
cious rgyal phurastrological conjunction, in the Tharlam Rnam rgyal
gling temple in the presence of the Ngor Khangsar [Dampa Rin-
poche] Ngawang Lotré Shenphen Nyingpo and the [Jyekundo
noble monk] Dra’u Pén Lama Tendzin Gyaltsen, I removed my old
robes, put on the new robes, and an auspicious investiture ceremony
was performed.

From that point on, I possessed the title of “trulku.” I sat at the
head of the monastic assembly.

After that, once again, my incomparably kind main guru Lekpa
Rinpoche performed an investiture ceremony in which I was
enthroned as his regent on his golden throne in the Thub bstan mdo
sngags chos kyi dga’ tshal, the great temple of Ga Tharlam
monastery that he had erected himself, with prayers and with gifts,
including an exquisite silk scarf, offerings of the “supports” of
enlightened body, speech, and mind [i.e., statues, books, and
stpas], a ceremonial hat, a cup with silver stand, excellent brocade
robes, and Chinese rdil tshad silver pieces. Based on that investiture,
there has arisen this profound connection by which I am recognized
and called by the name Dezhung Trulku in the Sakyapa monasteries
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in all parts of western, eastern, and central Tibet, from Sakya and
Ngor in Tsang [in the west] to the districts of Kham Minyak [in
the far east].

At the age of sixteen, after this initial investiture, Dezhung Rinpoche stud-
ied and practiced the rites of Sarvavid-Vairocana (Kun rig) and other cycles
with Dezhung Chéphel (1880s—mid-1950s), the learned monk of Dezhung
monastery who was a close disciple of both Gatén Lekpa Rinpoche and
Shenga."® Dezhung Chéphel’s full ordination name was Jamyang Kunga
Namgyal, and later he attained the rank of seminary master (mkhan po)
after completing extensive studies under Khenchen Shenga and the latter’s
chief students. From about 1936 to 1940, he served as fifth seminary master
of the great Dzongsar Khamche seminary.

He was learned in all subjects, but claimed himself to possess a special
mastery of astrology and prognostication (7zsis). He was a strict follower of
the Vinaya discipline, observing such rules as not eating after noon."” He
wrote several commentaries, including works on the fundamental Sakyapa
Tantric treatises the General System of the Tantras (Rgyud sde spyi’i rnam
gzhag) by Sénam Tsemo and the Tree of Realization (Mngon riogs ljon shing)
by Drakpa Gyaltsen. His works were carved onto blocks at Dezhung, and
these blocks were later transported to Derge."

In the fourth lunar month of the water-dog year (ca. June 1922), the
painting of the main temple building of Tharlam monastery began under
Gaton Lekpa Rinpoche’s supervision. About twenty painters were invited
from Dzonyak Samdrup monastery. Dezhung Rinpoche was in a retreat,
but Lekpa Rinpoche ordered him to come out because finishing the newly
rebuilt monastery was more important. Dezhung Rinpoche gladly obeyed
and collaborated in supervising the murals.

Lekpa Rinpoche himself skillfully planned the compositions of the new
murals. The main figures he wanted painted within the main part of the
temple were the Lord Buddha Sakyamuni and the Buddhas of the Ten
Directions, one in each major section of mural. Surrounding them he
planned illustrations of over one hundred Jatakas (Stories of the Buddha’s
Previous Births) and similar tales from a collection called the Bodhi-
sattvavadana Kalpalatd (Dpag bsam “kbri shing)—originally composed in
elegant Sanskrit verse by the eleventh-century Kashmiri poet Ksemendra—
with several traditional additions. All figures representing the Buddha’s pre-
vious lives had to be painted gold, so Lekpa Rinpoche instructed Dezhung
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Rinpoche to consult those stories in volumes 91 (ke) and 92 (khe) of the
Derge Tanjur and then to paint with saffron dye the correct figures in each
story as they were depicted in the block-printed “Hundred Deeds of the
Buddha” (mdzad pa brgya) illustrations in the eighteenth-century Narthang
xylograph version commissioned by Pho lha nas Bsod nams stobs rgyas.
The master painter used this version for his model, and the saffron mark-
ing indicated for the artists which figures were to be later painted with pow-
dered gold pigment. Dezhung Rinpoche applied himself to this task, and his
master Lekpa Rinpoche later praised him for his good work, telling him
affectionately how intelligent he was."!

While the work proceeded on the murals, Gatén Ngawang Lekpa would
come to inspect the progress in the afternoon. He did not take meals after
noon, but only sucked on pieces of rock candy, as was allowed monks in the
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Monk’s Discipline (Vinaya)."”> Now and then he would give his young assis-
tants pieces of sugar crystals. Dezhung Rinpoche later remembered how
disappointed he was when Lekpa Rinpoche sometimes did not give him
some. (Dezhung Rinpoche in his maturity also had the habit of eating rock
candy and giving some to his students or visitors.)

Other murals high on the walls, beneath the skylight opening (rgya
mthongs), included depictions of nine great masters of the tradition, begin-
ning with the five Sakya founders, and ending with images of Ngorchen, Ga
Rabjampa, Tsharchen, and Jamyang Khyentse Wangpo, whom Lekpa Rin-
poche considered his main teacher. Around each main figure were painted
smaller figures from lineages such as the Path with Its Fruit masters and the
abbots of Ngor, all the way down to the current abbot, Dampa Rinpoche.
For the exact depictions of the various masters, the painters relied on notes
set down (at Lekpa Rinpoche’s request) by Dezhung Chéphel from a won-
derful set of three old lineage thangkas in Jamyang Khyentse Chokyi Lotrd’s
possession, which had originally been sent by the eighteenth-century Sakya
Dagchen Ngawang Kunga Lotrd (1729-1783) to the king of Derge when
that Sakya master was obliged to decline an invitation to come to Derge.

Below the painting of Ga Rabjampa Kunga Yeshe in teaching gesture,
Gaton Lekpa Rinpoche had himself depicted, in a seated posture and offer-
ing a mandala. To the right was a depiction of Dezhung Rinpoche holding
a golden wheel, while to the left was the monk Drénda Gelong Jamyang
Gyaltsen holding a white conch.” Lekpa Rinpoche explained that this was
meant to create auspicious circumstances for the flourishing of the Doc-

trine in both teaching and meditation practice."
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While the work of painting the murals was going on, Gatén mentioned
in passing that he himself had been present in a previous life as a student of
Ga Rabjampa (in the mid-fifteenth century).” He also recalled seeing
Dezhung Rinpoche there in Ga Rabjampa’s presence. At the time Gatén
spoke of this, Dezhung Rinpoche did not dare to ask anything more (such
as who precisely he had been at that time), nor did any of the few other
monks present.

Dezhung Rinpoche asked permission to sponsor a painting of the life of
Sakya Pandita to the right and left of the entrance door, and Lekpa Rin-
poche gave his assent. Dezhung Rinpoche then planned the painting accord-
ing to the biography of Sapan by his disciple Lho pa Kun mkhyen Rin chen
dpal. The first half of the mural had as its main figure Sapan in the form of
a lama, as he is envisioned in the Sakya Pandita—Majusri guru-yoga (Sa
Jjam sbag sgrub), while the second half showed Sapan in the form of his ulti-
mate buddhahood, that is, in his sambhogakaya form as the Buddha
Vimalasri. Both figures were surrounded by depictions of episodes from
Sapan’s life. Lekpa Rinpoche at first instructed Dezhung Rinpoche to have
all the figures of Sapan painted with gold. But since Dezhung Rinpoche
could not bear the expenses for this by himself, Lekpa Rinpoche told him
to sponsor just the second section of the mural.”

The help Dezhung Rinpoche gave on the mural work was a major turning
point in his relations with Lekpa Rinpoche. Seeing how capable and intelli-
gent he was, Gatdén was impressed and told him, “You have a good intelli-
gence.'” I don’t need to do all this myself; you can do it!” From that point on,
Gatdn took him under his wing and assumed responsibility for him.'*

In about 1921-1922, Dezhung Rinpoche had a certain Sakya lama "Dud pa
rgya mtsho, a clairvoyant monk of the Sakya Kram Mdo khog monastery, per-
form a prognostication rite (pra phab) of Sarasvati concerning his future. In
his vision, the lama saw a strange, inconceivably vast land, the likes of which
he had never seen before, with oceans and many houses. He was amazed at
this, and when he repeated the rite, the same things appeared. Also when
Khangsar Dampa Rinpoche was asked about this, he said, “It is your future.”™

Dezhung Rinpoche’s father, Namgyal Dorje, died in 1922. At the time of
his father’s death, his mother was pregnant and soon gave birth to her last
child, Ane Chime (Chime Drélma). At this time his mother depleted much
of the family wealth, making memorial offerings of money, jewelry, horses,
yaks, and other animals to lamas and monasteries.'"® Dezhung Rinpoche,
then sixteen, conducted special rites in his father’s memory.
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After this, Dezhung Rinpoche, as the oldest son, became a sort of head of
the family, even though he was a monk and did not live with them. He would
perform divinations to decide what should be done about important issues
affecting the family, and from 1922 until the mid-1930s, they occasionally
knew hard times. (Later Dezhung Rinpoche used to say that with the birth
of his niece in 1934, the fortunes of the family changed for the better.'*")

1923

At the end of that lunar-calendar year (i.e., in early 1923), Gatdn Lekpa Rin-
poche went to Dzonyak Samdrup monastery in a nearby district of Ga south
of Tharlam, and Dezhung Rinpoche accompanied him. The group of visi-
tors was greeted by the local monks with jubilant monastic pageantry upon
its arrival. Gaton Lekpa Rinpoche, Dezhung Rinpoche, and some of their
party went to the nearby retreat of Theg chen, a place where Ga Rabjampa
had once stayed. As Gaton Lekpa Rinpoche sat outside, relaxing and view-
ing the scenery, he saw two men carrying burdens approaching from afar.
When they arrived, it turned out they were messengers from Dezhung
Anjam Rinpoche, bearing many messages also from various disciples in
Dezhung, as well as a letter and precious medicinal offerings from Jamyang
Khyentse Chokyi Lotrs in Dzongsar—some thirty messages in all.

After two or three days, Gaton’s party returned to Samdrup monastery.
Gaton dictated replies to all the letters, and in particular gave his replies to
the numerous questions from Dezhung Anjam Rinpoche regarding difficult
and profound essentials of meditation practice.'” By then, although
Dezhung Rinpoche’s handwriting was not particularly good, his spelling
was quite correct. So when he was asked by his guru to serve as secretary for
the needed correspondence with disciples and patrons, this he willingly did,
after which Gatén Lekpa Rinpoche was pleased and encouraged him with
kind words. Whatever mistakes of spelling and grammar he made, Gatén
corrected immediately, and this benefited Dezhung Rinpoche very much.'®

At the request of that monastery, Lekpa Rinpoche bestowed upon
twenty-five monks the Yamantaka initiation in the Ngorpa tradition, and
to quite a few monks who had already received the great empowerment of
Yamantaka he gave instructions in the production stage and completion
stages of Yamantaka practice. Following Gatén Lekpa Rinpoche’s
instructions, Dezhung Rinpoche acted as assistant instructor for the fol-
low-up lessons, and this was the first time Dezhung Rinpoche gained a
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real understanding of an instructional manual for tantric meditative prac-
tice (khrid yig). The Samdrup monastery monks also requested Gaton Lekpa
Rinpoche to come again and give the Path with Its Fruit instructions, which
he agreed to do.'*

The next lunar year (1923/24), when Dezhung Rinpoche was seventeen,
Gaton Lekpa Rinpoche returned to Dzonyak Samdrup monastery, and
beginning on the twenty-first day of the first lunar month (ca. March 8,
1923), started the instructions on the esoteric transmission of the Path with
Irs Fruit (Lam “bras slob bshad) to a group of about two hundred disciples,
headed by Lama Gendun, the greatly learned Dezhung Chéphel, and other
illustrious monks.'®® During much of this year, Dezhung Rinpoche seems to
have remained at Tharlam in retreat, doing meditation practices that would
prepare him for further studies at Dzongsar. The four retreats he did were for
the deities (1) Vajrapani Bhutadamara (‘Byung po dul byed), to develop power
for removing obstacles; (2) Sarvavid-Vairocana (Kun rig), for helping the
deceased'®; (3) Mahakala, since Gaton Lekpa Rinpoche had foreseen through
divination that Dezhung Rinpoche might have obstacles to his future stud-
ies in Dzongsar; and (4) the Sakya Pandita—Madjusri guru-yoga (Sa Jjam
sbag sgrub), to increase his discriminative understanding for forthcoming

studies.'"

Enthronement at Tharlam

Later in the year Gaton returned to Tharlam. On the twenty-second day of
the ninth lunar month (ca. November 1, 1923), the special day of the Lord
Buddha’s return to this world from the divine realm, which was doubly
auspicious because it also coincided with a propitious (rgyal phur?) con-
junction, Gaton held the double ceremony of the new monastery’s inaugu-
ration and the official enthronement there of Dezhung Rinpoche.'*®
Gaton led offerings and festivities on a grand scale, as Dezhung Rin-
poche describes in his biography of Gatén Ngawang Lekpa.'® In the mid-
dle of the ceremonial gathering, he offered Dezhung Rinpoche the three
“supports” (rten) of body, speech, and mind, and a ceremonial scarf, and
in so doing he named him the successor to the Tharlam religious seat and
also his own spiritual heir. For the “body support” (sku rten) he offered a
sacred gilt-metal image of Mafijusti, which Dezhung Rinpoche kept the
rest of his life. For the “voice support” (gsung rten) he offered a beautiful
copy of the Ma7jusrinamasamgiti written in gold letters on black paper. For
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the “mind support” (#hugs rten) he offered an excellent vajra and bell (Gaton’s
own personal possessions?)."” Together with these, Dezhung Rinpoche was
given an “emblem of Mafjusri” made of silver. He also received from Lekpa
Rinpoche a Sanskrit scholar’s slate, on which the opening lines of the Saras-
vati grammar had been lightly written, along with a pen shaped like a golden
sword, the symbol of Manjusii’s wisdom. "

Then the ceremony paused. Gaton Lekpa Rinpoche told Dezhung Rin-
poche to remain seated on the throne, adding that the others would go out
briefly and then come back a little while later. Gaton and the others then
left the assembly hall. After a few minutes, they all came back in and recited
a three-verse prayer for the long life of Dezhung Rinpoche that Gatén had

specially composed for this occasion:!”

Long remain among us, O illuminator of the teachings of Kunga
Yeshe who was the second Maitreyanatha, great religious scholar
and master of the Dharma,”? O master of wisdom, kindness, and
power, protector of living beings, kind sun among teachers!

May your mind be enriched by the three pure vows, may you reach
perfection in manifold study, reflection, and meditation, may you
always spend your time in teaching, debating, and composing, and
may your virtuous enlightened activities forever be vast!

May you, highest of emanations, live for a hundred acons, may all
your intentions spontaneously be fulfilled, and thus may the sun of
the teachings of the venerable Sakyapa, lord of wisdom, shine in the
universe!

As part of the same ceremony, Gaton Lekpa Rinpoche appointed Jamyang
Shedrup as chant-leader, and Drénda Gelong Jamyang Gyaltsen as disci-
plinarian, and he also announced his newly composed monastic rule (bca’
yig) for the monastery. After the religious ceremonies, Dronda Gelong and
others asked permission to hold celebrations through song and dancing by
the young lay folk from the surrounding communities. Gatén Lekpa Rin-
poche assented, saying that such celebrations at the completion of the tem-
ple would become “rejoicing in virtue,” one of the seven branches of
religious practice, just as histories related that, at the completion of Tibet’s
first temple, Samye, a celebration of singing and dancing was held for two
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years. At this time Gatén Lekpa Rinpoche composed lyrics praising the
great religious masters who had appeared at that monastery, including
chiefly Ga Rabjampa. Dezhung Rinpoche added to those some versified
lyrics that he himself had written in praise of Gaton Lekpa Rinpoche. These
lyrics were then set to song and joyfully performed with dancing by the
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young people of the village.



Fourney to Derge and First Studies of Sanskrit

N THE SPRING OF 1924 (the wood-rat year), Gatén Lekpa Rinpoche

made preparations for leaving Tharlam and going to the retreat and

meditation center of Dramagang near Derge to give the esoteric
transmission of the Parh with Its Fruit (Lam "bras slob bshad) teachings at the
request of Jamyang Khyentse Chokyi Lotrd.”” Dezhung Rinpoche, too,
planned to leave Tharlam at this time. Although it would have been more
typical for him, as a young monk and lama of the Ngorpa tradition, to go
to Ngor to receive full ordination and the Path with Its Fruit teachings, his
master Gaton wanted him to go instead to Derge for further studies."”

Before their departure, the master stressed once again to Dezhung Rin-
poche the importance of studying, so as not to waste his intelligence for
lack of good training. In particular, Lekpa Rinpoche insisted strongly that
Dezhung Rinpoche study Sanskrit grammar. “Many others are studying
the thirteen great basic texts of Buddhist scholasticism,” he said, “but very
few are learning Sanskrit and the other minor fields of knowledge.”

In Dezhung Rinpoche’s immediate family, however, almost everyone
opposed his going away to study. A number of female relations objected
strongly, as did Uncle Ngawang Nyima. “Food and drink are very scarce in
Derge,” they said, “and that place is so far away! However you look at it, it
would be best not to go.”

Uncle Ngawang Nyima believed that Dezhung Rinpoche would proba-
bly just fall in with a bad group of monks there. He was also convinced that
meditative practice was everything, and that a little book-learning only
caused pride, quarreling, and other problems. But Gaton insisted, placing
great hopes in the studies of Dezhung Rinpoche.”

Once, as a young teenager, when Dezhung Rinpoche had gone to visit
Gaton in retreat, the master told him: “Last night I dreamt of seeing a splendid
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thangka painting of Mafjusri Sakya Pandita with many lamps offered before
it. Now you have come. It is sure that we have a close bond of the sacred
tantric vows. It seems that you have a connection with the Mafijusri guru
Sakya Pandita.” So saying, he showed great kindness and affection toward
Dezhung Rinpoche.

More recently, Dezhung Rinpoche himself had decided he wanted to
start his formal studies either at Tharlam, under a local teacher, or under
another master farther away. One day he went to see Gatdn, who told him,
“I have been thinking a lot about what you should study. You are intelligent
and I am fond of you. Nowadays, throughout both Kham and central Tibet,
few people study Sanskrit grammar. Therefore you should study the three
Sanskrit grammatical treatises—Kalapa, Candrapa, and Sarasvati. This will
be of much benefit to the Buddhist Doctrine both in general and in par-
ticular. The study of the language arts is of utmost importance for gaining
a knowledge of both stitras and tantras!”

Since Gaton expressed in many ways how essential these subjects were,
Dezhung Rinpoche, too, became enthusiastic about them. But he requested
the master, “Please perform a prognostication to determine whether I have
the karmic propensities for such studies. If it comes out positive, then I will
accomplish whatever you say.”

“I will do just that,” replied Gatén.

The next day, Dezhung Rinpoche visited the master again. Gatén said,
“Yesterday from noon until sundown I sat in the temple before the main
image of Kunga Yeshe and prayed with all my might. I took down Kunga
Yeshe’s four-volume collected works and consulted the commentary on the
Marjusrinamasamgiti as an oracle about three important matters. The first
thing I asked about was Dzongsar Khyentse Rinpoche’s command that I go
to teach the Path with Its Fruit. I asked: “Will there be obstacles if I go to
teach at Dramagang in Derge?” The words which came up were: rdo rje hitm
ste hitm zhes sgrogs. That was excellent!”'”®

“My second question was how it would work out with the twenty-five
monks in Khyentse’s retreat center (sgrub grwa) for their practice of the
Path with Its Fruit instructions. This time the answer was, ‘Perfect achieve-
ment, without mistake’ (grub pa mihar phyin “kbhrul pa med).”

“Then I asked about your own study of Sanskrit. After praying again, I
opened the book and the first words I laid my eyes on were: thi med dbang
po lha yi bla ste drang srong phur phu, ‘immortal lord, teacher of the gods,
the seer Brhaspati’ [Tib. /ba yi bla, Skt. suragurub; part of verse 148]. As the
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words of the commentary explained, these lines referred to the divine sage
[Tib. drang srong, Skt. rsi] Brhaspati.”” (Brhaspati in Indian mythology
was the regent of the planet Jupiter. He was the chief offerer of prayers and
sacrifices, the priest of the gods, and himself a deity of wisdom and elo-
quence. His particular domain was Sanskrit language and grammar.) “In the
whole book there could not have been a better passage!” Gaton said.™™ “You
do indeed have the propensities for these subjects. If you do not slacken
your efforts, I can personally assure you that you will come to understand
these things!”

Hearing this, Dezhung Rinpoche became elated. He decided to accom-
pany Gatdn to Derge. Though his family raised objections and could not
easily afford to support him during his studies, he gathered whatever pro-
visions he could and prepared to go."™

From the first, Lekpa Rinpoche had insisted that Dezhung Rinpoche
cultivate skills in Tibetan grammar and poetry, which would benefit him
later in composition and teaching. Now he wished even more that Dezhung
Rinpoche study and master Sanskrit grammar (sgrz). In Kham, as elsewhere
in Tibet, the number of otherwise well-educated monks who learned San-
skrit grammar was very small. But even more was apparently at stake: It
seemed to Dezhung Rinpoche that Gatén hoped eventually to benefit from
these studies by being able to learn from Dezhung Rinpoche subjects that
he had himself been unable to study in his youth. Much later in life, in the
1970s, Dezhung Rinpoche compared Gatén’s hopes for him with the case
of the Chogyal Phakpa (1235-1280) and Shongtéon Dorje Gyaltsen. Shon-
gton had met Phakpa, then Yiian imperial preceptor, when Phakpa
returned from China, and he asked to be supported so that he could carry
out his studies of Sanskrit and other literary subjects. Phakpa agreed, hop-
ing that Shongton would be able to teach him some things that he had not
been able to learn from his uncle Sapan before the latter’s death in 1251
(when Phakpa was only fifteen). Shongtén succeeded in becoming expert
in Sanskrit poetics through studies under Indian and Newar panditas.'®
Evidently Gaton had similar reasons for wanting Dezhung Rinpoche to
master these subjects.'®

Dezhung Rinpoche, then aged eighteen, finally set out for Derge dis-
trict. He accompanied Gatdn Lekpa Rinpoche as far as the retreat center of
Dramagang near Derge, and these were his first travels over long distances.
In their group were two monk-attendants of Lekpa Rinpoche and also
Dezhung Rinpoche’s maternal uncle, Ngawang Gyaltsen. Along the way
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they passed many monasteries and temples, each of which invited Lekpa Rin-
poche to stop and visit. Thus, even though they traveled by horse, the jour-
ney took about twenty days. Lekpa Rinpoche, through the influence of
Dzongsar Khyentse, had a pass from the Central Tibetan government requi-
sitioning transport. This benefited the young Dezhung Rinpoche, who could
thus transport his possessions by pack animal and not on his own back.'
They took a more direct but also more arduous route, passing through
the Derge-governed low agricultural district of Denma, a few days’ journey
southeast of Tharlam in the Drichu valley. Here they passed by the ancient

12. The Derge king (Dorje Senge?) ca. 1917, with consort, infant son (Tshewang Diidiil
1915/16-1942), and attendants.

temple of Tara in Denma, the Glong thang ’Jig rten sgrol ma lha khang,
which housed a venerable image of the goddess said to have once been the
possession of the Indian king Ajatasatru.'” That night Dezhung Rinpoche
dreamt that he had carried the precious statue away from the temple but
then worried he would be accused of theft. When he woke up, he worried
that his dream was inauspicious, but Gaton Lekpa Rinpoche reassured him
that the hagiographies of many great masters show how Tara had protected
them in their works. “This dream shows that you, too, have a connection
2186

with her, so you must practice her meditation diligently and regularly.
Farther on in Denma, Gatén Lekpa Rinpoche, Dezhung Rinpoche, and
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their party stopped at the monastery of Damthok, a large Sakyapa estab-
lishment. The monks welcomed them with the blaring of long ceremonial
trumpets, the offering of tea, and so forth. They were told that in the
monastery an old monk lay ill and dying, with his one last wish that he see
the face of Gatén Ngawang Lekpa. When the great master went to the room
of the dying monk, Dezhung Rinpoche accompanied him. The old man
could not lift his head from his pillow, but when told, “This is Ga Ngawang
Lekpa,” he opened his eyes and saw him. Lekpa Rinpoche performed the
ceremony of consciousness-transference of Amitabha for him."” The old

13. Pine grove on the road to Derge, summer, 1947.

monk’s room was nearly empty, except for a bed and a few other things. But
the dying monk did possess a nice silver bowl, which he offered to Lekpa
Rinpoche. He also had a small gilt statue of Yellow Jambhala, a deity of
wealth, which he presented to Dezhung Rinpoche. When they had gone
outside again, Gaton Lekpa Rinpoche remarked to Dezhung Rinpoche,
“Ordinarily this should have been offered to me. It augurs that you will not
experience the obstacles of poverty or deprivation in your life.” They saw the
monk at about eleven o’clock in the morning; the monk passed away about
an hour later. (Dezhung Rinpoche kept this image with him until he was
forced to leave it behind in 1958, when flecing the Chinese Communists.)'*®
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Crossing a pass on the road to Derge, Dezhung Rinpoche saw a pine tree
for the first time in his life.'"™ A few days later, the party at last reached Dra-
magang, and there Gatdn Lekpa Rinpoche stayed, beginning his teaching
of the esoteric transmission of the Path with Its Fruit (Lam bras slob bshad)
to the twenty-five meditators at that center and to many others who came,
forming in all a group of about one hundred.

Dezhung Rinpoche left after a few days of rest at Dramagang. He con-
tinued on with his maternal uncle to Dzongsar monastery in the district of
Mayshd, a valley south of Derge town that was one of the main agricultural
centers of Derge district. Here his main aim was to continue his religious

14. The seminary-master Khenpo Ontd Khyenrab.

and literary education. He carried with him letters of introduction from
Gaton to the main lamas at Dzongsar, mainly to Khyentse Rinpoche and
Khenpo Khyenrab.

Arriving at Dzongsar, he found himself in a warmer and more sheltered
area, especially in comparison with the high, outlying nomadic regions.
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Here the people grew wheat, barley, and vegetables in the valley of the May-
chu, a stream flowing south toward the Drichu. Above the valley grew
forests of coniferous trees on the northern slopes of nearby mountains,
where leopards and other animals lived.

At Dzongsar, Dezhung Rinpoche hoped to meet and study under the
widely famed master Jamyang Khyentse Chéokyi Lotrs (1893-1959)." This
teacher, who was then just thirty-four years of age, had been born into a lin-
eage descending from Gter chen Bdud ’dul rdo rje, and at the age of six he
had been identified as the main rebirth of the great Jamyang Khyentse
Wangpo."”! Khyentse was in strict Hevajra retreat at the time, so they could
not meet until it ended. But when he was informed of Dezhung Rinpoche’s
arrival through Gaton’s letter, Khyentse sent a letter of introduction and rec-
ommendation to the headmaster of the nearby Dzongsar Khamche scrip-
tural seminary (bshad grwa), Khenpo Khyenrab Chokyi Oser (b. 1889).'
This master, who is otherwise known as Ontopa Jamyang Khyenrab or
Mkhyen rab chos kyi snang ba, was the second seminary master of the
Dzongsar Khamche seminary (tenure 1920-1929).'”

On the basis of Gaton’s letters of introduction, Dezhung Rinpoche was
well received and kindly looked after. He accordingly went to the famed
Khamche seminary and began his studies there, learning first such subjects
as Aryadeva’s Catupsataka and traditional Tibetan grammar (sum rtags)."

There were about fifty scholar-monks at the seminary then who received
support from the seminary. Dezhung Rinpoche himself joined the semi-
nary as an outside student—one who received his food and other necessi-
ties from elsewhere. (He received a little support from his family and a little
from Dezhung.) This was actually an advantage since it freed him from
compulsory attendance and from services that the seminary-supported
monks had to perform. Seminary-supported students had to spend several
months every year performing rituals, and the monastic regimen for them
was very strict.'”

In the seventh lunar month (September 1924), Gaton Lekpa Rinpoche
himself came to Dzongsar while on his way to Dezhung district in Lithang,
where he planned to give the empowerments of the “Hundred Sadhanas”
(Sgrub thabs brgya risa) collection. Before leaving for Dezhung, Gatén Lekpa
Rinpoche instructed Dezhung Rinpoche, “Jamyang Khyentse Chokyi Lotrd
is truly Mafjusri himself. So when you meet him for the first time, you
should request the reading-transmission (lung) of the Litany of Mafijusri’s

Names (Manijusrinamasamgiti).” "
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Gatdn Lekpa Rinpoche was also concerned that Dezhung Rinpoche
begin his Sanskrit studies and had earlier tried to find out who the best
teacher for this would be. He consulted a close lay patron of his, the Denma
nobleman Dran ’khor Bu Dbang ’dus nor bu, who was a high official in the
Derge court, asking him, “Who would be best to study Sanskrit under?”"”

“There are only a few scholars these days who know the minor fields of
knowledge (7ig gnas chung ngu, the language and literary arts),” the noble-
man replied. “From among those, only two know Sanskrit grammar. These
are Drongnyin Tshewang Lama™* and the old Palyul Lama.”

“But wouldn’t the Indian Khunu Lama Tendzin Gyaltsen be good as a
Sanskrit teacher?” Gaton asked.

“No, sir!” the nobleman said with a laugh. “That Indian lama is just an
Indian beggar-yogi!"” The best teacher of Sanskrit for your student would
be the Palyul Lama in Dzongsar,”® because the other possibility, Drongnyin
Tshewang Lama, is tutor to a great lama, and it would therefore be hard for
someone to study under him.”

On the basis of this strong recommendation, Gatén Lekpa Rinpoche
wrote a letter to Jamyang Khyentse Chokyi Lotrd, requesting his help in
arranging for Palyul Lama to be made Dezhung Rinpoche’s teacher.

When Dezhung Rinpoche arrived at Dzongsar, he was told that the old
Palyul Lama (who was then in his sixties) had become eccentric and had
given up normal teaching activities, spending most of his time performing
rites for lay patrons (grong chog) in return for offerings. Dezhung Rinpoche
had Gatén’s letter recommending him to Khyentse, but that was not of
immediate help, because Khyentse was in retreat. However, the Khyentse
Labrang servants helped arrange Dezhung Rinpoche’s accommodations and
said they would try to introduce him later to the old Palyul Lama.

In the meantime, Dezhung Rinpoche struck up a relationship with one
of Lekpa Rinpoche’s sponsor families in Dzongsar. The “chaplain-monk”
of this family, who was not a learned monk but who was otherwise very
capable, quickly befriended him. When Dezhung Rinpoche asked about
his prospective Sanskrit teacher, the monk replied, “Yes, Palyul Lama is
here in town. In fact, I was just performing a rite with him yesterday. I'll
introduce you to him!”

Some time later, the monk took Dezhung Rinpoche to meet the Palyul
Lama. When he finally was guided to his future tutor’s residence in
Dzongsar, he found it to be the poorest of dwellings, ill-kept and almost
empty of furnishings. The old lama was seated by himself in a dingy corner.
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Dezhung Rinpoche explained his purpose and requested that he teach him
the Candrapa system. The lama replied:

Since you, a trulku, have come at the urging of a great religious mas-
ter all the way from the sun, upper Ga, expressly for the purpose of
Sanskrit studies, I can’t give you a flat ‘No’ for an answer. When I was
young I made a good study of Tibetan grammar, poetical figures,
Sanskrit grammar, and astrology/calculations. If I had been
approached then by a student who wanted to learn, I would have
been willing to teach. But at that time nobody was interested. There-
fore I spent more than thirty years as just a lama who performs ritu-
als for householders in upper and lower Maysho. More recently, when
I was nearly sixty, Khenpo Shenga sent two students—Thar lo and
"Gyur lo—and urged me to teach them the Candrapa grammar,
which I did once. Then Lama Lekpa’s student Dezhung Kunzang®!
came, having been sent by that master. And so I had to teach the Can-
drapa once again. Anyhow, I'll try my best to teach you the Kalapa

system.*”

They agreed to start the Sanskrit teachings on a Sunday, which the
teacher explained would be most auspicious. The Palyul Lama Sherab Oser
then began to teach Dezhung Rinpoche the Kalapavyiakarana sitra.

Dezhung Rinpoche studied Sanskrit for a number of months under this
teacher, during this, his twenty-fifth year. But, all in all, he was not satisfied
with his progress. Later he said about his Sanskrit grammatical studies,
“From the start, the auspicious connections did not fall into place” (dang po
nas rten brel grig ma song/).*”



Studies under Jamgyal Rinpoche and Khunu Lama

ATER IN 1924, after he had concluded the esoteric transmission of

the Path with its Fruit (Lam ‘bras slob bshad) at Dramagang in

Derge, Gaton Lekpa Rinpoche went to the Gagu retreat, where he
gave the Hevajra initiation and other central Sakyapa teachings at the invi-
tation of Ga Lama Jamyang Gyaltsen (1870-1940), who had also originally
been a Tharlam monk and one of Gaton’s younger fellow monks from the
Dzinda retreat in the 1880s and 1890s. Commonly known as “Jamgyal Rin-
poche,” this master had that year emerged from a five-year retreat. Dezhung
Rinpoche came with Gatdn to Gagu at this time.

After Jamgyal Rinpoche received the Hevajra Cause and Path Consecra-
tions, as well as the initiations for the other three of the “Four Unbroken
Practices” (chag med rnam bzhi) of the Sakyapa, he put a number of questions
to Gatdn concerning the vital points of the Khor ‘das dbyer med (“Insepara-
bility of Samsara and Nirvana”) theory. Dezhung Rinpoche acted as scribe
for Gaton and dutifully wrote down the answers as Gaton dictated them.™

1925—1926

Gaton Lekpa Rinpoche subsequently journeyed south to Lithang Dezhung,
and when he came back some months later (ca. 1925), before returning to
Tharlam he went to Dzongsar and bestowed Vajrabhairava initiations and
instruction on Jamyang Khyentse Chékyi Lotrs. Also fortunate enough to
receive these teachings was a small group of important lamas and close dis-
ciples, including Dezhung Anjam Rinpoche, Dzongsar Ngari Trulku Jam-
yang Sherab Gyatso (Byams pa kun bzang shes rab, 1877-1942),* Khenpo
Khyenrab, Dezhung Chéphel, the Dezhung Kyashiil Trulku Kunzang
Chokyi Nyima, and Dezhung Rinpoche himself.**
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Probably sometime in 1925, Dezhung Rinpoche went to Gagu again to
study under Ga Lama Jamyang Gyaltsen,”” one of the meditator-monks
(like Gaton and Nyiga Rinpoche) from the Dzinda Naysep hermitage. Jam-
gyal Rinpoche was a distant cousin on Dezhung Rinpoche’s maternal side*®
and was the older brother of Lama Gendun. When Dezhung Rinpoche met
him this time, he was an imposing, venerable monk of about fifty-five years.

15. Ga Lama Jamyang Gyaltsen. The only
known photograph.

Jamgyal became one of Dezhung Rinpoche’s main teachers, and Dezhung
Rinpoche was to spend a total of about two years studying under him.

The Gagu retreat where Jamgyal Rinpoche stayed had previously been
the residence of the Lama Grags pa rgyal mtshan, a disciple of Dza Paltriil
and Jamyang Khyentse Wangpo.”” Lama Grags rgyal had been blessed with
a vision of Amitabha, and when Jamgyal had met this lama here in the
1880s, he had requested from him the initiation of Amitabha and the Prayer
for Rebirth in Sukhdavati (Bde ba can gyi smon lam).*"° Dezhung Rinpoche,
under Jamgyal Rinpoche’s guidance, studied the Bodhicaryavatira and other
sttra-class teachings, such as the Kadampa Seven-Point Mind Training
instructions (Blo sbyong don bdun ma) in Chekawa’s tradition.

Jamgyal Rinpoche, after spending his youth as a disciple of Nyiga Dorje-
chang, was appointed in his late twenties to the position of chant-leader
(dbu mdzad) of Tharlam monastery. He was very idealistic and tried to use
the influence of that position to reform and purify some of the practices of
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the monastery, but this led to a revolt by the other monks. They even locked
him up for awhile, and the lord of Jyekundo (the Dra’u Pon) sent officers,
who sided with the other monks and were intent upon punishing Jamgyal.
This led to his expulsion from Tharlam monastery.

After these troubles, Jamgyal went to Trindu, north of Tharlam in Ga,
where he happened to meet an old monk from the nomadic region of
Dzachukha. When Jamgyal heard the monk came from Gemang, he asked
who had succeeded the deceased Orgyen Tendzin Norbu.

“Haha!” laughed the monk, “The golden sun has set, but the white-conch
moon has risen! Now teaching is Gyalkhang Shenga, whom the deceased
master appointed as his successor, saying, ‘He is no different from me.” He
is now raining down a shower of religious teachings there.”*"

The mere sound of Shenga’s name set loose intense faith in Jamgyal. He
decided to go to Dzachukha to study the great Indian Buddhist treatises.
But first he wanted to get the advice of a former monk of Trindu named
Champa Tendzin, who was famed for his high spiritual attainments, includ-
ing clairvoyance. Jamgyal learned that “adept Byams bstan,” as he was called,
was staying at Khams ’jo monastery, a Drikung establishment just over a
nearby pass. Taking the Trindu chant-leader Phakchok with him as guide,
Jamgyal set out.

While climbing the pass that morning, they heard local herdsmen driv-
ing their cattle up the mountain, shouting, “The adept Saraha knows!” Sud-
denly they encountered a man wearing a layman’s robe with a knife stuck
in his belt, walking down the hill toward them.

Phakchok recognized him and said to Jamgyal, “This is the adept
Champa Tendzin!”

Jamgyal prostrated immediately, but the adept said, “Don’t prostrate!”
Jamgyal then thought, “I should prostrate nine times,” at which the adept
remarked, “Or prostrate nine times.”

Then, even though the lama Jamgyal was the elder of the two, the adept
said, “Phakchok, since you are older, you take the higher seat.” Jamgyal was
actually older, but the adept evidently meant by this that the master Jam-
gyal would pass away earlier, whereas Phakchok would live to great old age.

Jamgyal offered him a few silver coins, explaining his plans to go study
at Dzachukha and asking the adept’s advice.

The adept said, “Very good. I don’t need the money. As a student, you
will have to buy firewood and other things.” So saying, he returned the coins.

Jamgyal offered him instead a bead of agate from his rosary. This the
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adept accepted with delight, rubbing it with his hand again and again.

Jamgyal asked, “In the future, how could I be of greater benefit to the
Sakya doctrine, through teaching or practicing?

The adept replied: “Oh, wage a hostile campaign! Wage war against the
enemy! Eat tasty food! Live happily!”

This was later interpreted as symbolic speech prophesying the master
Jamgyal’s enormous future activities in all three spheres: teaching, practic-
ing, and meditation.

Jamgyal asked for a Dharma-connection, and Champa Tendzin said
several times: “Oh, space!” At that, Jamgyal sat with rapt attention, as if
meditating.

The adept then stood up and prepared to leave. Phakchok beseeched the
adept, “We beg you, lama, for a Dharma-connection!”

Lama Jamgyal said, “I already received one,” thus indicating he had been
introduced to profound ultimate reality by the adept.

Jamgyal returned home and asked his father for permission to study
under Shenga. Then, with a lot of grain as provisions for his studies, he
traveled to the Dzachu Gemang mountain retreat. Just as the old monk
had explained in Trindu, Shenga had indeed taken over the position of
head teacher at Gemang after the death of Bstan li and was teaching, but
only about twenty disciples, though the old monk had told him there were
more students.

Upon their first meeting Shenga remarked: “Lama Orgyen Tendzin
Norbu told me that there was a monk of good understanding from Thak-
lung. That seems to be you.”

While at Gemang, Jamgyal also received transmissions from Gemang
Khenpo Yénga, who wanted to involve him more deeply in the Nyingma
tradition. Jamgyal, after considering that, decided to devote himself to the
Sakya tradition, which he considered more needy of preservation. Shenga
later told him he need not follow the plans of Yénga (who had already
enthroned him as a lama of the Nyingma tradition), and that he could keep
their tantric bond intact by just following a little Nyingma practice.

After completing five years of studies under Shenga, Jamgyal asked,
“Nowadays this doctrine of the Sakyapa is extremely feeble. What would be
the best means for furthering it?”

Lama Shenga, who was an admirer of the Sakyapa teachings, thought it
over for many days before answering: “There are many outstanding com-

mentaries on sttra and tantra by the omniscient Gorampa in which he has
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with great wisdom explained the thought of the Sakya founding masters. If
you could have these carved onto printing blocks, the doctrine of the
Sakyapa would certainly grow.”

At Khenpo Shenga’s suggestion, and with the subsequent cooperation
of Loter Wangpo (1847-1914) in Derge, Jamgyal Rinpoche undertook (ca.
1906-1910?) the very extensive project of arranging the editing and printing
of a number of rare works, beginning with the complete writings of
Gorampa Sénam Sengge (1429-1489). The works of this most influential
Sakyapa scholastic, whom Shenga revered, were hard to obtain, as they con-
tained criticism of Tsongkhapa’s views and were thus virtually banned in
central Tibet.

By 1925, that great project had been completed and Jamgyal had com-
pleted a five-year meditation retreat. Still, he continued to engage in other
important printing projects, such as Sachen’s eleven Lam ‘bras rdo rje tshig
rkang commentaries (Rnam grel beu geig); the three Prajidparamita com-
mentaries (Sher grel) in short, medium, and very extensive lengths of G.yag
ston (1348-1414); the commentary of Rongtén (1367-1449) on the long
Prajiigparamita ("Bum tik); and many works of Gorampa’s chief disciples
Mus Rabjampa and Kong ston as addenda to Gorampa’s complete works.*"2
Dezhung Rinpoche had helped him a little the previous year (1924) with the
proofreading of Rongton’s commentary on the very extensive Sazsahasrika
Prajiigparamita Siitra ("Bum grel).*®

Jamgyal Rinpoche (like his brother, Lama Gendun) had previously (ca.
1901-1906) been a student also of Nyiga Dorjechang, Ngor Pénlop Loter
Wangpo,** Jamyang Khyentse Chékyi Lotrd, Gaton, and Drakri Chéje
Jamyang Chokyi Nyima.*® A few years after Dezhung Rinpoche’s first meet-
ing him, Jamgyal would even serve for a little over one year (in 1929/30) as
the third seminary master of the famed Dzongsar Khamche seminary.”'®

A Derge aristocrat who was one of his patrons once remarked, “Surely the
arhats of India must have been like him!”*” Jamgyal was widely revered as
a teacher in Derge, and his students included not only many Derge nobles,
but also the Derge ruler Tshewang Diidiil (1915/16-1942).2

At Jamgyal’s hermitage the rules of the Vinaya were strictly observed. Jam-
gyal did not, for instance, accept gold or silver, or gifts directly from women.
At his retreat, no women were allowed to stay. He was a vegetarian and did
not take food after noon. He was never sectarian in his talk, showing sincere
respect and appreciation even toward the Bonpo tradition. He became very
displeased if he heard sectarian remarks from his followers. He would speak
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only of the Dharma, and only when addressed by others. At farewells he
would use the formal, somewhat stilted expression, “Be mindful!” (bag yod
par gyis shigl).

On the twenty-first day of the first lunar month (ca. March 15, 1925),
Jamgyal began teaching Santideva’s classic Bodpicaryavatira, using
Khenchen Shenga’s gloss-commentary. He taught that work twice and also
taught four basic Vinaya works: the greater and lesser “Vinayakarika,”*" the
Pratimoksasiitra (Sor mdo), and the Vinayasiitra of Gunaprabha (Mdo rtsa).
Also present as students were Dezhung Kyashiil Trulku Kunzang Chéokyi
Nyima, Nyarak Kunga Zangpo, Dar rtse mdo pa Ngag dbang chos dar,
Ldan Damthok Bstan ’dzin chos grags, Khri tsho Dge tshul "Jam dbyangs
chos bzang, Dbon po stod pa Tsultrim Rinchen, Dzongsar monastery’s
Lotrs Wangchuk, Ngag dbang lhun grub (maternal nephew of the Derge
Génchen Yarnay abbot Samten Lotrd), and Jamgyal’s attendant, Kun dga’
‘od zer.?

Certain things Dezhung Rinpoche learned from Jamgyal stayed with him
all his life, such as habitually reciting the final lines from the Seven-Point
Mind Training (Blo sbyong don bdun ma) of Chekawa every night before
retiring. Jamgyal normally recited these verses while stepping out in the
evening to make a few circumambulations of his meditation hut. During the
circumambulations, after finishing the mind-training verses, he recited the

praises of Tara.”

1926

In early summer of 1926, Jamgyal Rinpoche was invited to the Derge retreat
of Dramagang. There were actually two small monastic centers there: the
Upper Ridge (yar sgang) and the Lower Ridge (mar sgang). The Lower Ridge
had been founded by the Derge-king-turned-royal-monk Yab chen Byams
pa kun dga’ sangs rgyas (b. 1786). The Upper Ridge had been founded (in
the late 1800s?) by the Ngor Ponlop Ngawang Legdrup (b. 1811), who had
died soon thereafter. Both monasteries had fallen into disrepair and were
being restored through the persistent efforts of Jamyang Khyentse Chokyi
Lotrs. Since Jamgyal was the maternal nephew of the Denma Pénlop
Ngawang Legdrup, he was especially invited to attend the restoration cere-
monies. The other main lamas at the ceremony were the Génchen Yarnay
abbot Samten Lotrs, Dzongsar Khyentse Chokyi Lotrd, and the Dzongsar
Shedra Khenpo Khyenrab.
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Jamgyal Rinpoche was asked to function as abbot for the observance of
the monks’ rainy-season retreat, and as his main teaching he gave the assem-
bly of monks (which included Dezhung Rinpoche) the text-transmission for
the thirteen volumes of Gorampa’s collected works. The transmission for
the stitra-section had been ritually revived (lung spel) through a precept of
Stag lung thang pa Bkra shis dpal preserved in the Collection of Sadhanas
(Sgrub thabs kun btus)—a tradition passed down to Stag lung thang pa from
Phagmotrupa, who had received it from Sachen Kunga Nyingpo. He also
gave the reading-transmission for the four volumes of Gorampa’s tantric
teachings, which he had received from Hocho Lama Kénchok Gyaltsen.
The latter had received the lineage from Pénlop Loter Wangpo, who had
been given it by Jamyang Khyentse Wangpo. Dezhung Rinpoche received
in addition from Jamgyal Rinpoche the text-transmission for the two vol-
umes of works of Gorampa’s students, published as an addendum (k/ha
skong) to Gorampa’s collected works.

In the assembly of monks who received the text-transmission were the
seminary master Khyenrab Chékyi Oser with about eighteen disciples from
the Dzongsar seminary, Kyashiil Trulku Kunzang, Nyarak Kunga Zangpo,
Dar mdo Ngag dbang chos dar, Génchen Ngag dbang lhun grub, Ye na
Khenpo Chos ’phel rab rgyas, Grags *byor, Ont6 Grags pa chos dar, his
attendant Kun ’od, and Pad lu can, the maternal nephew of the Derge Nub
lama Jamyang Khyenrab.*?

Gaton Lekpa Rinpoche, who was on his way back to Tharlam (in
1925-1926?), returned at this time to the Derge principality and visited the
great Derge monastery (dgon chen) Lhun grub steng.?” There he gave an
Amitayus empowerment to the Derge Génchen Yarnay abbot Ngawang
Samten Lotrd (1868-1931).% This great master served as rainy-season retreat
abbot of the main Derge monastery.””” He was also revered as a royal pre-
ceptor by the Derge ruler Tshewang Diidiil (1915/16-1942). In return, the
great abbot gave Gatdn (and possibly Dezhung Rinpoche, too) the initia-
tion for the practice of the four-faced Protector.”””

Sometime during this period when Gatén was visiting the Derge
Gonchen, he met and had discussions with the father of Ngor Phende Shab-
drung Ngag dbang blo gros theg mchog chos kyi rgyal mtshan
(1906-1960s), later commonly known as the “Miipa Khenpo.”* Miipa
Khenpo was the son of the Phende lama palace’s business manager (phyag
mdzod), Dawa Norbu, a man of Tsang who had previously been the cham-
berlain (gsol dpon) of the Ngor abbot Palden Lotré Gyaltsen (1840-1900).2
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His mother was a daughter of the Minyak Jakla king. Though the young
monk had studied some years under worthy tutors, he had proved inca-

16. Monks gathered in a courtyard of the Derge main monastery, summer 1947.

pable of real learning or other accomplishments. His father, Dawa Norbu,
a clever and ambitious man, was disappointed with this son.

Dawa Norbu was then residing at the Phende lama residence in the Derge
Gonchen, and he proposed to Gatén Ngawang Lekpa to put his son more
or less permanently into meditation retreat and appoint Dezhung Rinpoche
(who was the same age) as his replacement. They would first make Dezhung
Rinpoche a candidate to the abbacy (zhabs drung) for the Phende lama palace
at Ngor—one of the four abbatial palaces of Ngor among which the abbacy
rotated—and then they would have him serve as “acting abbot” (mkhan
tshab) of Ngor. Eventually he would be enthroned as full-fledged abbot.

When the father approached Gatén and asked his permission to carry out
this plan, the master was not pleased. Gaton already had his own plans for
Dezhung Rinpoche: He wanted him, for the moment, to continue his stud-
ies and spiritual development. Later Gatdn hoped to see his disciple based
at Tharlam and continue several of his own projects from there. Being made
Phende Shabdrung and later abbot of Ngor would be a great obstacle to this.
But Gatén, not wishing to create an unfavorable omen (7zen brel), gave nei-
ther approval nor express disapproval.
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Dawa Norbu’s plan found avid supporters nearby. The proposal had
immediately reached the ears of Dezhung Rinpoche’s attendant, Ngawang
Gyaltsen (1896-1931), his maternal uncle, an ambitious young monk of about
thirty. This uncle was enthused by the idea of his nephew attaining the posi-
tion of Ngor abbot, with all its pomp, honor, and other trappings. He threw
his full support behind the plan, and he schemed with Miipa Khenpo’s father
to find a way to appoint Dezhung Rinpoche to the Phende lama palace.

But Dezhung Rinpoche’s paternal uncle Ngawang Nyima, still in retreat
at Tharlam, somehow got wind of these plans. He was shocked and repulsed.
He broke retreat and rushed directly to Derge to where Ngawang Gyaltsen
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17. A corner of the Derge printery with part of Derge monastery in the background.

was staying, telling him, “The Phende lama palace is poor. It is the poorest of
all the four lama-palaces at Ngor and is deeply in debt. As a candidate abbort,
my nephew would do nothing but travel around from place to place collect-
ing offerings for the lama-palace. There is no way this could be acceptable! It
would be much better just to let him practice, study, and stay in retreat!”

Hearing this adamant refusal, Ngawang Gyaltsen lost his temper, and
the two quarreled, nearly coming to blows. But Uncle Ngawang Nyima,
never afraid of confrontation, stood his ground. He firmly insisted on his
own right to settle the matter.

“I have the power to decide!” he shouted. “I raised him from the age of
five!”9

For the next several years Uncle Ngawang Nyima stayed in Derge district,
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mainly in Mayshé but now and then visiting Dezhung Rinpoche (to keep
a closer eye on his progress, as a sort of occasional companion).”' Dezhung
Rinpoche’s main task from this point on was to continue his studies as
ordered by Gatén, especially the study of Sanskrit. By this time it had
become clear that the best teacher of Sanskrit would be Khunu Rinpoche
Tendzin Gyaltsen (1894 or 1896-1977), who was then in the midst of his

eleven- or twelve-year sojourn in Kham.*?

Dezhung Rinpoche set out on
foot to find him, and they met for the first time on the road from Derge to
Dzokchen. When Dezhung Rinpoche explained his interest in receiving

instruction from him, telling of Gatén’s instructions and his previous stud-
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19. Khunu Lama Tendzin Gyaltsen late in
life in India.

18. The great Sikkimese savant of poetics and grammar 'Bras ljongs
Bsam ’grub khang gsar ba, teacher of Khunu Lama.

ies, Khunu Lama replied, “If you really want to learn, then follow me for five
years. Only then will you be able to learn Sanskrit grammar.”

Khunu Lama was a native of Sunnam Village in Ropa Valley of the
Indian Himalayan district of Kinnaur (near Kulu Manali), in the present
northern Indian state of Himachal Pradesh. As a youth he had gone (ca.
1913) to Gangtok to study under the famous Sikkimese scholar of poetics
"Bras ljongs Bsam ’grub khang gsar ba O rgyan kun bzang bstan ’dzin rdo
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rje (fl. late nineteenth to early twentieth century), who continued the
learned tradition of the great eighteenth-century scholars Shuchen Tsultrim
Rinchen (1697-1769) and Situ Panchen Chékyi Jungnay.?® Khunu Lama
Tendzin Gyaltsen himself had become famous as a scholar and teacher after
serving at Tashilhunpo as the tutor of the Ninth Panchen Rinpoche, Chékyi
Nyima (1883-1937), and after acting as one of the founding teachers in the
Kun gzigs slob grwa school also at Tashilhunpo.?* (The Panchen Rinpoche
had, incidentally, fled from Tashilhunpo to China just a few years before,
in 1921.) Khunu Lama during these years was gathering teachings from
many of the greatest masters of Kham, and in this period visited Khenpo
Shenga in retreat, being one of the last to receive instructions from him.
After meeting his prospective student Dezhung Rinpoche, Khunu Lama
proceeded to the great Nyingma monastery of Dzokchen in the high
Dzachukha nomadic area east of Derge. Founded in 1685 by Padma rig
’dzin, this monastery had received Derge royal patronage and was the largest
Nyingma establishment in Tibet, housing some eight hundred fifty monks
and eleven trulkus. Because of Khunu Lama’s high connections (including
his former service as a tutor to the Panchen Rinpoche?), he carried an offi-
cial permit allowing him to requisition transportation (" lag), so he could
travel comparatively easily to Dzokchen—and elsewhere in Kham—on
horseback.? Dezhung Rinpoche wanted to accompany him and continue
his Sanskrit studies. But as a poor student monk, he had to lag behind on
foot, carrying a bag on his back and with the rest of his supplies loaded on
a liccle donkey.? His uncle Ngawang Nyima accompanied him for a few
weeks, just to see him settled. On the way to Dzokchen, while he and
Dezhung Rinpoche were crossing a river in spate, their little donkey was
swept away by the muddy current and lost. They had no choice but to walk
on, Dezhung Rinpoche carrying his few remaining possessions on his back.
At Dzokchen, Dezhung Rinpoche was left alone to study Sanskrit gram-
mar (the Kalapa and Sarasvati systems?) under Khunu Lama, which took six
months in all. He also studied the lexicon Prajiia. He did not live at the
great monastery itself but rather in a small retreat nearby. At that time there
were quite a few Bhutanese monks who were also studying Sanskrit gram-
mar under Khunu Lama. But with the loss of his supplies, life at Dzokchen
for Dezhung Rinpoche was hard. Once during this time his mother came
to see him (with more supplies) and to look after him, but after a short
while Khunu Lama sent her away, saying that the mother’s presence would
be a distraction. “Mother will be thinking of son, and son will be thinking
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of mother; this will interfere with his studies,” he told her. She wept at these
words and reluctantly left.*”

After some months, Khunu Lama decided to go from the bleak swampy
uplands of Dzokchen to Kathok monastery in the forested mountain coun-
try of southern Derge district, another of the largest Nyingma monasteries
in Kham.”® By that time they had completed parts or all of the Sarasvati
(dbYangs can sgra mdo) and Kalapa grammatical treatises, as well as the sec-

ond (middle) chapter of Dandin’s treatise on poesy, the Kavyidarsa. (In

20. Kathok monastery in southern Derge in 1905-1922.

this period or later, Dezhung Rinpoche also studied under Khunu Lama the
work on correct orthography Dag yig ngag gi sgron me,* the Tibetan gram-
matical commentary Gsum rtags lhag bsam, Situ’s great grammatical com-
mentary on the Tibetan Sum reags [Si tu grel chen], and the Amarakosa
lexicon [’Chi med mdzod], but he had not yet received the Candrapa gram-
mar or the metrical treatise Chandoratnikara [Sdeb sbyor rin chen “byung
gnas].)*® Teacher and pupil had by that time become quite close.

1927

Early in the year 1927 (the fifth day of the first lunar month, ca. March 8,
1927), Dezhung Rinpoche’s revered teacher Dzokchen Shenga (1871-1927)
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passed away while in retreat at the Rgya phu hermitage, at the age of fifty-
six.?! When Dezhung Rinpoche heard of Shenga Rinpoche’s death, he was
deeply saddened, for he had been devoted to him and had planned to return
one day and study under him again. At their final parting Dezhung Rin-
poche had expressed the wish to receive further instructions on the
Mantrayana. Shenga had told him he would be welcome to come back later
and receive teachings on tantra. “For the time being you should study the
great scholastic treatises with others,” he had said. “Afterward I'll give you
what you want.”*?

Hearing now of Shenga’s death, Dezhung Rinpoche made offerings,
recited the Bodhicaryivatira, and made heartfelt prayers to his deceased mas-
ter. That night, Shenga Rinpoche appeared in his dream. Shenga was stand-
ing, walking toward him. To the master’s left, holding his hand, was Khenpo
Khyenrab, one of Shenga’s chief spiritual sons. Shenga was holding many
raisins in his right hand. These he gave to Khenpo Khyenrab, who passed
many of the raisins to Dezhung Rinpoche. (This dream Dezhung Rinpoche
later interpreted as foreshadowing that he would receive many teachings
directly from Khenpo Khyenrab, and thus indirectly from Shenga.)*?

At the time of his death, Shenga Rinpoche had been living in meditation
retreat at a remote spot for over five years (from 1922 to early 1927). The final
rites and cremation ceremony were performed by Palpung Situ, who after-
ward constructed at Palpung a very large three-storied reliquary stupa in
Shenga Rinpoche’s memory.*

During his Sanskrit studies under Khunu Lama, Dezhung Rinpoche
received another visit from his uncle Ngawang Nyima, who had been stay-
ing in Derge. Ngawang Nyima was suffering from more than one hundred
painful boils all over his body.

Khunu Lama told Dezhung Rinpoche, “You had better go now with your
old sick teacher and help look after him. We’ll meet later, and you can con-
tinue your studies at Kathok monastery.” He instructed him to recite the
“Prayer of Benevolent Conduct” (Bzang spyod) and to dedicate the meric.

On his arrival, Uncle Ngawang Nyima had expressed his opinion once
again that Dezhung Rinpoche should not waste his time by learning San-
skrit and such things. He could not see any value in language or literary
studies, and much preferred meditation and ritual practice. At the same
time, Ngawang Nyima had brought with him a letter from Ngawang Lekpa,
who instructed Dezhung Rinpoche in no uncertain terms to study the three
main Sanskrit grammatical traditions. Dezhung Rinpoche decided at once
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to obey the command of Lekpa Rinpoche, but for the time being he agreed
to stop his Sanskrit studies and accompany his uncle.?” The two traveled
together back to Derge district, where the local people had begun to honor
his uncle with the title “Gapa Lama,” and many requested his uncle’s bless-
ings, hoping to benefit from his spiritual power after his many years of stay-
ing in retreat. Ngawang Nyima stayed quite a while in Mayshd, developing
here some repute as an excellent practitioner of Severance (Geod). He also
received a certain amount of wealth from generous patrons.

In the fifth lunar month (July 1927), Dezhung Rinpoche and his uncle
went to Dramagang (also spelled Grwa ma sgang) retreat and there met
again Jamgyal Rinpoche. The latter chided Dezhung Rinpoche for “roam-
ing around” so much from one place to another.?” At that time Jamgyal
requested the reading-transmission for the collected works of the five
Sakya founders (Sa skya bka’ bum) from Génchen Yarnay Khenpo Samten
Lotrd (1868-1931).2* Dezhung Rinpoche begged to be allowed to receive
the teachings, too. He was one of the youngest monks to request these
teachings—most of the other lamas and monks were much older. At first
Jamgyal Rinpoche discouraged him from coming, saying, “At your age,
you could be doing better things with your time.” But when Jamgyal
asked the venerable abbot’s permission, the latter was delighted to hear of
Dezhung Rinpoche’s desire and agreed, saying, “This will benefit the tra-
dition in the future.”**

At the time he received the reading-transmission, Dezhung Rinpoche sat
at the front between two strict senior monks, one being his teacher Jamgyal
Rinpoche, the main patron, and the other, evidently, his uncle Ngawang
Nyima. Only monks were in attendance. At many text-transmission read-
ings the students commonly passed the time by reciting their prayers, writ-
ing letters, or reading another book, but the master Samten Lotré did not
allow any of that. The disciples were forbidden even to cough. (“If you
cough, you’ll interfere with the transmission,” said the master.) Samten
Lotré also treated the volumes he read with the greatest respect, carefully
washing his hands with saffron-scented water and drying them with a clean
cloth before touching the pages, and never licking his thumb before turn-

ing the pages as was the typical habit of many Tibetans.”

Later Dezhung
Rinpoche said that because of the strict conduct of the others at this teach-
ing, he had also concentrated hard and not let himself get distracted.
Therefore he was sure he had received a good and complete text-transmis-

sion (lung).>" In fact, since the master had recited the works so carefully and
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distinctly, Rinpoche later said, “It almost counted as a practical instruction
(khrid) instead of just a reading-transmission (lung).”*?

At this time Khenpo Samten Lotré also gave to Jamgyal Rinpoche the ini-
tiation into the thirteen-deity mandala of Vajrabhairava in the Rwa tradition,
together with the practical instructions (Rwa khrid) and the text-transmission

21. The young Dampa Rinpoche
(left) with Khenpo Ngawang
Samten Lotré (right).

for the volume of Rwa-tradition teachings (Rwa pod) in both the Ngorpa and
Tsharpa transmissions. Dezhung Rinpoche, too, received these instructions.?

Travel to the Wara Retreat and Monastery

After this Dezhung Rinpoche went on foot, carrying his provisions on his
back and enduring much hardship, to the remote Wara meditation retreat
(Wara or Ara ri khrod). In that place, on the far side of the Drichu, south-
west of Derge, lived Hocho Lama Kénchok Gyaltsen, formerly the cham-
berlain (gsol dpon) of the Ngor Pénlop Loter Wangpo (1847-1914). Dezhung
Rinpoche had learned that the Hocho Lama possessed the lineage for the
reading transmission for the nine volumes of writings by the great scholar
from the Denma district of Kham, Shuchen Pandita Tsultrim Rinchen
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(1697-1769). This he requested and managed to receive from the Hocho
Lama. He also received from him the text-transmission for the four-volume
collected writings of Ngorchen Kunga Zangpo (1382-1456), the text-trans-
mission for the collected writings of Dngul chu Gyalsay Thokmay Sangpo
(1295-1369), the initiations and text-transmissions for the fifteenth-century

ol A e '1:!

22. Wara monastery east of Derge.

adept Thangtong Gyalpo’s Gsang spyod mkha’ gro snyan brgyud, the Sa ru
pa (?), and the initiations and text-transmissions for the Severance (Geod)
instructions in the Drung lugs tradition.”*

During this time Dezhung Rinpoche also visited the nearby residence of
the Wara Lama (or Ara Lama) Damcho Tenpa (died ca. 1945), a great yogi
who had performed over one thousand two-day fasting retreats (smyung
gnas).*® He was a disciple of Jamgyal Rinpoche, and like Hocho Lama, he
had served as personal attendant to Loter Wangpo. At the death of Loter
Wangpo, he was responsible for the erecting of one hundred stupas in
which his master’s relics were enshrined (he built only one large stupa him-
self, carrying the rocks and earth on his back, but he organized the build-
ing of the other stupas by urging others, requesting sponsorships, and in
other ways).
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Damché Tenpa requested from Dezhung Rinpoche the reading-trans-
mission (lung) for the collected works of the five Sakya founders. This he

23. Travelers in the
Mekong River gorge,
southern Kham,
ca.1910.

gave to him, as well as to many other yogis and practitioners, and it was the
first time he himself gave this transmission. Altogether he stayed about four
months at Wara monastery and retreat.”

Meanwhile Dezhung Rinpoche’s mother had come on foot again to
Derge to see him, but was disappointed and worried not to find him in
Dzongsar. When she learned he was at Wara monastery, she sent one of her
traveling companions, a monk from Tharlam, to fetch him, and he came
back to see her. While she was waiting, she stayed with the Phu ma tshang
family (patrons of Jamgyal Rinpoche), who kindly helped her.>*

Dezhung Rinpoche and his mother then went together to Jamgyal’s
retreat of Gagu. No women were allowed to stay within the monastic
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precincts there or in the main retreat house, so even though she was a close
relative of Jamgyal Rinpoche, his mother had to camp for the night in a tent
on a plain below the temple. She was afraid to sleep alone outside, so
Dezhung Rinpoche kept her company. At sunrise they went up to meet
Jamgyal Rinpoche in person.””

Sometime during this period (in Dezhung Rinpoche’s twenty-third year,
1928?), Jamgyal foresaw an obstacle for Dezhung Rinpoche and advised him
to do a Vajrapani (‘Byung po "dul byed) retreat.® Altogether Dezhung Rin-
poche studied under Lama Jamgyal for two years during the period
1925-1930.

During this time (in early 1928), Dezhung Rinpoche stayed again for a
while with Lama Jamgyal at Gagu.*®' Lama Jamgyal advised him to go to the
Dzongsar seminary, where Jamyang Khyentse Chékyi Lotré would be giv-
ing the teachings of the Collection of Sadhanas compilation of initiations
and sadhanas. Every five years, with the “graduation” of each seminary class,
Khyentse gave major teachings, so this was an excellent chance to receive
them. (Jamgyal himself was invited the following year to Dzongsar to serve
as the next seminary master.) Dezhung Rinpoche received the teachings
from Dzongsar Khyentse, together with Dzi dga’ Kongtriil, Shechen
Ontriil, Dzokchen "Brug sprul (d. ca. 1960), Kathok Rmang gsar, and
Trulku Kunzang (b. 1909, the rebirth of Minyak Kunzang Sénam).



Travel to Horkhok and Lithang Dezhung

N THE EARLY SPRING OF 1928, at the conclusion of the teachings
from Dzongsar Khyentse, Dezhung Rinpoche made plans to rejoin
Khunu Lama and continue his grammatical studies. But while still
in Dzongsar, Dezhung Rinpoche received a letter from Dezhung Chéphel,
informing him that Gaton Lekpa Rinpoche was about to give a very exten-
sive presentation of the esoteric transmission of the Path with Its Fruit and
that both Dezhung Anjam and Dezhung Chéphel thought he should be

present for it.*®?

A few months before, Gatén Lekpa Rinpoche had gone to
the Horkhok region of Kham east of Derge and visited a number of monas-
teries there. Now he was about to give the Path with Its Fruit teachings at
Nyarak monastery in Horkhok.**?

Dezhung Rinpoche was unsure what to do, so he asked a monk Rdo rje
(later known as Po lo Khenpo, but then just an ordinary monk) to perform
a prognostication (pra phab). The signs were positive that he should receive
the Path with Its Fruitinstructions.” Thereupon he and three other monks
from Tharlam who had been studying at the Dzongsar seminary—Yeshe
Nyima and two with the same name, Ngawang Rinchen—decided to go by
foot to Horkhok and request these teachings.*

Upon leaving Dzongsar, Dezhung Rinpoche offered his mule (together
with an image of Amitayus) to Jamyang Khyentse Chokyi Lotrd, so he and
the three even poorer monks had to walk the whole way. Much snow had
fallen in the mountains. They had to cross many ridges and passes through
deep snow and high winds. Dezhung Rinpoche became snow-blind, and his
face developed sores from the fierce blasts of wind.

Five days later the small group straggled into Nyarak in bad condition.
Dezhung Rinpoche went as soon as possible to meet Gaton Lekpa Rinpoche,
who seemed not to recognize him at first and was surprised to see him.
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The first thing Gatén asked about was his studies: “Did you get the Can-
drapa grammatical instruction?” he asked.

“No, sir.”

“Did you study metrics?”

“No, sir.” (By bad luck these were the two main traditions he had not yet
studied.) Dezhung Rinpoche then told him about the many religious and
other instructions he had received.

Even then, Gaton was not pleased. In particular, he was disappointed
about what Jamgyal had been teaching—the Bodhicaryivatira, mind train-
ing, and so on. Gatén said, “If you are going to study ordinary Mahayana

24. Nomad monk visiting the tent of his parents in southern Kham, ca. 1910. (The monk is Shel-
ton’s assistant, the |6 lama.)

subjects, you should study the great basic texts (gzhung chen po), not just
minor instructions!” Most of all, he encouraged him to keep on studying
Sanskrit.?® “Oh, what a waste those two years were!” Gaton exclaimed.
(Jamgyal Rinpoche for his part had discouraged Dezhung Rinpoche from
studying Sanskrit, saying, “All the texts have been translated into Tibetan;
there is no reason anymore to study Sanskrit.”)

Ngawang Lekpa then questioned all four of the newly arrived Tharlam
students, putting questions to them on different topics. The three other
students found it difficult to answer well, while Dezhung Rinpoche was
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able to give somewhat satisfactory answers. However poorly the other
monks answered, Lekpa Rinpoche seemed not to mind, while no matter
how well Dezhung Rinpoche answered, it did not seem to help. Lekpa Rin-
poche continued to show his displeasure, even commenting on the shabby
condition of Dezhung Rinpoche’s robes.>”

“There is no immediate need for you to receive the Path with Its Fruit
teachings now,” Gaton finally said. “You should be studying other things.
Later on I'll give a very extensive presentation of those instructions for you
at Tharlam; for the present, it would be better for you to go on with your
Sanskrit grammatical studies.”*

Dezhung Rinpoche decided he should not displease his master further by
trying to receive the Path with Its Fruit instructions, and resigned himself
to returning at once to Derge district to continue his studies. But before he
departed, Dezhung Rinpoche went to see Anjam Trulku to say goodbye,
and the latter told him, “No, you should stay and receive the Path with Its
Fruit instructions.” He also saw Umdzay Trashi from Ra’ok (the chant-
leader from Tharlam monastery and a distant relative on his father’s side,
then serving as an attendant of Gatén), who told him, “This is too far to
come and immediately go back. Stay awhile! I'll speak with the master.”
Then, through the intercession of others, Dezhung Rinpoche received
Gatén Lekpa Rinpoche’s forgiveness, and in the end he was able to remain
and receive the full Path with Its Fruir teachings.*®

On the twenty-first day of the first lunar month of the earth-dragon year
(ca. March 12, 1928), Gaton Lekpa Rinpoche began teaching the profound
Path with Its Fruit precepts at the great monastery of Nyarak Rdo rje gdan.””
This monastery in Horkhok district stood in a precarious location several
hundred feet up a steep hill, beneath a high mountain. From there one had
a spectacular view of the villages and temples in the valley below, through
which since ancient times tea-bearing yak-caravans had passed on their way
from Dartsedo to Lhasa.

Gaton’s disciples at Nyarak included many important lamas from Hor-
khok and Dezhung, as well as a few monks from Tharlam. The assistant
teacher giving the text-transmissions and explanations of the visualizations
was Dezhung Chéphel.”! Dezhung Rinpoche and his fellow student-monks
from Tharlam monastery were poor and shabbily dressed. Then one well-
off monk whom Dezhung Rinpoche knew from previous meetings, Nyarak
Kun dga’ chos ’phel, gave Dezhung Rinpoche a good set of robes.?”* Later
Dezhung Rinpoche received some offerings from Dezhung monastery, and
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from that time onward he was no longer so poor.””” Also during the Pazh
with Irs Fruit teachings, many generous offerings were made to the whole
assembly by the Nyarak Labrang, the Nyarak monastery administration,
and various patrons.

During this time, Dezhung Rinpoche gave at Nyarak monastery the
reading-transmission (lung) for the collected works of the five Sakya
founders to Nyarak Trulku and many monks from Minyak. This was the
second time he gave this transmission.

The First Journey to Dezhung

After completing the Path with Its Fruit instructions, Gatén was invited to
Dezhung. Gatén’s disciple Dezhung Anjam Trulku insisted strongly to
Dezhung Rinpoche that he also visit Dezhung. Lekpa Rinpoche was not
very pleased, but in the end he gave his permission.”” Thus, in the summer
of 1928, Gaton Lekpa Rinpoche, Trulku Anjam, and Dezhung Rinpoche
traveled together through southern Horkhok and T'sa zla Lung pa to north-
west Lithang district and to the monastery Dezhung Grwa tshang Bshad
sgrub dar rgyas gling.””” For Dezhung Rinpoche, aged twenty-two, this was
his first visit to Dezhung, the home of his previous rebirth, Dezhung Lun-
grik Nyima (ca. 1840s-1898). From Nyarak monastery the monk Brag g.yab
Blo gros (not the famous Dzongsar seminary master) came as Dezhung Rin-
poche’s attendant. Also with the party came the second Dzongsar Khamche
Khenpo, Khyenrab Chakyi Oser.

Dezhung was a high, cold, treeless nomadic area, being one of three
adjoining "Brog pa stong-sde districts in northern Lithang, the other two
being Yonru and Othok.”® The inhabitants of these regions were ethnically
distinct from the surrounding settled areas of Lithang, having fled from
Golok hundreds of years before and still speaking Golok nomad dialects.””
According to oral traditions still current in these districts, the Dezhungma
were one of three nomadic groups to settle in Lithang at this time. The
other two were Yonru and G.yas ru, though the latter two combined after
a certain point following the conquest of G.yas ru by Yonru.”®

The district of Dezhung thus fell within the greater dominion of Lithang
in “Lower Kham” (mdo khams smad).”” Traditionally this part of Kham was
classified within the “highland of Spo ’bur” (spo bur sgang), one of the six
uplands of Mdo khams.* The Dezhung territories lay in an upper valley of
the Tsingkhu River, in “Tsingkhu khog.” Its monastery stood about one
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day’s journey (by fast horse) or two or three days’ journey (driving mules)
northwest of Lithang on the main route traveled by mule caravans heading
for Lhasa by way of Tromthar and the main route through Trehor.?
Dezhung lay at a place called Nags sgar steng in the upper Lichu watershed
beyond Lithang ’Bum nag thang where the Wa shul Yénru nomads were
settled.?® Travelers from Lithang commonly called the monastery not
“Dezhung” but rather “Nags sgar monastery,” that is, “Monastery of the
Forest Encampment.” Sometimes the men driving the mule caravans to
and from Lhasa would stop there for the night. After leaving their mules to
pasture on higher ground, they went to pay their respects to the lamas at the
monastery.**

Even before their arrival at the Dezhung encampment, Gatén, Dezhung
Rinpoche, and party were received with great honor by the Dezhung noble
family (dpon tshang) and monks, who came out in advance to meet the great
master Gaton and their new trulku. They were conducted to the felt-tent
monastery of Dezhung, which had been founded in this treeless district of
high nomadic grazing lands in the second half of the 1600s by Lce btsun
Mkhyen brtse rab brtan.?*

The chieftains of the Dezhung nomads were traditionally said to descend
from Gel pa kha sho, a son of the legendary Gling rje Ge sar. The family
descended from the Ldong tribe, one of the six ancient great tribes (rus
chen) of Tibet.” Their clan was Wa shul (or Dba’ shul), the same clan as
the Wa shul A ’bum tshang, a powerful family of Amdo also said to be iden-
tical with the Gser tha clan among the Golok. The Dezhung chieftain fam-
ily held the Chinese rank of #ha ji, and according to the biography of Anjam
Rinpoche, it was descended from one of thirteen lords who had this posi-
tion during the Mongol Bstan ’dzin chos rgyal’s rule of Tibet (from 1642 to
1654).%° At other times the head of the family had been honored with many
other ranks and insignia.?¥’

In the early eighteenth century, the Dezhung nobles had received special
recognition from the Central Tibetan government (Sde pa gzhung) for help-
ing protect the young Seventh Dalai Lama, Kalzang Gyatso (1708-1757).
That Dalai Lama had been born in Lithang, and when he was still an infant,
his parents heard that the envoys of the Dzungar Mongol chief Lha bzang
Khan, then ensconced as ruler of Tibet (and supporting his own pre-
tender—Dalai Lama in Lhasa), were searching for him. His parents fled with
him first to Derge territory and then to Wa shur, before being invited by the
Dezhung chieftain Mkha’ "gro and by Mkha’ ’gro of Tromthar to their
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lands, where he could remain in hiding, safe from robbers and brigands—
and, of course, safe from the Mongol search parties.”® For generations, the
chieftain family had been rich and powerful. It was said that another chief-
tain of Dezhung, Be skor Thub pa bkra shis, had met the treasure-revealer
(grer ston) Klong gsal snying po (1625-1692), who had predicted that this
family would not be poor for seven generations.*

Since their monastery was a branch of the Central Tibetan Sakyapa
monastery of Nalendra, the Dezhung chieftain’s family were devoted
patrons of that monastery. As was usual in many nomadic areas, the main
hall of the monastery was a great tent. Its walls were of thick felt, not adobe.
It had two main sections: (1) the Kye rdor Grwa tshang, in which the monks
performed the ritual practices of Hevajra and Mahakala Mgon po gur, and
(2) the Tshogs chen, the “great assembly” in which the main ritual cycle
practiced by the monks was Kun rig (Sarvavid-Vairocana).?”

In the mid-1800s, one of the Dezhung chieftains, Dezhung Pén Tshang
Orgyen Kyap,”' was particularly devoted to the Zimwok Rinpoche Champa
Ngawang Tendzin Nyendrak (d. 1884) of Nalendra monastery. The chief-
tain’s consort had until then been barren. But that lama, called Tendzin
Nyendrak for short, during his first visit to Kham and Dezhung gave her a
blessing-talisman to wear so that she could conceive, and also gave a name
to her first child while it was still in her womb. The next chieftain, Rabten
Wangyal, was one of the five boys born to that pair.??

This nobleman accordingly made a great prayer that Tendzin Nyendrak
would be born in his own family. His hopes were realized.” The autobi-
ography of Tendzin Nyendrak’s chief disciple, the Chobgye Tripa Champa
Rinchen Khyentse Wangpo (1869-1927), states that on the day of Tendzin
Nyendrak’s cremation, the Chobgye Tripa had a vision of Tendzin Nyen-
drak sitting in the flames giving him a five-colored scarf, which was inter-
preted to mean that he would have five emanations. The next Zimwok
Trulku at Nalendra, Kunga Tendzin, who was born one month and three
days before Tendzin Nyendrak’s death, was held to be the bodily (s##) ema-
nation. The Dezhung nobleman’s son, Dezhung Anjam, was the speech
(gsung) emanation.” The mind (#hugs) emanation was said to have been
the Sakya Khén monk "Jam dbyangs thub bstan bzang po (1885-1928)—the
younger brother of Trakshiil Trinlay Rinchen—who received the Parh with
Its Fruit from the Chobgye Tripa at Nalendra in 1912.

When Anjam was still a child, some travelers from Central Tibet reached
Dezhung and reported to Dezhung Lungrik Nyima that another candidate
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had been enthroned at Nalendra as the Zimwok Trulku. Lungrik Nyima
replied, “Even though we had said the trulku was this child of our own
chieftain family, such a thing has happened. Well, anyway, it doesn’t mat-
ter. He s this trulku of ours.””’ Later when the Zimwok Trulku came to
Dezhung, Anjam left retreat to meet him and was given a rosary of the pre-
vious Zimwok incarnation.?*

The nomadic district of Dezhung was famed because although it was a
remote and sparsely inhabited and its monastery not large, it had been reg-
ularly graced by saints and scholars of great stature. Several highly accom-
plished Buddhist masters had been born into the Dezhung chieftain family
itself. In the mid- or late 1600s, the noble-monk Kun dga’ rab rgyas of the
Dezhung Pén Tshang (chieftain family) was a disciple of the Nalendra mas-
ter Mkhyen rab byams pa ngag dbang lhun grub (1633-1703), a main trans-
mitter of the esoteric transmission of the Path with its Fruit (Lam “bras slob
bshad)* In addition to the more recent Anjam Rinpoche (1885-1952),%*
other noted monks in this chieftain family included Anjam’s paternal uncle,
Dezhung Trulku Lungrik Nyima (Dezhung Rinpoche’s previous embodi-
ment; ca. 1840s-1898); Lungrik Nyima’s uncle Ponpo Lama Lotrd
Wangchuk (fl. mid-1800s)*”; and the latter’s uncle, Dpon bla Phrin las rab
rgyas (fl. early 1800s).* Another scholar of note from Dezhung monastery
(though not of the chieftain family) was Dezhung A ’dzi Rnam dga’ (fl.
mid-nineteenth century), author of the polemical work Brgal lan rdo rje me
char, which replied critically to a work written in 1848 by Dzokchen Khenpo
Padma rdo rje.*”

Dezhung Trulku Anjam (1885-1952) was thus born to the Dezhung chief-
tain Rabten Wangyal®? and his wife Nor bu sgron ma (d. 1887), a lady of
the Othok chieftain family.* Once, when Anjam Rinpoche was still quite
young, the Ngor Phende abbot Palden Lotré Gyaltsen (1840-1900) identi-
fied him as being the rebirth of the fifty-third Ngor abbot, Phende Kunga
Tenpay Lotro (1822-1884), and said he should be given to the Phende lama
palace to become a candidate to the abbacy (zhabs drung). Anjam’s father,
being bound to this venerable abbot by the ties of tantric vows, had to
assent, and for awhile the young Anjam was even called by the title “Phende
Shabdrung.” But then the monks of Dezhung monastery (grwa tshang)
objected vociferously to this plan, asserting their prior claims upon him as
their own lama, and the whole idea had to be given up.

Later he was given into the keeping of Ngor Pénlop Loter Wangpo
(1847-1914) in Derge, a chief disciple of Jamyang Khyentse Wangpo, in



TRAVEL TO HORKHOK AND LITHANG DEZHUNG 79

whom Anjam’s paternal uncle A lhun had special faith. Under Loter Wangpo,
Anjam received between 1895 and 1898 the Path with Its Fruirand the great
tantric compilations Sgrub thabs kun brus and Reyud sde kun brus>* He also
received various Kadam mind-training (blo sbyong) instructions, which he
later practiced intensively and propagated widely.* But in 1898, when he
was thirteen and his uncle Lungrik Nyima passed away, he had to return to
Dezhung to serve as the lama of his home monastery.**

Anjam’s subsequent teachers included some of the greatest Sakya and
Nyingma masters in Kham in those days: Gatén Ngawang Lekpa, Khen-
chen Shenga,”” Dge bshes Bstan ’dzin dbang grub,” ’Jam dbyangs snyan
grags, Nub Lama Jamyang Khyenrab,* Ngawang Samten Lotr$,*° A ’dzom
Drukpa (1842-1924), the Ngor Phende abbot Palden Lotré Gyaltsen, and
Khyentse Chokyi Lotrs.*""

When Anjam was about eighteen (i.e., ca. 1903), he ran away from
Dezhung monastery and district, and with three other monks secretly came
to the Ru dam Shri seng seminary at Dzokchen, where he met and began
studies under the great seminary master Shenphen Chéokyi Nangwa
(Khenchen Shenga).*"* For the next six years or more, except for a few brief
journeys up and down (to Dezhung), Anjam hardly left Shenga’s presence.
Later too, Anjam continued for a long time to visit and receive teachings
from Shenga, even visiting him several times after that master had retreated
to the solitude of the Rgya phu hermitage.’"

At first, when Anjam began studying the Bodhicaryavatira under Shenga,
about one foot of snow fell at the start of the morning teaching session, but
by the time the class was let out the snow had melted without a trace. For
such long sessions the master taught, expounding, at great length and in
minute detail, each time two pages of his annotation-commentary—apply-
ing in a wonderful way to every word teachings equally on the two truths
and bodhicitta—following the oral tradition of Paltriil, with supplemen-
tary discussions. When Anjam witnessed this, he had deep faith both in the
teaching and the teacher, thinking, “Certainly this is what is called a bodhi-
sattva teacher and the doctrine such a teacher practices!”

Anjam later reported that his mind became helplessly entranced at that
time by both the teachings and the lama, and that a day of instruction hardly
passed without him shedding tears. Later he made this excellent text one of
his main practices.

When Anjam first came to Dzokchen, he had little food, and what he
had was not of the best quality. Some time later, after his father the noble
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chieftain came with supplies, his circumstances became better. Shenga
remarked at the time, “My goodness, you certainly are what is referred to
by the phrase, ‘born as the son of religious parents.” Such generous help!”

Anjam later stated, “Most of Lama Shenga Rinpoche’s students consid-
ered him to be learned, but not accomplished in practice. But from the very
beginning I felt the deep conviction that he was an unimaginably great
scholar and adept—a great being who had appeared in this life according to
his prior wishes. Not only that, but also as a human being he possessed all
the qualities of a noble-minded, broad-minded man, such as wide knowl-
edge, not being moved by trifles, mental depth, and speech that was pro-
found and kept secrets. Whatever ups and downs I went through I would
report at once to that lama, who from his side favored me with nothing but
highly helpful and to-the-point instructions, like a father advising his son,
even about my everyday behavior, and in that way we became as in the sim-
ile ‘like two minds blended into one.””*"

The young Anjam also gained a reputation as one of the very best stu-
dents of Shenga for retentiveness and critical discernment.*”> Anjam Rin-
poche studied under Shenga at Dzokchen in the same group as Jamgyal
and Dampa Rinpoche. At first Dezhung Dawé acted as assistant teacher
(skyor dpon). But when the master began to expound the Abhisamaydlam-
kara, Dezhung Anjam took over as assistant because he knew the doctrinal
contents better.*®

Anjam Rinpoche received from Shenga complete explanatory instruc-
tions on all the basic Indian Buddhist texts for which there existed unbro-
ken expository lineages—the so-called thirteen great texts—together with
their ancillary works, using as textbooks the gloss-commentaries that the
great seminary master himself had composed. Some works he studied not
just once, but twice or even thrice. He also learned from him numerous
greater or smaller Sakyapa works such as the General System of the Tantras
(Rgyud sde spyi’i rnam gzhag) by Sénam Tsemo, the Tree of Realization
(Mngon rtogs ljon shing) by Drakpa Gyaltsen, the Hevajra Basic Tantra (Kye
rdor brtag pa gnyis pa), and the Clear Differentiation of the Three Codes (Sdom
gsum rab dbye) by Sakya Pandita. The Nyingma teachings Anjam received
included several initiations such as the Rig pa rtsal dbang and instructions
such as the Ye shes bla ma?”

Shenga urged Anjam to practice Nyingma teachings thoroughly, telling
him, “You certainly have a strong karmic connection with these teachings.
In your previous incarnation as the Zimwok Trulku you took great trouble
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to receive the Nyingma Bka’ ma texts at Dzokchen under the very old lama
Mi gyur nam mkha’i rdo rje, going so far as to appoint someone to read the
texts in the place of the old master (whose eyesight had failed).”

Anjam Rinpoche did have genuine faith in those teachings, and that was
before he had a full appreciation of the excellences of the Sakyapa instruc-
tions. But he believed that since his monastery was a Sakyapa establishment,
it would not be good either religiously or on a worldly level to go over to
the Nyingma teachings completely. He was the leader of the monastery,
and “where the head leads, the body will follow.” Exercising skill in means,
he managed to extract himself from those masters’ original command.**®

Among all his gurus, Anjam Rinpoche counted himself most deeply
indebted to Gatén Ngawang Lekpa. His studies under Ngawang Lekpa
spanned many years and included instructions he received during Gatén’s
visits to Derge, Trehor, and Minyak, on his four trips to Dezhung, and on
numerous occasions when Gatdn was in residence at Tharlam monastery or
the nearby Dzinda retreat. Gaton later stated that because of Anjam’s great
devotion—viewing the teacher as the Buddha himself—he had perfectly
received the transmission of Gatdn’s own realizations of the Path with Is
Fruit practices.

As a monk, Anjam Rinpoche followed the discipline of conduct pre-
scribed by such texts as the Vinaya and Bodhicaryivatira, walking with eyes
downcast and not looking about heedlessly. He was a renunciate and bodhi-
sattva. Though the son of a chieftain, he was modest and self-effacing. A
nomad, he ate meat twice a day. Later in life he did not spend much time
at the Dezhung monastery itself, for he never desired the position of a high
lama. Instead, he devoted his life to studying at the feet of great teachers and
meditating in remote places accompanied by a single companion. During
the last decade or two of his life, he lived in a hut in the woods of Rdo
’dzoms, in the place called Rong khog Bzhag pa.®” This retreat hut was a few
miles from the main Dezhung monastery; a number of felt tents, the
dwellings of his students, were pitched nearby.?*

Although Trulku Anjam never wanted to occupy the throne of a high
lama, later in his life he did teach quite a few disciples. In particular, he
taught his retreat-attendant in later years, the Jyekundo Khenpo Trinlay
Chéphel, twenty-cight basic treatises he had learned under Khenchen
Shenga.” He was also particularly close to Dzongsar Khyentse Chékyi
Lotrd. His younger students included Khenpo Kuse Appey Yénten Zangpo
(b. 1927) and Dhongthog Trulku Tenpay Gyaltsen (b. 1934).
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After the arrival of the Tharlam party at the monastery of Dezhung—with
its temple in a large felt tent—Gaton Lekpa Rinpoche granted the young
Dezhung Rinpoche full monastic ordination. Gatén Ngawang Lekpa
(whose full ordination name was Ngag dbang kun dga’ legs pa’i ‘byung gnas
ye shes dpal bzang po) acted as “presiding abbot” (mkhan po), and Dezhung
Anjam Rinpoche Jamyang Kunga Tenpay Gyaltsen acted as “ceremony-
master” (las kyi slob dpon) > Dezhung Rinpoche, then in his twenty-third
year (summer/fall 1928), received his full ordination name, Champa Kunga
Tenpay Nyima. Since Dezhung Rinpoche was a monk of Tharlam (a Ngor
affiliate), theoretically he should have gone to Ngor for ordination. And
since he had been recognized as a trulku of Dezhung (a Nalendra affiliate),
he could have gone to Phenpo Nalendra for ordination. But because Gaton
Lekpa Rinpoche was held to be the Buddha Vajradhara incarnate, it was
decided that Dezhung Rinpoche could simply take ordination from him. In
this period many other novice and full monks were ordained in Dezhung
by Gaton Lekpa Rinpoche.

At this time Gaton Lekpa Rinpoche also gave the forty-five great initia-
tions of the Vajravali (Rdo rje phreng ba) collection—the only time that he
gave these. The Vajravali initiations took place at noon. During this same
period Gaton instructed Dezhung Rinpoche to study two different scholas-
tic treatises under two masters: in the morning the Abhisamayilamkira
(Mngon rrogs rgyan) with Khenpo Khyenrab and in the afternoon Sapan’s
Tshad ma rigs gter under Trulku Anjam Rinpoche. This was a sort of pun-
ishment for the time Dezhung Rinpoche had spent on other things at Derge.
Gaton Lekpa Rinpoche tested him daily on his knowledge, and this was a
busy and difficult time for Dezhung Rinpoche because many patrons from
Dezhung also came to meet him. Studying the Abhisamayilamkira with
him under Khenpo Khyenrab at this time were (Lithang Kyashiil) Trulku
Kunzang Chékyi Nyima and three others, making five students in all.**

That winter (1928/29), Gatén Lekpa Rinpoche left Dezhung Rinpoche in
Dezhung and departed for Minyak.” Anjam Rinpoche then told Dezhung
Rinpoche, “Itis like you are being squeezed between two rocks. It would be
better if you first learned Abhidharma, and then Pramana.” Accordingly,
Dezhung Rinpoche concentrated first on Abhidharma, learning the Abhi-
dharmakosa of Vasubandhu under Dezhung Khenpo Tendzin Dawd in
Dezhung, thus receiving the Abhidharma lineage of the earlier Dezhung
Trulku Lungrik Nyima.®” This Lama Daw was highly learned and had
years before served as an assistant teacher (skyor dpon) under Khenchen
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Shenga at Dzokchen.” Later Dezhung Rinpoche himself often stressed the
importance of Abhidharma studies to his students, saying they gave one an
essential conceptual basis for understanding other doctrinal systems, espe-
cially tantra.

While at Dezhung, a formal enthronement took place, during which
Dezhung Anjam Rinpoche presented him with the ornate official robes of
the previous Dezhung Trulku, Lungrik Nyima, and also gave him some of
his own monastic robes. As a “body support” (sku rten) offering, he was
given a gilded image of Yamantaka, which had been the sacred object of the
previous Dezhung Rinpoche. Other formal mandala offerings were made,
with prayers for his long life. As an auspicious portent, Dezhung Rinpoche
himself gave the reading-transmission for a satra.”” With this, the Dezhung
people recognized him as the rebirth of their previous lama, Dezhung
Nyendrak Lungrik Nyima (1840s-1898).



The Two Previous Dezhung Trulku Incarnations

Lungrik Nyima, the Second Incarnation

HE PREVIOUS DEZHUNG RinrocCHE, Lungrik Nyima (actually

the second in the line of rebirths), had been born as the first of

the five sons of the Dezhung noble and old chieftain Péngen
Orgyen Kyap.? Because he was born at sunrise and his birth brought such
great joy to his father and to the whole Dezhung noble family, they named
him Nyi gsar dga’ ba, “Happiness of the New Day.”' His family did not
immediately devote him to the monkhood as a boy because they wanted
him to succeed his father as chieftain. But even when very young he was by
nature compassionate and sensitive to the sufferings of animals. As a small
child he would not allow others to beat dogs or to whip horses or other
domestic animals. In particular, if he saw a sheep or other animal being
butchered, he would be overcome with pity and would do anything within
his power to save the animal’s life. Thus when the nomads had to butcher
animals, they would either do it where he could not see it or they would first
take him into the felt tent to keep him from knowing about it.

When he was still a boy, his father Péngen Orgyen Kyap®® gave Lungrik
Nyima and his brother Rabten Wangyal bows and arrows and sent them out
onto a high rolling plain of nomadic grazing country, telling them,
“Whichever of you two boys can kill more zizels (earless marmots) and other
animals, I will make the next chieftain!” Instead of hunting, Lungrik Nyima
simply sat there as if meditating, or found other ways to pass the time, but
did not kill any animals. His younger brother hunted down quite a few lit-
tle animals with his bow and arrows and later divided their corpses with his
older brother, keeping about twice as many for himself. When the two boys
showed the dead animals to their father, the latter said, “My son Rabten
Wangyal is the more active and wilder (rgod che) of the two and is more
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suitable to become chieftain.” He then sent Rabten Wangyal to the (secu-
lar) school in Lithang, where he learned Tibetan and some Chinese, in
accord with the custom in those days.

The chieftain decided it would be best to make his oldest son a monk of
their local monastery, Dezhung Bshad sgrub dar rgyas gling. He came to this
decision based in part on his son’s innate meritorious inclinations, but also
in part on the fact that the yogi Changchup Nyima (fl. early to mid-1800s),
who had died the year before Nyi gsar dga’ ba’s birth, had before his death
entrusted his personal hat, bowl, and sitting mat to Orgyen Kyap, saying,
“I’ll come back for these soon.” Orgyen Kyap began to take these signs seri-
ously and came to believe that this had been an omen that his son would be
born as the rebirth of the yogi Changchup Nyima.

rgl oy

25. Nomadic camp in Amdo.

At his initial monastic ordination, the young Nyi gsar dga’ ba was given
the name Lungrik Nyima at Dezhung monastery by his paternal uncle,
Pénpo Lama Lotrd Wangchuk. As a young boy he was tutored by the best
local teachers in reading, writing, and the performance of the basic rituals.
He went on to study logic-epistemology and other basic subjects at the
home monastery, and received novice ordination from the Fourth Zimwok
Trulku, Champa Ngawang Tendzin Nyendrak (d. 1884), who named him
Nyendrak Lungrik Nyima. Later he received many important teachings,
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including the Path with Its Fruitinstructions and the Collection of Sadhanas
(Sgrub thabs kun btus) (and full monastic ordination?) from the Ngor
Phende abbot Palden Lotré Gyaltsen (1840-1900) when the latter was vis-
iting Khrom rdo khog and Lithang districts (in the mid- or late 1870s?).%*
He also became the disciple of Jamyang Khyentse Wangpo (1820-1892),
Kongtriil Lotré Thayey (1813-1899),* and Ju Mipham Jamyang Namgyal
(1846-1912).

When still a young man he went to Lhasa to perform prostrations and
make offerings before the two holy images of the Jowo Sakyamuni and at
the three great monasteries of Sera, Drepung, and Ganden. In particular
he visited the great monastery of Drepung and took up residence there,
studying the main doctrinal treatises as well as the other fields of knowl-
edge.* He performed the required offerings to the colleges and great assem-
bly of Drepung and received such scholastic and monastic titles as chos
mdzad,” bka’ beu pa (“scholar proficient in ten basic texts”), and dge bshes
(“fully qualified scholar”), all the way up to zshogs chen sprul sku (“trulku of
the great assembly”). After achieving all those, he still wanted to attain the
coveted title of ho thog thu (“trulku with imperial recognition”).?® To do
that one needed to make still greater offerings, which even the rich and
powerful Dezhung noble family could not then afford. However, at that
time (the late 1860s), Lungrik Nyima found a powerful and politically skill-
ful friend at Ganden who had links with Lithang district: the monk-official
known in Kham as Ganden Nari Khenchung.* This friend, who was more
commonly known in Central Tibet as the Spyi khyab Khenpo Dpal ldan
don grub, told him insistently, “Whatever help you need, I will give. You
have the learned qualities that will enable you to go as far as the Ganden
throne, so I am ready to offer any service or make any necessary offerings
or donations that will be conducive to that!” He also offered him an
extremely fine-quality yellow ceremonial vest (stod phog) made of many lit-
tle animal skins. But when Lungrik Nyima put that garment on, he became
polluted by contact with it and as a consequence his previously strong ambi-
tion lost much of its force.**

According to a later oral tradition, within a short while (in 1871) his spon-
sor the Ganden Nari Khenchung was involved in an attempted coup against
the central Tibetan government; after it failed, he lost his powerful position
and came to a violent end.*" He is said to have taken refuge at Ganden
monastery. There the monks prepared for battle, storing up many stones
and wooden beams to hurl down on their enemy. One night the central
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Tibetan government troops used the stratagem of driving toward the
monastery sheep and goats to which had been attached glowing embers
(punks used to fire muskets). Mistaking these for the opposing troops, the
monks hurled down their stones prematurely. The mkhan chung then fled
with his nephew, and when cornered, he ordered the latter to kill him. The
nephew lost his nerve and could not carry through the command, so the
mkhan chung was obliged to commit suicide to avoid torture.’ Finally his
body was brought back to Lhasa, his head was ritually buried in a pit, and
exorcisms were performed by the Sakya Tripa Ngawang Kunga Sénam
(1842-1882) to suppress his spirit.**

Lungrik Nyima afterwards went to Nalendra in the Phenpo valley north
of Lhasa, where he joined the monastic school. He engaged in many activ-
ities there, including making offerings and fixed donations for the attain-
ment of certain high monastic positions. Though he was requested to
occupy the throne of head teacher of the monastery (chos sde’i bzhugs kbri),
he did not remain for longer than a few months. Two unavoidable factors
worked against him from the start: first, he was from Kham, and second, he
was a nomad. The lamas and trulkus of the monastery’s colleges and two
lama estates (bla brang) who were studying under him were mostly high-
born sons from upper- and middle-level Central Tibetan noble families.
He, by contrast, had been born and raised among the nomads, so his behav-
ior and speech habits were very different—not only did he speak a strong
nomad dialect but also his use (or non-use!) of honorific speech clashed
with normal Central Tibetan usage. Thus their personalities did not accord.
Eventually he headed back to his home district in Kham.**

During the early or mid-1890s, long after Lungrik Nyima had returned
to Kham, a serious territorial dispute broke out in Lithang district between
the Dezhung nomads and those of the adjoining tribe to the southeast,
Yonru. In the initial fighting the Dezhung men killed many leading men of
Yénru, including the chieftain. Since they knew they would be over-
whelmed by the numerically superior forces of Yonru if the latter regrouped
and counter attacked, the people of Dezhung fled to an empty, desolate
place called Ma mo A dos, in the Kham upland of Rma Rdza Zal mo sgang.
At this time, the Lama Lungrik Nyima also left Dezhung, and after travel-
ing through many districts of Kham, he eventually came to Gakhok with
several monks for the sake of collecting offerings. At Jyekundo Déndrup
Ling he gave the initiation for the Red Yamari, stressing that he had received
this teaching from Jamyang Khyentse Wangpo and that his own spiritual
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link with the master was intact.*® Gatén Ngawang Lekpa received these
teachings, as well as several other initiations, including those for Sarvavid-
Vairocana, Aksobhya, the Cause and Path Consecrations for Hevajra, and
the Sakya Pandita—Maifjusri guru-yoga. Gatdn’s dream before the Red
Yamari initiation was particularly auspicious.**

Later, Gaton and Jamgyal invited Lungrik Nyima to their retreat at
Dzinda Naysep. They doubted whether they should leave retreat or even
whether, as poor recluses, they would be able to serve properly the travel-
ing high lama with his attendants, horses, and mules. When they asked
Lungrik Nyima, however, he said it would be fine for them to leave retreat
to receive initiations from him. He agreed to come to Dzinda, stayed in
Gaton’s residence, and all the meditators served him and received teach-
ings, including the exposition of the Hevajra Mula-Tantra according to the
Rngog tradition.*” It may have been at this time that he also visited the res-
idence of the meditator Ngawang Nyima at Tharlam monastery.*®

Lungrik Nyima possessed great learning, self-discipline, and kindness.
He gained control of his dreams and possessed great wisdom. His writings
included works on correct orthography, a commentary on Sapan’s classic on
Buddhist logic and epistemology, the 7shad ma rigs gter, songs of realization,
and personal instructions.*” He stayed a long time in Horkhok at Dhongthog
monastery and composed several of the ritual texts still recited by the monks
there to propitiate protective deities.*® He also wrote the biographies of the
first three Dhongthog Trulkus, these works forming one large volume.?

The sole work of Lungrik Nyima now accessible is a brief poem of real-
ization that brilliantly condenses the main points of Buddhist theory and
practice, concentrating on the definitive truth. Entitled Nges don snying po’i
gtam, it has been published with a collection of pithy religious instructions
by his nephew Trulku Anjam and other Sakya lamas (including Red mda’
ba and Tshar chen).”* In conclusion he stresses the need for observing strict
silence in practice, for ending all connections with ongoing projects, and for
avoiding sectarianism. The blessings of the guru may be decisive for quickly
reaching realization if one has honestly chosen one’s guru not out of sec-
tarian partiality but due to having perceived his inner qualities, he wrote.

Since he spent his whole life in learning and teaching, Lungrik Nyima
had hundreds of disciples. These included the Ngor Phende abbot Ngawang
Kunga Tenpay Gyaltsen (1863-1899, sixty-first abbot of Ngor),** the Sakya
Khén nun Jetsunma Pema Trinlay (b. 1871/72), his own nephew Trulku
Anjam, the Hor Nyarak Trulku,” the Dhongthog Trulku,” Dezhung
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Khenpo Tendzin Daw®, Sakya Pénlop Ménlam (d. 1948), Druptop Sangyay
Rabten from Trindu Dgon gsar monastery, the Ga lamas Nyiga Dorjechang
Kunga Nyima (1846-1925), Gaton Ngawang Lekpa Rinpoche (1864-1941),
and Jamyang Gyaltsen (1870-1940), and Ra’ok Jokhor Ngawang Nyima.
Yet no biography of him is known.

Lungrik Nyima was relatively short-lived, dying while still in his fifties.>®
While healthy and in his prime, he had had a vision of the divine realm
Tusita and had foretold that he would go there after his death. But on his
deathbed in 1898, he had a dream in which he had ascended almost to the
divine realm of Tusita when his special protector, Mgon po Shalshipa,
appeared in the form of a bearded Brahmin and bade him return to the
world.*” In his final testament, Lungrik Nyima instructed his nephew
Anjam Rinpoche, then just fourteen, to request the Path with Its Fruit
instructions later from Ga Lama Ngawang Lekpa.

Changchup Nyima, the First Lama in the Trulku Lineage

In his previous life, Dezhung Lungrik Nyima is said to have been a great
meditation adept named Changchup Nyima, who had been originally a
disciple of the Nyingma Kathok tradition.”® Later in life this master was
graced by the goddess Tara, and he reached high realization after cultivat-
ing bodhicitta for eighteen years at Mtsho nag Gangs rwa, near Kam po
Gangs rwa in Mdo smad (Amdo).* Changchup Nyima composed some six
volumes of writings, including an autobiography, the manuals of religious
practice Ri chos padma stong ldan and "Dab sngon stong ldan, and an exposi-
tion of philosophical tenets (Grub mtha’i rnam bzhag); some of these were
later printed.*

During the second half of his life he had no fixed residence but traveled
about, giving religious teachings and advice and performing helpful rituals
for patrons. He lived in different parts of Lithang district. As his fame
spread, the Dezhung people invited Changchup Nyima to come and stay
near them, and it was sometime in the year of his death that he entrusted
his hat and a few other articles to the Dezhung chieftain. His final rites
were performed by local monasteries as well as by his disciples from Gling
Kar shod.*

When he was just about to die, he said that he would take birth in his
next life in the Dezhung chieftain family, and gave them his eating bowl. Yet
even though Nyendrak Lungrik Nyima was accordingly born in the family,
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the family did not hand him over to his previous monastic seat; in any case,
nothing was left by then of Changchup Nyima’s old residence, besides the
scattered remains of his old religious encampment.



Final Studies in Derge

FTER COMPLETING HIS FIRST VISIT to Dezhung, the twenty-three-

year-old Dezhung Rinpoche returned to the Derge area to con-

tinue his Sanskrit studies.*® He heard that Khunu Lama was in

Dzonggar, so he went there. When he arrived, Jamyang Khyentse Chokyi
Lotrd was giving teachings to Khunu Tendzin Gyaltsen.

Khunu Lama had begun teaching the Candrapa grammar system to some
students, though by the time Dezhung Rinpoche came, he had already fin-
ished the first volume. After some studies, Khunu Lama went to Gagu, the
retreat of Dezhung Rinpoche’s maternal uncle Ga Lama Jamyang Gyaltsen,
and Dezhung Rinpoche also went. Khunu Lama’s purpose was to receive
teachings from Jamgyal connected with the Path with Its Fruitinstructions
(lam “bras chos skor). He also received from Jamgyal many teachings on
“mental training” (blo sbyong). At this time Dezhung Rinpoche received
numerous instructions from both Lama Jamyang Gyaltsen—who was about
to become master of the Dzongsar seminary?>—and Khunu Lama. The lat-
ter taught him the Tibetan grammatical commentary S7 tu grel chen and
instructions on metrics (sdeb sbyor). Jamgyal Rinpoche himself requested
from Khunu Lama instructions on grammar (sgra) and metrics, saying, “It
is just to create a habit-formation” (to benefit him not immediately, but in
a future life).** By the time they had finished these studies and Khunu Lama
was ready to leave, Dezhung Rinpoche and Khunu Lama had spent about

two years together in different locations.*

1930

From Gagu, Dezhung Rinpoche returned to nearby Dzongsar. There he
waited for Jamyang Khyentse Chokyi Lotrd to come out of retreat, and
when Jamyang Khyentse finally did reemerge, the two met. Khyentse made
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offerings to Dezhung Rinpoche that were connected with his attainments
in the study of Sanskrit: as the “body support,” a cast image of Amitayus,
from eastern India; as the “speech support,” a volume containing five San-
skrit grammatical works; and as a “mind support,” a ritual bell, one of
twenty-five that had been used by Chégyal Phakpa in giving initiations. He
also received a ritual crown once possessed by the recently deceased Sakya
Khén monk "Jam dbyangs thub bstan bzang po (1885-1928) of the Drélma
palace (the younger brother of Trakshiil Trinlay Rinchen). As was custom-
ary, Khunu Lama had wanted to give Dezhung Rinpoche a grammarian’s
name upon completion of his study of poetical and grammatical treatises.
The circumstances of Dezhung Rinpoche’s studies had prevented this.* So
Jamyang Khyentse Chokyi Lotrs wrote a letter to Khunu Lama at Kathok
monastery, asking him to send Dezhung Rinpoche’s new name.** The lat-
ter sent a reply in which he gave his student the grammarian and poet’s
name (tha snyad rig pa’i brags ming) Jam dpal zla ba’i go cha Dbyangs can
dgyes pa’i bshes gnyen.*

This was probably the occasion when Dezhung Rinpoche gave many
text-transmissions (/ung) to Chokyi Lotrs. These included the /ung for the
collected works of the five Sakya founders (Sa skya bka’ bum) and perhaps
the writings of Ngorchen.*®

In the spring and summer of 1930, news came that the area of Nyarak in
Trehor had become the scene of a serious dispute that ultimately led to a
full-fledged war between the Chinese and Tibetans. Nyarak was the mon-
astery where Dezhung Rinpoche had only two years previously received the
Path with Its Fruitinstructions from Ngawang Lekpa. These events resulted
in the loss to the Chinese of much of Kham—including Derge, which in the
1920s had been under the control of the Central Tibetan government (sde
pa gghung).

Dezhung Rinpoche later explained the immediate causes for this fight-
M 369

ing

Under the Beri local ruler in Horkhok there were three monasteries:
Nyarak (Nya brag, which was Sakyapa), Beri (which was Gelukpa),
and Gu lu (which was Nyingmapa). The first two lay on opposite
sides of the river, and they were always quarreling. Nyarak
monastery had a trulku who was widely revered and believed in by
many people. He was the son of the very powerful Sandu tshang [a
great Khampa trading family].



FINAL STUDIES IN DERGE

93

There lived a rich woman on the land of Beri monastery who was
a faithful patron and disciple of Nyarak Trulku. Because of her great
faith in him, on her death she left him a large amount of money in
Chinese dollars. Nyarak Trulku took charge of her money, but when
he did so, the officials of Beri monastery became angry. The woman

26. A Ngorpa Lama in
Kham, ca. 1920.
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had lived on their land, and therefore they claimed the money as
theirs. They went to complain to the Beri chief. He favored Beri
monastery and told the Nyarak Trulku to return the money. The
latter refused.’”

Then one day the Beri chief invited all the people involved in the
dispute to come to his palace and bring their titles and other docu-
ments, saying that he would check them over. However, when he
got hold of the old woman’s will, which the Nyarak Trulku had
brought, the chief just kept it. This eliminated all proof of the
Nyarak Trulku’s claim.

The Nyarak Trulku then said, “Everything that has happened is
my fault. Let’s make up.” He invited them all to come to a peace
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party, and he especially invited the Beri chief. It seems that Nyarak
Trulku was secretly planning to attack and overthrow the others by
force, if they came. He was counting on the help of his allies at the
powerful Targyay monastery, a Gelukpa monastery in Horkhok
about one day’s journey from Nyarak. Half of this monastery
belonged to the Sandu tshang.

Buct this plan did not come to fruition because only one person
showed up from the Beri camp. The chief himself did not come,
but in his place he sent his personal attendant, Karma phun tshogs,
who knew all about these dealings. When he came to Nyarak
monastery the Trulku confronted him with all the things done
against him, and he put Karma phun tshogs in prison. The Beri
chieftain got scared after this and began preparing for worse troubles.

Meanwhile the trulku of Gu lu monastery came to mediate. He
went back and forth between the two parties many times, and finally
the Beri chieftain said that if Nyarak let his man go, he would take
a solemn oath affirming that there would be no further fighting,
and Nyarak could keep the money. The Nyarak Trulku agreed to
those terms. However, when the man was set free, Beri called all
available forces together, including even some people under him
who were patrons and followers of Nyarak. Immediately after that,
those who were allied to Nyarak through family or other connections
held a second meeting at Nyarak in which they planned to desert to
Nyarak’s side once the battle had begun. Also, some of the monas-
tic officials of Nyarak monastery, including the disciplinarian (dge
skos), did not like the Nyarak Trulku, and this group went over to
the side of the Beri chief.

On the fifteenth day of the fourth month (ca. June 12, 1930), the
whole of Nyarak was surrounded by Beri’s forces.””" Most of the
monks in the monastery hastily disrobed, took up arms, and
fought in defence of their monastery. When attacked, they shot
back from their fortresslike monastery at the forces of Beri. They
fought for two days and successfully held back the Beri attack.
Perched as it was on a steep hillock, the monastery was hard to
assault directly. But the monastery’s defenses had one great weak
point: it had no well, and all water had to be hauled up from out-
side. Therefore, after just two days, the besieged monks ran out of
water. At this time several officials and monks came from Targyay



FINAL STUDIES IN DERGE 95

monastery to mediate, and the fighting did stop. Nyarak Trulku
acknowledged defeat and agreed to pay many boxes of tea in repa-
rations.

After this ceasefire, however, Nyarak Trulku immediately rushed
to Targyay monastery, and he quickly returned, accompanied by a
troop of armed monks from there. They went to Nyarak monastery
and captured the monk-officials there who had gone over to Beri’s
side, especially the master of discipline (dge skos). These they took
back to Targyay monastery and put in prison.

At this, the Beri chief informed the Chinese representative at
Krang da’i krang (an area east of Beri where a Chinese official was
staying). The latter informed the governor of Sichuan, Li’u kru’u shi
[= General Liu Wen-hui?], who lived in G.ya’ kru [?], south of
Tachienlu. Chinese troops armed with cannon and semiautomatic
rifles flooded into Horkhok like a river. The well-armed monks of
Targyay monastery fought against the Chinese for several days and
seemed to be winning. But then many more Chinese troops arrived
and the fortunes of battle tipped in the enemy’s favor.

At this the forces of Targyay monastery sent an appeal for help to
the two Central Tibetan Sde dpon officers—the Bkras thong gen-
eral (Mda’ dpon) ’Gyur med rgya mtsho (1890-1938), then holding
the post of spyi khyab [governor] of Derge,”* and the “Thang dpon”
[the Thon pa Gtsang Mda’ dpon?]”>—who were stationed with
some troops at Lcangs ra near Derge. The latter informed the Mdo
smad Spyi khyab, the Tibetan governor-general of Kham stationed
at Chamdo.” [The latter must then have informed Lhasa.] Then
Tibetan troops were sent, and the fight began in earnest. For a while
the Tibetans enjoyed military success. [By March 1931] they had
repelled the Chinese and captured the territory up to the Hor Brag
mgo [in lower Horkhok].

But these victories were short-lived. The Chinese called in many
reinforcements [and by late 1931 were gaining the upper hand]. They
retook Horkhok [by May 1932] and drove the Tibetans back to the
far side of the Drichu [in July 1932]. They also eventually burned
down the monastery of Targyay.

In March 1931, the Dalai Lama notified the Kuomintang government
that hostilities had ceased. In early spring of 1932, some peace negotiations
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took place in Chamdo (Chab mdo), but the Beri people allegedly resented
the stationing of Tibetan troops in their territory (one of the terms of peace),
and negotiations broke off again.””” Not until October 10, 1932, was the final
truce signed, ceding Derge and all lands west of the Drichu (Yangtse) to
China.”

Evidently just before this period of conflict, Dezhung Rinpoche received
a letter from Gatén Lekpa Rinpoche. By 1930 Gaton had returned to Thar-
lam by way of Dezhung, after visiting many monasteries in Minyak and
giving the esoteric transmission of the Path with Its Fruit (Lam bras slob
bshad) at Minyak Rikhii. In his letter Gatén wrote: “You have stayed in
Derge seven years. Now you should come back to Tharlam.” At about the
same time Dezhung Rinpoche also received a letter from Dezhung Anjam
Rinpoche at Lithang Dezhung monastery, instructing him by all means to
come to Lithang Dezhung. Dezhung Rinpoche asked Khyentse Chokyi
Lotrd what he should do. The latter said, “Since Gaton Lekpa Rinpoche is
your principal religious teacher, it is best to do as he instructs.””’

Because Gatdn Lekpa Rinpoche had also instructed him to master the
Derge style of script, Dezhung Rinpoche is said to have gone (ca. 1929-1930)
to the Karma Kagyii monastery of Palpung (which was also nearby, within
Derge-administrated territory). There he studied scripts under Trungyig
Tshe chos (2),7® secretary to the Eleventh Palpung Situ Rinpoche Pema
Wanchok Gyalpo (1886-1952).”” He also learned such ornamental Indian
scripts as lasicana and vartula from this secretary and expert scribe.

At this time at Palpung, the powerful Situ Rinpoche had just completed
a huge statue of Maitreya. For the consecration of the image, he had invited
Khenchen Ngawang Samten Lotrd of Derge Gonchen (the famous adept
from whom Dezhung Rinpoche had previously received teachings) to pre-
side over the consecration ceremonies. Dezhung Rinpoche therefore met
this great abbot again at Palpung. He witnessed the interesting meeting
and reconciliation of the Situ Trulku and the abbot, who had previously
been slightly at odds and had even made ironical remarks in public about
each other’s behavior and activities. Some people were amazed that, after
all this, the Situ Trulku would extend such an invitation; others were
equally surprised that Samten Lotrd would accept. The great honor that the
powerful Situ showed the abbot when inviting and receiving him at
Palpung impressed everyone. Khenpo Samten Lotr6 also deported himself
with great sensitivity and graciousness, so that both sides were won over

simultaneously.’®
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Khenchen Samten Lotrd had once been requested by a student of Gatén
to compose a brief guru-yoga text for the worship of Gaton as master of the
Path with Its Fruit teachings. This he had done, but afterward the disciple
for some reason could not return to receive it from him. Thus when
Dezhung Rinpoche came to see him, Samten Lotré decided to teach it to

27. Palpung monastery south of Derge in 1918.

him. He told him to listen carefully and memorize the work as he recited it
three times, and then to teach it later. This Dezhung Rinpoche did.*!

While at Palpung, Dezhung Rinpoche also met for the first time the
young Sixteenth Karmapa, Rangjung Rikpay Dorje (1923-1981), who had
come to Palpung with his large entourage. The meeting was in a group
audience of about twenty people.’™

Again Dezhung Rinpoche returned to Dzongsar to see Khyentse Chokyi
Lotr6 and pay his respects one last time before departing for Gakhok. He
also met Jamgyal Rinpoche, who evidently had just completed his brief
tenure as seminary master at Dzongsar. The latter told him, “You have done
well. To make sure your lifespan is long, I shall give you a long-life empow-
erment,” which he did.

Two Tharlam monks and two mules arrived, one mule sent by the Thar-
lam monastery administration and the other by Gatén Lekpa Rinpoche
himself, to accompany Dezhung Rinpoche back to Gapa and Tharlam.
Also present were his brother, Kunzang Nyima, and Uncle Ngawang

383

Nyima.
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On the way back, near a bridge at the border between Derge and Hor-
khok, Dezhung Rinpoche is said to have met an enlightened female adept,
the (mkha’ gro ma dikini) Hor Udren.”® As the story has been transmit-
ted:*

She was ninety years old and ugly and lived under a bridge with
three dogs and traveled round the world every day. Dezhung Rin-
poche asked her for precepts. She denounced monks as a whole but
told him to go to study at Derge [?]. She foretold his future accu-
rately—the death of his family members and how he would go to
India. She had a basket which she would not open. One day Rin-
poche’s younger brother [Kunzang Nyima] opened it secretly and
saw a bleeding human head. At one time she also gave him [i.e.,
Dezhung Rinpoche?] a white shell, after putting it in her mouth
[this may have been at the time of her death]. She cured Dezhung
Rinpoche’s teacher [Ngawang Nyima] by spitting on his pustules,
although the teacher had expressed a dislike of women.

Dezhung Rinpoche saw her death, at which time she turned quite
young. A rainbow appeared and touched her head. There was an
assembly of dakinis in the four quarters.



Further Studies under Gaton at Tharlam and
Enthronement as Gatons Successor

EZHUNG RiNPOCHE and his party arrived in Gakhok in

autumn of 1930, his twenty-fifth year. They reached the town

of Jyekundo on the last day of the seventh lunar month and
were met by a deputation of Tharlam monks sent by Gatén Lekpa Rin-
poche. The monks brought a message instructing them not to arrive on the
first, but rather on the more auspicious second day of the eighth lunar
month (September 25, 1930), which they then did.**

When they finally neared Tharlam, the party was welcomed by a long
row of monks, many on horseback and all dressed in their brilliant cere-
monial finery. Heading the greeting party was Gatén Lekpa Rinpoche him-
self, mounted on a horse.

After Dezhung Rinpoche’s arrival, Lekpa Rinpoche asked him about his
studies. Also returning to Tharlam at this time were the two seminary stu-
dents Yeshe Nyima and Ngawang Rinchen. These continued their studies,
in time becoming the seminary masters (mkhan po) of Tharlam’s own small
seminary.*”

After he had heard the full account of Dezhung Rinpoche’s studies,
Gaton suggested that the best thing to do would be to review everything
again in a “study retreat.” But two of Dezhung Rinpoche’s paternal uncles
then insisted that he needed to build a house and establish his own lama res-
idence or lama estate (bla brang), and this project created a temporary obsta-
cle to his religious studies and practice. They knocked down a large,
dilapidated house adjoining Tharlam monastery belonging to his paternal
uncle "Jam bzang of the Ra’ok Jokhor tshang (Ngawang Nyima’s brother).
On this site a team of workers, including a number of close relatives (such
as his sisters) and several monks from Tharlam, gathered to build the new
house. For the purpose of work details, the monks of Tharlam monastery
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were customarily divided into six groups, and on this occasion each of the
six groups sent one monk per day to help with the work. Also some of the
subjects (mi ser) of the monastery came to help.**

Dezhung Rinpoche later explained why he felt obliged to found his own

lama residence and estate:**

When I was young, I had hoped to become a good religious practi-
tioner who renounced [ordinary] life [and lived] in a remote retreat.
But when I was seventeen, based on the positive prognostications
performed by numerous great masters, such as the Sakya Trichen
Trakshiil Trinlay Rinchen, that I was the rebirth of the great Trulku
Nyendrak Lungrik Nyima of Dezhung monastery in Lithang, I was
[ceremonially] invested with a complete set of robes by Dezhung
monastery and given the title “crulku.” At earlier and later times I
[also] received gifts of many Chinese il zshad silver pieces. Never-
theless, I did not have to go [and reside at] Dezhung monastery.
Because it was such a distant place, I did not have much desire to go
there. Also people said that there did not exist anything like a lama
estate at Dezhung, apart from just the noble family into which the
previous Dezhung Rinpoche had been born. When the latter had
passed away, nobody in Dezhung had expected that there would be
a further recognized rebirth, and so they disposed of all the previous
lama’s possessions, [using them up] in connection with the cere-

monies and activities carried out after his death, I was told.
And further:**

Because of that I was given the title of “trulku” and therefore had to
sit at the head of the row [in assemblies] on the same level as other
high lamas. My own family, moreover, was poor. Since I had no
lama estate, I completely lacked the robes, ornaments, horses, mules,
and other articles that would be suitable for a person of high rank.
Therefore my appearance was poor and shabby. Because of this, my
own kind relatives said, “It would be good to establish a dwelling
and acquire physical possessions.” And I, too, was bound by attach-
ment to the appearances of this [material world].
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28. Gatén Ngawang Lekpa in Minyak, 1928.

By this time Dezhung Rinpoche had studied important aspects of the five
main traditional fields of knowledge (7ig pa’i gnas Inga) and also some of the
five minor fields, which made him already an unusually broad scholar. (1)
Medicine (gso rig) he had studied to some extent at Dzongsar with the doc-
tor Derge Lha rje Bstan pa dar rgyas. He had also gone to the mountains
with his younger brother Kunzang Nyima to learn the recognition of plants
and herbs, though Dzongsar Khyentse Rinpoche stopped him from pursu-
ing these studies further.*" (2) Arts and techniques (bzo) he had learned to
some extent at Tharlam from the artist (/ha bzo) Kun dga’ ’jam dbyangs
during the painting of the Tharlam murals. At this time he learned the
theory of proportions of sacred images, but not the actual practice of paint-
ing or image-making. (3) Tibetan grammar (sum rtags) and Sanskrit gram-
mar (s¢ra) he had learned under Losang Chékyi Gawa, Palyul Lama, and
Khunu Lama. (4) Logic and epistemology (#shad ma) he had learned from
Anjam Trulku at Dezhung monastery. (5) Buddhist doctrine (nang don rig
pa) he had learned from many masters, but for his main doctrinal and
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philosophical studies he was indebted to Khenchen Shenga, Lama Gendun,
Khenpo Khyenrab, Khenpo Dawd, and others. For the lesser literary sub-
jects, he had studied poetics (snyan ngag, and possibly metrics, sdeb sbyor)
with Khunu Lama, as well as with Geshe Losang Chokyi Gawa at the begin-
ning of his studies. Astrology and calculations (7#sis) he would learn soon
thereafter under the Trindu Umdzay Lhun grub dpal Idan of Sakya at
Dzonyak Samdrup monastery (while his leg was ailing him in 1932-1933),
studying under him the Sna bsdus (?) kyi ri mo.** Though he never studied
music or drama formally (except monastic ritual music), he did contribute
to the musical performances at the dedication celebrations of Tharlam tem-
ple by composing lyrics for the songs.

At the performance of the Dgu zlog rite in which all evils and negative
forces were ritually banished at the end of the lunar year, Dezhung Rin-
poche presided over the ceremonies because Gatén Lekpa Rinpoche was in
retreat. During the lunar New Year’s celebration (1931?), two monks came
from Dezhung inviting Gaton to their monastery. Gatdn accepted their
invitation, telling Dezhung Rinpoche, “While I am gone, you stay in my
room.”

At first, when Rinpoche was in retreat, Lekpa Rinpoche had stayed
nearby. But before he left, Gaton had the old monk Rgan Mgon dkar stay
in retreat in the hut near Dezhung Rinpoche.®*

In 1932 or thereabouts, Dezhung Rinpoche also did a “study retreat” and
after that went into meditation retreat. This was suitable, for in the outside
world then there were major political and military disturbances not only in
Horkhok and Derge, but also in Gapa.*” He exerted himself strenuously in
his meditation. He went from Tharlam to the Dzinda retreat Nges gsang
chos kyi dga’ tshal Thub bstan bshad sgrub gling, the monastery’s more
remote meditation center, and there performed the preparatory meditations
and spiritual exercises (sngon gro) for tantric practice. In conjunction with
these, he recited many times the verse of praise of Sakya Pandita known as
the Shes bya ma.

This meditation retreat at Dzinda had been founded in the late 1870s or
carly 1880s by Ngawang Shedrup Gyatso, who had been the chamberlain of
the Ngor Phende abbot Kunga Tenpay Lotrd (1822-1884) when the latter
came to Kham. Together with that abbot, he had received the Parh with Its
Fruit and other essential Sakyapa instructions from the Derge Shar Lama
Kun dga’ dpal ldan, who predicted to Ngawang Shedrup Gyatso that the
Dzinda retreat would be a good place for his practice. The local people
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helped build a retreat hut for him and gradually constructed several other
meditation huts nearby, offering a number of boys to become monks and
meditators there. Several of these boys grew up to become great masters,
including Nyiga Dorjechang, Gatén Ngawang Lekpa, Jamgyal Rinpoche,
and Jamyang Losal.>”

Because Gaton Lekpa Rinpoche had performed many prostrations while
in retreat there, Dezhung Rinpoche did the same, completing from two
thousand to twenty-five hundred prostrations per day.”® Like his teacher
Gatén, Dezhung Rinpoche developed physical complaints as a result of too
many prostrations. His illness, which gave him back pains and tension, was
later diagnosed as a rlung khrag disorder.” Since his right knee was also
causing him pain, a doctor at a nearby retreat gave him some medicine for
a leg ailment, but this did not help. Meanwhile his right knee became
swollen and inflamed.*® Because of his knee problem it was difficult to go
to the toilet, and because of this he developed further problems with his
digestive tract. He was ill for one year, taking different medicines but never
becoming completely cured.

Gaton Lekpa Rinpoche and the monks of Tharlam were concerned and
did ceremonies for Dezhung Rinpoche’s long life. Finally they reasoned
that if the water at the Dzinda retreat was causing part of the problem, as
was suspected, he should return to Tharlam. Once he was there, he was
treated by his relative (the son of his paternal great aunt?), the adept and
doctor Josay Gelong Jamyang Gyaltsen. The lacter tried a number of reme-
dies, and gradually Dezhung Rinpoche’s leg improved enough so that he

could walk with a cane.

1933

In the month of the Virgo Spica asterism (Tib. 7ag pa, Skt. citra) of the iron-
horse year (May 1933), Gaton Lekpa Rinpoche began his eighth exposition
of the esoteric transmission of the Path with Its Fruit.* Of the nine times
he gave the Path with Its Fruit, this was the most extensive and detailed. The
disciples numbered more than two hundred, chief of whom were, besides
Dezhung Rinpoche, the Ngor Thartse abbot "Jam dbyangs kun bzang thub
bstan chos kyi rgyal mtshan (1903-1960), who had already served as Ngor
abbot around 1927-1930, and the Ngor Khangsar Shabdrung from Lingt-
shang Guzi. (The latter was probably the nephew of Ngor Khangsar Dampa
Rinpoche; he had to leave Tharlam after receiving only the Three Visions
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[Snang gsum] and Causal Consecration [rgyu dbang] because of other press-
ing obligations.*®) Many other outstanding teachers and meditators were also
in attendance.” The most powerful noble-monk in the whole Gakhok dis-
trict—Dra’u Pon Tendzin Gyaltsen (1884-1944)—came, together with his
younger brother Dpal Idan tshul khrims.® At Gatén’s insistence, Dezhung
Rinpoche served as assistant meditation instructor.

1934

In 1934 Gatén Lekpa Rinpoche encouraged his chief disciples to gather and
study the three main tantric writings of the Sakyapa: the General System of
the Tantras (Rgyud sde spyi’i rnam gzhag) by Sonam Tsemo, the Tree of Real-
ization (Mngon rtogs ljon shing) by Drakpa Gyaltsen, and the Hevajra Basic
Tantra (Kye rdor briag pa gnyis pa). This course was led by Gatén’s chief spir-
itual son, Dezhung Choktriil Rinpoche Jamyang Kunga Tenpay Gyaltsen
(1885-1952), better known as Dezhung Anjam Rinpoche. Among the stu-
dents were: Jyeku Déndrup Ling Khenpo Ngakga and Dakho; Rig *dzin
dbang rgyal, a lama of Kalzang monastery; the Tharlam seminary masters
Ngawang Rinchen and Yeshe Nyima; Dezhung Kyashiil Trulku Kunzang;
and Kunga Rinchen, the chant-leader of Dgon gsar monastery.”” These
studies lasted some eight months. Dezhung Anjam Rinpoche taught all his
students generously and openly, but for these eight months, Dezhung Rin-
poche was the special target for his instruction, and the master asked him
to put to him any questions or doubts he might have.

The Hevajra Tantra commentarial exposition had after a certain point
died out among the Sakyapa, but it had been revived by Khyentse Wangpo
and spread by his disciple Loter Wangpo. Yet Anjam Rinpoche’s biographer,
Khenpo Trinlay Chophel, later pointed out the limitations of both Loter
Wangpo and Shenga as teachers of Hevajra Tantra exposition. Loter
Wangpo’s expositions had been not that detailed because of his great
responsibilities and many activities. Shenga’s expositions had also not been
so detailed because he had not been born into the tradition. But Anjam
Rinpoche, by mastering the Sakyapa commentarial literature and clarifying
key points with Gaton, had his eyes opened and gave detailed expositions
that penetrated to the intended meaning of the instructions of the tantra-
teaching means.

During this year, Gaton Lekpa Rinpoche also gave a number of impor-
tant practical instructions, including the blessing and instruction for
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Vajrayogini (Na ro Mkha’ spyod ma), the initiation for Mahakala in a cycle
of ten deities (Mgon po Khro bo beu), the outer Mahakala instructions of
the “Rock Fortress” (Brag rdzong ma), and the initations for the Zangs gri
skor gsum. After these teachings, Lekpa Rinpoche and Dezhung Rinpoche
did “study retreats” in adjoining rooms. Dezhung Rinpoche chiefly reviewed
topics of the Path with Its Fruit.

Also in this year, Gatén Lekpa Rinpoche on one occasion called all the
monks of Tharlam together. Without their having requested it, he gave
them the initiation into the meditation of Avalokitesvara according to the
Mdo khams shar phyogs ma sadhana composed by the Ngor abbot Kénchok
Lhiindrup, and also the Avalokite$vara practical instructions (Spyan ras gzigs
dmar kbrid) in the tradition of the Tibetan adept Tshembupa, following a
manual of Sangs rgyas phun tshogs.*”

Lekpa Rinpoche gave these instructions when he found he could not
impart the true full Dharma of both scripture and realization (lung dang
rtogs pa) to his disciples. He also explained to them the four requisites for
being born in Sukhavati.”® These four were: first of all, to awaken bodhi-
citta, which means one must have produced the thought of attaining bud-
dhahood for the sake of others; second, to accumulate the two assemblages
of merit and wisdom in a very vast way; third, to keep very clearly in mind
at all times what Buddha Amitabha looks like and also what his pure realm
of Sukhavati is like; and fourth, to pray continuously that at the moment
of death one may go at once to the pure realm of Sukhavati and instantly
see the face of Amitabha."

Gaton gave each a rosary and told them that they should each recite the
mantra of Avalokitesvara a hundred million (dung phyur) times. At that
time Dezhung Rinpoche was also in the assembly, and although he had
already been practicing this teaching, he now made a firm commitment to
continue practicing regularly.

Gaton felt a very strong connection with Avalokitesvara. He is also said
to have been deeply inspired by his reading of the Ma i bka’ bum: his hairs
stood on end and tears began to fall from his eyes as he read it. He placed
the book on his head and vowed to do one hundred million recitations of
the mantra. He also prayed and aspired to reach realization through Avalo-
kite$vara and thereby to exert a concerned and compassionate influence for
the benefit of others. On the wall of his private quarters he had written the
reminder not to forget the great aspiration (dam bca’ chen po mi brjed
bzhag/). During the day, when not engaged in other activities, Ngawang
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Lekpa recited manpis very slowly and distinctly, like a very old man. He had
vowed to recite at least five thousand mantras per day."

Earlier in life Gaton had stated that he would probably be reborn again
as a monk in order to contribute to the further flourishing of the Sakya tra-
dition. But after a certain point he said that, as he saw it, only the name of
Sakya and Ngor would remain in the future. Since this would depress him
to witness, he decided not to return but to go to the pure realm of
Sukhavati.

This made no sense to his disciples, who could not imagine how the
great monasteries of Sakya and Ngor with their hundreds of monks could
become “just names.” “Perhaps Rinpoche is simply saying that these tradi-
tions will not be well maintained in the future,” some speculated. “Perhaps
there will not be competent monks, or else the discipline will not be kept
properly,” others said. But within thirty years after Lekpa Rinpoche’s death,
it came to pass that both mother monasteries were literally destroyed: the
whole of Ngor was demolished and just one major structure at Sakya was
left standing.”?

During this period, Dezhung Rinpoche received an invitation from the
scriptural seminary at Surmang Rnam rgyal rtse to come and teach San-
skrit grammar. Surmang Rnam rgyal rtse was a Kagyii monastery in the
district south of Jyekundo, whose lamas were Tertén Rolpay Dorje Trulku
and the Surmang Chégyam Trungpa Trulku.** But Gatén Ngawang
Lekpa advised him to perform a Hevajra retreat rather than go out then
and teach.”

Dezhung Rinpoche went into retreat and was instructed by Gaton, who
visited him occasionally. At the end, Gatén and Dezhung Rinpoche per-
formed the fire-offering ceremony (homa) of the four activities (las bzhi’i
sbyin sreg) and other ceremonies of Hevajra. Gaton examined his dreams and
saw that obstacles might arise for Dezhung Rinpoche, so he gave him the
initiation for Mgon po Khro bo bcu. At Gatdn’s advice he did a Mahakala
retreat, at the end of which Gatdn performed the final homa ceremony for
him.”® During one of his early retreats, he had applied himself with such
great concentration that at times he feared for his own sanity. To restore his
mental balance he had to slacken his too forceful efforts.*”

At about this time a patron is said to have requested initiation from
Gatén into the extraordinary four-faced protector (Shalshipa)—a teaching
into which only five initiates could be admitted. After this, Gaton instructed
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Dezhung Rinpoche to practice this teaching in retreat, which he did for
more than three months.”® (The biography of Gatén mentions that in 1934,
at the request of Jyeku Dondrup Ling Khenpo Ngakga and Dakho, Gatén
also gave the secret instructions of Mahakala Mgon po Gur, and these ini-
tiations and instructions were received also by Dezhung Rinpoche, at
Gaton’s encouragement.*?)

1935

In about 1934 or 1935, Dezhung Rinpoche received another invitation to
teach Sanskrit, this time from the Namdak Trulku (Karma rnam dag?) of
Shedzang monastery, a Kagyii monastic establishment in northern Gapa,
northeast of Tharlam in the general vicinity of Trindu on the far side of the
Drichu. This lama had met Dezhung Rinpoche when they both attended the
funeral ceremonies for Karma rgya musho of the Thaklung Li pha tshang,*
who had died about 1933 or 1934 (during the time when Dezhung Rin-
poche’s knee was still giving him trouble). The trulku liked Dezhung Rin-
poche and was astounded by his knowledge. He strongly urged him to
come.*!

To Namdak Trulku’s invitation Dezhung Rinpoche had replied, “If the
auspicious connections fall into place (rten brel grig na), I'll come.”

“The auspicious connections will fall into place! (rten ‘brel grig gro gi
red),” replied the Namdak Trulku with a laugh. “There is only one river and
one pass between here and there.”*?

Dezhung Rinpoche deferred giving a definitive answer, saying, “I must
ask my guru.”

“Yes, please ask him!” replied the lama. “Surely he is not likely to refuse
to let you teach!”

“I have a bad leg, so it’s hard for me to walk. I also have no horse or mule
to ride.”

“I will send you both a horse and a mule,” replied Namdak Trulku.

Dezhung Rinpoche consulted his guru Gatén Ngawang Lekpa, who said,
“He is a master who keeps the discipline well. It will be fine if you go.”
Dezhung Rinpoche then sent a letter of acceptance to the Namdak Trulku,
but there was no response for some time.

Meanwhile, Dezhung Rinpoche was requested by other patrons to per-
form ceremonies and give ordinary religious instructions locally. His uncle
Ngawang Nyima came to hear of the invitation and scolded his nephew,



108 A SAINT IN SEATTLE

saying, “Your teachers advised you many times to do a study retreat. I also
requested you to do so, and Gatén Ngawang Lekpa has even scolded me
because you don’t. If you go out to teach Sanskrit and grammar, you will
just be wasting your time.”

Since his uncle was so insistent, Dezhung Rinpoche decided to do a study
retreat and began making preparations for it. Then, the day before the retreat
was to begin, monks of Namdak Trulku came with a horse and two mules.
This was all Dezhung Rinpoche needed to be convinced, and he decided to
go after all.”? He crossed the Drichu by ferry near the white stipa of Ga,
headed east of a side valley, and finally crossed a pass to reach his goal.

At Shedzang he found a monastery of more than fifty monks and a lama
estate (bla brang) of the local noble family, the Trindu Pén Tshang.*
Dezhung Rinpoche’s distant cousin Dbang ’dus (son of Jamgyal’s brother
Lcags khra), who had studied before under Lama Gendun, was a monk
here.” Dezhung Rinpoche taught at the monastery for a number of
months, expounding the Sarasvati system of Sanskrit grammar (dbyangs can
sgra mdo), Tibetan grammar (sum rtags), Sanskrit textbooks (sgra yig cha),
and related subjects.”

The Namdak Trulku was no great scholar. He said he was studying just
to create memory- and habit-impressions (bag chags) for a future lifetime.*”

It was a great treat for Dezhung Rinpoche to visit Shedzang monastery,
for throughout most of the 1930s Gatén did not let him leave Tharlam.
While there, Dezhung Rinpoche could also borrow and read some of the
writings of the great later Karma Kagyii scholars such as Situ Panchen and
the Dpa’ bo Trulkus, an opportunity that he treasured. Books by great mas-
ters from other schools were a wealth that could not often be obtained.
Later he explained that his procedure for an important book was to read it
thrice: once to get a general idea of its subject matter, a second time to
explore it and understand it more thoroughly, and one last time really to
grasp and absorb its contents. With his remarkable memory, he could quote
names and other exact details from these books even forty or fifty years later.

Dezhung Rinpoche was at Shedzang monastery for quite a few months,
perhaps even as long as a year.””® At approximately this time, when he was
about twenty-eight or twenty-nine, Dezhung Rinpoche is also said to have
composed a prayer for the Kalacakra (Dus khor smon lam) at the request of
a famous Kagyii artist named Kar ’brug (b. 1860).*

Later in 1935, while still teaching at Shedzang monastery, Dezhung
Rinpoche received an urgent message to return at once to Tharlam. As he
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departed, his patron, the rich Namdak Trulku, offered him three milk-
producing mdzo mo (female crossbreed yak/cows) laden with goods. Every-
one was amazed at the lama’s munificence.**

Tharlam had been visited by both an ex-abbot™ and abbatial candidate
(zhabs drung) of the Thartse lama-palace at Ngor. The Thartse candidate,
Champa Namkha Kunzang Tenpay Gyaltsen (1907-1940), was a scion of
the ancient Lee Zhwa lu sku zhang family of Tsang (his younger half-
brother was the sixteen-year-old Chobgye Trichen at Nalendra [b. 1919]),%?
and he was a year younger than Dezhung Rinpoche. He had come to Kham
about two years previously to collect alms for his abbatial palace (6la brang)
and for Ngor, and he stayed in Kham altogether about six years, his main
seat being Wara monastery in Derge district. (He was therefore counted as
the third “Wara Shabdrung.”) He had great faith in Gaton Lekpa Rinpoche,
so he insistently requested from him the Pash with Its Fruit instructions.
Gaton Lekpa Rinpoche agreed to give these teachings and for this reason
called Dezhung Rinpoche back to Tharlam.

The Thartse candidate was highly promising and at age twenty-cight was
already an excellent scholar. The young lama told Dezhung Rinpoche, “I
need a teaching assistant to give additional help during the instructions.
Khenpo Trinlay Chéphel [an extremely learned disciple of Dezhung Anjam
Rinpoche who was capable of prodigious feats of memory] has taken a vow
not to leave his retreat for thirteen years, so he is not available. I hope you
will act as teaching assistant!” Dezhung Rinpoche tried to refuse and also
expected Gaton Ngawang Lekpa not to consent to this, but Gatén Ngawang
Lekpa said, “Thartse Shabdrung has a brilliant analytical mind, and you,
too, are intelligent. Through discussion, you will improve your under-
standing. I agree that you should do it.”*

About a hundred and fifty disciples gathered for these teachings, includ-
ing the Thartse Shabdrung, the Dgon gsar Spu ru Lama Byang "od, the Thang
nag Sakya Lama of Kalzang monastery, and Dezhung Rinpoche. This was the
ninth and last time Gaton Ngawang Lekpa gave the Path with Irs Fruit®

Dezhung Rinpoche served as assistant teacher for the Path with Its Fruit
instructions and also in general as Thartse Shabdrung’s tutor and helper at
Tharlam. Dezhung Rinpoche had much faith in and admiration for the
young lama, and this was reciprocated. The two became close friends.*’
The Shabdrung frequently visited Dezhung Rinpoche’s quarters in his b/a
brang residence. Some evenings, the two became so engrossed in conversa-
tion that the Shabdrung could not return to his official residence in the
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main Tharlam monastery because the monastery’s entrance was locked. He
then spent the night at Dezhung Rinpoche’s residence.®

Gaton Ngawang Lekpa, too, had the highest regard for this young lama.
He instructed Dezhung Rinpoche to go to Ngor and receive the Path with
Its Fruit from this Thartse lama when the lama was serving his second or
third tenure as abbot.

1936

After the conclusion of the Path with Its Fruit, the Thartse Shabdrung went
to petform ceremonies among the nomads in the Brgya sde kha gsum area,””
while Dezhung Rinpoche received the initiation for White Tara from Gaton
Ngawang Lekpa and went into a three-month retreat. Then there came
another invitation from Namdak Trulku of Shedzang monastery to teach
another basic Sanskrit grammatical work, the Kalapa. Dezhung Rinpoche
went there and began to teach. Before he could finish, Thartse Shabdrung
returned to Tharlam and asked Gatén Ngawang Lekpa for special instruc-
tions in the Inner, Outer and Secret Protector (Mgon po phyi nang gsang
gsum), and for that Dezhung Rinpoche was called back to Tharlam. (A max-
imum of five disciples were allowed to hear these teachings.)

After these teachings, Dezhung Rinpoche went with Thartse Shabdrung
up into the nearby high nomadic grasslands for a break. It was summer.
They stayed in tents and enjoyed the good food of the nomads; animal
products such as cheese and yogurt, and the special dish of the nomads
called #hu—powdered cheese mixed with butter and sugar—were plenti-
ful. They enjoyed the celebrations and songs of the nomad people in their
black tents.

Dezhung Rinpoche’s younger brother, Kunzang Nyima, then came to
the encampment and offered him a fine set of robes, ceremonial hat, and
brocade vestments. Dezhung Rinpoche was pleased and said that since he
had not yet been able to make a suitable offering to the Shabdrung, he
would now offer these items. When he did so, together with a horse, the
Shabdrung asked, “But won’t your brother be displeased if you give away
his presents?” “No,” Dezhung Rinpoche replied, “he already gave them to
me.”®® The Shabdrung accepted the offerings and gave Dezhung Rinpoche
the “three supports” (rten gsum) for his long life: as “body support,” a statue
of Mahakala; as “speech support,” two Mahakala texts; and as “mind sup-
port,” a Vijaya sttpa (rnam rgyal mchod rten).*
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1937-1938

In this period (ca. 1937) Dezhung Rinpoche’s maternal grandmother died,
and much of the remaining wealth of the Khangsip ’Og ma family was
given to the Tharlam monastery in her memory, the main exceptions being
the house and land. Later, Dezhung Rinpoche’s brother-in-law Kényak
(1906-1955), a precious-metal worker and trader, worked to build up the
houschold again until it was one of the more prosperous in the village of
Thaklung.*®

During 1937, Dezhung Anjam Rinpoche invited Gatén Ngawang Lekpa
to come to Lithang to give religious teachings.”! Gaton Ngawang Lekpa,
after initial hesitations, was convinced by an auspicious dream that he
should go. He did so, visiting Dezhung and other parts of Lithang down to
Tsho gsum Mo la, including Mingyur monastery and Lithang Tshong ’dus,
after which he returned by stages to Tharlam. All the offerings he received
in Lithang he converted to gold and used for the building and dedication
of the great images within the new temple.*?

On his return, Gaton Lekpa Rinpoche introduced Dezhung Rinpoche to
a new phase of freedom and responsibility. He told him, “Until now I
haven’t allowed you to go away and teach on your own, but have kept you
under my wing and controlled your career like a mother bird, until you, like
a fully developed fledgling with strong wings, could fly without difficulty.”*#

One of Gaton Ngawang Lekpa’s main projects at this time was the com-
pletion of the temple interior, including a great three-story-tall, gilded-
copper image of the Buddha Sakyamuni in the center, and two smaller
gilded-copper images of Sakya Pandita on the right and Ngorchen Kunga
Zangpo on the left.* In addition he prepared nine large silver offering
bowls, one hundred smaller silver water bowls for each image, and numer-
ous other ritual objects from silver. Many precious relics and objects were
deposited in the great images in preparation for their consecration.*”

1939—1940

Finally, on a highly auspicious day (in Dezhung Rinpoche’s thirty-fourth
year, 1939), the full ceremony of consecration and vivification (rab gnas)
was performed for the new Tharlam monastery and its sacred contents. In
connection with this great ceremony, Lekpa Rinpoche also enthroned
Dezhung Rinpoche as his effective successor at Tharlam. He made Dezhung
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Rinpoche sit on a great golden throne. Before him, as offerings, Gaton
Ngawang Lekpa placed a table arrayed with every ritual object, fine robes,
dishes, and Gatén’s own ritual crown. Gatén Ngawang Lekpa then
announced to the assembly, “This is my successor at Tharlam.” He also
offered him, as “body support,” a statue of the Buddha Sﬁkyamuni; as
“speech support,” the two-volume printed biography of the thirty-fourth
Ngor abbot Palden Chékyong (1702-1769); and, as “mind support,” a
thangka of the mandala (?) of Mahakala drawn in gold.*

On another occasion during their last years together at Tharlam, Lekpa
Rinpoche gave a special long-life initiation in the new temple. For this he
and his monks prepared special longevity pills. The monastery was filled to
overflowing, and many people from outside Tharlam stayed in tents set up
all around. Dezhung Rinpoche, as one of the main disciples, gave an elab-
orate exposition of the cosmic-mandala offering.*”

Dezhung Rinpoche always stressed his great indebtedness to Lekpa Rin-

poche, writing, for instance:

This master, a student of Kongtriil and Jamyang Khyentse, was
endowed with ocean-like learning, self-discipline, and realization-
through-practice. Due to whatever karmic relation existed between
us in previous lives, he watched over me with great loving-kindness.
Just about every initiation, text-transmission, and practical instruc-
tion that the lord himself obtained, such as the profound Sakyapa
Path with Its Fruit instructions and the initiations of many tantric
cycles such as for Na ro Mkha’ spyod ma, Yamantaka, and Inner
and Outer Mahakala, I myself gradually obtained from him on ear-
lier and later occasions. Until I reach enlightenment, I will owe this
master an unpayable debt of gratitude, since whatever little amount
I have been able to learn about the Sttras, Tantras, and fields of
knowledge is due directly or indirectly to his kindness.*®



Second Visit to Dezhung
and the Death of Gatin

N THIS SAME PERIOD (1939-1940), Gaton Ngawang Lekpa received

invitations to return to Minyak to teach. He refused to go because of

advanced age, but he deputed Dezhung Rinpoche to travel there in
his place.

When Gatén first mentioned this to him, Dezhung Rinpoche could not
bring himself to agree. But after Lekpa Rinpoche insisted strongly three
times, Dezhung Rinpoche had no choice but to try to live up to his master’s
wishes the best he could. Moreover, Lekpa Rinpoche warned him that if he
did not go to Minyak, there would not come many offerings in the future
to support Tharlam monastery. (In fact, after Dezhung Rinpoche’s journey
to Minyak, a tremendous number of offerings were later received at Thar-
lam monastery.*)

Gaton also wrote a letter addressed to all his disciples, especially in
Lithang and Minyak, in which he stated:

Now I am old. I have accepted Dezhung Rinpoche as my successor
and there is no difference between us. Those who wish to meet me,
should meet him. If they need teachings, they should ask him. Any
offerings made to Dezhung Rinpoche are the same as offerings to
me; any offerings made to him and merit dedicated will be accepted
spiritually by me."°

Appointing Dezhung Rinpoche his successor and sending him to teach in
his stead in Minyak was also an important part of Lekpa Rinpoche’s long-
term plans. One of the main acts of Dezhung Rinpoche as a mature lama,
though still following Lekpa Rinpoche’s instructions, would be to make a
pilgrimage to the central provinces of U and Tsang to visit the great mother



114 A SAINT IN SEATTLE

monasteries of Sakya and Ngor. To prepare for this, Dezhung Rinpoche
needed to make a long teaching tour in the eastern districts of Kham for col-
lecting offerings. Near the Chinese border one could also buy such items as
tea, which made good offerings at the great temples in Central Tibet.

Gatén had given him three main commands.”' The first was to study
Tibetan grammar and orthography, poetics, the three traditions of Sanskrit
grammar, and the religious traditions of the stitras and tantras. The second
was to perform on a vast scale activities for Sakya and Ngor monasteries, in
order to accumulate merit both through giving donations and through reli-
gious teaching. The third was to look after Tharlam monastery, both spir-
itually and materially. Dezhung Rinpoche had for the most part already
accomplished the first command and was about to start accomplishing the
second. As he later explained:**

Lama Lekpa Rinpoche also told me, “You must definitely journey to
U and Tsang and to the main monastic seats [of Sakya and Ngor].
It is inconvenient to bear the title of ‘trulku’ if one cannot manage
to make great offerings and presentations there [and] lacks re-
sources.” [Thus he arranged my enthronement as head of Tharlam.]

So then, in combination with the instructions he gave to the
monastic officials of Tharlam monastery and to the Dra’u P6n local
ruler, when [ was in my thirty-fourth year (1939) Gatén enthroned
me atop the golden [religious] throne of Tharlam monastery. He
gave me presents of his own sz zhu ceremonial hat, porcelain cup
with stand, vajra and bell, many Chinese rdi/ tshad silver pieces, and
so on. He [and the others recited] a long-life prayer he had com-
posed for me. The Gra’u Pén, our monastery[’s administrators], and
the general assembly of monks also gave offerings. In connection
with all this, Gatén proclaimed that henceforth I was his regent and
that I was the religious leader of the monastery. Finally he gave a
mandala offering to me, accompanied by an elegant oration in verse
structured around the “five complete perfections” (phun tshogs Inga).

“Now go by way of Lithang Dezhung to Minyak district!” he
ordered me. Previously the master himself had given at Minyak
Rikhii monastery the Path with Irs Fruit to a gathering of nearly one
thousand monks, including both local monks and those who had
come from other more distant places. They had also requested him
to teach the Collection of Sadhanas. But because of his advanced age
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and because he needed to complete the building and decorating of
the new Tharlam monastery, he told them, “This time I must excuse
myself. Later on, if I get a trustworthy disciple, I will be happy to
send him.”

Because of this, on the present occasion Gatdn sent a letter to the
monasteries of Minyak in which he stated, “This trulku is my regent
and representative. He is my best disciple. You should take the Col-
lection of Sidhanas from him. Make offerings to him. This will be no
different from making them to me.”

When the reply from Minyak came, and I was about to leave
Tharlam, he told me, “From whatever you receive as offerings, set
aside one part as the basis for [covering] your own requirements.
Otherwise, most of it you should use for making offerings at Sakya
and Ngor. Since Sakya and Ngor are our head monasteries, if you
can manage to make very good offerings there, that will fulfill my
own wishes. You yourself will also achieve much merit.”

When Dezhung Rinpoche was about to depart from Tharlam, he went to
visit his master Gaton Ngawang Lekpa one last time. Gaton gave him many
words of advice and prayers for his future success.” At that meeting, Gaton
was seated on a high seat, and Dezhung Rinpoche took a place on a lower
seat before him.

“Where will you be living when I come back after several years?”
Dezhung Rinpoche asked. “Will you be at Tharlam?”

“I won’t be living anywhere; 1 will have died by then,” replied Gaton.

These words struck Rinpoche to the heart, for he did not want to leave
his teacher and was going away only to fulfill Gatén’s command. A short
while later he sadly said his final farewell and asked for Lekpa Rinpoche’s
blessings. The latter recited a verse of benediction by Thangtong Gyalpo. As
he was going out the door, Dezhung Rinpoche looked back at his master
with a heavy heart, hearing Lekpa Rinpoche repeat the same benediction
again and again:™

May master and student not part, but associate together! May their
life spans be long and secure! May they continually enjoy the drink-
ing of excellent tea! And may the good fortune of happiness and the
flourishing of Buddhism come to pass!
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1940: Departure from Tharlam
for Other Parts of Eastern Tibet

Dezhung Rinpoche set out in the lunar month of the Virgo Spica asterism
(Bya’u = Nag pa, approximately the third month) of his thirty-fifth year
(the iron-dragon, 1940) for Lithang and Minyak.” Before traveling farther

29. Dezhung Rinpoche representing Gatén in Minyak, 1943.

afield in his own career of teaching and travels, he wanted first of all to
receive further blessings and instructions from two of his most revered teach-
ers, Jamyang Khyentse Chokyi Lotré and Jamgyal Rinpoche, so he struck
off first for Derge. But in late April, while he was still on the road, he met
a messenger coming from the other direction bearing the sad news: Ga Lama
Jamyang Gyaltsen (1870-1940) had died a short time before, while return-
ing from Dzongsar to his residence at nearby Gagu. Dezhung Rinpoche
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stopped immediately and, together with his companions, performed the
rites of guru-worship in memory of Jamgyal Rinpoche.*

Dezhung Rinpoche went on to Dzongsar and learned that Khyentse
Chokyi Lotro had fallen ill and would not meet anyone. Nevertheless he
sent Khyentse Rinpoche a letter of petition. In reply, Chékyi Lotrd sent a
message requesting Dezhung Rinpoche to perform on his behalf the puri-
fying rite and initiation of Usnisavijaya (Grsug tor rnam par rgyal ma) and
later to come to him. Dezhung Rinpoche performed these as requested and
finally was admitted into his ailing master’s presence. When he arrived,
Khyentse Chékyi Lotrd told him, “This morning at dawn I saw in a dream
the mandala of Usnisavijaya clearly with her nine deities of the mandala. She
was handing the vase to me. Now you have come. Excellent! You must
bestow upon me this initiation for Usnisavijaya!”*”

Later Khyentse Chokyi Lotrd told him, “In order to remove all obstacles
to your life and work, you should go to the Dzin Namgyal protector’s chapel
and perform one hundred invocation rites (bskang gso) for Mahakala. While
there, two monks from Dezhung will arrive.”

Accordingly, after taking leave from Khyentse Rinpoche, Dezhung Rin-
poche went to the famous Dzin Namgyal protector’s chapel in Dzinkhok
(Derge district), which contained a special statue of the Protector (Mgon po)
in which Saripiitra’s (and Sakyamuni’s?) staffs were contained, and which had
been consecrated by Sakya Pandita (1182-1251) and his nephew, Chagyal
Phakpa (1235-1280). Just when Dezhung Rinpoche had finished his invoca-
tion rites, the two monks arrived from Dezhung and invited him there.”®

Dezhung Rinpoche and his small party then proceeded south by way of
Tromthar toward Lithang and Dezhung, passing through many high, des-
olate nomadic lands. Tromthar was dangerous territory—there were many
thieves and brigands there—but Dezhung was quite safe: its people were so
famed for their bravery that few robbers trusted their luck amongst them.
Besides, Dezhung was very high and cold—sometimes it even snowed dur-
ing the sixth lunar month. Life was not easy, even for a very energetic
nomad, so there was not much to steal. As the saying went, “A mouse in
Tromthar is happier than a man in Dezhung.”*

Upon arriving at the main encampment in the Dezhung nomadic region,
Dezhung Rinpoche was invited to the dwelling-tent of the Dezhung chief-
tain family, where he was requested to stay. He enjoyed very close relations
with that family.* After being received in a fine way, he performed rites for
their sake, accompanied by some local monks. Dezhung Anjam Trulku was
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then about to leave for Tharlam. He instructed Dezhung Rinpoche to do a
six-month retreat of the “Three Lords of the Lineages” (Rigs gsum mgon po,
i.e., the three great bodhisattvas Avalokitesvara, Mafjusri, and Vajrapani)
while at Dezhung, because to be able to give the full Collection of Sadhanas
later in Minyak, Dezhung Rinpoche would need to have completed this
retreat. This Dezhung Rinpoche did.*!

30. Riders leaving a nomad encampment in southern Amdo in the 1930s.

In late spring or early summer 1940, not long after Dezhung Rinpoche’s
arrival in Dezhung, news arrived of the death at Ngor in Tsang of Dezhung
Rinpoche’s dear friend and vajra-brother, the young Thartse abbatial can-
didate Champa Namkha Kunzang Tenpay Gyaltsen.** The candidate had
recently been elevated to the Ngor abbacy, but after just four months as
abbot, at the age of only thirty-three, he suddenly fell ill and died during the
break in the winter teachings when most of the monks at Ngor had gone to
visit Sakya for the great Mdos chen ceremony. This was a terrible blow to
Dezhung Rinpoche and also a sad shock to Gaton Lekpa Rinpoche and the
whole Ngorpa tradition.*® Many hopes had been placed in this young lama,
and he had been particularly close to Dezhung Rinpoche from the time of
their receiving the Path with Its Fruit together at Tharlam under Gatén
Ngawang Lekpa. Dezhung Rinpoche later stated that he believed that had



SECOND VISIT TO DEZHUNG AND THE DEATH OF GATON 119

this Thartse Shabdrung not died so young, he would have become as great
a scholar for the Ngorpa tradition as Gorampa Sénam Sengge himself.**

After completing the Three Lords of the Lineages retreat, Dezhung Rin-
poche perceived clear signs of his impending death ("chi /tas). The main
omen was a dream in which he rode naked on horseback up to a group of
people who were also naked. Therefore he entered a retreat on White T4ara,
practicing all the next day. That night his horse, a fine animal, suddenly dis-
appeared. Someone had stolen it. But the danger of his own premature
death, he later believed, had been averted by this practice.®

Some of the people of Dezhung were outraged at this theft. They insisted
on forming a search party and tracking down the culprit. But Dezhung
Rinpoche told them, “Never mind! I don’t need the horse. I am just pay-
ing back my old karmic debts.”

Hearing this conciliatory answer, Anjam Rinpoche was relieved. He did
not want to see the problem worsen to the point of violent acts of revenge
and further feuding, which could easily happen in cases of horse theft among
nomads.

Dezhung Anjam Rinpoche also told Dezhung Rinpoche that he would
have obstacles while traveling and that he ought first to do a retreat for
Mahakala, which he did. Then nomad patrons invited him here and there
to their tents to teach and perform rituals, and one presented him with a
new horse. (Later, in Dezhung and Minyak, pious donors offered him many
horses.) He performed initiations, rites, and the recitation of text-transmis-
sions, especially for a number of new monks who had not yet properly
started their training. There followed many more requests for initiations
and instructions, as well as to perform ceremonies for living and deceased
lay patrons—all in all, a busy and difficult time, though in the meantime he
had received many offerings.’” The main initiations he gave in Dezhung to
large gatherings were those for White Tara, Sarvavid-Vairocana (Kun rig)
and Aksobhya (Mi khrug pa).**

While in Dezhung he had a lama perform a pra-phab mirror-prognosti-
cation, asking how it would turn out if he went to Minyak to teach. Seen
in the vision was “A lama is seated on a throne.” This he interpreted as a very
good sign, and he felt more confident of his coming success.*”

Accompanying him to Dezhung and Minyak as both his personal atten-
dant (gso/ dpon) and business manager (gnyer pa) was the Tharlam monk and
distant cousin Kunzang Shedrup, who was with him the whole time until
he returned to Tharlam six years later. Also traveling with him at least as far
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as Minyak Rikhii was his brother-in-law Konyak (b. ca. 1906). Kényak had
been a gold- and silversmith but had given this up and devoted himself to
trading and other business pursuits to build up the estate of the Khangsip
house into which he had married. He was an excellent appraiser, and many
people came to get his opinion on the value of gold- or silverwork, jewels,

31. Lama traveling with entourage through Kham, 1947.

guns, horses, and other items. On one occasion he did go back to his voca-
tion as a goldsmith to fashion a special reliquary box for Dezhung Rin-
poche, whom he highly respected. Dezhung Rinpoche carried the reliquary
with him the rest of his life.”

1941: The Death of Gatin Lekpa Rinpoche

While in the Dezhung region, Dezhung Rinpoche spent much of his time
teaching and performing rituals among the black tents of the nomadic peo-
ple. One day in late spring of 1941, as he was traveling from one nomadic
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encampment to another, he and his party, which included his brother-in-
law Kényak, had to cross a high ridge between encampments. Suddenly
Dezhung Rinpoche told the others he wanted to stop. He sat down apart
from the others, during which time he had a vivid vision of seeing and talk-
ing with Gatén Ngawang Lekpa as if through a small “window.” Gatén
Ngawang Lekpa was giving him final words of instruction.

Dezhung Rinpoche realized his teacher was dying and said, “I must come
immediately!”

“No,” replied Gatén Ngawang Lekpa, “You stay there. Don’t come.”

When Kényak came back to get him, Dezhung Rinpoche said he had
been taking a rest. Two or three weeks later, a messenger arrived in Lithang
from Tharlam announcing the death of Gatén Ngawang Lekpa. When
Dezhung Rinpoche heard this news definitively, he stopped his other activ-
ities and performed the Sakya Pandita guru-worship in Lekpa Rinpoche’s
honor, presiding at the head of the Dezhung monks for seven days.

Afterward they calculated the time of Gatén’s death, which had been a
lictle after noon on the twenty-ninth day of the third lunar month (the
month of the Virgo Spica asterism, zla ba nag pa, i.c., May 25, 1941), the day
Dezhung Rinpoche had stopped on the ridge to rest.””!
Konyak later told his niece, the rest of that day Dezhung Rinpoche did not

According to what

act normally. He was unusually quiet and just did his own prayers, not talk-
ing to others. Kényak himself was very skeptical about most lamas, but he
had a lot of faith in Dezhung Rinpoche.

Dezhung Rinpoche normally did not talk about such experiences.
Later, in America, when he did speak about it once at his niece’s insis-
tence, he told her, “It was a dream—Tlike seeing faraway things through a

small window.”*

When Dezhung Rinpoche had departed for Lithang and Minyak, Gatén
Lekpa Rinpoche had been staying in his own private quarters on the top of
the Tharlam temple. But shortly before his death, though he was sick,
Garton said, “It would not be right to leave a corpse in the monastery,”” and
he had himself carried in a palanquin across the stream and into the resi-
dence of Dezhung Rinpoche, where Ngawang Nyima was also staying.
Ngawang Nyima lived in the interior room, while Gatén Ngawang Lekpa
resided in the room near the entrance, receiving visitors in the open court-
yard there.

One day Dezhung Rinpoche’s niece (Sénam Tshedzom) and youngest
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sister (the nun Ane Chime) brought offerings of yogurt, cheese, and so forth
for the great master. Because women over a certain age were not allowed in,
Ane Chime had to wait outside, but his niece, a little girl of only six, could
bring in the offerings. Gatén Ngawang Lekpa picked her up and placed her
on his seat, patted her head, and told her to recite the famous verse of refuge-
taking and bodhicitta by Atisa that begins: sangs rgyas chos dang. Normally
he would not have touched a gitl, but as she was Dezhung Rinpoche’s niece,
he treated her specially. Afterward, her great uncle Ngawang Nyima told
her, “You were greatly blessed!”**

Within less than a week, Gatén Ngawang Lekpa passed away. On the day
of his death, he completed all his usual morning meditation practices and
then came out into the open courtyard area and took his seat facing west.
He asked those who had come to meet him: “Have you finished that scroll
painting showing the realm of Sukhavati yet?” (He had previously ordered
that such a thangka be painted by an accomplished artist.)

They answered, “Yes, sir, it is finished and already framed.”

“Then bring it and hang it in front of me,” he told them. Accordingly
they put up the painting before his seat.””

He then laid out three piles of sacred pills and medicines. He asked where
his younger brother was. When told he was eating breakfast, he said, “Sum-
mon him. I am going to die.” In his presence sat the Tharlam Khenpo
Ngawang Rinchen and a small number of other attendants and monks. His
brother Kun dga’ came, and when he heard what Gatén had said, he began
to cry and lament. Lekpa Rinpoche comforted him, saying, “You have
served me good food, butter, and other things and also helped me in many
ways when [ was in fifteen years of retreat. The merit of these acts will be
very powerful and beneficial for you.” He distributed some of the sacred pills
(from one pile) to those present.

Gaton then sent everyone away except Khenpo Ngawang Rinchen, to
whom he gave a third of the sacred pills. Sitting at Gatén’s side, Ngawang
Rinchen began to weep, but Lekpa Rinpoche told him, “There is no real
need to cry, for I am going to Sukhavati, and not to some hell realm where
there would be reason for tears.”

So saying, Gaton partook of his share of the sacred pills and medicines
dissolved in grape or raisin juice. Then, staring intently at the beautiful
scroll painting of Buddha Amitabha and the pure land of Sukhavati before
him, he recited prayers to be reborn in the buddhafield of Sukhavati. He sat
upright, took his rosary in hand, and slowly recited not more than one
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round of madnis. He paused, placing his hands in his lap in meditation pos-
ture and entering meditative concentration. A little after noon, his body

jerked with a faint “hic” sound, which happened two more times, after
477

which the great master passed away to the realm of Sukhavati.

Dezhung Anjam Rinpoche was asked to come to Tharlam to preside over
the final rites. He did not go but asked to be sent relics after the cremation.”®
In Dezhung, Anjam Rinpoche commissioned to be built a life-sized, gilt-
copper image of Gatén, as well as a reliquary stapa. He made great offerings,
sponsored the recitation of the Prayer of Benevolent Conduct (Bzang spyod
smon lam) one hundred thousand times, and in many other ways worked to
fulfill the final intent of his master.”” Dezhung Rinpoche no doubt took
part in the extensive memorial ceremonies conducted in Dezhung, and from
this time on he was the head of Tharlam monastery, though it would be
some years before he returned.

Gaton had also left a final written message for Dezhung Rinpoche.
Mainly he instructed him to practice virtue and no evil, to observe the moral
discipline perfectly, and to recite the mantra Om mdni padme hiim*



Four Years in Minyak

EZHUNG RINPOCHE’S visit to Dezhung was a success not only

religiously but also materially. By the end of his stay his patrons

had given him seventeen stallions, some twenty goats (rwa
skam), and forty yaks or yak-cow hybrids, along with many other things.*!
Then, late in the iron-snake year (late 1941/early 1942), Dezhung Rinpoche
concluded his stay among the Dezhung nomads and said farewell to his dis-
ciples there. He started east for the border district of Minyak Rab sgang,
heading principally for the Sakyapa monastery of Rikhii Dar rgyas gling,
which was the mother establishment for a number of Sakya monasteries in
those parts.

Dezhung Rinpoche’s route led him first south to the center of the
Lithang district, the great Gelukpa monastery of Lithang Gonchen and its
surrounding town.*? Here he stopped a day or two and made offerings.
Then, together with his retinue of a few horsemen from Dezhung, he struck
out, again eastward, for the nomadic district of (Lithang) Othok. As they
were ascending toward the higher nomadic lands, they met a party of horse-
men coming down, headed by the Othok chieftain, A chos. The Dezhung
horsemen said they were prepared to escort Rinpoche to the main encamp-
ment of the chieftain. But A chos told them that although he himself was
obliged to go to Lithang Génchen to receive religious teachings, he would
send messengers back to his people calling for an escort. Dezhung Rinpoche
should wait there, he said, and in two or three days a party of Othok horse-
men would come to escort him the rest of the way through Othok terri-
tory.” So this is what they did.

After briefly visiting Othok, Rinpoche was escorted farther east to Nyag
chu kha, a district on the shores of the great Nyag River (Nyag chu), which
formed the border between Lithang and Minyak.” He crossed the river
and traveled eastward into the settled farming area of ’O rong, where he
was met by a horseman sent at the orders of the Rdzong ’phel tshang noble
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Map 2. Northeastern Kham.

family to escort him the remaining stages of the journey into western

Minyak territory as far as the monastery of Kapshi. After a brief visit at Kap-
shi, Dezhung Rinpoche continued eastward toward Rikhii.*
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1942

When he finally reached Rikhii Dar rgyas gling monastery (also called Rikhii
Dpal Idan bsam grub chos dar gling), Dezhung Rinpoche was received in
an incomparably grand fashion by the Rikhii Kusho Jigme Chskyi Oser
(1892-1956).% The latter was the most powerful Sakyapa lama in Minyak,
being the head of all the twelve Sakyapa branch monasteries of Rikhii
monastery.”” He was the main patron who had invited Dezhung Rinpoche
there. Being both a religious and secular leader, even non-Sakyapa monas-
teries in his domains followed his orders.

Beginning in the first lunar month of the water-horse year (February or
March 1942), his own thirty-seventh year, Dezhung Rinpoche began to
transmit the great Collection of Sadhanas (Sgrub thabs kun btus) compila-
tion of initiations and sadhanas, for which some seven hundred students
gathered, including about five hundred monks.** He received great offer-
ings from the lamas, nobles, and the general assembly of disciples. Besides
Rikhii Kusho, his main students included Trulku Kunzang Tsultrim
(1909—ca. 1967) and Kapshi Trulku Losal Thubten (ca. early 1920s?—
1957).”* Many geshes and trulkus from the Geluk, Kagyii, and Nyingma tra-
ditions also requested the teachings.™!

Dezhung Rinpoche began by bestowing the general initiation of the
“three families” (Rigs gsum spyi dbang) of the Kriyatantra system and then
gave the complete set of initiations, instructions, and text-transmissions for
the whole of the next five months.” The teachings he gave also included the
initiations for Hevajra (from the Vajravali collection), the Thirteen Golden
Dharmas of the Sakyapa (Gser chos beu gsum), and the initiation and instruc-
tions for the Outer Protector (Mgon po phyi khrid).

Rikhii monastery had been founded by Sbas don Sherab Gyaltsen, a dis-
ciple of Serdokchen Panchen Shakya Chokden (1428-1507).%% For the first
century or two, its monks went to Shakya Chokden’s monastic seat at Ser-
dokchen in Tsang for ordination, but after a certain time they began to go
to Sakya as their mother monastery (gdan sa). The three hundred fifty or
four hundred monks of Rikhii monastery included many monks drawn from
its branch monasteries, the two largest and most distinguished of which were
Chukmo monastery and Pal Lhagang. The abbots of all twelve branch
monasteries were appointed for two- or three-year terms from Rikhii. The
abbots of the latter two monasteries, however, had the higher rank of 477 pa
and a correspondingly higher insignia. For its part, the local head monastery
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of Rikhii had twelve regional dormitories (kham tshan), one for each branch
monastery. Each of these regional dormitories appointed two of their best
monks to act in the governing body of the monastery.*”

33. Rikhii Kusho in his younger days.

After concluding his initial extensive teachings at Minyak Rikhii,
Dezhung Rinpoche was invited by his new students to the various other
Sakyapa monasteries in Minyak. At each monastery he visited, he performed
consecration (rab gnas) rites and received longevity offerings of “body,
speech, and mind supports” (sku gsung thugs rten) in return. He visited Pal
Lhagang monastery first, where he gave Vajrabhairava teachings in the Rwa
tradition (Rwa khrid mkha’ gro snyan brgyud) and initiations for the thir-
teen-deity mandala of Vajrabhairava, Sarvavid-Vairocana, and so forth. He
also performed Mahakala rites. Because the monastery was poor, he returned
all the offerings he received while there.

Afterward he went to the monastery of Chukmo, where he gave the
text-transmission of the four volumes of tantric teachings from Gorampa’s
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collected writings, as well as the initiation for Cakrasamvara.”” From there he

went to Lha ’bri monastery, where he also gave an initiation for Cakrasamvara.

34. Dezhung Rinpoche in Minyak, 1943.

He returned in 1943 to the main monastery of Rikhii Dar rgyas gling,
where, at the scholastic seminary, he gave the text-transmission for the col-
lected works of the five Sakya founders to an assembly of several hundred
lamas and monks, headed by Rikhii Kusho. He also bestowed the initiations
for Sarvavid-Vairocana, the nine deities of Amitayus, White Tara ("Od dkar
drug sbrag), and other minor initiations, including some for longevity.”® At
some point he is also said to have given the text-transmission for the col-
lected writings of Gorampa.™’

At the upper retreat of Rikhii, at the invitation of his great patron Rikhii
Kusho, he gave to a restricted group of disciples the initiations for the Path
and Cause Initiations of Hevajra. He also gave special initiations and
instructions for the Six-Handed Protector (Mgon po phyag drug pa) and the
outer instructions of Mahikala, including detailed yogic instructions. Sim-
ilarly, he gave in great detail special instructions on the “Cycle of Three
Red Deities” (Dmar po skor gsum: Red Ganesa, Dakkiraja, and Kurukulle).*®
The last instructions he gave after doing a Kurukulle retreat. At Rikhii he
also stayed in a White Tara retreat.” Now and then Rinpoche found time
to explore the extraordinarily rich library of the monastery.™®

By then it was about 1943, Dezhung Rinpoche’s second year in Minyak.*
Two similar photographs of Dezhung Rinpoche exist, both taken this year
on the same occasion at Minyak Rikhii by Trulku Kunzang Tsultrim
(1909—ca. 1967) from Khams gsum grags (“Ku se brag”) monastery in
Minyak, whom Dezhung Rinpoche got to know quite well.* The latter
had been among Dezhung Rinpoche’s disciples at the Collection of Sadhanas
teachings and was a colorful figure. He could speak Chinese, Central
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Tibetan, and several border dialects, had flown in an airplane, and possessed
his own camera. Some years later, during a prolonged visit to Central Tibet,
he was granted the title of Huthukeu or #shogs chen sprul sku.® Also at Rikhii
was Brag g.yab Byang chub, the dge rgan of the monastery, who had the
same function as seminary master (mkhan po), though he humbly refused
that title.”*

In about 1943 or 1944, Dezhung Rinpoche also visited many small com-
munities around Rikhii within a day’s journey by horse. In all those places
he encouraged his disciples to join him in performing eight sets of smyung
gnas two-day fasts, following the rituals of Avalokite$vara. The places he
visited included: Zhag nang, Ri rtse, A ja grong, and Kya kye, east of Rikhii;
Mang si, Ta ra phog, and La li shing, west of Rikhii; and Mi’u rong, north
of Rikhii.””

At about this time Dezhung Rinpoche met the treasure-finder of the
Go log Gser thal country, O rgyan phrin las gling pa, or as he was more
widely known, A pam Terton (d. ca. 1944), who, after traveling around for
a while in Minyak, died there.” Before he died, he claimed he would be
reborn soon as a son of the Sakya Khon family. Dezhung Rinpoche dis-
cussed this with Rikhii Kusho, who remarked: “Some say he is an excellent
lama; others say he is a hoax. Well, by next year we’ll know whether he is
gold or brass! If no son is born to one of the two Sakya palaces, he will be
proven a fake!”®

Circa 1943—1944

From Rikhii district, Dezhung Rinpoche was invited westward to the
monastery of Kapshi, the main seat of the famed fourteenth-century
Sakyapa scholar of Minyak, Khenchen Kapshipa Rikpay Sengge
(1287-1375).°"® The main lama of the temple, who was then in residence,
was his student, the young Kapshi Trulku Losal Thubten (ca. early
1920s-1956). At Kapshi there were about ninety or one hundred monks. In
addition to the resident monks who had gone to Sakya for ordination, there
were a number of geshes and monks who had gone to Central Tibet and

511 Because the

received their training at the great Gelukpa monasteries.
Gelukpa-trained geshes there had already received the initiation for
Guhyasamaja, Dezhung Rinpoche was able to give them the Vajrayogini
(Na ro Mkha’ spyod ma) teachings directly. He also gave the initiations for

numerous other tantric tutelary deities (yi dam) and Dharma protectors.
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While traveling here and there in Minyak, Dezhung Rinpoche gave innu-
merable long-life empowerments, initiations, and text-transmission read-
ings. On at least one occasion (at Ri tse or Spe "dze?), he and an assembly
of monks and practitioners collectively recited one hundred million (dung
gyur cig) six-syllable mdni mantras of Avalokitesvara.”"?

In due course he went to Dartsedo (Chin.: Tachienlu), the main trading
town in this border district with China and the chief city of Minyak. This
city of less than forty thousand inhabitants, with its massive Tibetan-style
houses, was located in a narrow gorge at the confluence (mdo) of the Dar
and Rese rivers, which gave the place its name. The town was perpetually
shaken by the roar of the two powerful, turbulent rivers.’? It lay at an ele-
vation of more than eight thousand feet and was the terminus of the many
yak caravans that carried Chinese tea to central Tibet in ceaseless succes-
sion.”* Local people said that the town had once been larger and more pros-
perous, but that in the nineteenth century a great flood and landslide had
destroyed it and its inhabitants.’” In the early 1940s, Dartsedo was counted
as the capital of the newly created Chinese province of Sikang.

There were three or four small Sakyapa monasteries in and around
Dartsedo (including a Ngor dgon pa, Sakya dgon pa, and Mgo thon dgon
pa), and Dezhung Rinpoche stayed mainly at the Ngorpa one. At one of the
others he gave teachings of the protectors Bhuitadamara and Mahakala Gur-
gyi Gonpo with his retinue of eight deities. He found that the shrines in the
Mahakala chapels of the Sakyapa monasteries of Dartsedo were not well
maintained. For instance, the sacrificial cakes (gtor ma) were cracked and
falling apart: they had been made of nothing but ordinary parched-barley
flour (zsam pa) and water. Remarking, “If we humans can’t eat them, how
could these be a good offering for the deities?” he had the shrines cleaned
up and sponsored the offering of excellent butter gtor ma cakes that could
last one year.”'¢

His brother, Kunzang Nyima, arrived in Minyak in 1943 or 1944, and
accompanied Dezhung Rinpoche to different parts of Minyak.”'” Now Rin-
poche’s brother-in-law, the trader Kényak (Kénchok Chédar), arrived to
make preparations for accompanying Rinpoche back to Tharlam and for
related business. Konyak had much trading to do in order to convert the
many offerings Dezhung Rinpoche had received into a large consignment
of high-quality tea for Central Tibet.”"®

The chief lama of Dartsedo, the Gsang Lama (“Soong Lama”), was
devoted to Dezhung Rinpoche.”” Dezhung Rinpoche performed the “fire
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ceremony for the four activities” (las bzhi'i sbyin sreg) for him and gave him
many teachings.” To the Jakla king (Lcags la rgyal po), the traditional ruler
of the Jakla principality, whose capital was Dartsedo, Dezhung Rinpoche

35. Frontier town of Tachienlu (Dartsedo), looking down the valley toward China.

gave initiations for Avalokitesvara and longevity blessings, and also per-
formed consecration rites (7ab gnas).’' He visited the home of the Wasi
skyabs (or Dbal gsas tshang, pronounced “Waschab”) noble family, owners
of a great inn and trading center, bestowing on them the initiation of White
Mahakala for their increased prosperity.”* He stayed seven days in the pro-
tector’s chapel of the family, performing rites. All together he stayed about
seventy-five days in Dartsedo.

After that, he returned to Rikhii monastery, where he gave novice-monk
(dge tshul) vows to some thirty neophytes. All in all he stayed about seven
months at Rikhii monastery with Rikhii Kusho, the lord (dpon po) of all the
Sakyapa monasteries in Minyak.

When he found a good occasion (ca. 1944 or 1945), Dezhung Rinpoche
went to Khams gsum grags (pronounced “Khu si drag”) in southeast
Minyak, home of another of his students at Rikhii, Trulku Kunzang
Tsultrim (ca. 1909—ca. 1967), who had been born in Minyak 'Dra khog.”*
At Khams gsum grags monastery, near the famous peak Minyak Gangkar,
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he gave many initiations, including that of Sarvavid-Vairocana, and per-
formed the four fire offerings (las bzhi’i sbyin sreg) in a long form, taking four

524

days for each of the four.
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36. Jakla King Phiintshok Namgyal and his son Jakla Gyaltsen in a group photo, August 1951.
Second and third seated figures from the right.

Then Dezhung Rinpoche visited the nearby Kagyii monastery of Bo
Gangkar, in the same vicinity but at a higher alticude than Khams gsum
grags. This was the home monastery of the famous master Bo Gangkar
Trulku Karma Drupgyii Chokyi Sengge (1891-1957),> a tutor of the Six-
teenth Karmapa and a scholar whom the Situ Pema Wanchok Gyalpo had
called “the most learned man in all the hundred and eighty Karma Kagyiipa
monasteries of central Tibet and Kham.”** He had also received teachings
from Gatén Ngawang Lekpa®” and Khenchen Shenga,” among others.

Dezhung Rinpoche first met the Bo Gangkar Trulku in Minyak when
they both performed rites at the same funeral ceremony. They spoke a lit-
tle, finding they liked each other. Dezhung Rinpoche said, “I've heard of
you and wanted to meet you.” The lama expressed the same sentiment, and
they both were glad to have met spontancously, without making any spe-
cial effort. When Dezhung Rinpoche expressed his wish to visit Gangkar
monastery, the latter said, “Please come any time at all! You will be most
welcome!”

Later Dezhung Rinpoche reflected: “Of all the masters in one hundred
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and eighty Kagyiipa monasteries, he is the greatest. He is very learned and
observes the discipline purely. He has excellent meditation practice, and his
qualities as a teacher are wonderful [though he was extremely learned, for
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37. Three lamas of Minyak: Trulku Kunzang Tsultrim (left), Minyak Rikhii Onpo Trulku (center),
and Gathar Kugyal Trulku (right). Winter 1957.

instance, he was still very humble]. So if I am going to study under a
Kagyiipa lama, I'll never find a better one than him!™?

Dezhung Rinpoche stayed at Bo Gangkar for seven months, studying
many texts under Gangkar Rinpoche, including the great Tibetan-gram-
mar commentary by Situ and the second chapter of Dandin’s poetics. When
studying poetics, it was the custom for the student to write practice exam-
ples (dpe brjod) for each poetical figure (rgyan) and show them to the
teacher. Dezhung Rinpoche’s examples won his master’s praise.

When they met a third time, in Minyak in the winter of 1955/56, at the
funeral of the Rikhii Kusho, Gangkar Rinpoche asked him, “Do you still
have those exercises you wrote?”

“No,” Rinpoche answered, “I threw them out at some point.”

“What a pity!” exclaimed the master. “They would have been useful to

me!”
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38. Approaching Minyak
Gangkar monastery,
1929. A Naxi assistant of
Joseph Rock stands
before a flowering
rhododendron.

Dezhung Rinpoche received from this master numerous Kagyiipa em-
powerments and instructions: initiations for the White Tara in the Mar
lugs tradition (i.e., of Mal Lotsawa?) and the five deities of Cakrasamvara;
the Phag mo blessing; the blessings for the Kagyiipa trio of founding masters
(Marpa, Mila, and Dwags po Lha rje Gampopa); the reading-transmission
for the life and songs of Milarepa; the Bka’ brgyud mgur misho collection of
songs of realization; the initiation for the Rgyal stabs spyi brlugs in the Phur
pa tradition of Ratna gling pa; the Six Dharmas of Naropa in extensive,
medium, and brief lengths according to the manuals of Gampo Jennga
Tashi Namgyal, the Sixth Shamar, and the Ninth Karmapa Wangchuk
Dorje (1555-1603); initiations and instructions on the Karma Kagyiipa tra-
dition of Severance (gcod), and initations for the four-armed Mahakala and
Bernakchen. He also received instructions on Dza Paltriil’s famous intro-
ductory manual, The Words of My Perfect Teacher (Kun bzang bla ma’i zhal
lung).>** Dezhung Rinpoche also requested from him the initiations and



FOUR YEARS IN MINYAK 135

instructions for the Jatshén Nyingpo revealed teaching (gter ma) Dkon
mchog spyi dus and for Jigme Lingpa’s Great Perfection instructions Khrid
yig ye shes bla ma together with the Rig pa’i resal dbang’* He also received
Paltriil’s Great Perfection instructions 75shig gsum gnad brdegs.
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39. Minyak Gangkar monastery at the head of the Kongkar Longwa valley in 1928.

At Bo Gangkar, Dezhung Rinpoche gave to Gangkar Rinpoche and his
monks the initiations for Orange Mafijusri and also Black Maijusri. In the
monastery he also performed a three-day consecration ceremony and the
vase consecration of White Mahakala for three days. To a large gathering of
local people he gave an Avalokitesvara initiation and blessing for longevity.”
Gangkar Rinpoche praised him highly to his own monastic students and the
lay patrons, saying, “That such a great master should now come to visit our
remote border area is a rare wonder, like the saying of ‘a golden boulder
coming through the door’ () (gser gyi pha bong sgo grim). Hence you all
must pay respect to him, and if you can establish a religious connection
with him, that would be most fortunate!”>*

Dezhung Rinpoche also gave many teachings to Gangkar Rinpoche per-
sonally and before leaving made extensive offerings to him.”” Later he con-
sidered him one of his main fundamental teachers (71sa ba’i bla ma), reciting
his supplication-prayer every morning as part of a long offering prayer before
his morning tea.” When he mentioned Gangkar Trulku to others in
Minyak, he did so with highest respect, calling him “Gangkar Dorjechang.”
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40. Minyak Gangkar Trulku.

1945

Returning to Minyak Rikhii monastery, Dezhung Rinpoche did a long-life
retreat for Tshe sgrub Sgra mi snyan. At the scriptural seminary there, he
bestowed the initiation for the Sakya Pandita—Mafijusti guru-yoga on the
teachers and students. His disciple the noble-lama Rikhii Kusho requested
the Lion-Headed Dakini (Seng gdong ma) initiation for himself and a select
group of monks, who then went into retreat. This lama also requested the
initiation of Vaisravana. On numerous occasions Dezhung Rinpoche also
performed there the four-day initiation for Red Avalokitesvara, giving it to
large gatherings of the local populace. While in Minyak, his students
requested him to give the Path with Its Fruit teachings, but he refused, say-
ing, “My master Lekpa Rinpoche did not instruct me to give the Pash with
Its Fruit here.”
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In 1945 Dezhung Rinpoche composed a versified colophon for the block-
print edition of Kapshipa Rikpay Sengge’s biography and a brief related
work, which are found in the Indian reprint edition.”” Some of Dezhung
Rinpoche’s other minor writings, including a long-life prayer (zhabs brtan)
he composed for himself and a number of offering liturgies for local deities,
are still possessed by monks in Minyak.**

One of his main patrons in Minyak was the powerful Zam pa kha pa
family, which gave him an excellent female yak near the end of his stay
there.”* To this day Dezhung Rinpoche is remembered reverently by many
older monks and lay patrons throughout Minyak, who refer to him as “Lon-
gri Trulku” (Lung rigs Sprul sku), “Longri Rinpoche” (Lung rigs Rinpoche),
or—as is more usual—simply as “[Our] Basic Master” (Rtsa ba’i bla ma). In
the 1950s, a life-sized image of him was erected by his faithful disciples in a
chapel at Rikhii.**

During his extended stay in Minyak, Dezhung Rinpoche also was obliged
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several times to help recognize the rebirths of trulkus, including once at the
main monastery of Rikhii itself. Dezhung Rinpoche did not want to accept
this responsibility, but it was impossible to refuse, and this was very hard on

42. Yak caravan in southern Tsang, 1937.

him. With the Rikhii Onpo Trulku in particular, he was afraid the selection
might go wrong, so he went into retreat and performed his divinations
strictly and carefully.”® Early in 1943, Dezhung Rinpoche had helped per-
form the funeral rites for the previous Rikhii Kathok Onpo at Lhagang. At
that time he had been asked whether there would be a rebirth of that lama,
and if so, where. He replied, “If you look at the omen of the smoke from
the cremation fire, it went first in the direction of Zhwa brag gangs and
then turned eastward. He will probably be reborn, and in the east.” Indeed
it was in the east, at Dartsedo in the Wasi family (Wa se skyabs or Dbal gsas
tshang), that the young trulku was later located.”



Pilgrimage to Sakya and the
Holy Sites of Milarepa

N LATE 1946, his forty-first year, Dezhung Rinpoche completed his

long visit to Minyak and left the far-eastern borderlands to begin the

880 kilometer journey back to Ga district and his home monastery.
By this time he had gathered a large number of offerings that he planned to
take in due course to central Tibet and offer at the great monasteries of
Sakya and Ngor. Accompanying him on the return journey were his
brother, Doctor Kunzang Nyima; his brother-in-law, Kényak; and several
monk-disciples from Minyak. His personal attendants were Kunzang She-
drup from Tharlam and the Sakya monk Gendun Targye, both of whom
served Dezhung Rinpoche well >

On the way home he made several stops to give religious teachings. For
instance, he gave instructions on the Bodbicaryivatira to the seminary mas-
ter and students at Dzokchen monastery.”® He is also said to have received
privately some teachings from one of the important lamas in residence at
Dzokchen.*"

In late 1946 or early 1947, Dezhung Rinpoche arrived at Tharlam after an
absence of almost seven years. He remained there for about six months, sit-
ting at the head of the assembly of monks and visiting his uncle and other
relatives. As presents for his aged uncle Ngawang Nyima, he had brought
back from the Chinese borderland special flower seeds and tubers, as well
as two talkative parrots with green feathers and red claws and beaks.

He stayed in his lama residence (bla brang), from the roof of which there
flew a yellow banner of victory some six feet high. His was the newest of
three such residences at Tharlam. A number of his students from Minyak
had come with him, including two monks who were skilled tailors and
experts at making beautiful sacred embroideries. One of these, A khu Chos
grags, helped sew in Tharlam for several months before returning to Minyak.
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Map 3. Western Tsang Province.

During this time Dezhung Rinpoche and his uncle completed the reli-
quary stipa at Tharlam for their revered guru Nyiga Dorjechang, who had
died about eleven years before, in late 1925.°# The cremation and related cer-
emonies had been carried out by the life-long meditator (zshe mtshams pa)
Nyi bzang (Nyi ma bzang po?) from Jyekundo monastery, and with some
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of the relics a large caitya in the style of a “bodhi stupa” (byang chub mchod
rten) had been erected on a spot near Dzinda village. Other relics were
handed over to Tharlam monastery for enshrinement, but no reliquary
stipa had been built because the monastery could not afford it. Ngawang
Nyima and Dezhung Rinpoche had each made a contribution toward a

4T
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fine gilt reliquary and had also requested contributions from others in Gapa,
though they succeeded in gaining only two other large donations—one
from the noble-monk Dra’u Behu Tendzin Gyaltsen and the other from
Dzinda Dge rgan Ngag dbang bsam grub. Now, however, Dezhung Rin-
poche had many more resources at his disposal, so he and Uncle Ngawang
Nyima commissioned, as Nyiga Rinpoche’s “inner reliquary,” a gilt-copper
caitya measuring four of Dezhung Rinpoche’s hand-spans (mtho) in height.
It was in the style of a dbyen-sdum stupa (the same type that Dezhung Rin-
poche’s own reliquary stiipa was to be in Bodhnath, Nepal). This they com-
pleted by filling it with sacred objects and performing a ritual vivification
(rab gnas) ceremony.””

During these months Dezhung Rinpoche also got to know his one and
only niece, Sonam Tshedzom (b. February 16, 1934),”° much better. She
was now eleven or twelve and (following his instructions communicated by
letter about three years previously, from Minyak) had been attending the
local school, the only gitl in the village to do so.”

This niece was the daughter of Dezhung Rinpoche’s younger sister
Phiintsok Drslma (b. 1913), who wed the Jyekundo sz go (district adminis-
trator and tax collector for the Chinese governor in Sining) Génpo Tsheten
(b. ca. 1899).* (His Chinese name was Kru Shan-krang,” and this was his
second marriage; he had two sons by a previous marriage.) Génpo Tsheten
served two three-year terms as sz 2o in Jyekundo before returning to Sin-
ing in about 1938.* He is believed to have died in Sining in the early 1950s
under house arrest.’”

As a monk and lama from a branch monastery of Ngor, it was imperative
that Dezhung Rinpoche eventually go to the Ngor mother monastery in
Tsang province of central Tibet and there receive the Path with Its Fruit
from the abbot. Having accumulated much wealth during the years he
taught in Minyak, he was now ready to make offerings at Ngor and Sakya.

Another reason for the journey was to accompany his aged mother on pil-
grimage. Both Gaton Ngawang Lekpa and Khyentse Chokyi Lotrd had
stressed to him the importance of his mother, and both had recited the sttra
Drin gzab pa’i mdo, which reminds one of the kindness of one’s mother.
Therefore Dezhung Rinpoche had decided he would definitely take his
mother with him to the holy places of central Tibet.”



PILGRIMAGE TO SAKYA AND THE SITES OF MILAREPA 143

Fall 1947: Departure for Central and Western Tibet

Dezhung Rinpoche and his party—including his mother and his youngest
sister, the nun Ane Chime—Ileft in the fall of 1947 for the west. With their
group were four monks (Ngag dbang tshe ring, Kun dga’ bstan ’dzin, Yon
tan dar rgyas, and Gendun Targye, the last being the Sakya monk return-
ing from Minyak), one steward (Kunzang Shedrup), and forty-two horses
and mules. The many yaks loaded with the main offerings of tea would

43. The Sakya northern monastery complex viewed from the east.

arrive later, when brother-in-law Kényak came the following year. For the
first six days of the journey, as far as Nakchukha, where duties were levied
and Central Tibetan government control became more effective, their group
was accompanied by an armed and mounted party of relatives, including
Rinpoche’s younger brother, Kunzang Nyima. This escort provided both a
respectful send-off and protection against bandits.

The group’s destination at this stage was not Lhasa but Shigatse and
Sakya in Tsang. They took basically the northern caravan route, but they
followed trails of nomads where the grazing was better for their animals,
though this made the danger from bandits greater.”” The journey to Shi-
gatse took a little more than one month. From Shigatse they traveled the
remaining distance to Sakya, four days of slow travel. In Dezhung Rin-
poche’s immediate party were his mother, his sister Ane Chime, the monk



144 A SAINT IN SEATTLE

Ngag dbang tshe ring (his “nephew”), and another nun, Sgrol ma yongs
’dzom (a cousin).

When they finally arrived in Sakya, it was on the holiday of one of the
“four [special] times” (dus bzhi) in the eleventh lunar month (December
1947/January 1948).® The party was directed to a smaller “summer
palace”—a sort of holiday or picnic house (spro khang) of the Sakya
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44. The great southern monastery of Sakya, Lhakang Chenmo.

Phiintsok palace—on the grounds of a park near the Sakya throne-holder’s
main summer palace. Their quarters were in the upper story of the two-
story structure.” Due to his residing there, Dezhung Rinpoche became
known among the common people of Sakya as “Spro khang Trulku.”®

Soon after arriving, Dezhung Rinpoche was granted a brief audience with
the incumbent Sakya throne-holder, Ngawang Thutop Wanchuk
(1900-1950) of the Phiintsok palace.”® He respectfully offered the great lama
a horse and a mule.

Not long after that, he had an audience with the Sakya dagchen Rin-

poche of the other palace, the Drélma Palace™

—Ngawang Kunga Rinchen
(1902-1950), elder son of Trakshiil Trinlay Rinchen (1871-1935).°® To him
he also made the offering of a horse and mule. At this time Dezhung Rin-
poche first met Ngawang Kunga Rinchen’s son, Ayurvajra Rinpoche (b.

1945), the future Sakya throne-holder (khri dzin =“Trizin”) who was then a
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little toddler.** In comparison with the busy throne-holder, it was much eas-
ier to get an audience and receive teachings from the Drélma palace dagchen.

The Sakya throne-holder, Ngawang Thutop Wanchuk, was very busy
preparing for his grand official visit to Central Tibet (Dbus phebs chen mo),
during which he would be officially confirmed in his position, make offer-
ings, and perform the Phur pa rites on behalf of H.H. the Dalai Lama and

N e - T 1 >
Left: 45. Ngawang Kunga Rinchen, Dagchen of the Drélma palace in Sakya.
Right: 46. The Sakya throne-holder Ngawang Thutop Wangchuk at Sakya in 1946.

the Central Tibetan government.” It was the duty of all Sakya throne-hold-
ers to make such a visit to Lhasa at least once, and this was a complicated
and expensive affair since over one hundred Sakya officials and retainers
accompanied the throne-holder to Lhasa.*® The throne-holder requested
Dezhung Rinpoche to perform a prognostication (720) to foretell how the
visit would go. When Dezhung Rinpoche reported that the results seemed
to be somewhat negative, the throne-holder asked Dezhung Rinpoche to
stay in retreat one month and perform in his absence a long-life-achieving
rite (zshe sgrub). Afterward, during the Sakya throne-holder’s stay in Lhasa,
the disturbances of the Radreng (Reting) conspiracy and the Sera Je rebel-
lion occurred (in April and May 1947),"" and these were understood to be
the inauspicious events that had been foretold.**®

A great help to Dezhung Rinpoche from his first day in Sakya was the
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tutor to the Sakya nobility Yongdzin Pénlop Shedrup Yarphel, a former
student of Ngawang Lekpa who was then tutor to the Sakya Khon noble-
monk Trinlay Rinpoche (Ngawang Kunga Trinlay Trashi, 1934-1998) of
the Phiintsok palace.”” He helped in arranging many introductions and
other important matters.

Soon after his arrival, Dezhung Rinpoche also came into close contact
with the Sakya Pénlop Ménlam (d. 1948), an old and venerable monk who
had served as tutor to the incumbent Sakya Tripa, Ngawang Thutop
Wangchuk, when the latter was young.” This teacher had studied under
Shenga in Kham® and had also been a disciple of the previous Dezhung
Trulku, Lungrik Nyima, having received the Vajrayogini spyod ma teach-
ings from him. He, too, helped Rinpoche in many ways. He was influen-
tial in Sakya because he was still close to his former pupil, the throne-holder.
He died not long thereafter, while Rinpoche was traveling in the western
borderlands.”

During his stay in Sakya, Dezhung Rinpoche’s attendant was a tall young
monk from Minyak who had a big nose, one of about fifty Minyak monks
then visiting Sakya for ordination and teachings. Because of his somewhat
foreign appearance, this monk was given the nickname “the American” by
the common people in Sakya. In the 1970s Dezhung Rinpoche jokingly
told H.H. the Sakya Trizin that this has been an omen foreshadowing his

coming to America.””

Pilgrimage to Western Tibet in Spring 1948

After completing the rites requested by the Sakya throne-holder, Dezhung
Rinpoche decided to make a pilgrimage farther westward through upper
Tsang to many of the famous caves and retreats where Milarepa had med-
itated. He departed, accompanied by his sister Ane Chime, a maternal
nephew, and another nun. At first they all traveled on foot. They left Sakya
in about the second lunar month (March or April 1948), and their trail led
them from Sakya over the Phra bo Pass to such places as Mangkhar Nyugu-
lung, Dar Drangmoche, Shelkar, Dingri (including Langkhor), Porong,
Dzongkar, Drakkar Taso, Kyirong (site of the Jowo 'Phags pa Wa ti),
Nyanang, Lhatse, and La Thar lam mgon po (?). At most of the holy spots
where Lord Mila had practiced austerities, Dezhung Rinpoche offered the
tantric feast (zshogs khor) of the Mila guru worship (mi la bla sgrub), per-
forming this rite a total of one hundred sixty times. He also gave on several
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occasions the text-transmission for the life and songs of Milarepa, which he
had received from Gangkar Rinpoche in Minyak.

One of their first stops outside Sakya was across the Phra bo Pass at
Mangkhar. Here they met the Nyingma lama Dephuk Rinpoche Dbyings
rig byang chub dbang po (1904—ca. 1989/90), who was passing through this
area, giving teachings to and performing rituals for a local nobleman.””*
Dezhung Rinpoche gave him the text-transmission for the biography and
songs of Milarepa. On their departure, the lama sent one of his disciples to
show the way to Dezhung Rinpoche and his group. Later Dezhung Rin-
poche said, “He was very kind to us during our travels.” (He met Dezhung
Rinpoche again as an old man in Nepal, in about 198s.)

47. Diphu (Dephuk) Rinpoche in
Shar Khumbu, Nepal, in the 1970s.

Dezhung Rinpoche and his companions traveled on a short distance to
Mangkhar Nyugulung, the ancient seat of Drokmi Lotsawa, located in a
nomadic area. At the holy caves Rinpoche performed rites of worship.
Dezhung Rinpoche later described how at Nyugulung there were several
caves, each with a shrine for a particular type of religious or worldly purpose;
for example, there was a cave called “Instructions Cave” (Gsung ngag phug)
where Gayadhara had given Drokmi the Path with Its Fruit instructions.”
There was also a Bdud rtsi phug where Drokmi and Gayadhara had imbibed
“nectar” (chang) together, a “Translation Cave” (Sgra gyur phug) where the
Hevajra Tantra had been translated, a kitchen cave where food had been
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prepared, and so on.” In addition to a meditation cave of Gayadhara, there
were “thirteen great caves” (phug chen beu gsum).””

They made another stop at Dar Drangmoche, the monastic seat of
Tsharchen Losal Gyatso (1502-1566), founder of the Tsharpa subschool of

48. Nomad encampment in southern Tsang, 1937.

the Sakyapa.”® Dezhung Rinpoche offered many lamps before the reliquary
of Tsharchen and stayed here one day to visit two holy sites of Tsharchen.
Their local host and patron was the Yon bdag Shar pa.

Tsharchen had had two monastic seats (gdan sa), Drangmoche and Thub
bstan dge 'phel. Drangmoche was the main monastery located in the Dar
Valley and had about fifty monks, in addition to the sacred reliquary sttpa
and images. On the peak of a mountain above the valley was the hermitage
Rnam rgyal stag rtse. Dezhung Rinpoche made his way up the mountain to
see it, but the path was overgrown with brambles and at the top he found
the retreat empty and abandoned. This was where the great statue of Mgon
po (the holy object or thugs dam of Ngakchang S6nam Chéphel) had once
stood, though it and all the other images had later been brought down to
the protector’s chapel of Drangmoche.””

Dezhung Rinpoche and companions traveled on to Shelkar Dzong,
where their patron was a central government official of the highest military
rank of mda’ dpon (general). He gave them permission to stay with a local
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family without paying, but Dezhung Rinpoche insisted on giving some-
thing to the housekeeper. The high officer requested teachings (mainly a
kbruslustration) from Rinpoche and offered him a horse. He also gave him
a pass requisitioning transport (lam yig) to carry their baggage along the
way. Before this they had all carried heavy loads on their backs.”®

At Dingri they visited the monastery of Phadampa Sangyay at Langkhor.
There they saw the “Dam pa Nga ’dra ma” statue, a realistic likeness of
Phadampa. The monastery had fallen somewhat into disrepair. There
Dezhung Rinpoche met the high military officer “Major” (ru dpon) Tshe
ring, a disciple of Dudjom Rinpoche and commander of the large army
encampment there.”® (Kyirong had two administrative districts [rdzong/,
east and west.) One day the officer requested a long-life initiation from Rin-
poche; another day he supplied the offering articles for a ganacakra tantric
ceremony. Here they were also helped by another officer of the lower brgya
dpon rank.**

Wherever he went, Dezhung Rinpoche asked the local people about the
meditation caves of Milarepa. In far-western Tsang, many of the places he
tried to find were unknown to most people. But after further inquiries he
usually found an old man or woman who remembered something about
them. Many of the local people were happy to guide the pilgrims—or at
least point out the way—to the remote caves, and Dezhung Rinpoche
always gave them a present for doing so. In these districts some of the sacred
caves were inaccessible, so he could pay his respects only from a distance.

From Dingri he continued west by way of the nomadic area of Porong,
with its beautiful big lake, and headed for Dzongkar. In Porong there were
many minor places of Mila’s meditation called “castles” (vdzong): Glang sgo
Klu dug rdzong, ’Bas phug Ma mo rdzong, Khro rgyal Rdo rje rdzong, and
La phug Padma rdzong.” Dezhung Rinpoche’s Tibetan disciple and friend
Wangchuk (now in Portland, Oregon) is the son of a patron who was par-
ticularly kind to Dezhung Rinpoche in Porong.

Finally he arrived in Gungthang Dzongkar, where he stayed for one day,
after which he went south by the most direct route to Drakkar Taso through
the gorge of the Kyirong river. The path was bad, and it was sometimes
very difficult to find the way.”™ (The birthplace of Mila was reached through
a higher, indirect path.)

High up in the rocks on the right side, to the west of the main path, they
found the remote and precariously perched Kagyiipa monastery of Drakkar
Taso, an establishment founded in the sixteenth century by Lha btsun Rin
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chen rnam rgyal (1473-1557), a disciple of Tsangnyon Heruka (14521507,
author of the best-known Milarepa biography). Here, about halfway
between Gungthang and Kyirong, the group made a relatively long halt,
meeting the Kagyiipa lama Drakkar Taso Trulku Kagyii Tendzin Norbu
(1899-1958), who was in residence.” Dezhung Rinpoche and his compan-
ions developed much faith in this lama and requested several teachings,

49. Tendzin Norbu, the Trulku of
Drakkar Taso.

including the initiations for the “Peaceful and Wrathful Apparition” (Rgyx
phrul zhi ba dang kbro ba) and the “Emptying Out the Hell Realm” (Na rak
dong sprug) cycles.”® Drakkar Taso had both a nunnery and a monastery.
The monks and nuns lived in simple, even spartan circumstances, and this
was a wonderful place to perform austerities. Dezhung Rinpoche made
offerings of tea, sponsored a gapacakra ceremony, and gave Nepalese silver
coins to the resident monks and nuns.

Dezhung Rinpoche stayed at Drakkar Taso a total of forty days, and
while there, he saw a block print of the rare early biography of Lord Mila
based on the accounts of the twelve great disciples (bu chen beu gnyis) of
Mila.”” He also saw what was thought to be the second and perhaps only
other copy of the extremely rare biography of Milarepa by Zhi byed Ras pa
(called the Mdzod nag ma?), which was in the possession of the Drakkar
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Taso Rinpoche. This biography speaks of Mila’s visits to U and Kham after
his enlightenment.’*®

From Drakkar Taso they continued south down the Kyirong river gorge
into the warmer valley of Kyirong, near the border with Nepal and due
north of Kathmandu. In and around Kyirong, many of the meditation caves
were remote and difficult to reach, so Rinpoche made offerings to them

from a distance. To all the little monasteries and nunneries they passed dur-
ing the pilgrimage, they made, at the very least, offerings of tea and some
coins.

At the village of Orma Rdzong [?] (Or ma?) near Kyirong, they met a
woman from Chamdo who was married to a central government official.
Dezhung Rinpoche knew her relatives, and she took good care of him and
his companions during their stay.

At Kyirong itself they visited both the nunnery of Thugs rje Chos gling
and a locale sacred to Padmasambhava. On the high holy day of the fif-
teenth day of the fourth lunar month (Sz ga zla ba’i dus chen, ca. May 24,
1948), they went to the pagoda-roofed temple of the Kyirong Jowo to wor-
ship.” There Dezhung Rinpoche performed a two-day fast (smyung gnas).
He offered gold to the face of the Jowo (the main Avalokite$vara image),
lamp offerings before the Jowo, and tea to the small assembly of resident
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monks. By then the district governor (rdzong dpon) of Kyirong had begun

to act as Dezhung Rinpoche’s patron.”™

Rinpoche had come to Kyirong
bearing a letter of introduction from the Drakkar Taso Trulku. The first day
in Kyirong, Dezhung Rinpoche and party had stayed in small cells in the
pilgrim’s quarters within the precincts of the Jowo temple, but on the sec-
ond day the governor invited them to stay in his official residence.

After Kyirong, they went to Nyanang district, where Rinpoche visited the
Nyanang Grod pa phug cave. Accompanied by two or three local men as
guides, he then visited the meditation caves of Khre pa phug and Phi ge
gling. After Nyanang, he and his companions went to Lhapchi Gangs to
visit Mila’s meditation cave of Lhapchi Bdud ’dul phug. To reach it they
had to cross a glacier-covered pass.

When crossing high snow-covered passes, Dezhung Rinpoche could not
ride the horse and so had to make his way step by step. The conditions were
at times difficult. At one point their nun companion fell sick and had to be
left behind for awhile. A sore formed on Ane Chime’s back from carrying
her rucksack. In the very remote places there was danger of robbers. For such
emergencies they had sewn a few small gold coins into the linings of their
clothes.”

Returning from Lhapchi to the Dingti valley, they visited the meditation
spot of Rgyal ba Yang dgon pa (1213-1258), Rgyal gyi shri in western Tsang
(i.e., Snam sding and possibly also Lha gdong monasteries at rTsib ri). At
Dingri Langkhor they stopped again at the Phadampa Sangyay shrine at
Langkhor. Dezhung Rinpoche on this occasion stayed long enough (twelve
or thirteen days) to read four volumes of rare scriptures of the Zhi byed tra-
dition. He performed a “tantric feast” (#shogs khor) rite before the shrine of
the great Indian adept Phadampa Sangyay. This was a rest stop, too, because
everyone was tired after nearly six months of travel. Dezhung Rinpoche had
been planning to visit the holy site of Lord Mila’s final passing into nirvana
at Drin, but he decided to stay a little longer at Langkhor to read these rare
volumes. The local lama of the temple, who was an ordained monk (which
was rare in those parts), was ill, so he invited Dezhung Rinpoche to give him
a long-life empowerment.”?



Great Offerings at Sakya and Ngor

EANWHILE, Dezhung Rinpoche’s mother (then in her mid-

sixties), who had been left behind in Sakya for nearly six

months, worried about her two children on pilgrimage.
When Dezhung Rinpoche’s group was just a few days’ journey from Sakya
on the return route, they met a party of Nangchen Khampa pilgrims com-
ing from Sakya who told them their mother had fallen ill. She had seen
flooding in the local ‘Brom River at Sakya and imagined that her son and
daughter had been carried away in similar flooding and had drowned. She
had worried herself sick. Hearing this, they decided not to visit the site of
Mila’s nirvana but to hurry straight back to Sakya.

Traveling was not always easy and they never knew what kind of accom-
modation they would find at the end of the day. One evening in the village
of ’U yug, a single day’s journey from Sakya, when they knocked at a door
seeking lodging, an old woman received them gruffly. She scolded them
and refused their request. Dezhung Rinpoche accepted this in patient
silence. A short while later, several people who knew Dezhung Rinpoche
arrived from Sakya and revealed his identity to the local people. The woman
was mortified to realize whom she had treated so rudely, so she sought them
out, apologized with a deep bow, and invited them to stay. Later Rinpoche
gave her and her family a long-life blessing.

Once their party had stayed overnight in any inhabited place, it was dif-
ficult to leave early the next morning. Patrons would line up for blessings
and bring images to be blessed by vivification (rab gnas). The people of
western Tibet were also generous to them with offerings of food and drink.
In general, wherever Dezhung Rinpoche went, he made good connections
with the lamas. When he met nobles, they too respected and helped him.
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Though others had warned him that the local officials in western Tsang
and eastern Ngari province could be difficult, during this pilgrimage he
received a great amount of support from the local lords, especially on the

return journey.””

Summer/Fall of 1948

When Dezhung Rinpoche and his companions arrived back in Sakya, it
was already the seventh or eighth lunar month (ca. September or Octo-
ber).” Dezhung Rinpoche’s mother was overjoyed to see him and Ane
Chime. She had been taking medicine, but without result. After her son
arrived she recovered at once, so that he teased her, saying, “I am a medi-
cine for you!”

Two or three months after their return from western Tibet, the Sakya
throne-holder, Ngawang Thutop Wanchuk, returned from Lhasa (in about
the tenth lunar month, ca. December), and a grand welcoming reception
was given for him at the winter palace. In preparation, Dezhung Rinpoche
performed a longevity ritual (zshe sgrub) and offered the throne-holder a
long-life empowerment (#she dbang). Then a symbolic offering of the cos-
mos (mandala) was made to the great lama in a hall at the Gzhi thog
Labrang, and Dezhung Rinpoche led the offering, giving a long, detailed
speech explaining the parts of the cosmological mandala (mandal bshad pa)
and other auspicious elements making up the great symbolic offering.””
Following this, the local religious scholars Gephel Pénlop Sangye Rinchen
and Yongdzin Pénlop Shedrup also made auspicious speeches.

During his stay at Sakya, Dezhung Rinpoche received from the throne-
holder a teaching from the Thugs sgrub cycle of the Nyingma Byang grer
(“Northern Treasure Teachings”) tradition, as well as several long-life
empowerments and other minor initiations. He also received the special
blessing of nectar called the Gzi thod ma, given from a precious ritual skull-
bowl (kapala) of banded onyx or some similar material (gzi), one of the
ancient holy objects of Sakya.

When Dezhung Rinpoche returned to Sakya from his pilgrimage, he
again contacted the Pénlop Shedrup, who had been an old student of Gatén
Ngawang Lekpa and who now served as tutor to the Sakya throne-holder’s
younger son, Sku gzhon Trinlay.” Pénlop Shedrup and Dezhung Rin-
poche had known each other from Kham. His family had once been wealthy
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but had recently fallen upon hard times. He therefore consulted Dezhung
Rinpoche for advice.

Dezhung Rinpoche replied that he and his family must accumulate merit.
“You could give such things as medicine to the sick and alms to the poor,”
he suggested.

51. Fields of barley in southern Tsang, with Mt. Chomo Lhari in the background, summer 1935.

“I can’t afford even that,” replied the man. “What else can we do?”

“You could at least perform one hundred thousand water offerings.”” It’s
casy to do; it costs little and brings great benefit.”

Pénlop Shedrup did as Dezhung Rinpoche advised. He invited Rinpoche
to the house of his layman brother. Here they called together many relatives
and nuns, and also a number of Shedrup’s own students. Together they
performed by the banks of the "Brom River one hundred thousand offerings
of water, together with other offerings of lamps, prostrations, and gtor ma
sacrificial cakes.

A lictle while later the Drolma palace dagchen Ngawang Kunga Rinchen
heard what was being done and asked Pénlop Shedrup the reason for it. The
latter repeated Dezhung Rinpoche’s explanation of how effective this prac-
tice was for accumulating merit. Shortly thereafter, the Drélma palace
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dagchen asked Dezhung Rinpoche to perform another hundred thousand
water offerings, this time for the sake of his own family. The dagchen erected
a small shrine by the stream in the park, complete with images of the
enlightened body, speech, and mind (sku gsung thugs rten). Dezhung Rin-
poche performed the offerings as requested.

Not long afterward, the Sakya throne-holder came to know that many
monks were gathered in the park, assisting Dezhung Rinpoche in some
activity. When he learned what was being done, he requested Dezhung Rin-
poche to repeat the water-offering ritual yet again, and he had an even big-
ger shrine erected near the river. While making the offerings and pouring
water, Dezhung Rinpoche recited the seven branches of practice from the
Prayer of Benevolent Conduct (Bzang spyod smon lam).>®

In the early winter of 1948 (in about the tenth lunar month, when
Dezhung Rinpoche was about to leave for Ngor), S6nam Drélkar—the
younger wife of the Drolma palace dagchen and mother of Ayurvajra, the
future Sakya Trizin Rinpoche—fell seriously ill.* The Drélma palace
dagchen had married this second daughter from the Bon grong shod pa
(Pénshd, Bon shod) noble family when it had become evident that his first
wife, her older sister Trinlay Paljor Zangmo (1906-1975), was probably bar-
ren. Dezhung Rinpoche was called to the Drélma palace to confer the bless-
ing of the three long-life deities (zshe lha rnam gsum). Then he performed
the same blessing for the Sakya throne-holder Ngawang Thutop Wanchuk.*

Dezhung Rinpoche received the initiation for Hevajra and other major
initiations from Ngawang Kunga Rinchen, whom he regarded as one of his
principal masters. On the night before receiving the initiation for the 757
dmar po srog grad, Dezhung Rinpoche dreamt that the deity appeared before
him, as real as life.®! This increased his faith in the great master still more.*

In the late autumn or early winter of 1948, Dezhung Rinpoche is said to
have dreamt that a beautiful image of the goddess Drélma (Tara) broke.
This dream worried him, and he sent a message informing the Drélma
palace dagchen about it. The dagchen asked Dezhung Rinpoche to investi-
gate the dream’s meaning. A short while later, Sénam Drélkar, the dagchen’s
younger wife and mother of his heir, passed away.** The dagchen told
Dezhung Rinpoche that his presence at the palace was essential and asked
him to stay.

One of Dezhung Rinpoche’s main reasons for going to central Tibet was
to visit the mother monastery of Ngor and make offerings there, while
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receiving the Path with Its Fruit from the incumbent abbot. He had been
preparing for this pilgrimage for years; by completing it he would be carry-
ing out one of Gatén’s main commands. The teachings at Ngor were an
annual event and followed a fixed schedule because each year several hun-
dred monks came to attend from long distances—mostly from Kham. Nor-
mally, the winter session (dgun chos) and the Path with Its Fruit teachings
began on the twenty-fifth day of the tenth lunar month.* In order to receive
the complete teachings, Dezhung Rinpoche had requested permission to go
to Ngor. But since the Sakya dagmo had died so recently, the Drélma palace
dagchen needed him to help with the final rites. Dezhung Rinpoche accord-
ingly stayed at Sakya and performed rituals every day for the next forty-nine
days. After the final rites and cremation, he was asked to oversee the offer-
ing of a hundred thousand butter-lamps in the name of the deceased. To do
this, Dezhung Rinpoche had to go around to a large number of chapels in
Sakya, where, all day long for many days, he directed the offerings of the
memorial butter-lamps and recited prayers of merit dedication.*”

In general, Dezhung Rinpoche had the greatest respect and affection for
the Drolma dagehen and counted him among his nine main spiritual teach-
ers (vtsa ba’i bla ma). When in 1974 the Sakya Trizin Rinpoche visited Seat-
tle, seeing his face reminded Dezhung Rinpoche so strongly of his late father
that he was moved to tears.

Visit to Ngor

In early 1949, when the memorial observances were complete, Dezhung
Rinpoche was finally able to depart for Ngor, which he reached near the end
of the annual Path with Its Fruit teachings. He brought with him a letter
from the Drélma palace dagchen explaining his late arrival .

At Ngor he took up residence first in the Denma regional dormitory, to
which he belonged as a monk from Gakhok.*” During the concluding ses-
sion following the actual teachings, he made offerings and sponsored cere-
monies by the assembly of monks on four successive days: on the first day,
the guru worship (bla ma mchod pa); on the second day, the rite of Sarvavid-
Vairocana (Kun rig cho ga); on the third day, a rite of the Long-Life Bud-
dha (7she chog); and on the fourth day, a Mahakala propitiation (bskang
gs0), together with ritual feast (#5h0gs).® On each of the four days, Dezhung
Rinpoche gave to the large assembly—composed mainly of poor Khampa
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monks who were about to start the long journey home—different food and
tea offerings, including a fancy feast dish called “graduation pudding” (ming
rtags), a rice pudding made rich with much butter and dried apricots. He
also made a money offering of 100 silver srangin paper money.” The abbort,

52. Ngor monastery before 1959.

Ngawang Khedrup Gyatso, and each high lama of the four main lama-
palaces (bla brang) received a big box of tea, and each monk was given five
small quarter-bricks (the equivalent of 1.25 large bricks) of fine tea. The
monks and lamas were highly pleased. It was said that such a large offering
of tea had never before been made at Ngor, and that all in all it was the best
offering made there for many years.®" (Soon thereafter Dezhung Rinpoche
made a similar offering of excellent tea at Sakya, and it was said that a few
monks from Sakya treasured these tea-bricks so highly that they even
brought some with them when fleeing Tibet ten years later in 1959.)
While Dezhung Rinpoche was at Ngor, the steward of the Thartse lama-
palace, the “Shud khud Sras sku zhabs” Bsod nams dbang rgyal (1915—ca.
1974/75), invited him to visit their lama-palace and residence (bla brang).”"
At that time the two Thartse candidates to the abbacy—Sénam Gyatso
(1933-1987)%'? and his younger brother Thartse Shabdrung Kunga Gyurme
(b. 1935)—were young, and he had lunch with them and their uncle, after-
ward giving them long-life empowerments.®> Dezhung Rinpoche’s skills in
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poetics and the language arts had become well known, so Shabdrung S6nam
Gyatso and his uncle (the Thartse chamberlain, or phyag mdzod) discussed
with him various points of poetics.

Also at Ngor at this time, newly arrived from Kham and bearing provi-

53. Sénam Gyatso, Ngor abbot
from the Thartse Labrang, in
the 1950s.

sions, were Dezhung Rinpoche’s niece, Sénam Tshedzom; her mother,
Phiintsok Drélma; and her aunt “Chacha” (Nang ’dzin dbang mo).
Dezhung Rinpoche’s mother and Ane Chime remained at Sakya. These
other family members had been waiting with Dezhung Rinpoche’s treas-
urer—Konyak, his brother-in-law—in Shigatse ever since Rinpoche’s arrival
from Sakya had been delayed. As women were strictly forbidden to stay in
the monastery of Ngor, they slept outside the monastic precincts in a tent
pitched in a nearby garden. It was here that they celebrated the lunar New
Year (February 28, 1949).

From the ex-abbot of Ngor, Khangsar abbot Ngawang Khyentse
Thubten Nyingpo (1913-1988),"* Dezhung Rinpoche specially requested
and privately received the exoteric transmission of the Path with Its Fruit
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(Lam “bras tshogs bshad) in the Ngor tradition. The abbot transmitted these
teachings to him in a briefer form, using the manuals of Ngawang Chodrak.
Moreover, each day the abbot gave teachings that normally would have
taken four days. This caused no hardship for Dezhung Rinpoche, who had
studied and practiced the esoteric transmission of the Path with its Fruit
(Lam ’bras slob bshad) intensively before. For the purpose of receiving these
teachings, Dezhung Rinpoche moved into the Khangsar lama-palace and
stayed a little longer at Ngor than the rest of his party. Ngor was in a remote
and not very hospitable location. For visitors, especially laypeople and nuns,
Sakya was more pleasant.

Return to Sakya

Dezhung Rinpoche returned to Sakya, where he carried out the next part
of Gatén’s second command: in the course of three days, he made extensive
offerings to the great lamas and monk assemblies of Sakya. To begin with,
he made a large offering to the Drolma palace dagchen, including a horse, a
mule, and many loads of tea, butter, and dried fruit.*”

Dezhung Rinpoche and his family members (mother, three sisters, and
niece) received a formal audience with the Sakya throne-holder Ngawang
Thutop Wanchuk in a large reception room on the second story of the main
palace.® Dezhung Rinpoche made offerings of money, large boxes of brick
tea, bolts of silk fabric, quantities of packed butter, one horse, and two
mules. The specific gifts and their recipients were itemized on a list that
was presented, wrapped in a fancy ceremonial scarf, on the throne table
before the Sakya throne-holder himself.®” As a sign of high regard, the
throne-holder bent over to touch foreheads with Dezhung Rinpoche.

Rinpoche also made a great offering of bricks of fine tea to each of the
four or five hundred monks of both southern and northern monasteries, and
offered them a excellent meal. This tea was highly prized and only used on
special occasions such as the Lo gsar (New Year’s) Festival.*'®

During his stay in Sakya, Dezhung Rinpoche is said to have composed a
propitiative ritual (bskang gso) for the protective deity Tsi’u dmar po at the
request of the Phiintsok palace prelate.®”” At about this time a traveler arrived
from Kham, reporting that the Communists had partly taken over in Ching-
hai province, including Sining. Strange events were afoot. There was no
news of Communists having reached Thaklung, but some had come to
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Jyekundo, where they were confiscating animals and telling the people of the
great transformations Communism would bring. These Chinese claimed
to be Communists, but some were thought to be Nationalist impostors.
Meanwhile, the local people in nearby parts of Kham were confused. Com-
pletely unheard-of things were taking place: taxes, for instance, were not

being collected on time.®

A Short Pilgrimage North to Ngamring

Soon thereafter, in about the second lunar month (ca. April 1949), Dezhung
Rinpoche left Sakya again to visit several sacred places in the northern dis-
tricts of western Tsang. Owing in part to his increased standing at the Sakya
court, Dezhung Rinpoche was able to arrange a horse and donkeys for trans-
portation. Traveling was thus much more comfortable, especially for his
sister and companion, the nun Ane Chime. Moreover, on this occasion the
journey was much shorter, lasting only about one month.

First they traveled to Lhatse, where they visited such places as Ras chung
phug, a meditation cave of Mila’s great disciple Ras chung pa Rdo rje grags.
Then they crossed the Tsangpo River and went to the great sttipa of Rgyang
"Bum mo che. At Lhatse lived a faithful noble patron named Kar rgyal, who
was himself absent when they arrived. But they carried a letter of introduc-
tion from Khenchen Jampal Zangpo (1901-1961), an eminent scholar and
monastic leader at Sakya who had befriended Dezhung Rinpoche, so Kar
rgyal’s family looked after them well. At the Lhatse Dzong administrative
headquarters they were given a lam yig pass to facilitate their travel.

From Lhatse they traveled to Tsang Ngamring Dzong. They found no
public lodging there, but they were able to stay in the house of a well-off and
hospitable local family. They visited the Ngamring Chos sde temples and
were shown around by a helpful monk. The Ngamring district governor
sent some of his subjects (7 ser), who helped them with further transport.®!

Dezhung Rinpoche also visited Jonang and the monastery of Phiintshok-
ling. He paid homage at the Jonang stipa and saw the centuries-old iron-
chain bridge over the Tsangpo built by Thangtong Gyalpo, which he did
not cross because it was in disrepair.?

One of the high points of the trip was their visit to G.yas ru Byang Skya
bo kha gdong, a holy place of Sachen Kunga Nyingpo (1092-1158), first
great patriarch of the Sakyapas. This was where Sachen, after practicing
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meditation, passed away to Sukhavati, having displayed four different bod-
ies at the time of his death. Here there was a temple containing many life-
like images of the Path with Its Fruit lama lineage, as well as wonderful
murals of Sachen’s life, which they admired. Dezhung Rinpoche made
extensive offerings and also performed a tantric feast (zshogs khor).

Like most of Tsang, control of this place and its temple had in about the
mid-1600s fallen into the hands of the Tashilhunpo government, and at
the time of Dezhung Rinpoche’s visit it was administrated by a regent of the
Panchen Rinpoche appointed by the Lhasa government. Many of the books
were kept under official seal. Dezhung Rinpoche gave presents to the care-
taker of the shrines, who became cooperative. The caretaker even managed
to open up some of the cloth wrappings around a few ancient manuscripts
without breaking the seals, thus allowing Rinpoche to read them. The same
caretaker also gave Dezhung Rinpoche some sacred votive tablets (#sha tsha)
he had retrieved from a spot on a nearby hillside.

Rinpoche was saddened that many of the sacred objects at this wonder-
ful shrine of the Sakya founder were kept sealed and not made accessible to
pilgrim-visitors. After returning to Sakya, he requested the Sakya throne-
holder to try to gain control of it again. The Sakya hierarch said he would
try, but by his death the next year, he had not succeeded.®



Sojourn ar Sakya
and Travel to Serdokchen and Lhasa

EZHUNG RINPOCHE and his small party had to return to Sakya

by the third lunar month of 1949 (ca. May), to witness a great

performance of ritual dance (“chams) by the two palaces, and
especially by the Drélma palace. On their return journey, many people
came to receive Dezhung Rinpoche’s blessings.

In Sakya, Rinpoche renewed his close contacts with the Drolma palace
dagchen, Ngawang Kunga Rinchen, and formally requested him to give
the Vajrakila initiation in the Khén family tradition.®** The dagchen said
that since this was the first time he would give it to his son (the four-year-
old Ayurvajra), he would give the most extensive version. Dezhung Rin-
poche accordingly received this initiation in its fullest form. Two other
visiting lamas from eastern Tibet who also received the initiations were a
main lama from the Dhihphu Chéje monastery in Amdo® and Trulku
Kunzang Tsultrim of Minyak Khams gsum grags (or “Ku se brag”)
monastery.**

The Drélma dagchen bestowed the great Vajrakila initiation for the
“upper activity”—the gaining of enlightenment—through the colored sand
mandala, and the initiation for the “lower activity”—the violent “liberating”
of enemies and obstacles—through a painted mandala. The first took place
in the residence Gzims chung Shel gling chen mo, and the second in the
Mjal kha lha khang. During the second initiation the great dagchen donned
a black hat and wrathful attire and performed a ritual dance.®”” Subsequently
Dezhung Rinpoche also received from this master an exposition of the
Vajrakila commentaries by the great Sakya master Ameshap Ngawang
Kunga Sénam (1597-1659): the Phur pa’i stod smad rnam bshad and the Phur
chung rnam bshad bdud risi snying thig.
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Then the surviving dagmo from the Drélma palace, Trinlay Paljor
Zangmo (1906-1975), fell gravely ill. Dezhung Rinpoche was called to come
and give her one hundred times the long-life empowerment in Thangtong
Gyalpo’s tradition, the ‘Chi med dpal ster. He moved into the Drolma palace.

54. Ngawang Thutop Wangchuk, Dagchen Rinpoche of the Phiintshok palace of Sakya,
visiting the Williamson camp with his children. Outside Sakya, 1934.

On this occasion the dagmo had a vision of the great fifteenth-century
Tibetan adept and bridge-builder Thangtong Gyalpo, and the next day she
offered new garments to a statue of Thangtong Gyalpo in their palace. Soon
she was able to sleep well and recovered quickly.®

Her husband Ngawang Kunga Rinchen told Dezhung Rinpoche, “Your
prayers are very powerful. Now please perform the long-life rite T5he dbang
brgya rtsa for me and my children.” Dezhung Rinpoche did so and then
asked the Dagchen Rinpoche for the initiations of the extraordinary form
of the “Cycle of Three Red Deities” (Dmar po skor gsum), which Dezhung
Rinpoche had never received. The dagchen replied, “We have a close rela-
tionship, so I will give them to you.” Only a restricted group of eleven
received the teaching, including Dezhung Rinpoche, the dagchen’s senior
wife, his daughter ’Jam dbyangs dbang mo (1942-1950), Khenchen Jampal
Zangpo, Trulku Kunzang Tsuluim of Minyak, Kapshi Trulku Losal
Thubten, and five others.®®

Dezhung Rinpoche again performed the rite of the Three Long-Life
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(Tshe lha rnam gsum). Then he received from the Drolma palace dagchen the
initiation for the protector Mahakala with eight deities (mgon po lha brgyad )
at the famous shrine of the protector at Gorum in Sakya. It was said that
anyone who received the initiation there would always be watched over by
the protectors.

Dezhung Rinpoche then went to the nearby Kha'u Brag rdzong and vis-
ited the meditation retreat of the Sakya Khon nun Jetsun ma Pema Trin-
lay (b. 1871/72), the paternal aunt of the Drolma palace dagchen and the
sister of the previous Sakya throne-holder, Trakshiil Trinlay Rinchen. There
were two meditation caves there, one belonging to each of the Sakya palaces.
The venerable nun was staying in the cave of the Drolma palace, and since
the other cave was empty, they were able to stay in it. Traveling with him
this time were Dezhung Rinpoche’s sister Ane Chime and his nun cousin,
Tshe ring chos ’dzom.®!

The venerable nun Pema Trinlay had received extensive teachings and
initiations from such great masters as Loter Wangpo (1847-1914), but by the
carly 1930s she had for the most part retired from giving teachings to oth-
ers.®” She was renowned for having attained siddhis through the practice of
Vajrayogini (Na ro Mkha’ spyod ma), and indeed had received that initia-
tion from the previous Dezhung Trulku, Lungrik Nyima (ca. 1840s-1898),
among others. She was also famous for being able to foresee someone’s time
of death. Dezhung Rinpoche accordingly asked her about his own longevity
and his future as a teacher.

After their initial meeting, Dezhung Rinpoche requested and received
from her a long-life empowerment and a White Tara initiation. She later
consented to bestow upon him the blessing and instructions for the Naro
Mkha’ spyod ma. During their Dharma discussions, she mentioned that
she had once had a vision of the fierce goddess Dmag zor ma (Parvati), per-
ceiving all the ground before her as a sea of blood, and she later showed him
a scroll-painting depicting her practices and extraordinary experiences in
this connection. Dezhung Rinpoche requested this initiation, too. The
venerable nun was seventy-cight at that time,** and she in her turn
requested an initiation from Dezhung Rinpoche, in order to cement their
relationship. He therefore gave her the long-life empowerment in Thang-
tong Gyalpo’s tradition to ensure her longevity.® She gave him a long-life
blessing, too.

He had great faith in her, and she reciprocated. She told him, “I can’t
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believe in all the so-called trulkus these days or in the people going around
saying ‘T'm a trulku, you’re a trulku.” But I do believe you are definitely the
rebirth of Lungrik Nyima!”

“I don’t know how I could possibly be the rebirth of such a highly real-
ized master,” he replied. “But anyway, I bear the name and title.”®

Dezhung Rinpoche stayed seven or eight days at Kha’u Brag rdzong.
After he returned to Sakya, the Drolma palace dagchen asked what had
detained him for so long. Dezhung Rinpoche told about meeting the
dagchen’s aunt, the venerable Pema Trinlay, and receiving the initiation of
Dmag zor ma from her. When the dagchen heard that, he requested the
same initiation from Dezhung Rinpoche.

55. Much of the Sakya northern monastery complex.

The Drolma dagchen Ngawang Kunga Rinchen also requested the Heva-
jra initiation from Dezhung Rinpoche, who declined to give it, saying, “You
are the owner and lord (bdag po) of Hevajra. I will request this initiation
from you, but cannot offer it.”** In due course Dezhung Rinpoche received
the Hevajra cause and path initiations from this master, as well as the Na
ro Mkha’ spyod ma blessing.®

Once the Drolma palace master told Dezhung Rinpoche about a vision
he had had. He had been doing religious practices before the famous Jam
dbyangs rT'sod rgyal ma image of Maifijusti, when suddenly the statue stood
up. The master realized he was seeing Mafjusti, so he also rose and offered
prostrations, reciting the verses of confession, “From beginningless time
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down to the present... (thog ma med nas da lta’i bar...).” To this Manjusri
replied, “Just verbally confessing your misdeeds will not purify them. To do
that you must pray to your chief teacher who is also your father. That will
purify your deeds.”

The Drélma palace dagchen then asked Dezhung Rinpoche what he
thought the words spoken by Maiijusii in the vision had meant. Dezhung
Rinpoche replied, “It is an excellent vision. It probably means you should
practice the guru-yoga in honor of your father, [Trakshiil Trinlay Rinchen].”®*

The dagchen planned to visit India on pilgrimage and asked Dezhung
Rinpoche to stay in his palace and perform in his absence rites to ensure the
health and longevity of his children. Thus, in order to serve as the “longevity

56. H.H. the Sakya Trizin as a child, 57 H.H. the Sakya Trizin as a boy,
ca. late 1940s. ca. early 1950s.

chaplain” (zhabs brtan bla ma) for the young Ayurvajra Rinpoche (which he
did for eight months in all), Dezhung Rinpoche stayed in the Drélma palace
at the ’Chi med bde ldan Gzims chung residence. He performed lustrations
(khrus) every Monday, the rite of the protector (bskang gso) every night, and
a long-life empowerment (#she dbang) once every week (on Friday).®” Each
night before bedtime the children received a blessing from him: at this time
they all climbed up on his lap with much play and mischief.

When the little Ayurvajra Rinpoche came to his room in the palace,
Dezhung Rinpoche hid any candies or sweets he had. He was concerned
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about “germs”—that is, disease-causing impurities—not about him eating
too many sweets. Dezhung Rinpoche worried about keeping himself clean
and pure, and he also told his niece not to bring people with her when she
came to visit him. A first son of the family had died at an early age, and there
had also been the recent tragic death of the Pénshé dagmo S6nam Drélkar,
mother of the Drélma dagchen’s children. In this period of eight months
Dezhung Rinpoche was under tremendous pressure, conducting his prac-
tices and prayers practically day and night.*

During this period he also gave the initiation for the Sakya
Pandita—Mafjusri guru-yoga (Sa jam sbag sgrub) to Khenchen Jampal
Zangpo (1901-1961) and the monks in the main assembly of the southern
monastery, the Lha khang chen mo.%" While in Sakya, Dezhung Rinpoche
also received from Khenchen Jampal Zangpo an exposition of the treatise
on the three systems of vows and related doctrinal problems by the Ngor
Pénlop Ngawang Legdrup (b. 1811), the Sdom gsum jam dbyangs bla ma’i
dgongs rgyan.*

During the absence of the

B

Drolma palace dagchen, Ayur-
vajra’s older sister ’Chi med phrin
las (b. 1938) suffered from a nose-
bleed that refused to stop. At the
Drélma palace, Dezhung Rin-
poche and two other lamas (Jam-
pal Zangpo and Dhihphu Chaje
Rinpoche) performed a very exten-
sive Tara ritual to repel negative
forces (sgrol ma gyul mdos [?]),
reciting all day and late into the
night. At the end of the ritual, he
and many monks carried off the
mdos symbolic sacrifice.

Finally the Drélma palace

58. Jetsun Chime as a young nun, ca. early 1950s. prelate returned from India to

Sakya. He told his ill daughter,

“Now you’re okay. You go to bed.” That night her nosebleed stopped.
Soon after this, Dezhung Rinpoche began having serious difficulties with
swelling and pain in his right leg. They were believed to have been caused
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in part by his sitting so long in the lotus position performing rituals.*® For
some time he could not walk and had to be carried outside to sit in the sun
in the morning, later in the day being carried back inside.* His sister Ane
Chime visited him every day in this period.

He did not feel fit enough for the long trip home, so he delayed his depar-
ture.®” During his long stay at Sakya, he found time to read at various times.
He could borrow books from both palaces and also from some of the old
collections. He collected and saved the dust that fell from the many old
sacred volumes he read.®

Once, at the request of one of the palaces, Dezhung Rinpoche embarked
upon seven days of intensive ritual practice on the first floor of the Gorum
temple, site of the famous mask of Mahakala brought to Tibet by Rin chen
bzang po and given to Sachen in the twelfth century. One day, when he and
several monks were conducting their propitiation rites (bskang gso) for
Mahakala, a formal sealed message box (sam fa) from the Phiintsok palace
was delivered to him by a Sakya government secretary. He knew it was
something important, so he opened the letter in the presence of the others.
He was shocked to read its contents. It was a request from the oldest son and
future dagchen of the Phiintsok palace, Jigdral Rinpoche, for the hand of his
niece in marriage.

While Dezhung Rinpoche pondered what reply he should give, the Sakya
secretary waited outside, since he had been instructed not to come back
without an answer, though he had not been informed of the contents of the
message. Dezhung Rinpoche, sitting in one of Sakya’s holiest shrines, was
placed in a most difficult position. He did not want to give a negative reply
to the Sakya religious prince, but feared the consequences of a positive one.
Finally he wrote his answer, stating basically: “It is not a matter of my ‘giv-
ing’ or ‘not giving’ my niece’s hand to you in marriage—your parents must
agree and give their consent for it to be possible.”*

Dezhung Rinpoche immediately requested that the whole family receive
the Hevajra initiation from the Drélma dagchen. This was good for protec-
tion against obstacles and would also formally prepare his niece to become
Jigdral Rinpoche’s consort in case the marriage was consummated. The
Drélma palace dagchen conferred the ritual as requested, initiating them
into the full mandala of Hevajra.

Soon after this, the Sakya throne-holder and his wife visited the Gorum
temple, where Dezhung Rinpoche informed them of their son’s request.
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They were thoroughly surprised and upset and did not consider the pro-
posed union at all suitable.

Dezhung Rinpoche was put in an awkward position. As a monk it was
irregular for him to handle such a lay, domestic issue, but he was the only
male member of the family who was present. After some thought, Jigdral
Rinpoche’s mother, the Phiintsok palace Rgyal yum chen mo, Bde chos
sgrol ma (daughter of the lord Shangs Bya rigs pa), expressed her regret that
Dezhung Rinpoche had not answered at once emphatically in the negative
and thus cut off the hopes of the two sweethearts from the start.**

The matter dragged on unresolved. Jigdral Rinpoche remained adamant
and refused to back down; he was enamored of the intelligent and strikingly
beautiful maiden from Kham. In the meantime, Dezhung Rinpoche’s
mother had become fond of the impetuous young noble suitor and favored
a match between him and her granddaughter. Then another onerous duty
was laid on Dezhung Rinpoche’s shoulders: the need to act as representative
of his niece’s family during the negotiations. Bearing a ceremonial scarf, he
went to Jigdral Rinpoche, stating the great distress this matter had caused Jig-
dral Rinpoche’s parents, suggesting that the two young people should prob-
ably forget about each other, and adding that his niece’s family was preparing
to depart for Lhasa and Kham. Above all, Dezhung Rinpoche wanted to
avoid causing trouble for the Sakya throne-holder and his family.*

During this time the Sakya throne-holder and most family members went
to Sikkim and India for a one-and-a-half-month pilgrimage. Jigdral Rin-
poche stayed behind. He openly visited the house of Dezhung Rinpoche’s
relatives, and soon the whole town knew. It was a time of great strain.”

While Dezhung Rinpoche was in Sakya, numerous other pilgrims, many
from ecastern Tibet, visited Sakya. One party came all the way from Kham
mainly to ask the throne-holder to identify the rebirth of their monastery’s
recently deceased trulku. When they learned that Dezhung Rinpoche was in
Sakya, they came to him, saying, “Please help us. You have a good connec-
tion with the Sakya throne-holder; could you please make a request for us?”

At that stage his relations with the Phiintsok palace were delicate, to say
the least. He had to reply, “I really can’t intervene for you, and I don’t have
any special connection with the throne-holder at all! But if you want to
request a divination from the Drolma prelate, there at least I could help
you. Except for the difference of occupying the position of throne-holder or
not, he is equally holy and eminent as a religious master, and we are close
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because I have received many teachings from him. If you want me to make
a request on your behalf to him, that I could do.”

The Khampa pilgrims finally agreed, so Dezhung Rinpoche went to the
Drolma palace and conveyed their request.

The Dagchen Rinpoche replied, “This whole business of trulkus is trou-
blesome! To do divinations and everything— No, it really won’t do.”

“But they’ve come from their homes so far away. Please help them!”
Dezhung Rinpoche persisted.

Finally the dagchen agreed to perform a prognostication. Two or three
days later he gave a letter to the supplicants that mentioned the names of the
trulku’s father and mother and the village of his birth. One of the people
from the Khampa group was astonished and pleased, saying, “Yes! I know
these people. They are a family in my home area!”®!

In late summer or early fall, a monk from Gakhok arrived, bearing a two-
month-old letter from Dezhung Rinpoche’s younger brother, Dr. Kunzang
Nyima, in Tharlam. According to the letter, the Nationalist Chinese lead-
ers in Sining had ordered the chieftains of the twenty-five tribes in
Nangchen to bring to Sining a thousand horses and mules and two hundred
men armed with rifles. No reason for this order was given, but people
assumed it was for fighting the Communists. Dr. Kunzang Nyima said that
he would be among those going with the Dra’u Pén, chieftain of Gakhok.
He said Kham was no longer peaceful and that the many strangers passing
through could not be trusted.*”

At about this time a letter also arrived from Khyentse Chékyi Lotrd in
Kham. The Drélma dagchen had written him after his consort’s death,
asking about the obstacles the Drolma palace faced and how they could
best be overcome. In reply Khyentse stated that there would be further
obstacles to the dagchen’s health and adversity to the palace.”

Fall 1949: Departure from Sakya for Shigatse and Lhasa

In the fall of 1949, Dezhung Rinpoche’s legs were better and he felt fic
enough to travel, so he took his leave of the great masters of Sakya and left
for Shigatse, desiring to complete his pilgrimage to Central Tibet and then
return to Tharlam. His niece’s proposed marriage to the Sakya prince had
still not been approved, so she stayed behind with her aunt Nangdzin
Wangmo (“Chacha”) until an official decision could be made.
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Dezhung Rinpoche requested the Drélma palace dagchen when taking
leave, “If there are serious problems and my niece is abandoned with a child,
please look after her and the child.”

The dagchen replied, “Don’t worry! The child would be a ‘son of the Khén
lineage’ (*khon gdung sras) and our blood relative. If, perchance, things did
turn out so badly, we would surely take care of your niece and her child.”*

Dezhung Rinpoche’s party first traveled to Shigatse, where his brother-
in-law Kényak was waiting. They did not remain long—just one or two
days. They stayed in town and their quarters were not that pleasant.
Dezhung Rinpoche left some money, tea, and other items in Shigatse to be
traded for necessary wedding items for his niece.

Dezhung Rinpoche and his party then traveled east to Serdokchen, the
monastery of the fifteenth-century master Serdokchen Panchen Shakya
Chokden (1428-1507), situated east of Shigatse near the southern banks of
the Tsangpo River. Residing there at
the time was the venerable Ngor abbot
Dampa Rinpoche Ngawang Lotrd
Shenphen Nyingpo (1876— 1953), a
teacher born in the ancient Gnubs lin-
eage and one of the greatest Sakyapa

¢ Born in eastern

masters of that era.
Tsang at Rong Sman thang in 1876,
Dampa Rinpoche was given as a boy
to become abbatial candidate (zhabs
drung) in the Khangsar lama-palace of
Ngor. After qualifying for the position
of candidate, he was sent to Kham to

collect offerings for his lama-palace,

59. The Ngor Khangsar abbot Dampa
Rinpoche.

which was facing great financial diffi-
culties.

He met the Dzokchen seminary master Shenga and was unhappy that he
could not answer the questions Shenga put to him about Sakyapa doctrine
and philosophy. He was young and until then had not had any chance to
study the basic texts. He resolved, “Whether I achieve service to the
Khangsar lama-palace or not, for the correct practice of the Buddha’s teach-
ings it is essential to begin with learning and reflection, and therefore I must
study under this lord of scholars!”
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60. Dampa Rinpoche in tantric
regalia.

When Dampa Rinpoche asked Shenga to accept him as a student, the
master replied, “Since you were sent by the Khangsar palace to gather offer-
ings, go gather offerings. You won’t be able to endure the hardships and
exertions of study.” But when he implored the master with great insistence,
he finally gained his consent.

Dampa Rinpoche told his brother, the elder Guzi abbatial candidate at
Gling (a Khanggsar shabdrung resident at Guzi monastery in Lingtshang dis-
trict in northern Derge, only sixty kilometers away from Dzokchen), and his
elder nephew (or half-brother) Brag ra Dorjechang (a close disciple of Loter
Wangpo) of his desire to study. His brother said, “As you are young, it is
perfectly right for you to study. It will be enough if I send from here in
Guzi as large as possible an annual offering to the Khangsar lama palace.”

Hearing this, Dampa Rinpoche’s joy knew no bounds.®” He gathered
the necessary provisions for the coming study term and went, with a single
attendant and two or three horses and mules, to the scriptural seminary at
Dzokchen. At this time, the seminary master and his disciples were engaged
in their studies at a site in some high swampland above Dzokchen.

Since his horse could not pass through the swampy land, Dampa Rinpoche
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arranged for a guide and three local pack animals (or porters) from the main
monastery at Dzokchen and set out to meet Shenga. From a very high
swampland in the distance he saw blue smoke emerging. The guide told him,
“Lama Shenga and his disciples are staying yonder in that swampy spot.”

When Dampa Rinpoche approached nearer, he heard a sound as if some-
one had been blowing a thigh-bone trumpet. At his arrival, he found him-
self received by the seminary master and his disciples—dressed in their
formal upper monk’s robes and standing in a line of formal reception, hold-
ing incense in their hands. To mark the beginning of the teaching session,
someone was blowing a horn made of a hollowed-out antelope horn, and
this sound also greeted his arrival. Immediately upon their meeting, the
lama and his disciples felt great faith and joy.®

On the night before Dampa Rinpoche’s arrival, Shenga Rinpoche dreamt
that five differently colored women wearing jewel ornaments and holding
a vase spoke a verse to him with a single voice:

All subjects of the three vehicles, the four philosophical systems, the
four tantric classes and their individual parts, as vast as the Dhar-
madhatu, are all the sphere of a great saint who dwells on the great
levels.

Then the women handed him the vase.

The next day Shenga said about the dream, “The omen does not refer to
me. It is a prophesy that whoever arrives tomorrow as a new disciple is a
saint who dwells on the great Bodhisattva levels.” Dampa Rinpoche arrived
in Dzokchen and met Shenga Rinpoche the next day. (This prophetic vajra-
verse uttered by dakinis was later added by Shenga to Dampa Rinpoche’s
long-life prayer and verses of supplication that Shenga wrote for Dampa
Rinpoche’s enthronement as abbot of Ngor.)

Dampa Rinpoche exerted himself hard in his studies, often studying all
the way through the night until dawn.®” When Dampa Rinpoche was
studying Sapan’s classic on Buddhist epistemology the Tshad ma rigs gter,
some people teased him, saying, “There is no need whatsoever for that inves-
tigation of oxen of the Sakyapa!” Hearing this, he became especially deter-
mined to learn that subject, and he studied each verse of the Rigs grer seven
days, carefully considering its meaning. Moreover, he saw to it that Shenga’s
other main Sakyapa disciples at the time, such as Dezhung Anjam, Lama
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Jamgyal and his brother Lama Gendun, and Kunga Lotré, all studied Bud-
dhist epistemology (75had ma) with great rigor and seriousness.*

Lama Shenga possessed a small amulet box made of ivory. Shenga’s emi-
nent disciple Gser kha Chos grags once remarked to the master, “Rinpoche,
since so many people from far-western Tibet all the way down to Dartsedo
in the far-eastern borderlands are gathering in your presence, could it be that
you possess something like a ‘subduing wheel’ (dbang sdud “khor lo) talisman
in that reliquary of yours?”

Lama Shenga replied, “If you want to call ‘Kusho Rinpoche’ (his name for
Dampa Rinpoche) the achievement of a ‘subduing wheel,” then fine. But
apart from his coming here, I have not achieved any ‘subduing wheel.””*!

Dampa Rinpoche’s main teacher as a young monk at Ngor was the great
Khangsar abbot Ngawang Lotré Nyingpo. Later on, after completing vast
studies under the great seminary master Shenga, he received from Ngor
Pénlop Loter Wangpo and Drakri (or Brag ra) Dorjechang Jamyang Chokyi
Nyima the Path with Its Fruit and two of the great Ris med collections of
tantric initiations and instructions. His other main teachers included, for
special Sakyapa tantric instructions, the Khampa masters Mthu chen Jam-
pal Tendzin, Nyiga Rinpoche, Gatén Ngawang Lekpa, and Khenchen
Samten Lotrs.

Later, as a teacher in central Tibet, Dampa Rinpoche was one of the
most active and successful propagators of Sakyapa tradition in recent gen-
erations.’? In the late 1930s he transmitted at Tanak Thubten the Collection
of Tantras (Rgyud sde kun btus) to the Phende abbot Ngawang Khedrup
Gyatso (1917-1969) and to the Nalendra Chobgye Trichen Rinpoche (b.
1919), among others. Shortly before his death in 1953, he also gave the Pash
with Irs Fruit instructions and part of the Collection of Sadhanas (Sgrub thabs
kun btus) to H.H. Sakya Trizin.

Dezhung Rinpoche had met Dampa Rinpoche at Tharlam monastery
twenty-seven years before, at Dezhung Rinpoche’s first enthronement cer-
emony in 1922. Now, before this second meeting, Dampa Rinpoche made
discreet inquiries about Dezhung Rinpoche to some of the others. He was
delighted by what he heard and greeted Dezhung Rinpoche warmly.*?
Dampa Rinpoche quickly became fond of him and the two carried on many
long conversations.

Because Dezhung Rinpoche was traveling with several monks and nuns
who were returning to Kham, he could not stay as long as he wanted at
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Serdokchen, but he did manage to remain three or four months. Dampa
Rinpoche was transmitting the Collection of Sadhanas (Sgrub thabs kun btus)
compilation, so Dezhung Rinpoche mainly received initiations that were
being given from this collection, and he received the smaller compilations
of sadhanas, “The Hundred of Narthang” (Snar thang brgya rtsa) and “The
Ocean of Sadhanas” (Sgrub thabs rgya misho). He also requested a few other
urgently desired initiations. The great master agreed to give some initia-
tions out of order, saying, “If you need these particular ones, I'll give them
first.”** In addition, he conferred upon Dezhung Rinpoche the cause and
path initiations (7gyu dbang and lam dbang) of Hevajra.

Also staying at Serdokchen and receiving the teachings was Dezhung
Rinpoche’s distant cousin the Phan khang abbot Ngawang Khedrup Gyatso,
originally a Tharlam monk, who was at the beginning of his second three-
year term as Ngor abbot. Also in residence were the young Khangsar Shab-

% and Yonru

drung Ngawang Lotré Tendzin Nyingpo (1927—ca. 1956)
Rabsal (d. 1949?), a learned lama from Kham Lithang and disciple of both
Gaton and Dampa Rinpoche.® Dezhung Rinpoche taught the latter two,
as well as the Serdokchen Khenpo, a little bit of Sanskrit grammar on this
occasion.

Dampa Rinpoche was suffering from a certain illness and, as part of his
treatment, had been ordered by his doctor to avoid sleeping as much as pos-
sible. Hence Dezhung Rinpoche visited him a lot, accompanied by Yénru
Rabsal. The three of them sat up late, and Dezhung Rinpoche told various
histories and episodes from the lives of great masters to keep Dampa Rin-
poche awake. Yonru Rabsal would note down the accounts as Dezhung
Rinpoche told them. When Dezhung Rinpoche related the details of
Ngawang Lekpa’s life, Dampa Rinpoche now and then interrupted and
said, “Oh, yes. I also had a similar experience once,” and then shared many
episodes from his own life story. Dampa Rinpoche’s monk-attendants later
said, “The master never told us any of those stories about himself!”*

After their close relationship had been established, Dezhung Rinpoche
requested profound direct instruction from him, saying, “Please, Rinpoche,
introduce me to the nature of mind!”

“I don’t know anything about introducing the nature of mind!” Dampa
Rinpoche replied. “You know about it yourself—you are Gaton’s disciple
and are someone who has received the Path with Its Fruit many times! I
don’t know a thing about it.”
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Dezhung Rinpoche did not feel bold enough to insist, so he dropped the
subject. Some time later he again requested those instructions. Dampa Rin-
poche replied, “You know, this continual talking about one’s own deepest
spiritual experiences is really harmful!”

“Yes, sir.”

“Also, it is nowhere taught that one should give introductions on the
nature of mind to Sakyapa lamas and trulkus.” With these and similar
comments, the master indicated that it was not essential for him to give
such teachings. Once again Dezhung Rinpoche did not dare press the
matter.

Finally it was time for Dezhung Rinpoche to leave Tsang province and
begin his travel homeward, so he approached the great lama one last time,
determined not to give up. “I'm about to depart, Rinpoche,” he told Dampa
Rinpoche, “and I really have faith in you from the depths of my heart. I will
stay here and implore you until you grant me my request. Please give these
instructions to me! If you need a Sakyapa manual from the ‘Inseparability
of Samsara and Nirvana' ("Khor ‘das dbyer med) instructions, I can go fetch
one.® Or if you want to teach it according to the Nyingma tradition, I can
go right now and fetch the Tshig gsum gnad brdeg manual. I have a copy in
my quarters.”® So saying, Dezhung Rinpoche got up from his seat and
waited to hear which manual the master preferred.

Dampa Rinpoche laughed and said, “In that case, you don’t have to go
fetch any manual. Do you see that volume up there in the bookcase with the
green cloth wrapper? The Tshig gsum gnad brdeg manual is there. Bring that
volume here!” Dezhung Rinpoche did so, and the great master transmitted
to him the profound 7shig gsum gnad brdeg instruction of the Great Per-
fection by Paleriil.

A Pilgrimage Visit to Lhasa

After some thirteen or fourteen weeks at Serdokchen, Dezhung Rinpoche
and his party took their leave and traveled on toward Lhasa via the north-
ern route, north of the Brahmaputra River. The main caravan halted in a
nomadic region at the monastery of Yangpachen, former seat of the Shamar
Karmapa, but since the late eighteenth century in the hands of the Gelukpa
sect. Dezhung Rinpoche visited this monastery twice: once when newly
arrived from Kham and now once again, on his way back. In one of the
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chapels of Yangpachen, Rinpoche made offerings and viewed the original
old wall paintings attributed to the great fifteenth-century painter Sman
thang pa Sman bla don grub.*

Then Dezhung Rinpoche and most of his companions traveled quickly
on to Lhasa and its vicinity. Near Lcags po ri there existed a large boulder

61. Potala Palace, Lhasa, ca. 1900.

where Thangtong Gyalpo had inscribed the mantra Om mdani padme him
in huge letters. Dezhung Rinpoche sponsored putting gold on these let-
ters.”? At Leags po ri he saw the images that Thangtong Gyalpo had made
from conch, coral, and other materials.”> There was also a self-originated
Tara image there and an Avalokitesvara image to which pilgrims from
Minyak offered white conch-shell ornaments.”* The next day he went on,
intending quickly to visit the main holy places in the Lhasa area and make
offerings. He offered gold to the faces of all three Jowo images of Lhasa: in
the Jokhang, Ra mo che, and Potala.

It was then that Dezhung Rinpoche first visited the Lhasa Jokhang tem-
ple with its holy image of Jowo Sakyamuni. He invited eight monks and
recited prayers together with them. He also sponsored many butter-lamp
offerings. He made offerings of gold to the faces of the images and also
money to the artists who applied the gold paint. For offering “face-gold” to
these holy images, it was necessary to call and pay a high fee to a special
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painter. The Minyak monk ’Jig med rdo rje, a relative of Trulku Kunzang,
helped arrange offerings and other things. (He had good connections with
important officials in Drepung and Sera; by this time Trulku Kunzang had
received the high title of “great assembly trulku” [shogs chen sprul skuj and
wore insignia granted by the Lhasa government.)”

Dezhung Rinpoche and his companions stayed in temporary lodgings
within the Bar ’khor middle circumambulation path of the holy city. They
had to limit their stay to a little more than two weeks; there was a large
party of tired Khampa pilgrims with many yaks and other animals, all wait-
ing at Yangpachen to start their homeward journey.

While in Lhasa, Dezhung Rinpoche wanted very much to meet the
scholar Gendun Chéphel (ca. 1903-1951),”” who was then staying at the
Hor khang noble family’s Lhasa residence. Gendun Chéphel had traveled
widely and had lived for years in India and Ceylon. He was famed for his
excellent knowledge of Sanskrit, which made Dezhung Rinpoche want to
meet him all the more.

But already at Sakya, Dezhung Rinpoche’s Minyak friend and student
Trulku Kunzang (himself an accomplished scholar of Sanskrit grammar by
Tibetan standards) had discouraged him from contacting Gendun
Chophel, saying, “Yes, the Amdo scholar is learned. But he is living a dis-
solute life, drinking spirits, smoking cigarettes, and so on.””* An acquain-
tance in Lhasa is also said to have warned Dezhung Rinpoche not to contact
him, as the Amdo renegade was under suspicion for political reasons, so in
the end he decided not to attempt to see him. Dezhung Rinpoche was dis-
appointed by this turn of events, for he considered Gendun Chéphel to be
a “realized master” (rrogs ldan) and had also heard about his unusual
Madhyamaka views.”” In less than two years (by late 1951), Gendun
Chophel would be dead.

Though his wealth was exhausted, Dezhung Rinpoche still wanted to
buy gifts and offerings for Tharlam monastery. While in Lhasa, by chance
he met and befriended the rich bursar (phyag mdzod) of the Ganden throne-
holder.®® Both the abbot and his bursar in this period were from Minyak,
and after a short conversation with the bursar, Rinpoche found they had
many Minyak friends and acquaintances in common.

In the course of their conversation Rinpoche said, “I really ought to buy
a number of things to offer my home monastery, including some expensive
rgya ser golden Chinese brocades for making robes to offer to the statue of
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the protector Mahakala at Tharlam. The only problem is, ’'m running very
short of money.”

“It should be no problem to arrange a loan,” the bursar replied.

With the borrowed money, Dezhung Rinpoche was able to buy the
things he required. The interest rates, however, were usurious; indeed, it
took Dezhung Rinpoche two years of strenuous efforts to repay this loan
and the interest.*



Return to Kham, Teaching among the Nomads,
and a Visit from the Sakya Dagchen and Dagmo

EZHUNG RINPOCHE and his party returned to Kham and Gapa
by slow caravan in early 1950. Their path led northward to the
old Kadampa monastic seat of Radreng. There he offered rice
and money to the monks of the main assembly and made offerings to the
sacred image of Jowo ’Jam pa’i rdo rje.®
They continued on, through Nakchukha and the northern nomadic
regions, where the weather was bitter cold. It was the dead of winter. Just
one day’s journey from Tharlam, they met travelers bearing the news of the
miraculous death, on the twenty-second day of the ninth lunar month, of
Rinpoche’s “uncle” Josay Gelong Jamyang Gyaltsen. The meditator monk
was said to have attained the “rainbow body” (i’ lus), leaving behind in his
sealed retreat hut just his hair and fingernails.*®
Arriving home, Dezhung Rinpoche made many offerings at Tharlam
monastery to the assembly of monks and its holy shrines. He and his fam-
ily members there also celebrated the lunar New Year. After a few months,
in early spring, they were gladdened by the news that the marriage of his
niece in Sakya had finally been approved. Dezhung Rinpoche and his sis-
ter sent felicitations to Dagmo Kusho (as Sonam, Tshedzom then became
known) in Sakya and formally celebrated the announcement at home in
Tharlam.
In the summer of 1950, there came news of the deaths of both of the
greatest lamas at Sakya in rapid succession. First Rinpoche’s revered guru,

%4 and

the Drélma skyabs mgon, Ngawang Kunga Rinchen, passed away,
soon thereafter the Sakya throne-holder himself, Ngawang Thutop
Wanchuk.

That same summer, at the age of forty-four, Dezhung Rinpoche departed
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from Tharlam again, this time to perform ceremonies, teach, and gather
offerings among the nomads in the high northern grazing lands of
Dzachukha, some four days travel east of Tharlam. With him as his atten-
dants among the nomads were the Tharlam monks Phrin las rgya mtsho and

62. Radreng (Reting) monastery in 1950.

Tshe ring rnam rgyal. By this time Rinpoche not only lacked ready cash but
also had contracted substantial debts. Before Dezhung Rinpoche’s departure
for Minyak, Gaton had advised him to divide the offerings he received into
three parts: one share for Ngor, one share for Sakya, and one smaller share
to cover his own requirements (which included the needs of his own lama
estate and home monastery). But later on he did not conserve the share
meant for himself; he gave everything away during his visit to Sakya, Ngor,
and Lhasa.*®

Before he left Tharlam for the nomadic lands, Rinpoche left explicit
instructions with several relatives and gave them a sacred pill, saying, “While
Gatoén Ngawang Lekpa was away studying at Dzongsar, his mother died. If
my mother falls seriously ill while I am away, be sure to put this in her
mouth.” A few months after his departure, in the autumn (in the eighth
lunar month), his own mother, Pema Chédzom, fell ill and died. She was
in her sixty-seventh year.”® Uncle Ngawang Nyima performed the trans-
ference of consciousness (pho ba) ceremony for her, and signs of success
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became visible on the crown of her head: a bump appeared there, and also
a visible hole.*

A monk was sent to inform Dezhung Rinpoche, who was unable to
return immediately for the ceremonies. However, when he heard the news
he performed a number of times the two-day rites of fasting with the Avalo-
kite§vara meditation (smyung gnas cho ga) in her memory. He also sent one
of his monks to perform the Sarvavid-Vairocana final rites and to make
offerings on her behalf.®** Letters were sent informing Dagmo Kusho in
Sakya, who immediately dispatched money and scarves to Tharlam request-
ing prayers and rites in her grandmother’s memory.

Some weeks later, Dezhung Rinpoche and other family members sent
Dagmo Kusho more letters and presents. Dezhung Rinpoche wrote that
the whole of Chinghai province, including Jyekundo, was now under Com-
munist control. There had been no fighting, and the change of government
had yet to have any concrete effect on their way of life. He mentioned that
Kunzang Nyima and Dra’u Pén’s group, who had been sent to Sining, had
all come back safely. Included with the letter were a number of presents for
Dagmo Kusho, such as gold dust, silk yardage, silver coinage, and a white
scarf. Dezhung Rinpoche instructed her to use the gold dust for jewelry
both for herself and for Jigdral Rinpoche.®

During his first year among the nomads, Dezhung Rinpoche did not
receive many offerings. His debt with the Ganden Tripa was compounding
rapidly, and he was concerned about paying it off as quickly as possible. He
went into retreat for several months. Subsequently the nomads gradually
came to know about him, and in late 1950 and early 1951 he was invited
more and more to perform ceremonies and received good offerings of but-
ter, cheese, animals, and other things.”® By the summer of 1951 he was able
to send the monk Phrin las rgya mtsho back to Lhasa to clear his debt with
the Ganden Tripa.”! The wealth that remained after paying the debt was
used for gifts for his niece and for buying goods to be sold in Kham.®*

Meanwhile, great political changes loomed on the horizon. In July 1950
there began the first hostile military contact between Communist Chinese
and Tibetan forces in Kham, when the Chinese wiped out the Tibetan wire-
less transmitter at Dengo in Denkhok, followed by a fierce battle at Yi-
lhung.®» On October s, 1950, the Southwest Army Corps of the People’s
Liberation Army suddenly crossed the Drichu and, in an attack with four
major prongs, began their rout of the ineptly led Central Tibetan army in
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Kham. The prong that ultimately cut off the lines of Tibetan retreat
marched rapidly through Gapa and Nangchen.®* Two weeks later, the out-
fought and outmaneuvered Tibetans surrendered, and the high Tibetan
officials in charge of them, based in Chamdo, were captured. Militarily, all

of Kham had fallen.®” But Khampa sentiment was not yet strongly anti-
Chinese; on the contrary, the Chinese took pains to make a good impres-
sion on the local people and followed up their victory with a new
propaganda campaign for the “peaceful liberation” of Tibet. In October
1951, the Dalai Lama and Tibetan assembly would be forced to accept the
“Seventeen-Point Agreement,” and in late 1951 several thousand Chinese
People’s Liberation Army (PLA) troops would march into Lhasa.®*

1951

In the late fall of 1951 (on the twenty-ninth day of the eighth lunar month),
Uncle Ngawang Nyima died in his retreat house at Tharlam. He had not
been noticeably ill beforehand, but he was approaching the age of eighty.
When Dezhung Rinpoche heard the news, he hurriedly returned to Thar-
lam from the nomadic region he had been visiting.

By the time Dezhung Rinpoche arrived, his uncle’s body had been left
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untouched in the samadhi position for seventeen days. All were waiting in
Tharlam for Dezhung Rinpoche himself to arrive.”” As soon as he got there,
he bathed and prepared his uncle’s remains. He invited a group of lamas to
come, and for five days they performed the final rites before the enthroned
corpse. Dezhung Rinpoche also offered lamps on a great scale at many of the
large monasteries nearby in Gapa. He sponsored one lama and three nuns
to perform a series of fasting retreats and Avalokitesvara recitations (smyung
gnas) in his uncle’s memory, beginning on the twenty-first day of the ninth
month and ending on the sixteenth day of the fourth lunar month.*®
Dezhung Rinpoche also wrote to his niece Dagmo Kusho in Sakya, inform-
ing her of her great uncle’s death. He told her that Ngawang Nyima had
known he was going to die for some time before and had left messages for
everyone.*”’

In the meantime Dezhung Rinpoche must have learned that his niece’s
first child, the daughter Bstan ’dzin, had died (ca. May 1951) in Sakya and
also that his niece’s husband, Jigdral Dagchen Rinpoche of the Phiintsok
palace, had been passed over in the succession for the Sakya throne. In July,
the Fourteenth Dalai Lama Tendzin rgya mtsho (b. 1935) and his govern-
ment in Lhasa had confirmed the young Ayurvajra Rinpoche of the Drélma
palace as the next Sakya throne-holder (kh7i ‘dzin).”® This had come as a
surprise to some in the Phiintsok palace, where Jigdral Rinpoche had been
fulfilling the role of acting throne-holder (k4ri mjug) for the several months
since his father’s death.”" Dezhung Rinpoche, however, in addition to his
close links to the Phiintsok palace through his niece’s marriage, had for
years enjoyed especially cordial relations with the Drélma palace. The young
Ayurvajra (b. 1945), whose head he had so often anointed and for whose sake
he had so diligently practiced and prayed just four years before, was now the
forty-second Sakya throne-holder, Ngag dbang kun dga’ theg chen phrin las
dbang rgyal.”™

1952

In 1952, Dezhung Rinpoche went into a retreat at Tharlam to practice long-
life-bestowing rituals (#she sgrub, and possibly also for Mahakala practices?).
In the fall of that year, Dr. Kunzang Nyima and Dagmo Kusho’s mother,
Phiintsok Drélma, went to Lhasa to meet Dagmo Kusho for the first time
in her new status, while Dezhung Rinpoche returned to the plains of
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northern Dzachukha to continue teaching and performing ceremonies

among the nomads.”

1953

In late winter of 1953, the Sakya Phiintsok palace dagchen Jigdral, husband
of Dezhung Rinpoche’s niece, accepted an invitation to visit Lhagyal
monastery at Derge Yilhung in Kham. They planned to pass through Gapa
on the way to Derge. In early March 1953, Jigdral Dagchen, Dagmo Kusho,
and their attendants arrived in Gapa and proceeded to Jyekundo, where they
took up residence at one of the Dra’u Pén’s palaces in the great monastery
Jyeku. Their party then traveled to several nearby monasteries, including
She’'udo monastery, which housed a famous statue of the late-eighteenth-
century Sakya Khén lama Dbang ’dud snying po (1763— 1806?).7*

Meanwhile Dezhung Rinpoche had heard of their arrival and returned
from the nomadic regions to meet them. Learning that the Sakya party was
at She’'udo monastery, he went there. Asking for accommodations, he was
told there were none to be had; because of the visiting Sakya dagchen and
the many extra guests, there were unfortunately no extra rooms. Dezhung
Rinpoche did not identify himself but did manage to send a message to
Dagmo Kusho, who was busy at that moment preparing new robes for the
old figure of Dbang ’dud snying po. The message as it was relayed to her was
merely that a lama had arrived and wished to see her.

He waited outside her room with a single attendant, and when she finally
came, even she at first did not recognize him. His skin was rough and his
complexion darker from two years of exposure to the sun, snow, and wind
of the nomadic regions of Dzachukha. Dagmo Kusho herself was in
advanced pregnancy. Dezhung Rinpoche paid his respects to Jigdral
Dagchen Rinpoche, who was now the senior lama of the Phiintsok palace,
and soon the abbot and other officials of the monastery were offering to
make the distinguished guest comfortable. Dezhung Rinpoche, his sister,
and his niece all smiled at this, for only an hour or two earlier they had told
him the monastery was completely full.””

After two days Dezhung Rinpoche went back to Tharlam and attended
to his affairs there. He had been gone from the monastery for about a year,
and needed among other things to prepare for the visit of his niece and her

husband.
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At Jyekundo, on the nineteenth of May, 1953 (seventh day of the fourth
month of the water-snake year), a son was born to Dagmo Kusho, with her
mother acting as midwife. The birth took place at the Dra’u Pén’s palace
Stag rtse dmar po. Dezhung Rinpoche was informed and arrived a week
later. Together with the father, Jigdral Rinpoche, he named the boy Manju-
vajra (“Minzu”), whose full name was Jamyang Kunga Wangyal.™

Dezhung Rinpoche performed lustrations and other auspicious rites, and
stayed nearby for about a month. Then he returned to Tharlam to prepare
for the arrival of the Sakya party there. Dr. Kunzang Nyima also came and
stayed with the child.””

Later in 1953, after some delays because of other visits and duties, the
Sakya family and entourage traveled northward the forty miles from
Jyekundo to Tharlam, stopping at the large Gelukpa monasteries of Ranyak
and Bamyji along the way, and taking three days to reach Tharlam. At Thar-
lam, the Sakya party was welcomed by Dezhung Rinpoche and a long line
of yellow-clad monks, some holding auspicious banners or playing drums
and other instruments. Many lay patrons also lined the way, holding incense
sticks or censers. Thrones were arranged for Jigdral Dagchen Rinpoche, his
wife, and their infant son in the main assembly hall, and one of the Thar-
lam seminary masters gave a mandala offering with a detailed exposition
following the topical scheme “the five ways in which the assembly was per-
fectly complete” (phun tshogs Inga ldan). Later a festival was held, with
singing and dancing by the laypeople of Tharlam.™

Jigdral Dagchen Rinpoche made generous offerings to the shrine as well
as to the community of monks. For the next seven days, a group of monks
performed a Mahakala sacrificial-cake ceremony (Mgon po’i gror bzlog) to
avert bad influences. Leading the ceremony were the Tharlam monk
Umdzay Trashi and the Sakya Ponlop Ché Phiintsok.

Jigdral Dagchen Rinpoche then briefly visited the nearby Thubten
monastery, crossing the Drichu River in a leather coracle to reach it. Shortly
thereafter he returned to Tharlam and gave to an assembly of more than two
hundred monks the initiation for Vajrakila and a long-life empowerment.
The monks of the monastery performed the ritual dance of the Dgu gtor.
The Sakya party stayed at Tharlam for more than a month and then pro-
ceeded northeast to Trindu Kalzang monastery.

News of the death of Dampa Rinpoche, who passed away on the twelfth
day of the fourth lunar month (ca. May 25, 1953), probably reached Dezhung
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Rinpoche at Tharlam in July or August.”” During this period (ca. 1953-1954),
Rinpoche’s distant cousin the Drukpa abbot Ngawang Yénten Gyatso
(1902—ca. 1963), an old classmate of Dezhung Rinpoche from the time of his
youthful studies under Shenga and Lama Gendun, and now for many years
the ex-abbot of Ngor turned tantrika, also visited Tharlam. He requested
Dezhung Rinpoche to record the life story of Ga Lama Jamyang Gyaltsen,
saying, “Since Jamgyal Rinpoche was your ‘maternal uncle’ and you studied

under him for two years, you should by all means write his biography.” The
Drukpa Abbot was a true paternal nephew of Jamgyal, being the son of Jam-
gyal’s younger brother Skal dga’ (Skal bzang phrin las). He was a well-known
and almost notorious figure. As Dezhung Rinpoche later recalled:*

"Brug pa Mkhan po...was born in Sga in Kham.”"' His family was
an old and honorable one, some of whose scions had achieved great
prominence as religious figures of the Sakyapa and Nyingmapa sects.
His uncle was the famous Sga Lama Jamyang Gyaltsen (1870-1940),
the editor of the collected works of Gowo Rabjampa Sénam Sengge
(1429-1489). He was related to the ruling houses of Nangchen and
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Derge. Through the influence of his family and because of his intel-
ligence and wit, he was accepted as a shabdrung of the Khangsar
Lama palace of Ngor and proclaimed to be the rebirth of Ngorpa
Mkhan po Ngawang Kunga Tenpay Gyaltsen [1863-1899] of the
Phan khang Lama palace.”"

The young shabdrung soon demonstrated not only a native intel-
ligence and wit, but also a distressing stubbornness and independ-
ence. He soon quarrelled with the aged Khang gsar Mkhan po Ngag
dbang snying po [i.e., Ngag dbang mkhyen rab ’jam dpal snying po,
sixtieth Ngor abbot]. As a result of this conflict, he withdrew from the
Khang gsar Lama palace and set up his own separate ecclesiastical
palace.”” In order to obtain the wealth necessary to increase his pres-
tige at Ngor, he set out for Bhutan where he attracted the attention
of the King of Bhutan, who lavished upon him considerable wealth.
He soon was the most wealthy of the ecclesiastical princes of Ngor.

Ngawang Yoénten Gyatso, now known as the “Drukpa Khenpo”
(“Bhutan abbot”), returned to Ngor and there began a crusade against the
protector Rdo rje shugs Idan.”"* Still later he returned to Kham and gave up
his monk’s vows. Living mainly in Gapa, he was known there as “Lab kha
Abbot,” so called from his family home near Tharlam on the opposite side
of the Drichu. He is said to have died in the early 1960s in Kham, in Com-
munist imprisonment. Dezhung Rinpoche eventually did write a biography
of Jamgyal Rinpoche as Ngawang Yonten Gyatso had requested, but not
until some thirty years later.

1954

While they were in Tharlam, Jigdral Dagchen Rinpoche and Dagmo Kusho
requested Dezhung Rinpoche to accompany them for one year to perform
rites for the health and long life of young Minzu (i.c., as “longevity lama”
or zhabs brtan bla ma). He gave his assent. Tharlam monastery, however,
objected to Dezhung Rinpoche’s leaving again so soon. But since his pur-
pose was to accompany and look after the young Sakya Khon “son of the
old agnatic line” (gdung sras) Minzu Rinpoche, and since a great lama of
Sakya, Jigdral Dagchen Rinpoche, himself ordered it, they eventually had

to consent.
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Journey to Yilhung

The Sakya dagchen, Jigdral Rinpoche, and entourage journeyed on toward
Lhagyal monastery in Derge Yilhung, where they planned to stay for a year.
On the way they visited Trindu Kalzang monastery and then Dongtray
monastery.”” Here Dezhung Rinpoche and two of his sisters (Dagmo
Kusho’s mother and Ane Chime) joined them, and they passed the lunar
New Year (March s, 1954) together.

Soon after the New Year, they left Gakhok for Dzachukha. They reached
Khangna (or Kha na) monastery, whose trulku had been a disciple of the
Luding Gyalsay (1864/72-1926), the sixty-sixth abbot of Ngor. The monks
asked Jigdral Dagchen Rinpoche to rename their monastery, which he did.
The monks also invited them to stay longer, but because of the favorable
traveling conditions—not much snow—they decided to push on east and
southward into the treeless, wide-open expanses of the northern Dzachukha
nomad country.

In the midst of the nomad country they stopped at Se shul monastery, a
Gelukpa monastic establishment in an area famous for its wild mushrooms,
which the nomads gathered, dried, and exported to China. (The local peo-
ple, oddly enough, did not eat any.) At this monastery they witnessed the
monks practicing their debating every afternoon.

Another monastery they visited in Dzachukha or Dzakhok was called
“Chu bo Glang nag” (?). The trulku of the monastery had also received
teachings from Gaton and knew Dezhung Rinpoche from those times. He
made generous offerings to Dezhung Rinpoche.”

After several days’ journey southward, they reached the Dzokchen
monastery, the largest Nyingma establishment in Dzachukha and site of
some of Dezhung Rinpoche’s Sanskrit studies under Khunu Lama thirty
years earlier. Before reaching there, they were met and respectfully greeted
by Don yod, son of the Sakya dagchen’s main host and patron, the power-
ful Chagp chieftain.

Upon their arrival at Dzokchen monastery, a band of young, militant
monks began throwing stones at the tent of the Sakya party’s horse-keep-
ers, who had neglected to let down the braids of their hair in the traditional
gesture of respect when approaching the monastery. The hostility of the
rowdy young (nomad) monks was then calmed after some embarrassment
to both sides.””
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At Dzokchen, Dezhung Rinpoche was invited together with Jigdral
Dagchen Rinpoche to enter the monastery. The father of the current
Dzokchen Trulku was Yab chen Ngag dbang nor bu, a former monk who
had served as kbenpo of Samye. He knew Dezhung Rinpoche from a previ-
ous occasion and received him cordially as an old friend.*s

They left Dzokchen after three days, upon the arrival of the Chagd
chieftain Topden, governor of Derge Yilhung district, the main sponsor
who had invited Jigdral Dagchen Rinpoche to Kham.”” He came with a
large deputation of men from Derge, who accompanied the party over
the brigand-infested Dzokchen Pass and into the beautiful nomadic dis-
trict of Yilhung. Later about a hundred monks from Lhagyal monastery
came out to meet them, swelling the party to about four hundred people.
They halted for one day and two nights, camping in a beautiful spot so as
to arrive at the Lhagyal monastery on an auspicious day. It was then early

in the second lunar month (early April 1954).7%°

7 which was in a

The next day they arrived at last at Lhagyal monastery,
beautiful spot surrounded by meadows that during the summer were car-
peted with alpine flowers. They were received with great pomp by a gath-
ering of monks dressed in ritual finery and hundreds of laypeople burning
incense. At Yilhung Dezhung Rinpoche was held in high esteem by the
monks and local nomads. He was invited to many of their dwellings to give
blessings and minor initiations.”?

After more than a month at Lhagyal monastery, including a visit to the
seat of the Chagd chieftain, they traveled on to Dzongsar, where they
planned to request the Path with Its Fruit and Collection of Sadhanas from
the great Dzongsar Khyentse Rinpoche Chékyi Lotrs. On the way to
Dzongsar, they stopped in Dzinkhok at the famous image of the protector
at Dzin Namgyal monastery. They stayed ten days, conducting Mahakala

rites for the success of the upcoming teachings.

Final Studies under Khyentse Chikyi Lotri

They arrived at Dzongsar on an auspicious day of the third lunar month (ca.
May 1954), almost exactly thirty years after Dezhung Rinpoche’s first visit
to Derge and Maysho as a poor student-monk. About two miles from the
monastery, they were met by a formal procession of lamas, monks, and local
lay residents, all on horseback. At the head of the procession, in formal
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robes and with his horse in full ceremonial array, was Khyentse Chokyi
Lotrd himself. Also present was Dilgo Khyentse Rinpoche. After the hosts
slowly rode around the guests in formal greeting, the two parties alighted
from their horses and exchanged scarves. They proceeded to the Rese lha
khang private quarters (gzims chung) in Dzongsar monastery for a relaxed
meal with the great Khampa lamas.

Dzongsar Khyentse Rinpoche had built a small residence temple at the
top of the monastic complex called the Rtse lha khang, and it was here that
Dezhung Rinpoche and the others in the Sakya entourage stayed.

On the seventh day of the fourth lunar month (May 28, 1954)—the first
birthday of Dezhung Rinpoche’s charge, Minzu—a celebration was held
recognizing the infant as the rebirth of his recently deceased paternal grand-
father, Ngawang Thutop Wanchuk. This took place in a tent erected within
the willow garden of the Dzongsar scriptural seminary. Chékyi Lotrs and
many others made formal offerings for the child’s long life, and costumed
monks performed a ritual dance.

In the following weeks, Khyentse Chékyi Lotrd bestowed the initiations
and teachings of the great Collection of Sadhanas compilation of initiations
and sadhanas, with Jigdral Dagchen Rinpoche as the main requester (and
Dagmo Kusho and little Minzu Rinpoche present). These teachings began
on the fifteenth day of the third month, with the initiations for the “Cycle
of Three White [Deities]” (Lha mchog dkar po rnam gsum).’> Then
Dzongsar Khyentse Rinpoche began conferring the profound esoteric trans-
mission of the Path with Its Fruit (Lam 'bras slob bshad).* Dezhung Rin-
poche was one of the main students at both teachings.

Thus Khyentse Chékyi Lotrd continued to be one of Dezhung Rin-
poche’s greatest masters.”” All in all, Dezhung Rinpoche received from him
the Collection of Sadhanas twice; the esoteric transmission of the Path with
Its Fruit; and from the Nyingma tradition the 7she bdag teachings, treasure
teachings from Mchog gyur Gling pa’s Thugs sgrub rnam gnyis, Jamyang
Khyentse Wangpo’s treasure teaching Phags pa’i snying thig, the Lee brsun
snying thig, and many others. The Sakyapa instructions he received included
the Vajrayogini blessing; general instruction on the generation stage (bskyed
rim) and perfection stage (rdzogs rim); and, in particular, instructions on the
rdzogs rim dbu ma chen po; all the initiations and instructions for the
Sakyapa protectors (chiefly Mahakala Gurgyi Gonpo), including the exter-
nal and secret instructions of Gurgyi Génpo; the blessing and empower-
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ment for the “Cycle of Three White [Deities]” in the common and uncom-
mon forms from the Thirteen Golden Dharmas (Gser chos beu gsum); and the
text-transmission for the one-volume compilation (be’u bum) of the latter

726

teachings.

65. Khyentse Chékyi Lodrd of
~eseTINENNE = Dzongsar.

When teaching the Path with Its Fruit in its esoteric transmission,
Khyentse Chokyi Lotrs requested Dezhung Rinpoche to act as one of three
assistant meditation instructors who explained the visualizations to be prac-
ticed (khrid dpon or dmigs thun zin mkhan).”” He tried to refuse, saying he
was not qualified. Khyentse Chokyi Lotrd placed a white scarf around his
neck and said, “You are Lekpa Rinpoche’s senior disciple. If you can’t do
it, then who can?” This obliged Dezhung Rinpoche to assent.” The other
two assistants were (1) Mdo srid pa Thub bstan rgyal meshan (1902-1971),
who had four years before completed his tenure (1943-1950) as seventh
seminary master of the Dzongsar Khamche seminary, and (2) Sangye
Rinchen (ca. 1893-1956), former abbot of the Sakya Lha khang chen mo.””
Dezhung Rinpoche similarly assisted Khyentse Chékyi Lotrd when the lat-
ter gave the initiations of Hevajra, Vajrayogini, and other great tantric y7
dam deities.
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Dezhung Rinpoche also volunteered to give the reading-transmission for
the Collected Writings of the Sakya Founders (Sa skya bka’ bum) during an
early morning period before the main Path with Irs Fruit teachings, which
he then did in the upper temple called the Rese lha khang, which Jamyang
Khyentse Wangpo had built. Dezhung Rinpoche was busy during these
weeks because later each day he also had to give the practical instructions for
the Path with Its Fruir as assistant teacher.”® He did not accept any offerings
from the main recipient of the text-transmission or from any of the ordinary
monks. “This is a gift of the Dharma!” he told them.™

Sometime during their long relationship, Dezhung Rinpoche also gave
Khyentse Chokyi Lotrd the text-transmission for the collected writings of
the five Sakya founders (evidently during the late 1920s) and other major
Sakyapa reading-transmissions.”* Chokyi Lotro benefited from detailed
conversations with Dezhung Rinpoche (among others), through which he
could resolve doubts about the religious vocabulary and systems of theory
and practice of the various (and here with Dezhung Rinpoche, especially the
Sakyapa) traditions.””

During the late summer of 1954, in the sixth lunar month (ca. August)
when the Path with Its Fruit teachings were well underway, a telegram
arrived for Jigdral Dagchen Rinpoche, sent from Lhasa via Derge. It was a
request from the Dalai Lama for Dagchen Rinpoche to join a group of gov-
ernment and religious leaders who were to meet with Communist leaders
in China. He was to represent the Sakyapa tradition during these discus-
sions. Dagchen Rinpoche much regretted leaving in the middle of the teach-
ings, but Khyentse Chokyi Lotré convinced him he should obey the Dalai
Lama’s request.”

During this stay at Dzongsar, Dezhung Rinpoche is said to have given to
Khyentse Chokyi Lotrd the Avalokitesvara instruction (Spyan ras gzigs dmar
kbhrid) that he himself had received from Dampa Rinpoche at Serdokchen.”
(Dezhung Rinpoche had, of course, also received these teachings on a spe-
cial occasion from Lekpa Rinpoche at Tharlam in 1934.)

While at Dzongsar, Dezhung Rinpoche also received—along with the
young Chégyam Trungpa Rinpoche (1939-1987), who visited Dzongsar for
a month—teachings that included the Lce btsun snying thig, Kilacakra, Bsam
pa lhun grub, Bar chad lam gsal ba, rTsa gsum sgril sgrub, and Mgon po ber
nag. Then the Eighth Khams sprul, Don brgyud nyi ma (1931-1980),
arrived, and Dezhung Rinpoche received together with him many Drukpa
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and ’Ba’ ram Kagyii teachings from Khyentse Chokyi Lotrs. Dezhung Rin-
poche also received the initiations for the “upper” and “lower” activities of
Vajrakila (Phur pa stod las smad las).

Also among the main students at the Collection of Sadhanas and Path
with Its Fruit teachings was Dilgo Khyentse Rinpoche (1919-1991), who had
briefly studied under Shenga at Jyekundo in 1919, at the same time as
Dezhung Rinpoche. The three—Khyentse Chokyi Lotrs, Dilgo Khyentse,
and Dezhung Rinpoche—were very close. During the hot summer, the
three lamas went up to the mountain retreat at Osal Larigang and camped
there with just a small entourage for ten days.”* They spent the whole time
discussing religious topics, having agreed not to engage in mundane talk.

66. Dilgo Khyentse Rinpoche. in
Kalimpong, India, in 1959.

Each described to the others his own meditative attainments and realizations
(rtogs pa phul).

They also talked much about Gatén Ngawang Lekpa, and Dezhung Rin-
poche shared with the other two masters many details about the life of his
great teacher. Khyentse Rinpoche Chéokyi Lotrd, who was a devoted disci-
ple of Gatén, was surprised and delighted to hear these new incidents, and
said, “You remember so many details that are not in the biography by
Dezhung Anjam! You should compose an additional biography recording
these other accounts!” Later he even made a formal request with a scarf and



196 A SAINT IN SEATTLE

money.”” Dezhung Rinpoche began to write a new account, but before he
could finish and publish it, the Chinese invaded, and it was lost when he fled
from Kham.

Previously Dzongsar Khyentse Rinpoche Chokyi Lotré had also asked
him to write the biographies of some of the great masters from Ga region
who appear in the most important Sakyapa teaching lineages. Khyentse
Rinpoche said he would publish them from Dzongsar. Dezhung Rinpoche
wrote them and presented them to Khyentse Rinpoche in 1954, but there
was not enough time to arrange for their publication before Dzongsar
Khyentse Rinpoche left eastern Tibet, and they are presumed to have been
lost during the ensuing times of trouble.”®

When in Dzongsar, hundreds of pilgrims and supplicants came to see
Dzongsar Khyentse Rinpoche. He received them in a small tent set up in an
open flat place, before which they would line up. Now, after a few days of
relative peace and seclusion in Osal Larigang, various supplicants who had
come to Dzongsar to see Khyentse Rinpoche about important matters
started to climb up to the mountain retreat where the lamas were staying

and request audiences and blessings.””

1955

In winter (late 1954/early 1955), Jigdral Dagchen Rinpoche returned from
China before the others in his group, excusing himself because his mother
had died in Sakya. Her death considerably dampened the happiness and
relief at his return. He also had seen many disturbing things in China, which
made him worried for the future. After completing a number of memorial
rites for Dagchen Rinpoche’s mother, Khyentse Chékyi Lotré continued the
Path with Its Fruit teachings.

Finally Chokyi Lotrd finished his transmission of the Path with Its Fruit
teachings. In the main assembly hall of the monastery, teacher and students
then performed a tantric feast based on the Path with Irs Fruit guru-yoga,
after which they celebrated the lunar New Year (February 23, 1955) in
Dzongsar. Then, in his own private quarters (gzims chung), Dzongsar
Khyentse Rinpoche gave instructions on the meditation of White Tara, and
the secret instructions of Mahakala (Mgon po).

Before the disciples departed, Khyentse Chokyi Lotrd conferred on them
all initiations of the protector (Mahakala) and also the initiations for the
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Three Long-Life Deities (7she lha rnam gsum). At the end there was a great
ceremony in the main assembly hall of the monastery in which the disciples
of Dzongsar Khyentse offered him a mandala for his long life and much else.
Great offerings were made at first by Jigdral Dagchen Rinpoche and next by
the latter’s tutor, Khenpo Sangye Rinchen. Then came Dezhung Rinpoche,
followed by the Phyag mdzod Pénlop Phrin las bstan ’dzin, the Sakya
Umdzay Ché Phiintsok, and many others.

Studies at Lhagyal in Yilhung

In spring of 1955, after a little more than a year in Dzongsar, Dezhung Rin-
poche and the Sakya party returned to Lhagyal monastery in Yilhung.’*
Soon thereafter, a message came from Dzongsar informing the Sakya party
that Khyentse Chékyi Lotrd had left Kham for a pilgrimage to Lhasa. Later
they learned that he had slipped away from Dzongsar incognito when he
learned that all the main lamas in Derge district were being summoned by
Communist officials to a meeting in China. Khyentse Chékyi Lotrd seems
to have foreseen the coming political storm and catastrophic blow to the
Tibetans’ traditional way of life. When leaving Dzongsar, he gave his des-
tination as the pilgrimage site of Chu bo ri in western Kham. But as soon
as he reached there, he hastened on to Lhasa, where he stayed with the Bsam
grub Pho brang noble family. Even when he proceeded to western Tibet and
Sikkim, he never announced his plans to leave Tibet. First he merely went
on “pilgrimage” to Lhokha, and then he gradually traveled onward by way
of Dorjedrak, Gyantse, and Sakya.

Khyentse Chéskyi Lotrs’s departure from Kham greatly disturbed many
of his disciples, yet it would have been still more traumatic had he made his
intentions clear from the start. From Central Tibet he wrote a letter to
Shechen Kongtriil explaining that he had left Kham for good, owing to the
probability that Chinese Communism would take over there. He intended
to make a pilgrimage to India and then settle permanently in that country.
Shechen Kongtriil thought it might be wise to leave then, too, though he
was later convinced to stay.”

Before Khyentse Chékyi Lotrs left, Dezhung Rinpoche expressed his
desire to return to Tharlam in accordance with his promise to Gatén
Ngawang Lekpa to look after the monastery. But Dagmo Kusho wanted him
to stay longer with the family, especially for the sake of Minzu Rinpoche.
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Khyentse Chokyi Lotrs also encouraged him to stay with Jigdral Dagchen
Rinpoche, Dagmo Kusho, and family, and this prevented Dezhung Rin-
poche from returning to Tharlam for the time being,.

Meanwhile, back at Lhagyal in Yilhung, conditions were neither settled
nor pleasant. Chinese Communist cadres posted nearby frequently
inspected the monastery, noting down and later asking questions about any
unusual wealth or arms they found. Just two miles away, at Manikhingo,
over three hundred Chinese soldiers were stationed.”

In late summer, on the twelfth day of the seventh lunar month (ca.
August 29, 1955), the second Sakya son, Anandavajra, was born at Lhagyal
monastery. During this period, Dilgo Khyentse Trashi Paljor, or Rabsal
Dawa, (1910-1991) was invited to Lhagyal and began to give teachings at the
palace of the Chagé chieftain. Dilgo Khyentse Rinpoche had been born
into the Denma Dilgo tshang, the family of one of the ministers to the
Derge king, and was the younger brother of the Karma Kagyii master
Sangyay Nyenpa Rinpoche. He had studied under many masters, including
Khenchen Shenga, Shechen Gyaltshab ’Gyur med padma dbang rgyal, and
Dzongsar Khyentse Chokyi Lotrd. Prior to the present meeting with Jigdral
Dagchen Rinpoche and Dezhung Rinpoche, he had transmitted the 77ea-
sury of Jewel Treasures (Rin chen gter mdzod) collection of gter ma teachings
at Amdo Re bkong and the Treasury of Instructions (Gdams ngag mdzod)
collection to Drung nam Rgyal sprul Rinpoche.

During the next five or six months, Dilgo Khyentse taught them
Kongtriil’s Treasury of Instructions (Gdams ngag mdzod), a collection of reli-
gious instructions of all eight major spiritual traditions of Tibet. These
teachings went on every day, with the bestowing of initiations, instructions,
and text-transmissions. Both Jigdral Dagchen Rinpoche and Dezhung Rin-
poche received these teachings, along with many lamas from other schools
in Kham. Dagmo Kusho and two-year-old Minzu Rinpoche were also
among the disciples.

At the Chago palace in Lhagyal, the lamas invited a certain “Lama
Longtri” (Lama Klong khrid or Glang khrid?), a revealer of treasures (grer
ston), to demonstrate his powers. He seemed to be able to snatch statues out
of thin air as he danced and whirled about, though Dezhung Rinpoche
tended to think this was a magical trick or sleight of hand. During this time,
Dezhung Rinpoche also tutored his niece, Dagmo Kusho, in Tibetan
spelling and grammar.
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While Dilgo Khyentse was still giving teachings, an invitation came for
Jigdral Dagchen Rinpoche to visit the numerous Sakyapa monasteries in
Minyak, chiefly Rikhii, Lhagang, Chukmo, Lha ’bri, and Kapshi. Dagchen
Rinpoche refused the first invitation. Some time later a second deputation
of Minyak monks came with another insistent invitation, including a sup-
porting note from Chags Topden, which convinced Dagchen Rinpoche to
give his assent.”*

Then, as winter was approaching, a letter arrived via Jyekundo monastery
informing them of the death of Dezhung Rinpoche’s brother-in-law Kényak
(Dkon mchog grags pa), who had helped him so much by managing the
trading business of Rinpoche’s lama estate (bla brang) from the time of his
first visit to Minyak. Kényak had died at age forty-nine in Yangpachen,
northwest of Lhasa, as a result of an untreated leg wound from a horse kick.
The family missed him sorely and sponsored the recitation of prayers in his
memory at Lhagyal and neighboring monasteries. Dezhung Rinpoche’s
grieving sister Nangdzin Wangmo went back to Tharlam to settle family
matters.



A Second Visit to Minyak

UsT BEFORE the Sakyapa party departed for Pal Lhagang in Minyak,

where Jigdral Dagchen Rinpoche planned to give the Path with Its

Fruir teachings, Dezhung Rinpoche received an urgent message

from the powerful Rikhii Kusho Jigme Chokyi Oser (1892-1956), his

close disciple from his previous five-year visit there and still the most impor-

tant Sakyapa lama in Minyak. The lama wrote that he was gravely ill and

wished to meet his guru again. Dezhung Rinpoche left before the others and

rushed to the Rikhii retreat, about half a kilometer from the main monastery

of Rikhii.” On the final leg of the journey he was accompanied by the
young Minyak Rikhii Onpo Trulku (b. 1944) and several others.”

On Dezhung Rinpoche’s arrival, the Rikhii Kusho seemed to improve.
He laughed and joked, and was in excellent spirits. “This would be a per-
fect time to die,” he remarked at the time. The Chinese Communists had
already started instituting their “reforms,” and he evidently had no regrets
about not seeing further changes.”®

The Rikhii Kusho requested initiations into the extraordinary form of
one deity from the “Cycle of Three Red Deities” (dmar po skor gsum) that
Dezhung Rinpoche had received in Sakya from Ngawang Kunga Rinchen,”
but Dezhung Rinpoche at first refused. “I am about to depart from this life.
If you don’t give it to me, it would be wrong!” the Rikhii Kusho protested.
Finally Dezhung Rinpoche assented and bestowed it as requested. At the
beginning of the initiation, the Rikhii Kusho said, “I can’t get up to offer
full prostrations to you, my revered guru, so please don’t mind if I offer
partial prostrations from a seated position!”’*

On this occasion, Dezhung Rinpoche granted the blessing, instructions,
and text-transmission for the Na ro Mkha’ spyod ma, the initiation for Rig
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byed ma (Kurukulle), and also other teachings that he had promised but had
not found any opportunity to give on his previous visit. The Rikhii Kusho
had an excellent red pandita hat that he had planned to offer to the Sakya
dagchen. Now he felt he was about to die, so he had a high throne prepared
for Dezhung Rinpoche and, calling an assembly, requested him to sit on it.
He respectfully said:

I had originally intended to offer this pandita hat to the Sakya
dagchen, but I was not able to invite him here. Since you were
empowered and enthroned by Lekpa Dorjechang as his regent, now
I am going to offer it to you. I therefore earnestly request that you
by all means be kind enough to take care to preserve and increase the
Buddha’s teachings in general, the Glorious Sakyapa tradition in
particular, and especially the religious traditions of Ga Tharlam
monastery and Rikhii monastery!

Dezhung Rinpoche, no doubt having in mind a special auspicious corre-
lation (vten “brel), accepted this formal request, saying, “Yes, I will do just as
you request,” and at the same time he picked up the long-tailed pandita’s hat
and put it on his head. The Rikhii Kusho then offered him many presents,
beginning with the “supports” of enlightened body, speech, and mind.”*

About a day after receiving the initiations and making the offerings, the
Rikhii Kusho’s health worsened and he passed away.” The lama’s death
deeply saddened Dezhung Rinpoche. He performed the full funeral and cre-
mation rites, including bathing the corpse, making offerings before the
wrapped corpse, coronation of the corpse in the mandala, the cremation,
preparing votive tablets from the remaining ashes and bone fragments, and
placing the votive tablets in a stupa.”" He stayed the full forty-nine days,
leading all the ceremonies.” It was said that there were many auspicious signs
at this time, such as a large number of small relics resembling white mustard
seeds being found in the gdung rsha (salt used for preserving the remains?).

Dezhung Rinpoche mentioned to some of the mourning disciples how
great his respect was for the deceased Rikhii Kusho, praising him as an
extraordinary master with powers of clairvoyance. He told them:

When I was about to leave for Central Tibet, I asked the Rikhii
Kusho to foretell how the journey would work out. He told me,
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“Three negative circumstances will happen to you: first, there will be
strife between servants in your retinue;” second, one third of the
religious offerings will go to waste;” and third, after reaching Sakya,
you will have difficulties. Therefore you must keep a very broad per-
spective of things. In the end, things will turn out well.” And this is
exactly what happened. Therefore the great master was a great being
who possessed unobstructed clairvoyance!

Before he passed away, the Rikhii Kusho asked Dezhung Rinpoche, “Do
you possess a biography of Changchup Nyima, the previous birth of your
prior life, Lungrik Nyima?”

67. Rikhii Kusho of Minyak as a
mature master.

“Such a biography of Changchup Nyima is not to be found anywhere in
the regions west of here,” Rinpoche replied.”

“I have a copy of it! It would be excellent if you could publish it through
xylograph printing.”

After the Rikhii Kusho’s death, Dezhung Rinpoche requested the senior
monks Lama Rdo rje dbang rgyal and Dge rgan Lhakpa to search for that
book, but despite their best efforts they could not find any trace of it in the
large collection of bundled Tibetan books where it was believed to be. Then
Rinpoche himself came to the book room and told them, “All right, then
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please fetch down a volume wrapped in such-and-such a cloth cover,” spec-
ifying the appearance of the one he wanted to see. When they brought the
book he had described, it turned out to be the very one they had been fruit-
lessly seeking. All the students and attendants present were astonished and
overcome with deep faith.”

Many of the greatest lamas in Minyak were invited for the final rites of
the Rikhii Trulku. These included Dezhung Rinpoche’s revered master Bo
Gangkar Rinpoche, who was delighted to see Dezhung Rinpoche again.
That lama remarked that the deceased Rikhii Kusho had been kind to them,
because through his passing they were able to meet once again. In the
interim Gangkar Rinpoche had been pressured by the Chinese to work as
a teacher of sorts in China.”” He had already lost much of his personal inde-
pendence. He had many Chinese Buddhist disciples, but now the Com-
munists were in control and he could see at first hand the changes they were
making. He told Dezhung Rinpoche how the Chinese had started confis-
cating all arms and private wealtch.”®

At Rikhii, at the request of the populace, Dezhung Rinpoche performed
the initiation of Avalokitesvara and a long-life empowerment. Because some
of the local people were afflicted by “nagas™ (k/u), he also gave the initiations
for Klu dbang rgyal po and Klu khyung kbhra (2).” In the new scriptural sem-
inary, he gave the initiation of the Sakya Pandita—Mafijusti guru-yoga (Sa
Jjam sbag sgrub) to the student-monks.”* Afterward Dezhung Rinpoche had
high words of praise for this seminary.

Dezhung Rinpoche then left Rikhii for the monastery of Pal Lhagang,
also in Minyak. The Sakyapa party had arrived there about four weeks pre-
viously, chartering two buses from the station at Manikhingo. He took up
residence with them at Pal Lhagang monastery, a local pilgrimage center
standing in the midst of a nomadic plain on the main route from Derge to
the great tea-trade entrepot of Dartsedo (Tachienlu).””" It was the home of
a famous Buddha image considered to be of almost the same sanctity and
age as the Lhasa Jowo figure and said to have been brought there by the Chi-
nese consort of the seventh-century Tibetan emperor Srong btsan sgam po.
The location was then far from perfect, because the new Chinese motorable
road (actually a dirt track full of deep ruts and potholes) had been built past
one corner of the temple, and all night one could hear the groaning of truck
engines as convoys of heavily loaded vehicles passed by.

The main purpose of Jigdral Dagchen Rinpoche’s visit was to give the
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exoteric transmission of the Path with Its Fruit. This he had commenced to
do, before a large gathering of some thirteen-hundred monks, nuns, and
laypeople. The local Chinese Communist authorities noticed all the activ-
ity and sometimes came to investigate. Now and then, in the midst of a
ceremony, they barged in and strolled up and down the aisles, asking ques-
tions and generally disrupting the proceedings.

During this time Dagmo Kusho went into a White Tara retreat under the
guidance of Dezhung Rinpoche, and for the next two months and three
weeks he instructed her in meditation. At the end, he performed the fire-
offering (homa) ceremony for her. During this retreat, news came that open
revolt against the Communists had broken out in Lithang. The reports of
the bombing of the Lithang main monastery and of the subsequent merci-
less atrocities perpetrated by Chinese soldiers against women, children,
monks and nuns cast a pall of dread and gloom over the congregation.” A
small group of young Lithang monks came in tears and said they had been
called back to defend their monastery.”®

While at Minyak this second time, Dezhung Rinpoche gave novice or full
monastic ordination to several hundred monks, perhaps to even more than
one thousand. Most were ordained at Lhagang before the sacred Jowo image
there, during breaks in the Path with Its Fruit teachings. Sangye Rinchen, the
venerable former abbot of Sakya, who was then in his sixties and having dif-
ficulty walking, also played a leading role in giving many ordinations.”*

At Lhagang Dezhung Rinpoche also gave other teachings, including spe-
cial practical instructions to a select group of twenty-five students, headed
by a number of trulkus and lamas such as Rikhii Ontriil Kun dga’ bstan pa’i
rgyal mtshan, Chos dar Mchog sprul "Jigs med chos kyi rgyal mtshan, Kap-
shi Trulku, Dbon gecen Dga’ ’khyil, Chos sprul Yongdzin Rgan Lhakpa,
and Bsil khud Mkhan Ngag dge. These teachings included the extraordinary
initiations for both Dpal mgon Zhal and Na ro Mkha’ spyod ma, and the
related esoteric practical instructions in the Tsharpa tradition.

When giving instructions, he explained to his students how certain mis-
spellings and corruptions in the text should be corrected, mentioning the
importance of learning correct spelling and grammar. He remarked,
“Thanks to my having attained a little ‘eye of discriminative understanding,’
I am just capable of correctly discerning what is right when I meet with
such misspellings.” This was later interpreted as a modest admission of the
great learning which he had by then attained.”



A SECOND VISIT TO MINYAK 205

During the transmission of the “Inconceivable” (Bsam mi khyab) instruc-
tions to each student individually, one at a time, Dezhung Rinpoche at
one point invited in two monks together—the promising young monk
Minyak Lungrik Wangchuk (Mingyur Rinpoche of Lithang) and another
monk called “Lama.” “Since Lama already received the teachings once in
Derge, you two can come in as a pair,” Dezhung Rinpoche instructed them.
He seemed highly pleased and even took off his ceremonial hat to speak
with them more informally and ask them about their lives. Lungrik
Wangchuk had written a brief record of the teachings received during the
Path with Irs Fruit, and he showed Rinpoche the introductory verses he
had written for it.

After reading the verses, Rinpoche asked, “Have you ever studied poet-
ics?” When the monk answered “No,” he recommended that he later study
poetics under Gangkar Rinpoche. Rinpoche himself wrote an introductory
verse in ornate poetical style for that record.”*

When the instructions were nearly completed, Lungrik Wangchuk rec-
ommended to his fellow senior students and vajra-brothers that they ask
for still more instructions, this time on the “Great Madhyamaka” (Dbu ma
chen po). He asked the monks who were senior to him to present the for-
mal petition to Rinpoche.

When the older lamas came into Rinpoche’s presence and made the
request, Rinpoche did not answer them but turned to Lungrik Wangchuk
and gazed at him with wide eyes, thus showing that he knew it was Lungrik
Wangchuk who was really responsible for the request. “Basically your
request is one that should be fulfilled,” he said, though he deferred giving
the instructions then. He said he hoped to do so some time in the future,

saying that Minyak and all his students there were very important to him.”

1955—1956

While Dezhung Rinpoche was at Pal Lhagang, the younger Sakya son,
Anandavajra (“Ani”), who was just three or four months old, fell ill with a
bad cold that lingered on and on. This worried Dezhung Rinpoche, who
was responsible for performing rituals for the health and longevity of the
children.

Fresh news of worsening fighting came from Lithang in the west, so Jig-
dral Dagchen Rinpoche and his advisors tried to speed up the pace of the
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Path with Its Fruit teachings. At the lunar New Year (February 12, 1956), the
teachings were halted for a three-day celebration, though the mood was not
very festive. Finally the Path with Its Fruit ceremonies were completed.

Dezhung Rinpoche expected to return by bus to Derge district with the
rest of the party, but the Sakya family decided to go to Dartsedo (Tachienlu)
to get urgent medical care for his younger great-nephew, Ani. After some
trouble getting official leave to change their travel plans, the driver took the
whole family on the six-hour jeep ride to Dartsedo, over two passes.

At Dartsedo, Ani (who by then probably had pneumonia) was admitted
to a modern Chinese hospital for treatment. His mother stayed with him in

68. Ani Rinpoche of the Sakya Phiintshok palace
at age one (1956).

the same room. One day Dezhung Rinpoche came to perform auspicious
rites of purification. As he burnt his incense, rang his bell, and scattered
rice, the Chinese staff peeked into the room and snickered.”® The rest of the
party stayed at the home of one of Dezhung Rinpoche’s old friends and
disciples, A ja Bskal bzang Wasi skyabs (1925-1993), father of the Minyak
Rikhii Onpo Trulku and head of the great Waschab trading house.”
Finally, after a week of treatment, Ani was much improved and was
released from the hospital. After a few more days, the party headed back to
Pal Lhagang, where they expected to takes buses to Lhagyal but were told
that the buses had been sent to China due to an emergency there. The
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69. Phiintshok Phodrang family, ca. 1957. Left to right: Trinlay Rinpoche, Minzu Rinpoche,
Dagchen Rinpoche, Ani Rinpoche, one Sakya nun sister, and Dagmo Kusho.

atmosphere was tense. It was rumored that an open revolt against the
Chinese was imminent, but also that, as long as the Sakya party was kept at
Lhagyal, open fighting would not break out.

Return to Derge and Yilhung

After five days of waiting, Jigdral Dagchen Rinpoche’s immediate family
(including Dagmo Kusho and the two infants) went on to Dhongthog
monastery, near Kardze in Horkhok, in the jeep of Chagé Topden, travel-
ing for three days with stops on the way at Drago and Tawu. Dezhung Rin-
poche and the others were left behind at Pal Lhagang.

When the Sakya dagchen’s party arrived at Dhongthog monastery with-
out Dezhung Rinpoche and the others, the monks there were very annoyed
and went to complain to the Chinese officials at Kardze. There the Chinese
were surprised to hear what had happened and dispatched two buses to
Minyak. Three days later Dezhung Rinpoche and the rest of the group
completed their bus journey and joined the others at Dhongthog.

After a brief visit at Dhongthog monastery, the party traveled on to
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Nyarak (Nya brag), a nearby monastery also in Horkhok, where Gaton
Lekpa had once given the Path with Its Fruir instructions and to which
Dezhung Rinpoche had come on foot twenty-cight years before, struggling
across snowbound passes from Dzongsar. The next stop was Glang nag
(pron.: Longnak), where Skyabs mgon Phyogs kyi glang po (1842-1864) of
the Sakya Phiintsok palace had lived until his death in a great earthquake
on the fifteenth day of the third lunar month (ca. April 21) in 1864, when
he was only twenty-two.”® In Horkhok the party could see how Chinese
influence was already altering the old religious traditions: not only were
monks forced to attend propaganda meetings and told to become “pro-
ductive” members of society, but the common people were being discour-
aged from bringing food offerings to them.””!

After a one-night stay, Jigdral Dagchen Rinpoche’s immediate family
traveled on to Lha ri sgar, the site of Chagé Topden’s palace in Yilhung,
Derge. This was also the Chinese military and administrative headquarters
for Yilhung district. Then they reestablished their main residence at Lhagyal.

In the summer of 1956, after his return to Derge district from Minyak and
Horkhok, Dezhung Rinpoche studied at Lhagyal monastery with Dilgo
Khyentse, who had invited Shechen Khenpo Kangshar Wangpo (ca.
1920—ca. 1980/81?) to come and give an exposition of the Nyingma tantra
Rayud gsang ba snying po.”* Dilgo Khyentse personally requested Khenpo
Kangshar to give these instructions to the disciples, who included Jigdral
Dagchen Rinpoche. Although Khenpo Kangshar was relatively young
(about fourteen years Dezhung Rinpoche’s junior), he impressed everyone
as a both a great scholar and strict monk.

After the return to Lhagyal monastery, the Sakya Khenchen Sangye
Rinchen (ca. 1893-1956), who had been Jigdral Dagchen Rinpoche’s tutor
in Sakya and who had been serving as his main teacher and adviser
throughout the journey to Kham, became ill and died. This lama had begun
his tenure as abbot in Sakya during Dezhung Rinpoche’s stay there. He
had both received teachings from and given minor teachings to Dezhung
Rinpoche.””

Meanwhile, political tensions continued to mount in Nangchen and
Gapa districts of northwestern Kham, areas with a long history of Chinese
rule. Many local people prepared to fight. Elsewhere in Kham more revolts
were breaking out in response to the repressive reforms of the Chinese.
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Militarily, all Central Tibetan authority in western Kham had fallen in
October 1951 with the capture of Chamdo, but this had caused little imme-
diate unrest or dissatisfaction there, and in fact the Chinese at first had suc-
ceeded in playing off the Khampas against the Lhasa government and
officials. It was only later, when the full implications of Communist poli-
cies had become clearer, that local resistance began to mount in Kham.

One day Jigdral Dagchen Rinpoche’s younger brother, the monk Trin-
lay Rinpoche (Ngawang Kunga Trinlay Trashi, 1934-1998), and his sister
Tshe sbyin lags arrived from Lhasa, having traveled from Central Tibet by
Chinese truck. Trinlay Rinpoche had heard of the deteriorating conditions
in Kham and urged his older brother and family to return to Sakya before
things got even worse.”*



The Activities of Khenpo Kangshar
and the Death of Surmang Rolpay Dorje

N LATE 1956 Dezhung Rinpoche said farewell to the Sakya party in

Lhagyal and returned to Tharlam. The parting was sad for all, but

especially for his grand-nephew Minzu Rinpoche, who was now
about three-and-a-half years old and had become devoted to his great-
uncle.””

Sometime after reaching Tharlam, Dezhung Rinpoche entered into a
strict retreat for several months. He never told others his main practice in
retreats—only the monks who helped him prepare the gtor ma offerings
were privy to this—but it is believed he did practices for ensuring his
longevity.”¢ His brother Kunzang Nyima later said that the main practices
included Garuda, and also asserted that Dezhung Rinpoche had a vision or
sign of the goddess Tara during this retreat.”

Late 1957: An Invitation from Shechen Khenpo Kangshar

In the summer or fall of 1957, Dezhung Rinpoche came out of retreat and
received many invitations to perform rituals for local patrons. Usually he
would not refuse an invitation from any sincere student or patron; he would
go out of compassion.” Accompanied by just two attendant monks, he
then left Tharlam for a short break and went up into the hills to a secluded
spot. He was taking a sort of rest cure that entailed ingesting a special pill
made of compounded precious substances (7in chen ril bu). While he was
staying quietly in the hills, a messenger unexpectedly arrived, bearing an
urgent letter from Shechen Khenpo Kangshar, who, as Dezhung Rinpoche
later learned, had written to both Dezhung Rinpoche and Sangyay Nyenpa,
a Karma Kagyii master of Benchen monastery in Ga and the brother of
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Dilgo Khyentse, insisting that both come to him at Thrangu monastery.
The gist of the khenpo’s message was that he had attained realization and
wanted to convey special instructions to Dezhung Rinpoche, whom he was
fond of and urgently wanted to see.

Just the previous year, when they had met at Lhagyal monastery, Khenpo
Kangshar had been a strict monk and highly respected scholar, but in the

70. Khenpo Kangshar (left) and
Trungpa Trulku (right),
imbibing the crazy wisdom.
Surmang, 1950s.

intervening period he had gone through a radical transformation. News had
reached Tharlam about the unusual teachings he had been giving at Sur-
mang. He convoked large public meetings. He had also begun to practice
tantric rites openly and literally, like a realized adept. Many monks and
nuns who had been in retreat for years he suddenly called back into normal
life. Many he encouraged, directly or indirectly, to disrobe.

Some people later interpreted these actions as showing great foresight in
preparing them for the radical secularizing changes that were just around the
corner; others attributed them to his enlightened siddhis. But a few remained
skeptical about his behavior and strongly opposed radical breaches of the
monastic rule. “The khenpo has gone mad!” they muttered.

Dezhung Rinpoche’s first reaction was to avoid going altogether. But
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one sentence in Khenpo Kangshar’s letter worried him: “If you don’t come
here, then I will come there to Tharlam monastery to see you.” Tharlam
belonged to the Ngorpa tradition and its monastic discipline was strict. It
would be highly disruptive if Khenpo Kangshar began to teach his new
methods in the Tharlam temple. Dezhung Rinpoche therefore decided that,
come what may, it was in the interests of his monastery for him to go to
Thrangu. He packed a few things and left with just one or two younger
monbks as attendants.

Several things had apparently led to Khenpo Kangshar’s sudden changes
at Surmang in Nangchen. One was the ever-increasing pressure of the Chi-
nese Communists. Their propagandizing and other activities intruded
more and more. A group of Chinese soldiers had even showed up sud-
denly one day at Surmang Diidsithil and announced that they wanted to
use the “fort” there as their headquarters. Obviously great political changes
were afoot.

Then, in the summer of 1957, the khenpo had not been feeling well and
needed a change of atmosphere. As Kangshar’s close disciple Chogyam
Trungpa Trulku related in his autobiography, the khenpo traveled up into
the mountains and visited the holy snow-crested mountain Doti Gangkar.

According to legend, originally, in the golden age, the whole mountain
had been covered with snow and had shone like a diamond; in the follow-
ing age it became like an onyx (or gzi stone?) in which light and darkness
were mixed; and in the final age, it would become blue-black, like iron.
Then everything would be dark and the age of religion in Tibet would be
over. When they reached the top of the mountain and saw that the snow-
fields were melting and great expanses of dark rock were showing, this left
a deep impression on the master. He became seized with the terrible urgency
of preparing for the great dark age ahead.””

Khenpo Kangshar quickly recovered his health and devoted himself
completely to teaching. He decided that he would no longer address only
monks but would also teach the wider lay community. In the autumn of
1957, he called a large public meeting in the monastery’s assembly hall. He
talked from seven in the morning until six in the evening with only a two-
hour break. As Chégyam Trungpa, who was present, recalled less than ten

years later:”®
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He explained in simple terms how necessary it was to realize the times
we had reached. We might no longer be allowed to perform our rit-
uals, but this would not destroy the fundamental teachings that the
Buddha had given us, nor the integrity of the Tibetan people.

He taught the Dharmapidaverse, “Cease to do any evil whatsoever, prac-
tice virtue in abundance, and tame one’s own mind: that is the doctrine of
the Buddha.” In these and other ways he encouraged the laypeople to
increase their awareness and compassion. After this, the £benpo held another
great meeting, this one for lamas, monks, and nuns. As Chégyam Trungpa
witnessed:”®!

He told them that they must give more help to the lay people who
had no opportunity to study. The divisions between the different
schools must be abandoned. They must give the fundamental train-
ing on how to take refuge in the Buddha, Dharma and Sangha and
how to develop the four “divine stations,” namely loving kindness,
spiritual joy, compassion, and equanimity. Concerning equanim-
ity, he stressed that human rights and nonviolence were particularly
important in the anxious times that we were going though.

He recommended the old Kadampa tradition (of b/ sbyong, mind-train-
ing) for developing loving-kindness, and taught that the doctrine of lov-
ing-kindness should be combined in practice with the Mahamudra and
Atiyana methods for meditating on the ultimate.

Already in Surmang, the khenpo had begun acting in unconventional
ways and was not strictly observing the monk’s discipline. He then went to
Thrangu monastery in southern Gakhok, where he continued his teach-
ings, which became less and less conventional, and began to display openly
the conduct of a siddha or accomplished master of tantric practice.”®

When Dezhung Rinpoche arrived at Thrangu monastery, he found quar-
ters there in the residence of the monk Khra rgob.”®® Then he went to meet
the master Shechen Khenpo Kangshar Wangpo and hear what he had to say.
He also went to one of the public assemblies. Khenpo Kangshar was there,
giving his disciples a direct introduction to the nature of mind. The master
was completely changed. His eyes were alight, he was unclothed from the
waist up, and he moved about airily as if transported by sublime insight.
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During these teachings, the master suggested that the students remove
their garments. Everyone except Dezhung Rinpoche and one senior lama of
the Karma Kagyii tradition, the Sangyay Nyenpa Trulku (the brother of
Dilgo Khyentse), did so.”** The master had at first turned to Dezhung Rin-
poche and politely suggested, “If you wouldn’t mind just removing your
robes ....” Dezhung Rinpoche removed his upper shirt and sat waiting, and
this was enough for Khenpo Kangshar. Later Dezhung Rinpoche said, “If
he had given me a further direct command, of course I would have obeyed.”
Dezhung Rinpoche had studied the Guhyagarbha Tantra under Khenpo
Kangshar the previous year and viewed him as the Buddha. He could not
disobey his order.”®

Khenpo Kangshar openly avowed that he had achieved siddhis. In a pri-
vate moment Dezhung Rinpoche respectfully approached him, asking, “If
you have achieved siddhis, Rinpoche, then please display one of the signs of
achievement to me.”

Khenpo Kangshar replied, “I have achieved siddhi. But it is the inner
siddhi of directly realizing the ultimate, Primordial Mind.”*® Such siddhis of
the mind are not to be displayed outwardly.””*

Large numbers of people from nearby districts flocked to hear the
khenpd's teachings. But even with such inspired sermons, tensions contin-
ued to run high. The outer crisis brought on by the ever-increasing Chinese
occupation of their district was no nearer to being resolved—in fact, it was
getting worse with every passing day. Not everyone was reassured by
Khenpo Kangshar’s radical and unconventional methods. Many were
openly distraught. One day a man in the group finally cracked and roamed
about brandishing a sword, shouting, “Today is the day!”

In winter 1957, Khenpo Kangshar returned east to confront head-on the
uncertainties and dangers at his home monastery of Shechen. He was still
teaching large gatherings in Dzakhok as late as the last months of 1958 or
even early 1959.”% He is reported to have been afterward arrested and kept

in Communist imprisonment for two decades.”

The Death of Surmang Rolpay Dorje Trulku

After two or three days at Thrangu monastery, Dezhung Rinpoche managed
to excuse himself and began the journey back to Tharlam. En route to Thar-
lam, Dezhung Rinpoche stopped in Jyekundo to visit the pleasant home of



THE ACTIVITIES OF KHENPO KANGSHAR 215

his younger brother, Dr. Kunzang Nyima (1916-1990), and his brother’s
wife, Tshe skyid yongs *dzom.

Kunzang Nyima had originally been a monk of Tharlam. When he was
a young boy there was even talk for a short while that he might be the
rebirth of the Jyekundo Onpo Trulku.”” He studied medicine first under
his “uncle” (a much older cousin) Josay Gelong Jamyang Gyaltsen and then
continued his studies for seven years with an outstanding doctor in
Jyekundo, Dbang po Tshe rgyal. The latter, a skilled doctor and also a
scholar versed in other arts and fields of knowledge, belonged to the Dbang
po Labrang of Jyekundo monastery. He was famous also for his knowledge
of calculations and prognostication (7zs7s), which he had learned from the
master Dbang po Yon bzang (Yon tan bzang po).”" After completing his
main studies, Kunzang Nyima went to the adjoining town, Jyekundo, and
began to practice medicine. He gave up his monk’s vows and afterward was
invited as adopted groom (mag pa) to the childless family of his landlords,
the Thab g.yog tshang. He married Tshe skyid yongs ’dzom, a daughter of
the Nya mo tshang, a local family of good standing.””

Dezhung Rinpoche also visited the Jyekundo monastery, meeting with
a number of learned lamas, including Khenpo Ngakga (a kind and modest
master) and Khenpo Trinlay Chophel. Then he evidently went back into
retreat at Tharlam for several months, performing a tantric propitiation
retreat (bsnyen pa).’”

In the spring 0f 1958, after the lunar New Year, while Dezhung Rinpoche
was still in retreat, Karma nges don (1911-1958), the fifth successive birth of
Tertén Rolpay Dorje Trulku and one of the chief lamas of Surmang Diid-
sithil, serving as regent-abbot during the minority of the Chégyam Trungpa
Rinpoche, visited the general vicinity of Tharlam.” Rolpay Dorje Trulku
had left Diidsithil and was in Gakhok on a teaching tour. He had fallen ill
with influenza but had chosen to continue teaching and traveling. He had
reached the village of Drénda, not far from Thaklung, and here he gave his
last public ceremony, a long-life initiation.

Since they already knew each other from the lama’s previous visit to Gapa
when he had visited their family home, Dezhung Rinpoche sent him a let-
ter, carried personally by his sister Ane Chime, whose nunnery was in
Dronda. At that time Rolpay Dorje Trulku was not seriously ill, so he sent
back a normal, friendly reply. But with the passing days and hours his illness
took a serious turn for the worse. He sent a monk to Dezhung Rinpoche
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bearing a second letter, explaining that he was seriously sick and asking him
to perform a divination to discern what was best to do.”

Dezhung Rinpoche, who had received religious teachings with the Rol-
pay Dorje Trulku (they were “religious friends” or chos grogs),”® quickly
sent a hand-carried message from his retreat, stating that since there was a
real danger to the lama’s life, he should go quickly to the sngags pa of Yu rug,
a famed realized master (rt0gs ldan). “Buct if that is not possible, then come
here to me,” he wrote.

Rolpay Dorje Trulku felt he would never reach the other lama, so he
decided to come to Tharlam monastery. He was given quarters in Dezhung
Rinpoche’s own labrang and made as comfortable as possible. Dezhung
Rinpoche visited his bedside often and asked if there was any way he could
help fulfill his wishes or anything to be done that might lengthen his life.
Rolpay Dorje replied that his work was finished and his duty done.

For a few days, the lama’s health seemed to improve; he and Dezhung
Rinpoche had many long conversations. One morning he was so much
better that he could get up and walk around. He told Dezhung Rinpoche
what amounted to his last testament. He said, “I don’t need to specify the
place of my next rebirth, the great lamas will know,” mentioning specifi-
cally Dilgo Khyentse Rinpoche, in whom he had deep faith.””” But then he
said that he would like to be reborn near Nya lam at Tsa, the homeland of
Milarepa.

Dezhung Rinpoche did not want to relay this information to Rolpay
Dorje’s monks, but the senior monk in the group had to be told. The sick
lama had by this time been at Tharlam for nearly a week.

Early the next morning Rolpay Dorje Trulku threw off his coverings and
sat cross-legged in vajra position. He instructed his monks to read aloud the
text of his daily practices. Soon after they had finished, he had difficulty
breathing, and his attendants tried to help him. He told them he could
manage by himself, and then he breathed his last.”®

The next day, the young Chégyam Trungpa Trulku (Trungpa Rinpoche)
hurriedly arrived from Surmang and immediately performed a short rite. He
also gave a small talk about the great kindness of his regent and led those
gathered in meditation. He remarked, “Impermanence! It’s strange: he left
happy and returns a corpse.”””

As Rolpay Dorje had expressed the wish to be cremated wherever he
died, they arranged to do this on the fifth day after his death, building the



THE ACTIVITIES OF KHENPO KANGSHAR 217

cremation stiipa on the roof of Dezhung Rinpoche’s own labrang. At the
time of cremation, Trungpa and the Surmang monks performed the
Vajrasattva mandala and prayers. Dezhung Rinpoche and the Tharlam
monks performed the Sarvavid-Vairocana mandala and cremation cere-
mony (7o sreg). A group of Nyingma monks performed yet another rite.*”

Dezhung Rinpoche carefully wrote down all the instructions and last
wishes that Rolpay Dorje had expressed the previous week and handed them
over to the lama’s disciples as a long and detailed written account. The dis-
ciples were filled with gratitude. Before they left they offered to help Rin-
poche procure from Surmang however much wood he might need for his
planned extension on the Tharlam monastery.®



Flight from Kham to Central Tibet

EZHUNG RINPOCHE left his retreat in early or mid-1958 and

invited a trulku of Lab monastery, the Gelukpa monastery on

the other side of the Drichu, to come and receive Sanskrit
teachings from him. The latter agreed and in return invited Dezhung Rin-
poche to visit Lab later on. In the summer of 1958 a dwelling was being pre-
pared at Tharlam for this visit.*”

In the late summer Dezhung Rinpoche began transmitting the Collection
of Siadhanas (Sgrub thabs kun btus) to a large assembly of monks at Tharlam.
His main disciples included the Pu ru Trulku of Trindu Dgon gsar (then
in his twenties),*” two young trulku sons of the Trindu Ma ’das Trulku
(both in their twenties, one of whom was a minor Khyentse rebirth),* and
the trulku of Bamle monastery in Denma (born in Minyak, then just eleven
or twelve), each with a large retinue. All the monks of Tharlam were in
attendance. Quite a few monks also gathered from other monasteries. But
the times were very tense, and many monks who might ordinarily have
come stayed away.™”’

This was the last major teaching given by Dezhung Rinpoche in Tibet,
and he managed to finish only five volumes of the empowerments. In the
middle of the teachings there was a break while the Tharlam monks com-
memorated a holy day.® During the break Dezhung Rinpoche gave the
initiations from another collection, the “Hundred Sadhanas” (Sgrub thabs
brgya rtsa), to the monks from other monasteries. While doing so, he sud-
denly developed an acute sore throat and lost his voice. When the illness did
not quickly improve, he sent a Tharlam monk to Dr. Kunzang Nyima at
Jyekundo, asking him to come or send medicine. By that time the Chinese
Communists had taken control of the Jyekundo area, and people had to
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apply for official permission to travel anywhere. Kunzang Nyima explained
the circumstances, and the Chinese permitted him to leave for no more
than five days. He rushed north to Tharlam to treat his brother.

Three days later the Chinese Communists soldiers suddenly sur-
rounded the Jyekundo monastery and Dra’u Pon palace. They arrested all
officials of the monastery and palace, together with their close associates.
Kunzang Nyima would have been captured: his name had been on their
list.*” The prisoners were detained in the hilltop Jyekundo monastery;
the Communists also threatened to arrest anyone who ventured too near
the monastery.

Meanwhile, a convoy of forty-six Chinese army trucks approached
Jyekundo. Tibetan resistance fighters ambushed the convoy, killing the Chi-
nese soldiers and capturing the cargo, except for a single truck that managed
to return to its base. Now the simmering unrest, which had erupted into
violence further south in Kham (such as in Lithang) as much as two years
carlier, turned into open resistance and fighting in Gakhok.*

Because the Chinese convoy had been annihilated, many of the people in
villages outside Jyekundo were lulled into a false sense of security. It would
be a long time before the Chinese attempted to send trucks again, they
thought. Dezhung Rinpoche was deeply concerned but continued to teach.

Soon a fresh report came that ten thousand troops from the Chinese Peo-
ple’s Liberation Army were heading for Jyekundo. Many people began to
flee, and Dezhung Rinpoche halted his teachings so that the monk-students
who wanted to escape could do so. It was now the seventh lunar month
(August/September 1958).%

A week before this, a demented man had come to Tharlam, ranting to
everybody, “We have to destroy the Chinese!” As he wandered about, he
tried to smash any Chinese-made goods he came across.

The Tharlam monks and other religious students grew more alarmed at
the worsening conditions, and they told Dezhung Rinpoche, “You can’t
stay in the monastery. The Chinese may come any day now!” With their
help he moved outside to a tent in a nearby area.

The situation worsened day by day. Many fighters from the local resist-
ance had committed themselves to a fight to the death and came to
Dezhung Rinpoche, requesting protection cords and also blessing-pills to
be taken if they were mortally wounded, which Dezhung Rinpoche gave
to them.
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Then a large contingent of Chinese troops approached from Jyekundo in
the south. First in their path lay the towns Ranyak and Bamchu, on the
near side of the Drichu, each with large monasteries. The monks of Ranyak
rose in spirited resistance, but without modern weapons they could not
hold out long against well-armed and disciplined Chinese soldiers. The Chi-
nese used planes to bomb Ranyak, and in their final infantry assault they
used the infamous tactic of putting captured Tibetan monks in Chinese
uniforms and forcing them to march at the front lines. Any that turned
away were shot in the back.

Other Chinese Communist troops then reached the White Sttipa at ’Bri
chu kha on the far banks of the Drichu. To prevent their crossing, the resist-
ance fighters had removed all yak-skin coracles from the area. But the Chi-
nese just killed a large number of animals and from the fresh hides made
new boats in which to cross the river.

Finally a troop of Chinese soldiers arrived on the near shore not far
from Thag mda’, about four miles below Tharlam in the same lateral val-
ley. Many local monks went there to fight, but then a Chinese army plane
flew by, making several passes and dropping three bombs on them. After
a short battle, the Tibetans were routed. They fled in panic and disarray
to Tharlam.

Though it was late in the day, Dezhung Rinpoche and everyone else who
could travel loaded a few possessions on their horses or mules and fled west
into the hills. One khenpo tried to go to his home in the other direction, but
there were too many Chinese troops that way and he had to turn back.
Many groups of refugees tried to cross the Thag Pass (Thag la) that same
night to begin their westward escape.

The weather was bad in the hills, with thick fog and rain, causing much
hardship for the refugees on the dark and slippery paths. But the bad
weather may have saved their lives. Later they heard that Chinese soldiers
had circled around from Ranyak and come over the Thag Pass from the
opposite (i.e., western) direction that night, arriving in Thaklung the next
morning. Though they must have passed within a short distance of the
groups of fleeing people, somehow the Chinese soldiers did not see or
hear them.®®

Once over the pass, Dezhung Rinpoche and the monks accompanying
him headed west and north for a number of days, out onto the high
nomadic plains. Their immediate destination was Goshung, a wide, open
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plain of grazing ground on the main route to Lhasa. There the Dra’u Pén
himself had made his encampment with a large band of armed men.

With their laden pack animals they plodded ahead slowly, being over-
taken by numerous parties from Tharlam racing past on horseback. Their
own group moved so slowly that some felt they would be left behind and
caught. But as it turned out, many of those who fled more quickly were later
captured by the Chinese.*"

After a few days they met up with a large party of nomads who were
herding hundreds if not thousands of yaks and sheep. They traveled
together, both parties making only modest progress each day and stopping
carly in the afternoon to let their animals graze and rest. Along the path
they several times came across corpses of massacred people and also the
rotting bodies of many animals pointlessly killed by the Chinese. They
were appalled by these brutal scenes and hastened away, hoping to escape
such a fate.

Countless sheep and yaks roamed without herdsmen in the high pas-
tures, abandoned by fleeing owners. The nomads they traveled with now
and then rounded up some of the fresher, stronger animals and set some of
their own weaker ones free.*

After about nine or ten days of slow travel, Dezhung Rinpoche and his
party arrived at Goshung, which was normally a mere four or five days’
journey from Jyekundo. The place belonged to the Yul shul (“Yushu”) divi-
sion of Nangchen, and a number of Yul shul people also joined the encamp-
ment. Many other groups from Gapa were already there, so the plain was
covered by the huge encampment of tents and animals from many places.
Some fifteen- to twenty-thousand refugees gathered there, including many
resistance fighters drawn by the knowledge that the Dra’u Pén had a lot of
extra arms and ammunition. In the morning, a plume of steam rose into the
air across the plain from the breath of so many animals.®”

Dezhung Rinpoche and his party stayed at Goshung about two weeks,
living in the tents they had brought and eating the food they had carried
with them. Dr. Kunzang Nyima was in high demand. He spent his time
going from tent to tent, treating the many sick and wounded.*"*

Soon after the Dra’u Pén had reached this encampment, his daughter
died. He and his family had therefore decided to stay there and perform
the funeral observances for her for the full forty-nine-day period. This
was the reason he and his people, who otherwise would have slowly
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headed westward toward Lhasa and out of immediate danger, remained
stationary at Goshung.®”

On the nineteenth day of the ninth lunar month (ca. October 31), several
Chinese military airplanes flew overhead, circling the large encampment.
Some of the Dra’u Pén’s men shot at the planes and even managed to down

one of them, which lifted the spirits of the resistance fighters.

The Goshung Massacre

The next day, the twentieth day of the ninth lunar month (ca. November
1, 1958), a large band of men in maroon robes, evidently another group of
refugee monks, approached the encampment from one side. When they
had come closer, someone suddenly raised the alarm: “The Chinese are here!
Chinese are here!”

The men in maroon were Chinese soldiers disguised as monks. Before a
general alarm could be raised, the enemy soldiers charged, firing their guns.
Total chaos ensued—gunfire and people shouting and crying were heard
from all sides.

Groups of Chinese troops attacked from several directions at once, and
nobody knew where to flee. The monk Jamyang Sherab (later khenpo of
Tharlam) dove face-down into a mud puddle and remained lying there.
Taking him for dead, the Chinese soldiers ignored him, running past and
shooting at other people. One Chinese horseman came riding through the
middle of the encampment, blasting away with a machine gun at anyone
he saw.

When the pandemonium of the fighting reached his tent, Dezhung Rin-
poche saw no chance to escape. His immediate instinct was to greet the
advancing Chinese soldiers in peace. He searched for a ceremonial scarf to
present.

“The Chinese are already here; we’ll never get away,” he told his sister,
Ane Chime.

“No!” she shouted, grabbing his hand. “Better to run and perish, than to
die in prison!”

As no woman was allowed to touch him (for fear of rendering his talis-
mans against weapons ineffective), she had first covered her hand with a
scarf. Grasping his hand firmly, she led him away through the noise and
confusion.”® They managed to find his horse, and he mounted it. By then
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several of their immediate group were also trying to break away from the
encampment.

To escape, they first of all had to make it over a ridge. They started in a
group for the top of that ridge. At first a number of Chinese soldiers pursued
them, firing their guns. They heard the strange hollow buzzing of bullets
whizzing all around them. One of Dezhung Rinpoche’s servants, Tshe brtan
rnam rgyal, who was leading his horse, was suddenly struck in the side by
a bullet and fell, wounded.?'” His companions had no choice but to rush on.

Dezhung Rinpoche—a large lama wearing yellow robes, mounted on a
white horse—made a prime target for the Communist bullets. He recited
mantras and generated a “protective circle” (srung khor).** Miraculously, he
and his group managed to clear the first ridge. A little farther and they found
themselves away from the worst of the fighting. They kept moving on as fast
as they could until they no longer heard gunshots and were sure they were
free from pursuers.

During the chaos, one of Rinpoche’s mules had grabbed one of his robes
and had come trotting up behind their group, dragging the maroon robe
either in its mouth or snagged in its halter, so Dezhung Rinpoche had some-
thing to wrap himself up in during the night. But most of the others had
only the clothes they had been wearing at the moment the Chinese soldiers
made their surprise attack.

That night they spent cold and hungry. Nobody had brought food. They
huddled together to avoid frostbite. A single resistance fighter came by in
the dark and offered them a little piece of butter. Another came by and
offered them a piece of cheese. They accepted these gifts, but how long
could they live on bits of butter and cheese? Dezhung Rinpoche did not
even have a cup or bowl from which to drink.

When it was still dark some of Dezhung Rinpoche’s attendants decided
to risk going back to the old Goshung campsite, to recover some of their
food and clothing. They crept to the silent remains of the encampment and
managed to salvage a few supplies, carrying them back unobserved in the
darkness. They also rescued the box of Dezhung Rinpoche’s most sacred
religious possessions (chos sgam). Any Chinese soldiers who might have been
left to guard the site were evidently asleep.

After this, Dezhung Rinpoche traveled westward for more than three
months, not by the direct route but from one nomad encampment to
another, hoping to elude Chinese pursuers. By the direct route it would
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have taken only a month or so. Though he had lost most of his possessions
to the Chinese, his party was not reduced to starvation, as many other
refugee groups were. Since he was a lama, faithful nomads made offerings
to him along the way.

While fleeing, they sometimes heard reports that a detachment of Chi-
nese soldiers was lurking up ahead, so they suddenly changed their route. At
forks in the path, Dezhung Rinpoche sometimes performed divinations to
decide which way to go. Sometimes a Chinese plane suddenly appeared
overhead, making them feel exposed and in danger.*”

Their small party consisted of fourteen people, all sharing the same cook-
ing fire, seven of whom belonged to Tharlam: Dezhung Rinpoche, Jamyang
Sherab, Trashi Tshering (business manager of the monastery), Ane Chime,
and three other monks. Dezhung Rinpoche’s younger brother Dr. Kun-
zang Nyima had become separated from them. At the moment of the Chi-
nese attack, he had been treating a sick person on the other side of the
encampment. They had no idea whether he had been killed or captured.*

Later they heard from other survivors that during the initial attack
Khenpo Ru kho of Jyekundo Déndrup Ling had been killed.®' It was also
reported that many monks and a number of resistance fighters had been
killed or captured. In particular, two of the Tharlam chant-leaders had been
captured and made to carry corpses on their backs a long while before being
shot on the way back to Gapa. But the Dra’u chieftain and a large number
of his men had managed to escape.

Scattered groups of other refugees from Goshung went hungry or died of
their untended wounds. Of those who fled on foot, many later died of star-
vation or exposure, for they had to leave behind their food and pack animals.
One group of stragglers was attacked as many as seventeen times by Chinese
patrols as it tried to find its way to Lhasa.*®

1959

For over three months, through the late fall and early winter (carly Novem-
ber 1958—February 1959), Dezhung Rinpoche traveled circuitously through
the northern nomadic wastes, heading slowly for central Tibet and ulti-
mately for Sakya. In early February 1959, he arrived in northern Phenyiil,
staying near the monastery of Reting, (Rwa sgreng). A few days before the
lunar New Year (which in 1959 fell on the eighth of February), he sent a
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message to Dagmo Kusho in Lhasa informing her that he and Ane Chime
were safe and were on their way to Sakya. He was cautious about coming
right into the middle of Lhasa, where there were so many Chinese present.

Dagmo Kusho, who had been praying for his safe arrival in Sakya,
quickly replied. Things seemed to have calmed down in Lhasa, so she urged
him to come to the capital, reassuring him that it was safe. “It will take at
least a year or two before the Chinese can overrun the big domain of the
Central Tibetan government!” she wrote. “There is no reason to fear being
recognized as one of the people from Goshung,” she added, saying that if
he came to Lhasa, they could all travel together to Sakya.

After all the dangers and difficulties of the last months, this letter from
his dear niece moved Dezhung Rinpoche deeply. He later said that reading
her hand-written message had so reassured him that he had trusted implic-
itly in everything she had said.®

Visit to Lhasa

Dezhung Rinpoche left his monks with the pack animals in Phenpo near
Nalendra, and with a smaller group, including Ane Chime, proceeded far-
ther southward to Lhasa, trying to avoid meeting Chinese and using div-
ination to determine the safest routes toward the Jokhang temple in the
center of the city. On February 27, 1959 (the twentieth of the first lunar
month), after the Great Prayer Festival of the New Year (smon lam chen mo)
had ended—and exactly four months after the attack at Goshung—he and
Ane Chime arrived at last in the sacred capital.

His niece and other friends and relations already in Lhasa were
immensely relieved to see him. Dagmo Kusho felt like it was a dream and
could not speak: he was much darker, more weather-beaten, and thinner
than he had been at their last meeting two years before.*” The family was
planning to depart for Sakya in a matter of days. Dezhung Rinpoche found
a room a short distance away at a Sakya residence, but during the day he
joined the Sakya family at the Pénshé noble family’s residence. He did go
to make offerings and prayers in the Jokhang, but basically he and the oth-
ers were just waiting to leave for Sakya.

Since 1958 the situation had been deteriorating even in Lhasa—about ten
thousand refugees had come there to escape the fighting and persecution in
Kham and Amdo. Large numbers of Chinese troops had been quartered in
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and around Lhasa since late 1951, but the capital itself remained compara-
tively calm. By early 1959 the fighting had spread to areas much closer to
Lhasa. Group after group of fresh refugees poured in, reporting fresh
killings, tortures, and other outrages. About a week after Dezhung Rin-
poche’s arrival, tensions suddenly began to mount even in Lhasa. On the
tenth of March there took place an unsettling incident of protest against
Chinese propaganda. Two days later (March 12), Tibetan women held a
large anti-Chinese demonstration.

Day by day, the situation grew more serious. Groups of Khampa fight-
ers came to consult Jigdral Dagchen Rinpoche. Meanwhile, Dezhung Rin-
poche deeply regretted having been talked into coming to Lhasa. He was
deeply concerned and remained most of the time in one of the upstairs bed-
rooms doing his practices.

On the morning of March 13, a group of six Khampa soldiers, soon joined
by a number of others, came to see Jigdral Dagchen Rinpoche at the Pon-
shé residence. About two hours later, six Chinese soldiers and an interpreter
came to “invite” Dagchen Rinpoche away. At first they were told that he
was out, but they searched the house and found him in a third-floor bedroom
with Dezhung Rinpoche. “Who is this?” they asked, pointing accusingly at
Dezhung Rinpoche, probably taking him for the leader of the band of Kham-
pas. Meanwhile the Khampa fighters had followed the Chinese upstairs.
They were prepared for battle and waited tensely for any provocation.®

Finally Jigdral Dagchen Rinpoche managed to forestall the six Chinese
soldiers, and being outnumbered by the Khampa fighters, they stalked out
angrily. That day and the next, Dezhung Rinpoche was very concerned for
everyone’s safety. Soon the Chinese Communist authorities began to
denounce the Sakyapas over their loudspeakers. Dagchen Rinpoche took to
wearing monk’s robes as a disguise and stayed away from the Ponshd house
during the day.

They decided to leave Lhasa as soon as possible for Nalendra monastery,
a day’s journey away in the Phenpo valley just north of the city, and sent an
urgent request for twenty horses and mules to the Nalendra head lamas.
The next day the reply came: the animals would be sent, but they were graz-
ing two days’ journey away, so it would take some time to fetch them. There
was nothing to do but minor packing, while waiting and praying that this
one chance for escape would materialize.

At last a second message arrived: The mounts would be ready to depart
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Lhasa for Nalendra on the morning of March 19. The animals would be
waiting at the northern outskirts of Lhasa at the nearby great monastery

of Sera.®*



Flight from Lhasa to Bhutan and India

N THE VERY EARLY MORNING of March 19, 1959, Dezhung Rinpoche
and the Sakya family quietly set out from Lhasa, divided into small
groups. Dezhung Rinpoche rode ahead on their one horse with a
small group of monks because he was unable to walk the distance. The
Sakya family disguised themselves in ordinary clothes and carried white
scarves and containers of melted butter, pretending to make a normal early-
morning visit to Sera monastery for making religious offerings. Dezhung
Rinpoche had no choice but to leave behind the box of important religious
articles (chos sgam) that his attendants had painstakingly salvaged from the
site of the Goshung massacre, though his brother Dr. Kunzang Nyima,
with whom they had been reunited in Lhasa, managed to bring some of its
contents when he fled the city that evening.®
When they all reached Sera, they found fourteen horses waiting, but no
saddles. The monks of Sera rushed about and finally came up with fourteen
saddles, including some yak saddles. Many of the party were anxious and it
did not soothe their nerves to see Trinlay Rinpoche spending precious time
happily chatting away with his old monk comrades in the monastery.
Leaving Sera, they again avoided traveling in one big group so as not to
arouse suspicion. Ane Chime and Dagmo Kusho went in the first small
group, and Dezhung Rinpoche with several monks followed in the second.
Slowly they made their way northward along the main path into the hills.
After a long climb, they reached the top of the Go pass (Sgo la) in the late
afternoon and crossed into the broad Phenpo Valley. It was not until much
later in the night that they all safely arrived at the monastery of Nalendra—
all, that is, except Kunzang Nyima, who arrived the following morning and
reported hearing sounds of fighting in Lhasa as he had ascended the pass.
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The general uprising of the Tibetans and the harsh military reaction of the
Chinese Communists were underway.*

At Nalendra, a major Sakyapa monastery founded in 1436 by Rongtén
(1367-1449), they met and were welcomed by one of the monastery’s lead-
ing lamas, the seventy-five-year-old Zimwok Rinpoche Ngag dbang kun
dga’ bstan ’dzin (1884-1963).* The main Sakya party was put up in the
Zimwok lama-palace. The previous Zimwok Rinpoche, Tendzin Nyen-
drak, had become the teacher of the Twelfth Dalai Lama, Phrin las rgya

71. Two reincarnate lamas of Nalendra:
Zimwok Trulku (left)

and Tsetriil Rinpoche (right).
Nalendra, 1950s.

mtsho (1856-1875), and thus had the almost unique distinction among
Sakyapa lamas of being called by the title “[Zimwok] Dorjechang” by many
monks of the great Central Tibetan Gelukpa convents. His successor, the
present Zimwok Trulku, was also well known in Gelukpa and Lhasa circles
for having become the teacher of the influential Pha bong kha pa.®

For the first few days, Dezhung Rinpoche and Jigdral Dagchen Rin-
poche conferred with some of the Nalendra lamas. Dezhung Rinpoche
stayed at the Chobgye Labrang and was the only one to meet the other
main lama of the monastery, Chobgye Trichen Rinpoche Ngawang
Khyenrab Lekshay Gyatso, who was in retreat at the time.*' Dezhung Rin-
poche at this time gave special teachings to Chobgye Tri Rinpoche on the
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nature of mind, which the latter highly appreciated and remembered even
twenty years later.*

It was clear that the Tibetans uprising in Lhasa was going poorly and the
danger of unrest spreading north to Phenpo increased every day. The Nal-
endra high lamas made plans to leave soon for the northern nomadic

regions, where they had many patrons among the nomads.*® They could

72. Chobgye Trichen Rinpoche of
Nalendra as a young lama. Lhasa,

VL me A5 1930s.

foresee that things would soon turn bad for them at Nalendra if they stayed.
The Dra’u Pén and his party of thirty fighting men had visited Nalendra
after making their escape from Goshung and had even left some arms and
munitions in an adjoining building. Already Chinese propaganda loud-
speakers in Lhasa had started to speak of Nalendra as a “nest of thieves,” and
soon it would be known that the monastery had been host to the escaping
“rebel” Sakya Jigdral Dagchen Rinpoche and his party.

On the morning of the third day after their arrival, a Chinese airplane
came across the Go pass from the south and then, after about fifteen min-
utes, returned. It circled the monastery a few times, strafing the temples
with its machine-guns, though nobody was hurt.®
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One night at midnight, the two Nalendra head lamas quietly left with
just a small retinue, without informing the many monks in the large
monastery of their departure. Zimwok Rinpoche was old and infirm, but
Chobgye Tri Rinpoche took him, his own mother, and the other trulku of
the monastery, Rese gdong Trulku Dpal Idan ngag dbang snyan grags ’od
zer (1902-1964?2),% westward by slow stages via the nomad lands in the
north to safety in Lo Mustang, a Tibetan cultural area within the political
boundaries of northwest Nepal. From there Zimwok Rinpoche was taken
to Dharamsala, where he lived about four more years, passing away in 1963.

The Nalendra monastic officials who remained behind invited their dis-
tinguished Sakya guests to help themselves to anything they might need. A
few days later another Chinese plane flew over and strafed the monastery,
killing a few horses pastured nearby. It became clear to Dezhung Rinpoche
that he had to leave soon. Some in the Sakya party were still considering stay-
ing there, or somewhere in Tibet, and trying to negotiate with the Chinese
authorities. But Dezhung Rinpoche rejected that, saying that whether or not
the others stayed, he was going to leave Central Tibet. He knew the kind of
brutal treatment the Chinese Communists had meted out to Khampa lamas
on many occasions, including hideous torture and sudden, arbitrary execu-
tions.* His attendant-monks agreed. They wanted to accompany him to
India, saying they had already traveled far from Kham and still wished to
save his life. A number of Sakya servants wanted to head back for Sakya, how-
ever; for most of them, Sakya in western Tsang was the ultimate objective.

Flight South

On the seventeenth of the Tibetan calendar, Dezhung Rinpoche made up
his mind to depart and informed his niece, Dagmo Kusho. Although she
and Jigdral Dagchen Rinpoche were still uncertain about whether to leave,
they decided after some hesitation to accompany him—at least for the first
few legs of their journey. They left together on their sixth day in Nalendra
(March 25, 1959), the Sakya party having been able to buy locally just four-
teen horses and mules, most of them of inferior quality—either too young
or too old, or mares. Dezhung Rinpoche himself was in a better position
because he still had the few horses and mules that he had left to pasture in
Phenpo when he had come down to Lhasa.

The entire group at first consisted of some thirty people. There was still
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no agreement about which way to head. Soon after reaching the main road,
two ravens circled their party, which caught everyone’s undivided atten-
tion. When the birds flew east Dezhung Rinpoche interpreted this as an
omen indicating the right path. It was by no means the obvious way to go
because to the east and south lay the main Chinese-held road linking Lhasa
and Kham. Some in their group protested, but in the end they all traveled
cast together.®’

That night they stayed at the farm of a Lhasa noble, and by the next
morning their party had swollen to fifty. They pushed on the next day and
stayed the night on another farming estate. The following morning they
were overtaken by several monks fleecing Nalendra, who reported that Chi-
nese soldiers had come to the monastery on the night of the very day
Dezhung Rinpoche had departed. Chinese pursuers could be just behind,
they feared.

They hoped to travel more directly via Samye (via the Rgod dkar Pass),
but the road to Ganden was in Chinese hands, and so had to continue far-
ther east. Once, in an open area by the banks of the Kyichu River in the

%% a2 Chinese airplane buzzed them and fired

region of Mal gro Gung dKkar,
its guns, though later they learned it was attacking a group of guerillas far-
ther up the trail. Jigdral Dagchen Rinpoche told everyone to dismount.
They tried to take shelter at a single isolated cottage.

Dezhung Rinpoche remained mounted on his horse, saying he was not
afraid and invoking the lamas and deities. Finally the others persuaded him
to join them, helping him dismount and take shelter. The plane passed over
again, flying very low, and flew on.*”

After a late lunch at a noble’s estate near Mal gro, they pushed on. They
had learned that there had been fighting at the Mal gro Gung dkar
monastery nearby, so they hurried onward, fording the Kyichu at a shallow
spot where the river branched into several streams. For about two miles
they followed the main Lhasa-Chamdo highway before turning eastward
through the district of Jyangmo.

One day, as they were heading for the pass between Jyangmo and Samye,
they came across a group of Khampa fighters, who happened to include
many men from Dezhung Rinpoche’s own district of Gakhok and even a
few men from Tharlam (Thaklung) itself. They had been defeated in the
fighting at Mal gro and were retreating southward toward their main
guerilla camp in Lhokha. After an emotional reunion and sharing their
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recent experiences, the fighters gave them five horses, a provident gift, as
they were about to cross a high pass leading to Samye.*

Among the guerilla fighters was a certain “Jam bstan, an acquaintance of
theirs from Gapa. He spoke with Dezhung Rinpoche, telling him, “If our

cause against the Chinese Communists is lost, then I am going to America.”

73. Crossing the Tsangpo (Brahmaputra) river in a coracle in Central Tibet, 1935.

Dezhung Rinpoche replied, “When you go to America, be sure to tell me.
I'll come along, too!” "Jam bstan just stared at him incredulously, thinking
this must have been a joke.*

That night they stayed part way up the mountain and began the ascent
before sunup, barely able to find the trail in the wind-driven snow. At the
pass itself, Dezhung Rinpoche walked, supported by a monk on each side.
Everyone had to go on foot, and they had litde to eat or drink the whole day.

The next day, late in the evening, they reached Samye monastery, where
they were warmly received. The abbot (Khenpo Rin chen bzang po?) had
studied with Dezhung Rinpoche at Sakya and had been a student of the late
Sakya throne-holder, Ngawang Thutop Wanchuk.*

After three days of rest at Samye, they decided to head west to the impor-
tant Nyingma monastery of Dorjedrak, where they could cross the wide
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Tsangpo River (Brahmaputra). From Samye on, their party was led by a
Khampa guerilla leader named Blo bzang and a comrade of his. The first
night they stayed at Sgrags (“Drak”), where they heard that the Chinese
army had already reached Gongkar, farther west and on the other side of the
river in Lhokha. Some wanted to turn back, but Jigdral Dagchen Rinpoche
thought it better to continue, and the prognostications of Dezhung Rin-
poche supported that, too. They went on and had a good lunch at Dorje-
drak with the chief lama, who was still in residence.

That afternoon they crossed the great river in small boats and continued
on to Gdung phud chos ’khor (or “Mdo phud chos ’khor”) in Lhokha, where
they spent the night in the local monastery.*® While traveling through
Lhokha, Dezhung Rinpoche met Ontriil Rinpoche, the trulku of the
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monastery Yarlung Trashi Chéde,** who invited him to give teachings at
his monastery in the future, whenever the times might change for the better.

After a worried night spent in expectation of a possible Chinese attack,
the group left Gdung phud chos ’khor and continued southward, crossing
a pass to the area of Yamdrok Lake. They passed through the nomadic land
and the marketplace of Karmoling. Dezhung Rinpoche and his little group
brought up the rear because they traveled more slowly than the others. The
main Sakya party pushed on quickly over a high pass to Dowa Dzong,
where they planned to wait. They sent a man back with a message urging
Dezhung Rinpoche to continue as quickly as possible.

Dezhung Rinpoche’s group of about seven badly needed a rest, but they
were urged on by the message from Dagmo Kusho. Somehow they managed
to reach Dowa Dzong the next day. Dezhung Rinpoche was tired but was
able to continue on horseback. For the last six months he had mostly been
on the road, sometimes in very difficult circumstances.

News came that the route to Sakya via Ralung was blocked, as Chinese
soldiers had already reached Ralung (just a day and a half journey to the
west), so they only had two choices: back into the hands of the Chinese
Communists or south to Bhutan. They realized the urgency of leaving when
the governor of the district or 7dzong (a distant relative of the Sakya family)
suddenly disappeared, leaving his office unattended. Dezhung Rinpoche
was in favor of heading south toward Bhutan. The main obstacle in their
path was the high Druk pass, a route that was normally open only in sum-
mer and autumn.

The first stage of the crossing took two long and difficult days. The pack
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animals and mounts, which had not been able to rest, sometimes collapsed
and had to be pushed and pulled. Finally their party arrived in Lhodrak, seat

L O L
74. Mila’s nine-story tower in Lhodrak 1950.

of Marpa the Translator and site of the famous tower (s7as mkbar dgu thog)
constructed in the eleventh century by Marpa’s student Milarepa. About an
hour after their arrival, they were overtaken by some survivors from among
the soldiers who had fought the Chinese at Dowa Dzong.

The soldiers’ arrival and the news they brought frightened everyone but
Dezhung Rinpoche. The others believed the Chinese could be close behind
and wanted to leave at once. But Dezhung Rinpoche had never visited this
sacred area and desired by all means to visit the home temple of Marpa and
the nearby holy spots associated with Milarepa.

“I don’t care if the Chinese come and kill me,” he told them. “This would
be a fine place to die. I have always wanted to visit here and pay my respects
to the great teacher Marpa.”

His niece gave up trying to change his mind, but she extracted from him
a promise to follow them as soon as possible after completing his religious
activities.*” Later they learned that he had indeed been close to being cap-
tured. If the Khampa Chu bzhi sgang drug resistance fighters had not
delayed the progress of the Communist troops, he might well have been
caught. Dagmo Kusho and Jigdral Dagchen Rinpoche were worried, but his
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sister Ane Chime was confident he could get away in case of trouble: he did,
after all, have a good horse and able servants.™

Two days later Dezhung Rinpoche and his monks attempted the long
crossing over the 18,000-foot-high Me la Dkar chung, the highest and most
difficult pass on their route south.*” The journey took two or three days,
and in the end he just managed to make it across. In some places during the
descent, the monks had to take turns supporting him.

All in all it was an extremely exhausting and harrowing twenty-seven-
day journey from Nalendra to Bhutan. Dezhung Rinpoche’s group was the
last to make it across unmolested. The next major party to attempt the
pass—a big caravan carrying tea for the Karmapa—was captured by Chinese
troops.**

Thus by mid-April 1959, Dezhung Rinpoche reached Druk Tshampa,
the Bhutanese border, site of a small guard post and customs station. He
rejoined the Sakya party, though he was exhausted and conditions at the
border were poor. Some seventeen hundred other refugees were gathered
there, but the Bhutanese border guards would not let them cross. Food was
in very short supply, and they were all reduced to a diet of mainly nettle
soup. A few people became so discouraged that they gave up, packed their
few things, and headed back north across the same horrendous pass over
which they had recently come. Meanwhile the refugees learned by a radio
broadcast from Delhi that the Dalai Lama had reached India safely. A great
wave of relief swept through the camp.

Some Bhutanese soldiers asked the Sakya dagchen to give a long-life bless-
ing and in return offered a little rice. Some soldiers from the Tibetan resist-
ance army also offered the party a little food.

Many of the Tibetans worried that they would be caught by the pursu-
ing Chinese soldiers at the border. Many also feared the Bhutanese would
turn them back. Some Khampa soldiers wanted to overrun the Bhutanese
border guards and force their way into the little country, and actually began
plotting an attack. Eventually cooler heads prevailed, and they were talked
out of this foolhardiness.

Finally, after about fifteen days, Jigme Dorje, prime minister of Bhutan
and brother-in-law of the king, was sent to Druk Tshampa to deal with the
crisis.®™ After arriving he gave a public talk in which he tried to discourage
people who did not really need to emigrate south to return to their homes

in Tibet, explaining the hardships of life in India. “Lamas and nobles have
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a good reason to leave, but poor people and ordinary monks should go
back,” he told them. He read an official announcement stating that the
refugees, most notably the Sakya Phiintsok palace lamas, would be allowed
to pass through Bhutan to India. Groups of two hundred would be let
through every other day. The first group was to be women and children
and monks without food. His aides then distributed food to the hungry, and
later he announced that all weapons would be confiscated.®

Meanwhile, after two weeks at the border, Dezhung Rinpoche was weak
from not getting enough to eat. While waiting to cross over into Bhutan,
he fell sick, starting with a high fever. With some difficulty he rode by horse
as far south as Zhabs rjes thang in Bhutan, site of a famous footprint of the
ninth-century Indian tantrika Padmasambhava. There he became even more
ill and could no longer eat. His servants became gravely concerned and
rushed ahead to visit the camp of Dagmo Kusho, a day’s journey farther
south. They returned with some medicine, and after he took this he was able
to ride as far as Bumthang by horse.

In Bumthang the severe illness continued. His niece Dagmo Kusho made
a personal appeal to the powerful Jigme Dorje, who gave some medicine that
helped lower his fever.®!

Soon after reaching Bhutan, Dezhung Rinpoche received offers of help
from two monastic patrons. One was a Bhutanese graduate from the
Dzongsar seminary who was then in retreat, a monk from the Sakyapa
monastery of Phang ya, located to the east of Punakha in Bhutan.** He
sent his nephew to accompany and look after Dezhung Rinpoche. The sec-
ond was another monk from the same monastery (one of just one or two
small Sakyapa establishments then still existing in Bhutan), who went so far
as to petition the powerful Ha drung pa (Jigme Dorje) for permission to
allow Dezhung Rinpoche to stay and teach in their monastery.** Permission
was flatly refused.®

Dagmo Kusho and her three young children had been allowed into
Bhutan as part of the very first group of nursing mothers with children.
Dezhung Rinpoche was not far behind. They met at Bumthang and waited
there for the others, including Jigdral Dagchen Rinpoche, to catch up.
About a week later they all set out together as part of a group of about sixty
heading south, on foot or riding, on the two-week trip to the town of Jaya-
gang just across the Indian border.

When they left Bumthang, Dezhung Rinpoche had somewhat recovered
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from his fever but was still very weak, sometimes getting dizzy and almost
falling off his horse. Accompanying him were his sister Ane Chime and his
personal attendant, "Jam dbyangs chos dar. Little by little he began to take
nourishment, such as the milk and butter offered by faithful herdsmen or
the parched barley flour piously offered by farmers. Day by day he regained
strength. As they made their way south through Bhutan, they were helped
very much by the two Bhutanese Sakyapa monks. Also, Bhutanese donors
along the way offered them rice (which they sold), pounded fried rice, fruits,
eggs, and much else.

Except for sickness, most of the traveling after reaching Bhutan was rel-
atively easy. The final descent to the plains of India, however, was difficul,
and in places Dezhung Rinpoche had to be carried on the backs of porters
while climbing down steep gorges.*

All in all Dezhung Rinpoche spent a little less than a month passing
through Bhutan. Once he had somewhat recovered, he was invited to give
a “consciousness transference” (pho ba) transmission to a congregation of
faithful Bhutanese. With the last “phaz/”he gave, several of the devoted dis-
ciples fell over in a swoon, and they said among themselves, “This Khampa
lama certainly has great powers!”®



The First Year of Exile in India

EAR THE TOWN of Jayagang was the border crossing where,

with a minimum of formalities, Dezhung Rinpoche and the

Sakya party were admitted to Indian territory. The group
stayed about a week in Jayagang, in an abandoned two-story government
building. Biting insects afflicted them, and the heat inside the house—the
windows of which could not be opened—was unbearable.

At last they were told that a special train would take them to the town of
Siliguri in northern West Bengal. It turned out to be a crowded ordinary
train. When they boarded the train and Dezhung Rinpoche took his seat
next to an Indian woman and continued to say his prayers aloud, she began
to make a fuss. This attracted the attention of the conductor, who after a
quick investigation apologized for her behavior and explained that she had
never seen such a person before!™

After a long journey, they at last arrived in Siliguri, where they were met
by members of the Densapa family from Sikkim. Following a reception and
good meal at an air-conditioned guesthouse, they were taken by jeep to
Kalimpong, which they reached on the nineteenth day of the fourth lunar
month (ca. May 26, 1959).

Their good spirits at their arrival in Kalimpong ended two weeks later
when they received the message that their teacher, the great master Dzongsar
Khyentse Chokyi Lotrd (1893-1959), had passed away at the palace temple
in nearby Gangtok on the fifth day of the fifth lunar month (ca. June 1r).**
Dezhung Rinpoche and Jigdral Dagchen Rinpoche soon left by jeep for
Sikkim to participate in the memorial rites.*” They had previously heard a
report that Khyentse Rinpoche was ill, but they expected him to recover
because he had been similarly ill many times before. Dezhung Rinpoche
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also had wanted to go more directly to his master’s presence, but circum-
stances had not allowed it.

At Dzongsar, Khyentse Chokyi Lotrd had once told Dezhung Rinpoche,
“Trulku, you and I are very close. When I die, you definitely must come.”
Dezhung Rinpoche promised that he would. Later, when he actually heard
of his master’s death, Dezhung Rinpoche immediately made offerings and
closed himself in his little room, forbidding others to enter. There, in a
dream or vision, he saw an amazing scene of Amitabha’s pure realm of
Sukhavati. A little while later, when he was in Gangtok, the Thartse abbot
told him Khyentse Chékyi Lotrd’s last words and testament. Before passing
away, the great master had said, “Since Khyentse, Loter Wangpo, Gatoén
Ngawang Lekpa, Sachen, and others are in Sukhavati, I too will go there.”
This agreed with Dezhung Rinpoche’s dream.*®

Five years earlier, during his last visit to Dzongsar, Dezhung Rinpoche
had received several of the Thirteen Golden Dharmas (Gser chos beu gsum)
of Sakya from Khyentse Chokyi Lotrd, together with many other teach-
ings. Although he had made offerings at the time, he felt that what he had
given was in no way commensurate with the precious teachings received,
and had promised Khyentse Rinpoche to offer him more silver later.
Khyentse had replied that, rather than silver, he needed gold to gild new
images at Dzonggar.

During his subsequent travels and teachings, Dezhung Rinpoche had
managed to gather some thirty ounces of gold, which he had carried on his
person throughout the difficult months of travel from Kham to India. These
he now brought to Gangtok and presented to the treasurer of the Khyentse
Labrang for use in constructing the reliquary stiipa of the master. He did not
change his mind, even though this was a small fortune at the time and he
and his party were otherwise nearly destitute.

“This gold would not support us for more than a few months,” he
remarked to his sister. “Anyway, we probably won’t go hungry. Unless we
actually die, there will always be some way we can try to make a living. Bet-
ter to offer it to the Lama!”®! As it turned out, he was right. Though they
faced many serious difficulties in the coming months, they never actually
went hungry.*

Dezhung Rinpoche stayed in Gangtok for two weeks, during which he and
Jigdral Dagchen Rinpoche also visited the Densapa family home, into which
family his maternal aunt had married. Also in Gangtok and participating in
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the rites from the beginning were H.H. Sakya Trizin, Thartse abbot Sénam
Gyatso, Sakya Jetsun Chime, and others.*® When he met H.H. Sakya Trizin
(then aged fourteen), Dezhung Rinpoche told him the story of his almost
miraculous escape at Goshung and of the trying journey from Lhasa to
Bhutan.®*

ik
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'."“'f: “  75. Dzongsar Khyentse Chékyi Lodré.

In June 1959, after staying just three or four weeks in Kalimpong,
Dezhung Rinpoche and the Sakya family moved west to the nearby hill
town of Darjeeling, where they felt more secure. While there, Khenpo Khri
tsho Rin chen (ca. 1925?—ca. 1985), the Dzongsar seminary scholar and stu-
dent of Khyentse Chokyi Lotrd, received many text-transmissions from
Dezhung Rinpoche.* In Kalimpong Dezhung Rinpoche also met Dud-
jom Rinpoche Jigdral Yeshe Dorje (1904-1987) for the first time.*

Winter 1959: Pilgrimage to India

When the weather turned cooler on the Indian plains, Dezhung Rinpoche,
Dagmo Kusho, and a number of the Sakya party decided to make a two- or
three-month pilgrimage to the great Buddhist holy places of India. This
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winter (1959/60) the Indian government offered train transportation for
Tibetans who wanted to visit the main pilgrimage spots. Their group con-
sisted of ten people: Dezhung Rinpoche, his sister Ane Chime, his niece
Dagmo Kusho, her three boys, Jigdral Dagchen Rinpoche’s brother Trin-
lay Rinpoche, Dagchen Rinpoche’s youngest sister, Kuyang la (as inter-
preter), and two servants. Jigdral Dagchen Rinpoche could not go because
of other obligations.

They went by train to Gaya in Bihar and then by local transport to Bodh-
gaya, where the Buddha Sékyamuni had attained enlightenment. While
there, Dezhung Rinpoche visited the Vajrasana (the “vajra-seat,” place of
enlightenment), and, seated under the Bodhi tree just as the Lord Buddha
had been centuries before, he entered into the full meditation of Hevajra.
As he sat in rapt concentration, someone came up and spoke to him, dis-
turbing his practice. This reminded him of how Mara the Evil One had
attempted to distract the Lord Buddha on the same spot.*”

Outside Varanasi (Benares) they visited the Sarnath deer garden, the
site of the Lord Buddha’s first sermons. There they briefly met H.H. the
Dalai Lama and his two tutors, Yongdzin Ling Rinpoche and Khri byang
Rinpoche. This was Dezhung Rinpoche’s first meeting with the Dalai
Lama. Also in Sarnath he met his old Sanskrit teacher Khunu Lama
Tendzin Gyaltsen (1894-1977), then about sixty-seven years old, whom he
had not seen in thirty years. Khunu Lama did not recognize him, until
Dezhung Rinpoche explained who he was and recalled their meeting in
Kham. Yongdzin Ling Rinpoche had been conversing with Khunu Lama
when Dezhung Rinpoche came in. Soon afterward Ling Rinpoche got up
and left, not wanting to disturb their conversation. They enjoyed a long,
relaxed talk.®

At Kushinagara the party visited the place of the Buddha’s passing away
into final nirvana, and then, just inside the Nepal border at Lumbini, they
saw the few remains marking the Buddha’s birthplace. They visited eight
main sites in all, including the holy vajra-seat at Bodhgaya, the Vulture’s
Peak and Nalanda, Varanasi and Sarnath, Kushinagara, and Lumbini. It
was difficult traveling with children, servants, and luggage, but somehow
they managed it.
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Spring 1960

After his return to Darjeeling, Dezhung Rinpoche began to tutor his great-
nephew Minzu Rinpoche, teaching him to read and recite. He had him
memorize the Marijusrinamasamgiti, and the young pupil was very sharp.
The two of them and several servants took up residence in a former palace two
miles out of town. These surroundings were much more contemplative.*®

While in Darjeeling, Dezhung Rinpoche was asked by the young monk
Jamyang Gyaltsen to give instructions on the nondual clarity and emptiness
of mind according to the Path with Its Fruir. Rinpoche instructed him for
several months, thus encouraging the monk to remain ordained and con-
tinue his practice under these very difficult circumstances. Twenty years
later the monk wrote to thank him for this timely inspiration.*”

During the fall of 1959, the Sakyas had met Alexander W. (“Sandy”)
Macdonald and his wife, Ariane Spanien Macdonald, in Kalimpong. This
couple, both Tibetologists based in Paris, became friends of the Sakya fam-
ily, visiting them a number of times in Darjeeling and broaching the possi-
bility of inviting Jigdral Dagchen Rinpoche and his immediate family (wife
and children) to Paris for a research project. But the Sakya family had not
been interested at first. A few months later, in March 1960, this couple,
who could both speak Tibetan, brought with them the American Professor
Turrell V. Wylie (1927-1984) from the University of Washington in Seat-
tle to meet the family. Wylie was searching for learned Tibetans to act as
informants and collaborators in a Rockefeller Foundation—funded research
project. Through these interpreters, Wylie asked whether they would be
interested in coming to the United States of America to collaborate for three
years with American researchers at a university. He said he would be trav-
eling around a bit in India and would come back later for their reply.*”

A few weeks after his first visit, Wylie visited them again with Alexander
Macdonald, asking for an answer to their respective offers. The Sakyas ten-
tatively agreed to go to Seattle, if the whole family—including Jigdral
Dagchen Rinpoche’s brother, Trinlay Rinpoche, and Dezhung Rinpoche—
could come. Wylie said he would have to check whether a party of eight—
the seven Sakyas and Geshe Nornang—would be acceptable. The
paperwork was supposed to take about three months.*

One day in mid-summer 1960, Wylie and Macdonald came with the
reply from America. The whole Sakya family—then seven members in all—
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would be allowed to come, provided they passed a medical examination.
Hearing this, the Sakyas decided to go.?”” The previous year had been diffi-
cult and uncertain for them as refugees, since they had always been depend-
ent on the generosity of others. The Sakyas lacked the means to support
their large extended family and entourage of servants.

Sandy Macdonald helped the family as much as he could. By then he had
been “expelled” from Kalimpong and was more or less living between the
Sakya house and a small hotel in Darjeeling. He often wrote letters to get
the youngest Sakya daughter out of scrapes in her Darjeeling school. He also
had to cope with getting Dezhung Rinpoche and the Sakya family examined
medically at the Planter’s Hospital by the wife of George N. Patterson.®*
Macdonald had little to do with Dezhung Rinpoche, who slightly intimi-
dated him and was difficult to speak with because of his strong Khampa
dialect.*”

In the meantime, Dezhung Rinpoche had found life in northern India
difficult. He suffered from chronic gastrointestinal troubles and continued
to lose weight. To be sure, there were much worse places to be a Tibetan
refugee in those days. The announced policy of the Dalai Lama’s newly
formed government was that monks such as Dezhung Rinpoche and Trin-
lay Rinpoche should go to the settlement of Buxadar in Assam, a notoriously
unhealthy place where many monks and lamas died during the first years of
exile.

At one point Dezhung Rinpoche was invited to teach at Delhi Univer-
sity for the salary of 300 rupees per month and with an extra allowance of
so rupees for litctle Minzu.?® He evidently did not consider this offer seri-
ously. Then, a few months before the planned trip to Seattle, Dezhung Rin-
poche consulted with the master Chatral Sangyay Dorje (b. ca. 1913), one
of the most influential and successful Buddhist teachers around Darjeeling
and Kalimpong, who strongly believed that it would be best for Dezhung
Rinpoche to go to Bhutan to teach religion and the language arts (grammar,
poetics, etc.) at a monastic school. There was just one restriction: he could
bring no more than two or three attendants with him. But Chatral Rin-
poche assured him that he would not earn any less than those lamas who
were going to foreign (mostly Western) countries.

To teach in Bhutan also accorded with Dezhung Rinpoche’s own div-
inations, so he decided to go there, planning to take with him his brother
Kunzang Nyima, his sister Ane Chime, and his young grand-nephew Minzu
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Rinpoche, if that would be agreeable.””” His sister Ane Chime was also in

favor of Bhutan.®®

He met his niece, Dagmo Kusho, and began to tell her
about his plans. But when she heard that he wanted to separate from them,
she broke down and openly wept. She could not bear the thought that the
family would be split up.

The sight of his dear niece in tears softened his resolve. Since she and the
other family members insisted so strongly, in the end he allowed himself to
be convinced to go with the larger family to Seattle.” After these plans were
settled, he paid a special visit to H.H. Sakya Trizin, also in Darjeeling,
telling him about the proposed journey.

Thus it was that by early October 1960, Dezhung Rinpoche left Dar-
jeeling for Calcutta, the first stage of a long journey to the unknown land
of America. From the Tibetan point of view, he was traveling with the Sakya
Phiintsok palace family as tutor to the oldest Sakya son, Minzu. On Octo-
ber 10, 1960, after some hectic days in Calcutta, they were issued their Amer-
ican visas. Soon thereafter the entire group departed by a Pan Am turboprop
airplane flight from Dum Dum Airport, Calcutta, flying in stages eastward,
via Hong Kong and Honolulu, to North America.






Life and Travels in Exile
1960—1987






Arrival and First Months in America

EZHUNG RINPOCHE arrived in United States territory on

Columbus Day, October 12, 1960, a holiday commemorating

the discovery of America by the Italian navigator in 1492. He
cleared American immigration in Honolulu with the Sakya family and
Geshe Nornang. The following day he and the party of nine other Tibetans
landed at the international airport south of Seattle. Waiting to greet them
were a delegation from the University of Washington and several people
from the local news media.

A television crew had been dispatched from one of the local stations to
film the arrival of the Tibetans, but it was not on hand when the airplane
arrived and the Tibetans disembarked. When the team finally arrived tot-
ing camera and lights, they asked the bemused Tibetans to board another
plane parked nearby and reenact their arrival for the benefit of Seattle tele-
vision viewers, including stepping down the stairs from the second aircraft.*®

While waiting to leave the airport, Dezhung Rinpoche and the learned
monk Geshe Nornang (Nor rgyas nang pa Ngag dbang blo gros, b. 1927)
of the central-Tibetan Norgyay noble family,*' were addressed by one of the
older Americans in the welcoming party, a man of about sixty. At first it did
not register that he was trying to speak Tibetan to them, and they did not
know how to react. But after a short while they realized he was addressing
them in a broad Amdo nomad dialect, asking one of them: “Art thou hail
and hardy? (khyod bde mo tsha mo e yin?)”** The speaker was Robert Ekvall
(1898-1983), an American who had grown up in the western China border-
lands as the son of missionaries.

Dezhung Rinpoche and the other Tibetans were not sure what arrange-
ments awaited them in Seattle. Rinpoche’s companions were led to separate
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automobiles and driven away, leaving him as the last. Finally he, too, was
guided to a car and driven north toward Seattle, a scenic harbor city with
nearly a million people in its metropolis, by far the largest city of Wash-
ington state.

76. Robert Ekvall (left), Dezhung Rinpoche (center), and Turrell Wylie (right). Seattle, October
16, 1960.

Situated between large bodies of water in the western part of the state,
Seattle then boomed with trade to Alaska and the Far East, and its recent
growth had been spurred by jet manufacturing at Boeing, the city’s main
employer. Poised for contact with Asia, Seattle had seen brutal anti-Chinese
riots in 1886, and as late as 1942, summary wartime detention of its six thou-
sand American citizens of Japanese descent.*® Its Asian residents mainly lived
in a small Chinatown ghetto, where the Japanese community had adapted
by founding a Seattle Buddhist church: a temple with Sunday school.

Rinpoche sped by car not to Chinatown but to a thoroughly white neigh-
borhood north of the University of Washington in the district of Wedge-
wood. At 6551 24th Avenue N.E., he was let out before a large, nine-
bedroom structure. This house had been rented by the University for the
Sakyas, and there he rejoined the others.
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He and the seven other Tibetans in the Sakya party settled in. Their
house had previously served as a student boarding house; each bedroom
door still bore a number. For the next few weeks, the Tibetans became local
celebrities who were interviewed by journalists, photographed, and taken to

77. Left to right: Terry Wylie, Thrinlay
Rinpoche, Dagchen Rinpoche, Dezhung
Rinpoche, and Minzu Rinpoche.
Seattle, ca. 1961.

meet University staff and officials. On the day of their arrival an article
appeared in the Seattle Times written by Byron Johnsrud featuring Dezhung
Rinpoche’s photograph (captioned: “Lama Labrang”).*® The headline read:
“Tibetans Trust in Lama’s Beads for Trip to Seattle.” The article reported:**

The University of Washington’s Tibetan party arrived here today on
the prayerful power of a Tibetan lama’s beads.... The lama, Kunga
Nima Dezhung Labrang, 55, immediately took a calm, dignified seat
on an American davenport and began telling his beads in thanks for
a safe journey.

Prof. Turrell V. Wylie of the university’s Far Eastern Department,
who brought the Tibetans here from Calcuctta, said the departure
was hectic. “The lama consulted the horoscopes and auguries and
said we would have troubles at the start, but all would go well later,”
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Wylie said. “Well, two days before departure one of the children
came down sick. It was cure him, delay the trip or leave without
him. He recovered in time. The next day we had all sorts of trouble
with our papers.
“A Pan American Airways official had his doubts we could leave
the next day. ‘How do you know you’ll be ready?”” he asked.
““Because the lama says so,” [ answered, and so it was.”

On October 16, 1960, there may also have appeared a newspaper article
with a photograph showing a smiling Dezhung Rinpoche at the Univer-
sity, beads in hand, between the two intently beaming Americans, Ekvall
and Wylie. (Only the photograph of this encounter has been traced.)

On October 14, the Tibetans also met for the first time Seattle Times
journalist Julie Emery, who became a dear friend of the Sakya family, espe-
cially of Dagmola, as Dagmo Kusho was now called.®® In the first three
months in Seattle, at least ten or eleven articles appeared in the Seattle Times,
mostly written by her, including a series of four of her articles that ran from
December 18 to 21, describing the participants in the Tibetan research proj-
ect. The article on Dezhung Rinpoche (December 21, 1960, p. 3) bore the
headline “Lama Continues Strict Life Here,” and shows how he, in his hum-
ble way, had effortlessly established himself at once as a major figure:

Kunga Labrang’s deeply religious life as a celibate Tibetan lama con-
tinues here despite the worldly pressure of researchers ever eager to
tap his wisdom in the field of Buddhist theology. Labrang, ss, of
the Sakyapa religious group, is the most learned of the Tibetan male
refugees who are baring their minds for University of Washington
research squads.

Seattleites seldom will see the lama without his 108-bead rosary or,
for that matter, without the rosary in use. The clicking of the beads
is audible at most gatherings he attends. While others converse, he
frequently is saying prayers in a very low voice to benefit all sentient
creatures. One observer, who described Labrang as “an encyclope-
dia of Sakyapa knowledge,” estimated that he spends at least half
his waking hours praying, reading religious texts or giving religious
training to his grandnephew Zayang [i.c., Minzu] Sakyapa, 6.

Labrang is a remarkable scholar, in the opinion of Robert Ekvall,
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a university research instructor, who has been working with the lama
under a project financed by the Rockefeller Foundation. “He has a
great intellectual curiosity, frequently asking the most penetrating
questions,” Ekvall said. “Yet he is friendly and amusing. He also has
a remarkable honesty in answering questions.”

Prof. Fang-kuei Li and Prof. Nicholas Poppe are co-chairmen of
the project.

Although Labrang has been a part of the religious life since he
was a small boy, he has not led as sedentary an existence as some
other monks and lamas do, Ekvall said. “He has been on pil-
grimages, has worked considerably with [illegible] groups and has
taught in various places,” Ekvall said. “He has been an ecclesias-
tic, a tutor and a religious advisor in the political Sakyapa organ-
ization. He also has traveled widely in the company of the Jigdal
Sakyapa family.”

... If the lama wishes he were back in India in more monastery-
like life with his fellow refugee “men of the cloth,” he has not said
so. “We find him a most satisfactory collaborator in research,” Ekvall
said. “I am enjoying his extreme erudition.”

Labrang is expected to continue to be the “eye-catcher” among
the ten refugees during their three-year stay here.

Professor Wylie and the other American hosts tried to provide the
Tibetans with every material need. They thought it desirable to shield the
Tibetans from most casual contacts with “a sometimes overzealous public,”
who included not only ordinary overcurious Americans, but also a few Chris-
tians keen on proselytizing. When Christmas came, quite a few local people
wanted to give presents to the children. The Tibetans had nothing against
accepting such gifts, but Professor Wylie told them not to accept anything
without either him or the graduate student Gene Smith being present. They
also received many cards and letters, which were difficult for them to answer.
Wylie discouraged people from coming or sending anything, saying (so the
Tibetans believed), “Tibetans don’t like to receive gifts.” He gave the Asian
visitors the impression of wanting to keep everything under his control.*

Within a few months, the fledgling Tibetan community in Seattle had
grown by one member; Dagmola gave birth to a fourth son: Dzaya Badzra
(Rgyal ba rdo rje, b. January 4, 1961).** Their first Tibetan New Year was
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celebrated in Seattle on February 16, including a naming ceremony for the
six-week-old baby.* Slowly the Tibetans took steps to become more self-
sufficient. The wives Eva Ekvall and Shirley Wylie took Dagmola shopping

Tibetans See

[ L Sy

Seattle Kitchen

[ dsplg -

78. “Kitchen Conclave: Mrs. Turrell Wylie demonstrates the mysteries of an Amer-
ican kitchen to women in a party of Tibetans who arrived here today.” From left:
Lhadron Nornang Karsip, Dagmola (Jamyang Sakyapa), Konchok Sakyapa, and
Mrs. Turrell Wylie.

and quickly acquainted her with American consumer goods. Dezhung Rin-
poche himself received a stipend of about two hundred dollars per month,
in addition to living quarters.®® On this he could easily live.

E. Gene Smith

Staying in Seattle with Dezhung Rinpoche and the Sakya Tibetan family
from the first as their main helper was the twenty-four-year-old graduate
student E. (Ellis) Gene Smith, who ended up living four years with them.
He became close to the whole family, but he struck up a particularly cor-
dial and fruitful friendship with Dezhung Rinpoche.®" Smith struck the
Tibetans as kind and generous. Dezhung Rinpoche, too, became fond of

him, considering him diligent and energetic.*?
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Smith was born in Logan, Utah, in 1936 and grew up in various places
in both Utah and California. His family were traditional Mormons with
links to Joseph Smith (1805-1844); his father worked for a federal guided-
missile project. After brief undergraduate studies at Adelphi College,
Hobart College, and the University of Utah, he came to Seattle in 1956
with the intention of studying anthropology, joining graduate school in
part to avoid military conscription. For language studies, he started with
Turkish, where he got to know James E. (Jimmy) Bosson (b. 1933, later pro-
fessor at University of California at Berkeley), who was already studying
Mongolian with the famed Mongolist Professor Nicholas Poppe, so Smith
joined in, too. When Turrell Wylie came back from Rome in the fall of
1958 and offered classical Tibetan for the first time, both Smith and Bosson
took part. Smith also studied linguistics under Professors Sol Saporta and
Gene Dorfmann; nights he worked at the Blood Bank, trying to stay out
of debt. He slept from 4:00 p.m. to midnight and then worked the grave-
yard shift.

Within the first two or three weeks after the Tibetans arrived, Smith
took Dezhung Rinpoche to see the Tibetan books in one of the older build-
ings of the large parklike campus of the University of Washington (founded
in 1898 through land grants). The Tibetan collection then consisted of some
forty or fifty volumes of original Tibetan manuscripts and block-prints from
the Joseph Rock collection. Smith also showed him a copy of the Peking
Tibetan canons, both Kanjur and Tanjur, in the Japanese Otani reprint
edition. When Dezhung Rinpoche saw the Kanjur and Tanjur, he offered
the traditional three respectful prostrations to them as embodiments of the
Buddha’s word and doctrine in this foreign land. Gene Smith was horrified
to see him bowing down on the dusty cement floor in the basement of
Thompson Hall. A few Americans standing nearby tittered at the outlandish
behavior of the lama.

The main research project in which Smith and the Tibetans were meant
to take part was on the history of Sakya, a project organized by Professor
Wylie and on which the young graduate student Melvyn Goldstein (then
twenty-two years old) also worked in its earliest stages. This and other
research projects were to be carried out in the Far Eastern and Russian Insti-
tute, in room 203 of Thompson Hall on the University of Washington cam-
pus. At his home, Dezhung Rinpoche also started to read Tibetan texts with
Smith, beginning with the religious history of "Brug chen Padma dkar po, but
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this was difficult going, as it was full of Kong po dialect. By 1961 they received
a copy of the then very rare history Rgya bod yig tshang from the Barmiok
Athing collection in Sikkim, and by using the (Old) Red Annals, the history
of Dpa’ bo Gtsug lag phreng ba, and the biography of Ngakchang Kunga
Rinchen, some work could at least begin on Sakyapa historical themes.

Then the Karmapa biographies by Sman sdong mtshams pa Karma nges
don bstan rgyas arrived, which had lots of nomadic dialect. This work was
sent to Seattle by accident from the library of Hugh Richardson, who had
originally obtained them at Mtshur phu monastery. Dezhung Rinpoche
was delighted to be able to read this work.

Then Smith requested instruction from Dezhung Rinpoche in the the-
ory of classical Sanskrit poetics (kavya), especially the theory of poetical fig-
ures (rgyan: Skt. alamkdra). Rinpoche agreed to read through the second
chapter of Dandin’s Kavyddarsa, with the commentary of "Bras ljongs O
rgyan bstan ’dzin (the teacher of Khunu Lama), which they happened to
have in Seattle from Joseph Rock’s books. Later Smith found it more fruit-
ful not to read a text formally with Dezhung Rinpoche, but to proceed in
a less directed way of free questioning, duly writing down Rinpoche’s
answers in a series of blue notebooks.*”

For their studies at home, Dezhung Rinpoche sat in a rocking chair,
rosary in hand, while Smith sat at his feet. When Smith’s question was a
good one, Rinpoche kept muttering his mantras for a few moments, and
then gave a most lucid answer in response, with well-organized subject divi-
sions. They studied every morning for an hour between about eight and
nine or nine and ten o’clock, after Rinpoche’s breakfast, time that was
squeezed in between Rinpoche’s meditative practices. As Rinpoche taught,
he often made little sketches of things he was describing: special hats, gror
ma offering cakes, and so forth.

The great Mongolist Nicholas Poppe (1897-1991),** Professor of Mon-
golian at the University of Washington from 1949 until 1968, told Smith
more than once: “You are very lucky to have Dezhung Rinpoche here. But
the problem is, you don’t yet know what questions to ask him.”®”

Dezhung Rinpoche’s other teaching duty at home was to his great-
nephew, the young Minzu Rinpoche (Jam dpal rdo rje, b. 1953). Within a
few months, however, Minzu had become less enthused about the tradi-
tional studies expected of him. He just wanted to go out and play with his
friends. He was a popular, active boy who did not want to sit at home and
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memorize long prayers. When Minzu did not concentrate on his studies,
sometimes Dezhung Rinpoche tweaked his ear or rapped his knuckles. Gene
Smith suggested that Dezhung Rinpoche tell Minzu stories to capture the
boy’s interest, just as he was doing with Smith. But that was not the tradi-
tional way, Rinpoche explained. (Already in late October 1960, both the
older boys, Minzu and Ane, were enrolled in Quaker elementary schools.)*

Not long after their arrival in Seattle, the adult Tibetans were each asked
to write an autobiographical sketch. Dezhung Rinpoche helped write those for
Jigdral Dagchen Rinpoche and Thrinlay Rinpoche, while Dagmo Kusho
wrote her own. Meanwhile Dezhung Rinpoche did not bother to write one
for his own life. Instead, he let Robert Ekvall throw together in English a brief
sketch of his career after several short interviews.*” Ekvall had no detailed
knowledge about the religious traditions that were mentioned, and therefore

79. Dezhung Rinpoche observing the Central Tibetans working with a tape recorder. Seattle,
early 1960s.

on these subjects his English translations were sometimes incomprehensible.

Smith asked Dezhung Rinpoche at the time: “Why don’t you yourself
write a better one?”

“Oh, it’s a Tibetan custom,” Rinpoche replied. “Take Jamgon Kongtriil,
for example. Even though he did write an autobiography, he never said a
single good word about himselfl” On another occasion he explained the
religious basis for humility: “In the Buddhist religion, one should hide one’s
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virtues and broadcast one’s imperfections, since by doing so one’s defects are
lessened and one’s virtuous acts are increased.” He mentioned as an exam-
ple the great master Paltriil, who had refused even to be called by the com-
mon title of respect “Rinpoche.”

Another time, Smith asked Dezhung Rinpoche why he did not compose
books. He answered: “Too many people are writing books. The things we
need could be found in the already existing books, if we would just take the
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8o. Gathering of Tibetans and American scholar friends. From left rear: Geshe Nornang, Gerry,
unknown, Okada-san, last four unknown. Middle row: Swami Bharati, Dezhung Rinpoche, Trin-
lay and Dagchen Rinpoches, Ane Rinpoche, Dagmola with infant Dzaya, Mati, Lhadrén-la, and-

Shirley Wylie. Front: Minzu Rinpoche, William, and Terry Wylie.Seattle, summer 1961

trouble to search in them.” Numerous times he answered questions by
telling Smith: “I don’t know about that. You should go to India and study
that subject with such-and-such a lama or scholar.”®*

Once he discussed with Smith frankly the chances of his being the rebirth
of the previous Dezhung trulkus: “They say I'm the Dezhung trulku, but if
you examine it, the first Dezhung trulku, Changchup Nyima, spent his life
perfecting bodhicitta, and the second, Lungrik Nyima, spent his life per-
fecting learning and realization. And I...I ended up here ....” At this point
he lapsed into silence, gesturing with his hand toward his surroundings.
(Evidently he was alluding to his strange foreign residence and to what he
took to be his official “position” there as tutor to a child-lama.)

Dezhung Rinpoche was, moreover, not particularly fond either of cen-
tral Tibetan nobles (sku drag) or of the claims of high birth; what he
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approved of was the merit system, especially when it came to recognizing
religious teachers. He often repeated the traditional Tibetan saying: “If a
beggar’s child has abilities, there’s no stopping him from becoming abbot
of Ganden!” (sprang po’i phru gu la yon tan yod na/ dga’ ldan kbri la bdag po
med//).*” He also said there were three ways to be recognized as a great lama
(or to transmit a religious tradition). The first was by familial descent, which
was worst. The second was as an “incarnate lama,” which also was very
imperfect. The third way was through recognized merit and saintly achieve-
ment, which was best. In this connection Dezhung Rinpoche also repeated
the view: “How much better it would be to test prospective trulkus for their
knowledge after they grew up than to test them as infants for their ability
to identify various objects!”



Collaborators and Friends
at the University of Washington

Robert Ekvall

ESIDES GENE SMITH, the closest American to Dezhung Rinpoche

and the Sakya entourage during their first year at the University

was Robert Brainerd Ekvall (1898-1983), the man who had sur-
prised the Tibetans by speaking Amdo nomad dialect at the airport when
they first arrived.” He was born in Minhsien, Kansu, China, the son of
David P. Ekvall (d. May 18, 1912) and his wife Helen (Galbraith) Ekvall (d.
June s, 1933), missionaries of the Christian and Missionary Alliance.”" As a
child he learned Mandarin fluently, as well as several other Chinese dialects.
He learned a great deal by growing up in the borderlands of western China
during the first two decades of the twentieth century.

After his father’s death in 1912, Ekvall returned with his mother to the
United States for schooling at the Wilson Academy in Nyack, just north of
New York City, and college in Wheaton, Illinois. After brief service in the
army during World War I, he earned in 1920 a bachelor of arts degree from
Wheaton College. After that he married in 1921 his first wife, Elizabeth
(Betty) Fischer, who attended the Nyack Missionary Institute with him in
Nyack, New York, in 1921-1922.

In 1922 he departed with his wife for China, where one son, David W.
Ekvall (1925-1945, Tibetan name Daw®d, spelled Zla ’od), was born. From
January 1923 on, he spent much of the 1920s and 1930s working as a teacher
and an “explorer” for the Christian and Missionary Alliance (an interde-
nominational group), investigating the possibilities for mission work in
the Chinese-administrated borderlands of Northeastern Tibet (Amdo).”*
He learned the local Tibetan nomad dialect fluently, and from 1929 to 1935
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he lived with his wife (Tibetan name Rdo rje mtsho) and son in the isolated
village of Lhamo (Stag tshang lha mo).” In 1936 they returned to the
United States for a furlough, and he wrote two histories for the mission
society sponsoring him: Gateway to Tibet: The Kansu-Tibetan Border (Har-
risburg: Christian Publications, 1938) and Affer Fifty Years (Harrisburg:
Christian Publications, 1940). Then he took a year off to attend the Uni-
versity of Chicago for graduate study of anthropology and to write his
book Cultural Relations on the Kansu-Tibetan Border (University of Chicago
Press, 1940).

81. Robert and Betty Ekvall, young
missionaries in Chinese dress.

He returned with his wife and son to Taktshang Lhamo in 1939. His
wife, Betty, died there of fever (anthrax) in 1940, and he left in summer
1941 for French Indochina to visit his son, thus ending his missionary work.

When Japan entered World War II in December 1941, Ekvall and his
son were interred by the Japanese in Southeast Asia for about two years,
but he managed to reach New York by boat in late 1943. He joined the U.S.
Army as an expert on Far Eastern affairs and was made a captain. By April
1944 he was with the U.S. Army in Burma as a combat liaison officer, com-
manding at one time a detachment of Merrill’s Marauders. Later he served
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in Chungking, China, on the staff of General Albert Wedemeyer (accord-
ing to one source, also on the staff of Gen. “Vinegar” Joe Stillwell).

He was severely wounded in frontline combat at Liuchow in the last
months of the war while with Chinese troops. Following nine months in the
hospital, he served in 1946-1947 in Peking on the staff of Gen. George Mar-
shall, who was then attempting to reconcile the Nationalists and Commu-
nists. Afterward he was appointed one of three military attachés of the
United States in China, in which capacity he served in 1947-1948.

In the late 1940s he married his second wife, Eva Kunfi, with whom he
had two children, Eric and Karin. He resigned the U.S. Army in 1951 after
the fall of the Kuomintang. In 1951-1952 he worked for the Committee for
Free Asia to meet and help the Dalai Lama’s brother. He hoped to visit
India and Tibet, but this proved impossible. In 1952 he was a research asso-
ciate in the anthropology department of the University of Chicago. In 1953
was called back to military service as a Lieutenant colonel to serve in the
Korean War armistice talks as principal language officer for the United
Nations team.” His son David had been accidentally killed in December
194s after the end of World War II during military service in Korea.

In 1954 Ekvall went to Paris as assistant military attaché to serve as inter-
preter at the Geneva Asia talks. The following year he published his novel
Tents against the Sky (his second novel, The Lama Knows, would appear in
1979).” In addition to his translation work, he served as a staff officer in
the Intelligence Division of the Pentagon, 1954-1955. He left the army in
1958 on account of being overaged in grade. The same year, at the invita-
tion of George E. Taylor, he came to the University of Washington and
joined the Inner Asia Research Project, supported by a grant from the
Carnegie Foundation.

Ekvall had what one of his students described as a “gregarious, some-
times bombastic, and always adventurous personality,” which had stood
him in good stead among the Amdo nomads in the 1930s and which the
Tibetans in Seattle could also appreciate in some respects. Since he could
speak with them, he was accepted as an honorary Tibetan and called by his
Tibetan name “Sherab Tsondru” (Shes rab brtson "grus). With his anthro-
pological and military experience, he was much more broad-minded than
the typical ex-missionary.

Originally the sixty-one-year-old Ekvall had been slated to go to India in
early 1960, accompanied by Wylie, to select and invite the lamas for the
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Rockefeller-funded research.”® Since 1958 he had served as chairman of the
Inner Asia Research Project in the Far Eastern and Russian Institute.”” But
in about January 1960, his application for an Indian visa was refused—sup-
posedly because the Indian consulate found out he had worked in Korea and
Geneva as a U.S. Army interpreter and he was thus suspected of having
CIA connections.” So the much junior Turrell V. (Terry) Wylie, assistant

professor of Tibetan since 1959, became principal investigator for the grant
909

and went to India and Nepal alone.

82. Dezhung Rinpoche. Seattle, 1963.

Almost immediately after Dezhung Rinpoche arrived, Ekvall befriended
him. Though Ekvall had portrayed Buddhist monks and lamas as lazy, igno-
rant, hypocritical, or worse in his Christian writings of the 1930s and 1940s,
he seems not to have doubted the integrity of Dezhung Rinpoche.”" Ekvall
dropped by almost every day to see the Sakya family, notebook in hand and
asking various questions.”"!

During the first three years of the Rockefeller grant (1960-1963),
Dezhung Rinpoche—together with the Sakya Jigdral Dagchen Rinpoche,
his brother Trinlay Rinpoche, and Dagmo Kusho—regularly participated
in discussion groups led by Ekvall, in which they discussed the political
and economic life in Sakya. Though Dezhung Rinpoche helped the
group ascertain many facts, he scrupulously refrained from taking sides
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on divisive historical issues such as the order of succession between the two
palaces at Sakya. Dezhung Rinpoche made it clear that he was closely
linked to both branches of the Sakya Khon noble house and did not intend
to take sides.’"?

Ekvall’s work with the Tibetans in the Inner Asia Research Project dur-
ing the years 1960-1962 eventually resulted in several books. The product
of his work with C. W. Cassinelli on Sakya, together with that of the dis-
cussion group, was published a few years later as C. W. Cassinelli and
Robert B. Ekvall’s A Tibetan Principality: The Political System of Sa Skya
(Ithaca, N.Y.: Cornell University Press, 1969). In the preface to that work
(p. v), the authors describe how Dezhung Rinpoche was one of four inform-
ants in the “continually functioning discussion group” that provided infor-
mation for the book. A brief vita of Dezhung Rinpoche (p. vii) called him
“Kunga Labrang” and stated:

He became a renowned scholar of Tibetan Buddhism and for five
years was in charge of a monastery of three hundred monks, a posi-
tion that gave him important governmental functions in the local
community of nomads. He later travelled extensively in eastern and
central Tibet, lecturing on religious doctrine, closely observing
Tibetan life, and giving advice on all kinds of personal problems. As
a tutor to the Sa skya royal family, he saw government and politics
at first hand, without being a participant.

Dezhung Rinpoche withheld his opinion about certain controversial his-
torical and political assertions found in the book. He later said, “I never
contributed a single word on those points.”"

Another result of Robert Ekvall’s work at the time was his Religious Obser-
vances in Tibet: Patterns and Function (Chicago and London: University of
Chicago Press, 1964). In the preface (p. xii), Ekvall mentions Dezhung Rin-
poche as the last of his four main informants, saying: “Dezhung Rinpoche,
the official tutor and man of learning of the Sakya ruling house, is a man of
erudition and intellectual brilliance.” In subsequent notes, Ekvall frequently
cites Dezhung Rinpoche as the source of information and explanations.

In a third book, published more than twenty years later, Ekvall described

Dezhung Rinpoche similarly:*"
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The intellectual anchor-man of the group was Sde gzhung Rin po
che, the uncle of Bdag mo lags, and erudite tutor of the ruling fam-
ily. He is a scholar of impressive attainments, who has combined
the pursuit of learning with close observation of Tibetan society on
many levels. Most importantly, he brought to the discussion an
uncompromising intellectual integrity, refusing always to confound
speculation, or even hearsay, with fact, as he had known it.

Thubten Jigme Norbu

Also in Seattle from January 10, 1961, for about the next half year was
Ekvall’s friend and colleague Thubten Jigme Norbu, elder brother of the
Dalai Lama.””” Norbu had come as a research associate for the Tibetan
project, after spending most of the previous year in India, trying to find
solutions for the pressing refugee problem. He had visited Seattle about two
years earlier in March 1959 (?)."° During both visits he stayed with his
friend Robert Ekvall, whom he had known since 1951. Since the thirty-
eight-year-old Norbu could already speak English, his presence was espe-
cially appreciated by those Americans who could not express themselves in
Tibetan.

On this occasion Norbu worked primarily with Ekvall to translate the
work The Younger Brother Don yod...Being the Secrer Biography, from the
Words of the Glorious Lama, the Holy Reverend Blo bZang Ye Shes (dpal ldan
bla ma dam pa rje btsun blo bzang ye shes kyi gsung las gsang ba’i rnam thar
bzhugs so//), which was published in 1969 by Indiana University Press
(Bloomington and London). In their introduction (pp. 8—9), the translators
mention Dezhung Rinpoche’s contribution:

Two of the native Tibetan scholars—Dachen Rinpoche...and
Dezhung Rinpoche, the learned tutor and preceptor of the Sakya
family—went over the Tibetan text phrase by phrase and line by
line in a search with the translators for the true meaning.... Special
deference must be paid to Dezhung Rinpoche and his views con-
cerning certain areas of Tibetan scholarship.

And further:
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The Tibetan text, printed from woodblocks and undated, was edited
for typographical errors, principally by Dezhung Rinpoche, before
the translation was made.

Thubten Jigme Norbu also received from Dezhung Rinpoche a small
compilation of Tibetan proverbs, which Rinpoche wrote down from mem-
ory at Norbu’s request.””” In April 1961, before leaving Seattle, Thubten
Norbu married Kuyang la, the youngest sister of Jigdral Dagchen Rinpoche.

Tashi Tshering

Still another Tibetan friend of Dezhung Rinpoche in Seattle in 1961 was the
twenty-nine-year-old Tashi Tshering, then a second-year student at the
University majoring in history and political science.”® Originally from Gur
phyogs village of the Shangs valley in northern Tsang, he had been a mem-
ber of the government dancing society (gar pa) and had more recently
worked as an assistant to Gyalo Thondup, brother of the Dalai Lama. By
then he spoke quite good English, having studied the previous year at
Williams College in Williamstown, Massachusetts. He arrived in Seattle in
July 1961, soon after Norbu’s departure.

Tashi Tsering began assisting in the research projects of others. Later he
wrote in Tibetan a sort of anthropological study of the customs and culture
of the inhabitants of Seattle.”” In late 1963 he showed great bravery and
returned to Tibet via Montreal, Havana, and Canton to rejoin his family

and do what he could to improve the situation there.””

Also working in Seattle at this time, at the Inner Asia Project on the second
floor of Thompson Hall, was Pao Kuo-yi (Unen Seéen), a Mongol. As a
Central Asian, he had much insight into the problems of the Tibetans and
tried to help the Sakyapas. Also in the project were a talented Manchu spe-
cialist from Japan, Hidehiro Okada, who was studying Mongol under
Poppe; Shigeru Iijima, a Japanese anthropologist working on high-altitude
people such as those in Dolpo in northwest Nepal; and Lilian Nakai, who
studied Tibetan inscriptions and other subjects with Dezhung Rinpoche.”!
They all had desks in the one big room: seven or eight desks in all.

Almost at once, Wylie decided that Jigdral Dagchen Rinpoche, Thrinlay

Rinpoche, and Geshe Nornang should have English lessons. Experienced
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graduate students from the linguistics department were found to tutor them.
Dezhung Rinpoche, probably because of his more advanced age, was not
seriously considered for this. Gene Smith privately tried to find a tutor for
Jigdral Dagchen Rinpoche’s wife, the clever and capable Dagmola. Smith
had met in a University Japanese art class a lively American woman in her
seventies named Edna Georgeson, who lived nearby. When approached,
she kindly agreed to teach Dagmola not only English but also American
etiquette.”

Smith volunteered to tutor Dezhung Rinpoche in English, but Rin-
poche said he did not want to begin right away. Some time later, on the
day of Sakya Pandita’s nirvana, he came to Smith and made a formal
request for instruction. When they began their studies, he took notes and
sometimes jotted things down in his diary. (Leon Hurvitz, the professor of
Buddhist studies, also taught him informally a bit in the course of their
readings together.) Rinpoche’s approach to the language was exactly like
the traditional Tibetan approach to Sanskrit grammar—the “Katantra
approach,” so to say. He also avidly memorized words. Smith tried to
encourage him to learn phrases and sentence patterns, but without much
success.”

By late 1961, Dezhung Rinpoche had for the moment stopped his Eng-

lish studies. As was reported in a local newspaper at the time:*

Although all the Tibetans remain eye catchers in any crowd,
two of them—the oldest and youngest—are particularly mag-
netic. Lama Labrang, 56, continues to be held in adulation by
his colleagues in the academic community. A perfectionist, he
has temporarily halted English lessons to devote full time to
cataloging Tibetan books on the campus. “He feels that Amer-
icans do too many things at a time,” one of his university asso-
ciates said. “He has the highest scholastic ideals.”

In the mid-1960s, Dezhung Rinpoche was also tutored in English by
Barbara Mahr, a kind American woman then working as secretary of the
Inner Asia Project. In a letter to E. Gene Smith on June 21, 1965, she wrote:
“Trulkula is still trying to teach me Tibetan, but he is far more astute than
I shall ever be, and when we exchange words, he remembers the English and
I forget the Tibetan.”? Finally this tutor discouraged him from investing
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too much effort in learning English, saying, “You are getting older, and it
will take you several years to master the language. Then what good will it
do you? Even if you learn a little, your time would be better spent on your
own studies and practices. Let the young Americans who want to study
with you learn Tibetan!”

“She is right,” Rinpoche thought, and gave up the idea of learning Eng-
lish in this lifetime.” English studies had been taking precious time from
his meditation practice. Nevertheless, even ten or fifteen years later, he could
still remember many of the English words he had memorized during his
early studies, much to the amazement of his American translators.

A decade later, Dezhung Rinpoche sometimes expressed embarrassment
over his poor knowledge of English. But he said he felt vindicated by the
story from the life of the Indian Pandita-missionary Jowoje Atisa, who had
journeyed to Tibet as an old man and had died there, in 1054, without ever
really mastering Tibetan. Once, it was said, the great master got a pebble in
his shoe. Turning to his Tibetan disciples, Atisa said: “I have a boulder in

my shoe!” at which his disciples broke into howls of laughter.””

1961-1962: A. Bharati

Another scholar who started working with Dezhung Rinpoche and the other
Sakya lamas soon after their arrival was Swami Aghehananda Bharati
(1923-1991), born Leopold Fischer in Vienna, of Czech parentage.”” Though
primarily an Indologist, he had been allowed to join the Inner Asia Research
Project by early 1958. On January 9, 1958, he read before the colloquium a
paper entitled “Indian Tantra and Its Relation to (Tibetan) Buddhism,”
the first of some seventeen or eighteen papers he gave in the course of four
years.”” After the arrival of the Tibetans, he organized a weekly session
attended by the three lamas, himself, Thubten Norbu, Hugh Richardson,
Terry Wylie, Gene Smith, Lilian Nakai, and one other graduate student.
The project was to translate the history of Tantric Buddhism, Divine Lotus
Garden (Chos “byung lha’i pad tshal), by Jamyang Khyentse Wangpo.’®
Extensive references were recorded on cards by Gene Smith, and by the fall
of 1961 a first draft of the translation was sent to Dr. Herbert V. Guenther
in Varanasi for his comments. But evidently with the departure of Bharati
to New York State in late 1961, the project ended, and nothing further came
of this work.
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Dezhung Rinpoche also tried to help Bharati on another of Bharati’s
interests, Indian pilgrimage, giving him a long list of pilgrimage places and
holy spots in India and other information.”" Meanwhile, Rinpoche received
some tutoring in Sanskrit Devanagari characters from Bharati.”

Before his departure from Seattle, Bharati wrote, on August 3, a “Report
on My Activities with the Tibetans” in which he listed the following areas
of study: (1) study of colloquial Tibetan with Trinlay Rinpoche, (2) work on
the history Lha’i pad tshal, (3) work with the Tibetans and Leon Hurvitz on
the Abhidharmakosa, (4) “Teaching Sanskrit to Dezhung Rinpoche once a
week, during the last five months. He is mainly interested in the transcrip-
tion of Nagari texts into Tibetan scripts,” and (s5) “I have consulted with
Tibetans whenever I could get an extracurricular hold on any of them, on
matters largely on mantra and the yab yum aspect of tantric practice. But
due to the restrictions set on them by their vows this portion of enquiry was
not too successful.”®

Leon Hurvitz

Within a short time, Professor Leon Hurvitz (1923-1992) also had an
active seminar going with Dezhung Rinpoche for the study of Buddhist
texts and, in particular, for his own Abhidharma research. Hurvitz was a
philologist specializing in Buddhist studies, with greatest expertise in
Japanese and Chinese, but also a good knowledge of Sanskrit, canonical
Tibetan, and several other languages.”* He had begun his interest in lan-
guages as a classical scholar and changed orientation when he was assigned
to learn Japanese during the Second World War.”” He had been teaching
at the University of Washington since 1955. He received his doctorate
from Columbia in 1959, two years after he was appointed Assistant Pro-
fessor in Seattle. His orientation as a scholar was philological; his chief
interest: language and words in a Buddhist (and primarily East Asian)
context.”

Leon Hurvitz had near-perfect recall. Though he had no great synthe-
sizing ability or particularly profound insight into the meaning, his mem-
ory was truly awesome. Gene Smith (who himself possessed a legendary
memory) had been much impressed with Hurvitz when they first met,
before Dezhung Rinpoche came on the scene with his still more phenom-

enal powers of recall.
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Dezhung Rinpoche and the other Tibetans were often invited to
Hurvitz’s home and got to know him and his wife. The first time Hurvitz
introduced his wife to them, he spoke carefully in Tibetan: “di ni bdag gi
chung ma yin nol| ” (“This is my wife”). This statement was perfectly clear,
but Hurvitz had phrased it in an archaic classical idiom—the sentence could
have been written in the ninth or tenth century. Most of the Tibetans pres-
ent broke into laughter when they heard his words, but Dezhung Rinpoche
hushed them, saying, “This is absolutely correct. It shows this man is a
scholar. This is how it would be said by someone who has been reading
canonical texts.”

When offering them snacks, Hurvitz said, again in high classical idiom:
sha sna tshogs pa yod pa yin no// (“There exist various meats”), which resulted
in many smiles and stifled giggles. Afterward this sentence earned him the
nickname “Various Meats” (sha sna tshogs pa) among the Tibetans.

Dezhung Rinpoche always referred affectionately to Hurvitz by his Tibetan
name, Seng ge dbang po (“Lion-Lord”), which was Hurvitz’s own translation
of his name into Tibetan. Dezhung Rinpoche obviously liked Hurvitz, and

83. With Professor Leon Hurvitz
and a girl. Seattle, early 1960s.

among all the professors in the Inner Asia Project, Hurvitz was the only one
willing to study under Dezhung Rinpoche in a more or less traditional way.
When requesting a certain teaching, Hurvitz and Smith presented a small
formal offering and recited a prayer. At the start, Dezhung Rinpoche had
them both memorize and recite the Gang blo ma praises of Maiijusri, the
bodhisattva of wisdom. Then they requested the reading-transmission (/ung)
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for the basic text, offering a traditional ceremonial scarf (kha brags) and a gift,
after which Rinpoche read the work to them aloud. Later, Dezhung Rin-
poche gave the detailed explanation (khrid) of each passage and verse.

As their first text, Hurvicz and Smith started studying the brief
Prajfiaparamita scripture the “Diamond Sttra” (Rdo rje gcod pa). Then they
studied the commentary (bhdsya) on the Abhidharmakosa. Here Dezhung
Rinpoche wanted to use the annotation-commentary (mchan grel) by
Shenga, which the Sakyapas had. In 1961 Hurvitz was concentrating mainly
on the Lokanirdesa chapter, the third chapter of the Abhidharmakosa, and
assisting this work until June was Thubten Norbu. After Norbu’s departure
that month, Tashi Tshering came to assist as interpreter, though Gene
Smith was also present. Already in 1961 they were also reading the famous
introductory manual 7he Words of My Perfect Teacher (Kun bzang bla ma’i
zhal lung) of Dza Paltriil. Later Rinpoche, Hurvitz, and Smith read Can-
drakirti’s Madhyamakévatara in Tibetan translation. For Candrakirti’s
work, too, Dezhung Rinpoche wanted to use the annotation-commentary
by Shenga, from the Sakyapa library. Smith took piles of notes during these

938

teachings.”® Hurvitz said more than once, “With Dezhung Rinpoche

around, you don’t have to look up words in the dictionary.™?

At the University, Smith, Leon Hurvitz, Barbara Mahr, and some oth-
ers made a yellow-colored “throne” for Rinpoche to sit on while reading or
teaching. He continued to use this seat during the many years he worked at

the University.”®

Rinpoche only went to the institute two or three days a week for a few hours
(usually travelling by bus). While boarding the bus to go to the University,
Rinpoche would greet the various passengers already seated.””! When riding
the bus, Dezhung Rinpoche would sometimes playfully point out people on
the sidewalk to Gene Smith, saying about a passerby: “Look at her! She’s a
cannibal witch (sha za mkha’ gro ma)” The African-American cleaning
woman who came in to help Dagmola was, in his opinion, an enlightened
female spirit with special powers (ye shes kyi mkha’ gro ma). Later in the
day, after completing his teaching, he normally walked home by various
routes. Sometimes he would meet people and bring them home, and they
would seem to be communicating. It was eerie sometimes to Smith how well
Rinpoche could communicate without using language, and his passive

knowledge of English was quickly becoming fairly good.
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On Rinpoche’s way home, sometimes when he was tired he would pause,
sitting down on someone’s lawn, reciting his mantras while he rested. If he
met children, he would give them pieces of rock candy. Gene Smith wor-
ried that something might go wrong: maybe a parent would object. But no
problem occurred.

From among the people Rinpoche sometimes picked up in Ravenna Park
on the way home, one was a young American martial-arts specialist. They
seemed to be able to communicate verbally, but Dezhung Rinpoche was def-
initely nor speaking English, as Gene Smith was amazed to witness.”?
Another University student the Tibetans came to know was Bruce Lee (later
to star in martial-arts films), who came to the Tibetan New Year’s party in
carly 1961. He worked then at Ruby Lee’s Chinese restaurant on Capital
Hill and studied in the Far Eastern Institute, trying to rediscover his own
Chinese heritage.”?



Misunderstandings at the University

LREADY IN THE FIRST YEAR in Seattle, a few major misunder-

standings had occurred between Turrell V. (Terry) Wylie (1927—

1984), the professor of Tibetan, and the Tibetans he had invited

to Seattle.” Wylie, a colorful tattooed ex-merchant-mariner, was then still

married to his first wife, Shirley, an attractive woman from his home town

of Durango, a ranching and mining town high in the Rocky Mountains of

southwest Colorado.”” The first few months after the Tibetans’ arrival, he

devoted much of his time “to the personal adjustment and problems of the

Sakya family.” By late 1961, however, he felt a bit put out by the Tibetans,
and his patience was wearing thin.

Aged thirty-four, Wylie was relatively young and inexperienced. Though
invested with a powerful position in relation to the Tibetans, in 1961 he was
much junior to most of his colleagues at the institute. He faced an immense
cultural gap and could not speak directly with the Tibetans in their own lan-
guage. His main formal studies at the University of Washington had been
in Chinese: he had been admitted to graduate school in 1952 and had passed
the general examination for the Ph.D. in Chinese language and literature in
September 1955. With the support of a grant from the Ford Foundation, he
went to study for twenty months under Giuseppe Tucci (1894-1984) in
Rome, his main purpose being to write his doctoral dissertation on a nine-
teenth-century Tibetan geographical work. Before that, he had read three
papers on Tibetan subjects before the Inner Asia Colloquium in 1953 and
1954, two in connection with the subject of his dissertation, “The Geogra-
phy of Tibet according to the ’Dzam gling rgyas bshad” (University of
Washington, May 1958). After leaving Rome, he went in late 1957 to India
for three months, where he studied under a native Tibetan teacher. Except
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for that, he had little direct contact with Tibetans, and he had limited prac-
tical knowledge of high lamas, their traditions or mentality.

By carly 1961, others were already working actively with the Tibetan
informants in Seattle. Ekvall, collaborating with James F. Downs, an anthro-
pologist,”* had an active discussion group with the Sakya lamas on the pol-
itics and modern history of Sakya. Somewhat later collaborators with Ekvall
and the Tibetans included the law professor Dan F. Henderson (b. 1921)*
and the political scientist C. W. Cassinelli.”® The linguists Betty Shefts and
Chang Kun were working on the Lhasa dialect with their informants. Leon
Hurvitz had an active seminar going with Dezhung Rinpoche as part of his
Abhidharma project. Even Swami Bharati had a group meeting, translating
a Tibetan religious history. So Wylie decided to start a similar seminar with
his main informants, the Sakya lamas.

Thus in the spring of 1961, Terry Wylie dropped a bombshell, inform-
ing the Sakyapas that he wanted to do a seminar with them on the Hevajra
Tantra, the basic text of their school’s central esoteric tradition. They were
to give him the initiation, he told them, and then they would all sit down
and study the tantra together, with Wylie following along in Snellgrove’s
English translation, which had been published a year or two earlier.”” Swami
Agehananda Bharati, the Hindu tantric specialist, was also interested in
joining this seminar and taking part.”

Dezhung Rinpoche and the others in the Sakya family were horrified.
Their religion was not for sale to people who had no intention of practic-
ing it. They flatly refused to go along if they had to divulge tantric secrets.

Wylie reacted angrily, and it seemed to the Sakyapas that he had really
been counting on doing this. “We paid for your coming all the way here.
You must do what we request!” he insisted to Dagmola.”!

“But some instructions even I cannot receive,” she said.

“Interest will develop if you teach these topics!” he persisted. Yet the
Tibetans would not budge.

Wylie decided that the Tibetans were being “uncooperative” and made
remarks about wanting to send them back to India, which disturbed and
angered his guests. On religious grounds they felt obliged to refuse his
request: Wylie by no means demonstrated the genuine respect or motiva-
tion of a true religious student. Gene Smith for many months afterward
had to spend hours trying to explain “the Wylie problem” to Dezhung Rin-
poche and the other Tibetans. The Sakya lamas were sure of one thing: they
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had definitely 7or come to Seattle under the agreement that they would
make public their treasured esoteric traditions.

In a letter written in about 1962 to the Tharlam chant-leader Jamyang
Chophel in India, Dezhung Rinpoche described the difficult position in
which the Tibetans found themselves.”” The letter began with a more gen-
eral description of the situation in Seattle. The housing, water, and elec-
tricity had been taken care of by the University, and they were receiving a
monthly salary, and therefore things had been pleasant for the Sakya fam-
ily in some respects. Yet, as Rinpoche went on to say:

There is absolutely no hope of living the life of a Tibetan lama as in
Tibet, with such religious activities as giving tantric initiations, col-
lecting offerings, and establishing centers of Buddhist teaching and
practice. In this great border country (yul mtha’ khob), the Bud-
dhist Doctrine does not exist. All the inhabitants are devoid of faith,
and none of them know what should be accepted and rejected.

In the University, there are some twenty thousand students and
teachers. It seems the main subjects of study are the language and lit-
erature of English, Chinese, Russian, German, French, Japanese,
and Hindustani. The languages of such various lands as Mongolia,
Nepal, and Tibet are only studied incidentally and not very much.
Moreover, Tibet is viewed as a minor country, and people do not
count it as really significant. They call the Buddhist religion “Bud-
dha’s Dharma.”* To understand it, they say it is important to know
Sanskrit and Tibetan. There are nearly ten people here who can read
Tibetan characters. They speak Tibetan in a gibberish. Two or three
of them who know many different scripts and languages are study-
ing Madhyamaka and Abhidharma.”* But their studies do not put
that much emphasis on understanding the overall meaning. They try
to ascertain the significance of each and every word and particle.
Moreover, they do not do this [minute investigation] with Tibetan
alone, but also with Sanskrit, Chinese, Japanese, and other lan-
guages, translating them and trying to ascertain the meaning, and
therefore it is very difficult. What they can understand, they write
down, and in this way they compose big books. These they then
publish, and by selling them in various lands, they make a lot of
money. They do this aiming for a kind of [scholarly immortality],
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such that after they die people will say, “The great scholar so-and-so
wrote this book.” Otherwise, very few people have faith in Bud-
dhism and recite [even] a single refuge formula or a couple of mapi
mantras.

Last year, at the time when we had first arrived here, Dr. Wylie
brought to us a book of the Hevajra Miilatantra [in English trans-
lation], and since he wanted to know about the Sakyapa practices
and works, he said [to the Sakya lamas], “Please teach me this!” If he
had been sincerely devoted, then of course they would have initiated
him into the main points of tantric practice and taught him, regard-
less of whatever trouble it might have cost them. But he was not
requesting this out of faith. Rather, he was doing so in an attempt
to find out about the Mantrayana teachings, so that he could write
a big book in which he explained: “This is how the Sakyapas give ini-
tiations and practice tantric meditation,” aiming at being able to
give lectures to large groups of people and to make money by pub-
lishing and selling such a book.

Dezhung Rinpoche at this point related two instances in the early
Sakyapa tradition where the open teaching of Tantra had been criticized
and decisively rejected. Such things were not to be taken lightly and should
not be taught without restriction, he tried to explain to Wylie. The letter
continued:

We told him: “To study this subject, one first needs to be initiated.
Then the teacher expounds [the Sakyapa tantric treatises] the Rgyud
sde spyi rnam [of Sonam Tsemo] and the [Jon shing chen mo [of
Drakpa Gyaltsen]. Then, at last, one enters into the study of the
Tantra itself. Therefore, let’s leave that [idea] for the time being.
Later on we can consider what is needed.”””

[Then some others said] we should work mainly on the family
and religious history of the Sakyapa and compose a book in con-
nection with law and politics.””® For that, if we could just find the
three volumes on Sakya genealogy—namely, the Ya rabs kha rgyan
by Ngorchen Kénchok Lhiindrup, its commentary the Gdung rabs
rin chen bang mdzod by Ameshap, its continuation, the Rin chen
dzad med by Gongma Kunga Lotrd, and the further supplement by
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Trakshiil Trinlay Rinchen—it would be excellent to base such a
study on them. But we could not locate even one of those. Never-
theless, Jigdral Dagchen Rinpoche, his brother [Trinlay Rinpoche],
Dagmo Kusho, and I have been meeting with several other people
and have been composing a book in English, with maps, on the
Sakyapa, mainly having to do with politics and law, and thus,
though I have not been feeling too happy about it, they are going to
finish that book and publish it.”””

The lack of suitable Sakyapa historical materials continued to plague the
Sakyapas and their American collaborators during the first three years they
were in Seattle, even though Wylie’s guru, Giuseppe Tucci, had in Rome a
copy of the fundamental source they needed most—Ameshap’s Great Sakya

8 But Tucci would not

Genealogy—along with many other valuable works.
share these, no matter how desperately the scholars in Seattle needed
them—this in spite of the fact that Tucci had been helped in Sakya by Jig-
dral Dagchen Rinpoche’s father, Ngawang Thutop Wanchuk, and had
apparently even received initiations from him.””

Meanwhile Wylie was stymied and began forming the opinion that some
of the Tibetan informants whom he had brought to North America at so
much trouble and expense were really not that bright.” He was a stickler for
punctuality, and it galled him to no end when the younger Sakya lamas came

strolling into a meeting half an hour late.”

Moreover, though he respected
Dezhung Rinpoche as a highly knowledgeable lama, Wylie somehow never
managed to collaborate meaningfully with him for his own historical work.

An additional problem was that Wylie’s spoken Tibetan remained min-
imal, and he had great difficulty making sense of Dezhung Rinpoche’s broad
Eastern (Khams pa) dialect. Wylie and some advanced students like Melvyn
Goldstein felt that Dezhung Rinpoche should make a greater effort to learn
Central Tibetan since that was the dialect students in the program were
learning. It seemed far easier for Dezhung Rinpoche to do this than for
American students and teachers to learn the Gapa dialect of Kham on top
of Lhasa Tibetan.”®

Thus by early 1961, personal relations with the Tibetans had begun to get
difficult for Wylie. The first major problem arose with the marriage on
April 8 of the Dalai Lama’s elder brother Thubten Jigme Norbu (b. 1923)

to the youngest of the Sakyapa sisters, Kuyang, then sixteen or seventeen and
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still a student at Nathan Eckstein Junior High (having been held back a
grade or two as a new arrival to America). Wylie feared the newspapers
might pick up the story of the marriage and put a prudish slant on it because
of the bride’s age.”® The newlyweds ended up leaving Seattle for New York
in June 1961 and eventually settled happily in Bloomington, Indiana, where
Norbu was offered a professorship in Tibetan at the university.* Wylie—
never a great admirer of Ekvall’s close friend Thubten Norbu—was scan-
dalized, and he was also angry with his student Gene Smith, saying: “Why
didn’t you tell me about it?”

The next crisis occurred over a year later, when one of the more recently
arrived unmarried Tibetan women (who had come to Seattle in the fall of
1962) found a Tibetan boyfriend and became pregnant. Wylie felt person-
ally responsible and worried what the Dharamsala Tibetan government in
exile might say. Smith tried to get across to him that these were individual
human beings with the right to make their own choices. The Tibetans
thought the situation was bad but not quite as scandalous as the Americans
were making it out to be, while their Seattle hosts felt obliged to stress how
deplorable it would be for the child to be born “out of wedlock.”

In the meantime, Wylie was getting some academic work done with
Geshe Ngawang Nornang (Nor rgyas nang pa Ngag dbang blo gros), who
otherwise collaborated mainly with the linguists Shefts and Kun. But since
Wylie had failed to get his own Sakya history and Hevajra Tantra projects
off the ground and then backed away from any meaningful collaboration
with the Sakyapas, in the end he had little to show individually for the
Rockefeller Foundation money spent in Seattle on Tibetan studies.”

In the next few years, Wylie faced his share of other difficulties. One of
his deep personal interests was the practice of painting, and through this
medium he secemed to present himself as someone who possessed special
insights or powers. In these years he produced a few bizarre pieces of art: one
painting portrayed a Buddha in meditation, holding a large-caliber pistol.
By contrast, he sometimes also attempted paintings in an almost traditional
Tibetan vein, once painting a portrait of the great founder of the Sakya tra-
dition, Sachen Kunga Nyingpo, which he presented to the Sakya family.
Later in life he jokingly called himself “The Blue Shaman from Durango.”
In the early 1960s, to at least one of his main students in those days, it

seemed Wylie actually wanted to be some kind of a guru, though not a tra-
ditional Tibetan Buddhist.
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Some of the misunderstandings between Wylie and the Sakyapa Tibetans
might have been avoided, because he meant well and had high standards.
One of his American friends from those days, who was also close to the
Tibetans, said: “Terry Wylie’s own thinking [in those days] was actually
not that far from Buddhism.”* On his own—and without the competition
from his rival Ekvall—Wylie might have worked out a more fruitful rela-
tionship with the Tibetans.

Hugh Richardson

In mid-February 1961, Hugh Richardson (b. 1905) came as visiting profes-
sor to help establish Tibetan studies at the University of Washington, and
he evidently stayed until early 1962.° Richardson, a former officer in charge
of the British and Indian missions in Lhasa, arrived from India by way of
the Far East. He knew Tibet at first hand, having lived nine years there. He
was personally acquainted with the Sakya Khén lamas from Lhasa, and he

.....

84. Talking with Hugh Richardson. Seattle, January 1962.

knew Terry Wylie from Rome in 1957. His visit to Seattle was supported by
a grant from the Ford Foundation.”®®

Richardson had previously worked in Tibet with Dudjom Rinpoche and
the Bde chen Chos khor Yongdzin on ancient pillar inscriptions and knew

the benefits of close collaboration with good Tibetan scholars. He therefore
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tried to consult Dezhung Rinpoche on many points, but for the particular
topics he was then most interested in (old stone inscriptions, early royal
period, Tibetan political history, and so forth), Dezhung Rinpoche was not
nearly as helpful as he had been on other subjects such as Buddhist doctrine
and religious history. Richardson spent much of his time during the first
months of his Seattle visit seeing his short history of Tibet through the final
stages of publication.”

Richardson himself formed a high opinion of Rinpoche. Thirty-three

years later he recollected:””

I was in Seattle in 1961-1962 and frequently met Sde gzhung Rin po
che. He had the dignified calm and appearance of concentrated
awareness characteristic of good incarnate lamas, young and old. He
was very helpful and friendly, often answering questions about the
meaning of words, which he would do carefully in writing—just as
well because his rather rough Amdo [i.c., northwest Kham] speech
was not always easy to understand and I did not like to ask him too
often to repeat what he said. He generously wrote out for me a his-
tory of Amdo[?],”" probably based on the Deb ther rgya misho.
Unfortunately I have mislaid it—possibly given to Michael Aris.



Further Instruction of Gene Smith

N 1961-1962, Gene Smith applied himself to learning Tibetan both

at the University of Washington and privately. His classes officially

included the course on Tun Huang documents (early Tibetan his-
torical texts) offered by Richardson, but he received much further back-
ground information from Dezhung Rinpoche.”? Already by early 1961
Smith had made considerable progress with his spoken and written Tibetan
language and could benefit more and more from the proximity of Dezhung
Rinpoche. In a paper he presented to the Inner Asia Colloquium on April
25, 1961 (p. 9), he mentioned:

Sde gzhung sprul sku not only has kindly discussed most of the
problematical passages with me, but also has placed at my disposal
a copy of the "Khon lineage which he prepared for Sandy and Zayane
[Ariane] Macdonald.’”

One year later, in late May 1962, Smith read another paper before the
colloquium in which he mentioned his indebtedness to Dezhung Rin-

poche (p. 2):

We are extremely fortunate to have as a collaborator and mentor
the respected Tibetan scholar Sde gzhung Rin po che Kun dga’ bstan
pa’i nyi ma. The encyclopedic nature of his memory combined with
his unusual facility of critical appraisal and ability to organize his
material into an orderly presentation would tremendously simplify
the production of a study, should we be able to obtain the necessary
books. Sde gzhung Rin po che one day hopes to write a history of
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the Sakya sect in Tibet along the lines of the Bai ditrya ser po, the
ecclesiastical history of the Gelukpa, composed by the Desi Sangyay
Gyatso in the late seventeenth century.

Sde gzhung Rin po che hesitates to make statements on historical
problems, if he cannot corroborate his memories with reliable liter-
ary evidence. He insists that we recognize that all such uncorrobo-
rated historical data should be presented only as his opinion and,
therefore, as remaining open to question.

After numerous conversations during the course of the past year,
I attempted to produce a more-or-less chronological list of topics to
be covered in an historical study of the Sakya sect. I showed this
attempt to Sde gzhung Rin po che who, I think, considered it both
sketchy and a bit premature. He indicated that he was aware that the
Tibetan approach to history and Western historiography were quite
different in their purposes as well as in their methods and styles, but
that he was unable to judge the adequacy of the proposed outline,
since our purposes in writing history are so different from the
Tibetan. His one comment was that we should continue our con-
versations.

Another project Dezhung Rinpoche helped Gene Smith with during the
first years in Seattle was the cataloguing of the original Tibetan block-prints
and manuscripts in Seattle. Smith had already begun some bibliographical
rescarches even before the arrival of the Tibetans; on August 2, 1960, he
read before the Inner Asia Project the paper, “Notes on the Problems of
Research in Tibetan Bibliography.” He went on to a further stage of work
with the help of Dezhung Rinpoche’s wide knowledge and amazingly
detailed memory. T. V. Wylie described the project in the foreword to
Smith’s University of Washington Tibetan Catalogue, Part I (published in
Seattle by the University of Washington in 1969, without the author’s cor-
rections):

Several years ago, E. Gene Smith...began a descriptive catalogue of
the Tibetan collection maintained in the Far Eastern Library at the
University of Washington (Seattle). He was guided and assisted in
his bibliographical work by the learned lama, Sde gzhung Rin po che
Kun dga’ bstan pa’i nyi ma bla brang, Research Associate in the
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Inner Asia Project of the Far Eastern and Russian Institute. Mr.
Smith began a systematic cataloguing of the holdings, using as his
starting point a handlist of titles prepared previously by Professor
Chang Kun.

Actually, Smith’s project had become wider in scope, including all acces-
sible books in Seattle, such as the then relatively extensive collection of the
Sakyas (which included some books they had on loan from Barmiok Athing
Densapa in Sikkim), the books of other Tibetans in Seattle, and even the
collections of the resident American scholars and students. Collaborating
with Smith in this work were not only Dezhung Rinpoche but also Tashi
Tshering.

The need for such cataloguing was great: one of the greatest problems fac-
ing the American researchers and their Tibetan informants was the difficulty
in locating important books. In his letters to India in this period, Dezhung
Rinpoche often asked to be sent important works of the Sakyapa tradition.
In one letter from a slightly later time, he wrote that during the early 1960s
quite a few Tibetan books could be found in Seattle, but for whatever rea-
son (and here he saw an omen) not many from the Sakya tradition.

Another project begun by Smith at this time was a compilation of summary
biographies of contemporary scholars and political figures—both still in Tibet
and in exile. Perhaps the surviving one-page sketch of Dilgo Khyentse Rin-
poche’s life was composed by Dezhung Rinpoche for this purpose.

During his first few years in Seattle, Dezhung Rinpoche rarely gave for-
mal Buddhist instruction. The only American to receive any sort of Buddhist
teaching from him during this time was Gene Smith. Dezhung Rinpoche
told him that he should study an introductory text for practice (sngon gro)
and agreed to teach him the The Words of My Perfect Teacher (Kun bzang bla
ma’i zhal lung) of Paltriil, but only up to a certain point because beyond a
certain chapter one had to receive an initiation, and Dezhung Rinpoche
did not want to give him that.

In general, Dezhung Rinpoche did not want to give teachings when the
Sakya Khon lamas were nearby, living in the same house. Smith also
requested instructions on the Avalokite$vara practice of Thangtong Gyalpo’s
tradition. Eventually Rinpoche agreed to give them, buc first he said: “Go
ask Dagchen Rinpoche!” Later he also gave Smith instructions on the Avalo-
kite$vara practices in the Tshembupa tradition.
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Dezhung Rinpoche and Smith had a warm relationship, and Rinpoche
gave him the Tibetan name Jamyang Namgyal. Rinpoche used to tell Gene
Smith: “If you want to do a litdle Buddhist practice, okay. All you need to
do is recite Om mani padme hizm. Don’t burden yourself like I did! Don’t
collect initiations like you collect books!” He went on to tell the story of the
lama who collected so many tantric initiations that he had no time left to live.
“Look at me,” he said. “I have so many practices, I don’t have any time!”

Dezhung Rinpoche was surprisingly willing to explain topics that to
Smith seemed highly esoteric, such as the generation stage (bskyed rim), the
perfection stage (vdzogs rim), and ritual propitiation (bsnyen sgrub) of tantric
meditative practice. But while partially open in these ways, he was com-
pletely reluctant to perform the ritual of initiation. “Be careful who you
take initiations from,” he advised Smith. “Choose your lamas very care-
fully.” He highly recommended that Smith see Sangyay Nyenpa Shedrup
Tenpay Nyima (1897-1962), for instance, for Karma Kagyii traditions, and
he typically encouraged Smith (and other Americans interested in Bud-
dhism) to study under the great lamas then newly exiled in India.”™

In the early years in Seattle, just as in all periods of his life, Dezhung
Rinpoche sometimes withdrew from his normal routines to do meditation
retreats. For his “meditation cell” in the early 1960s, he borrowed the old
one-room apartment of Gene Smith on N.E. ssth Street, which Smith con-
tinued to rent as a storage place for his books even after he moved into the
house with the Sakya family. In the middle of February 1962, Rinpoche
began three weeks of retreat, practicing the rituals of the longevity-bestow-
ing goddess, White Tara. This time corresponded to the middle and end of
the first lunar month. On the twenty-ninth day of this lunar month (ca.
March 15), he wrote a poem to commemorate this retreat, presenting it to
his two closest American colleagues, Hurvitz and Smith, when he returned
from seclusion:

Obeisance to the lord Lama!

In the holy period of the Miracle-working month in the water-tiger
year, I practiced one hundred thousand recitations [of the Tara
mantra] with the ritual propitiation of the bestower of immortal
life, Tara.

At that time I again and again included you, my two close friends,
within my visualization. I prayed that this excellent physical basis
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[the human body] would live long, and that our aspirations would
be accomplished.

There was no reason for me, born in the Ga district of Kham in
Tibet, to meet with you two, born in the country of America. But
we have met, and in the school of Seattle city we engage in ques-
tions and discussions about the Buddhist religion.

To do this is probably the result of the connection of deeds in pre-
vious lifetimes. It is the infallible appearance of interdependent
origination. I am moved to tears by a mixture of sadness and hap-
piness.

Henceforth, in all future lives, through these profound deeds and
habits, we will certainly associate together for a long time. May we
together partake of the Dharma!

May you kindly accept with forbearance this poem, which I, the
one called Dezhung Trulku, have written as nonsensical prattle in a
mood of wonderment on the twenty-ninth day of the Miracle-work-
ing month [the first lunar month] of the water-tiger year.

The letters he wrote from Seattle to his siblings in India during these
carly years, like those written during his stay in Kalimpong and Darjeeling,
expressed his sadness at the destruction of the monasteries in Tibet and at
so many tragic deaths, including those of many lamas. Seattle was a land of
plenty—of many conducive physical circumstances—but it was a land
where nobody was interested in the Buddha’s teaching and no one recited
even so much as a 74ni mantra. “In an era when I had thought to work for
the Dharma, I was carried instead by my past karma to this foreign land,”
he once wrote his brother and sister.”

In the winter or spring of 1962, Leon Hurvitz was involved in a hor-
rendous automobile accident. He was taken to Group Health Hospital,
and nobody expected him to survive. Dezhung Rinpoche did his own
prognostications and said, “No, he will live. But it will be a long time
before he recovers.””’”® Rinpoche is said to have predicted to Hurvitz that
it would be a full six years before he completely recovered. That turned out
to be the case.”

The problems with Wylie continued, though for the most part they did
not affect the Sakya Tibetans as directly as before. Already by 1961, Wylie
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had developed an intense rivalry with the other “Tibetologist” in residence,
Robert Ekvall. Though originally a missionary, Ekvall was Wylie’s more
urbane and socially self-assured senior by nearly thirty years, who could
speak fluently several Chinese dialects as well as the Amdo dialect of Tibetan
and who thus had direct access to these informants.”® Wylie for his part
never learned to speak Tibetan with any degree of fluency. Another factor
was that Ekvall had no academic degree beyond a bachelor of arts, but only
a background of deep personal experience from having grown up in a mis-
sionary family and having lived for years in the western Chinese border-
lands. Yet even without a doctorate, he was clearly an old Asian hand, and
by 1961 he already had eighteen articles and six books to his credit. For
about two or three years (1958-1960), he even served as chairman of the
Inner Asia Research Project.”” His knowledge of classical Tibetan, how-
ever, was limited.

Wylie, by contrast, concerned himself almost exclusively with literary
Tibetan and continued to have little to do with the living culture or lan-
guage. He also laid a lot of emphasis on academic formalities, and for him
Ekvall lacked legitimate credentials.”® He felt justified, therefore, in attack-
ing Ekvall as a hopeless scholar.”®' Meanwhile Wylie entrenched himself in
August 1962 when Chang Kun resigned as co-chairman of the Inner Asia
Project and Wylie was named “executive chairman.”*

The friction between Wylie and Ekvall came to a head when Ekvall and
Cassinelli were to present a paper at a special enlarged meeting of the Inner
Asia Colloquium at which the head of the Far Eastern Institute, George
Taylor, was to preside. Melvyn Goldstein, then an enthusiastic and idealis-
tic young anthropologist of about twenty-five whose spoken Tibetan (in
proper Lhasa dialect) was rapidly becoming good enough to check Ekvall’s
oral translations, read a copy of the paper that had been distributed in
advance.”® Goldstein was shocked by the paper, which argued, using dubi-
ous information, that Sakya had been an independent principality.”™ He
therefore re-interviewed the informants Ekvall had used—mainly Jigdral
Dagchen Rinpoche—and found that the latter’s answers did not support the
things Ekvall proposed (Ekvall having apparently asked leading questions).
Goldstein had already developed serious doubts about some of Ekvall’s
methods and sources; he had previously come to know, for instance, that
Jigdral Dagchen Rinpoche on other occasions had telephoned Tibetans

from U Province to ask about customs and then passed on the information
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to Ekvall as Sakya tradition.” Goldstein’s opinion that Ekvall’s work was
not up to current scholarly standards was shared by the senior professors of
anthropology at the University.”*

At the actual meeting, after the reading of the paper, Goldstein presented
his misgivings and criticisms in some detail. His main point was not that
Ekvall’s thesis was necessarily wrong or that he himself was correct; rather,
he meant to demonstrate that this was a difficult and complex issue and
that if Ekvall and his colleagues really wanted to make a scientific contri-
bution, they should go to India where there was no shortage of people from
Sakya to interview, including the Sakya Trizin and entourage.”

Goldstein’s frank critique of the much more senior scholar’s work caused
a real stir and generated a lot of both friends and enemies for him.”* One
professor reportedly took Terry Wylie aside after the meeting and suggested
that he quiet down this graduate student.”® In the Far Eastern Institute and
Inner Asia Project, Ekvall was not seriously threatened, for he still had pow-
erful friends such as George Taylor. But Goldstein’s criticisms also appar-
ently resulted in a law professor’s deciding not to publish a book on Sakya
law based on the same set of data.” Through all this, the Sakyapa Tibetans

maintained close links with Ekvall.

Summer and Fall 1962

The large grant from the Rockefeller Foundation in May 1960 had made it
possible to invite the Tibetans to Seattle in the first place. But the Univer-
sity of Washington was not the only place visited by Tibetan scholars and
informants at that time; indeed, other groups or individuals were also
invited to the handful of centers where Tibetological scholarship was being
cultivated in western Europe and Japan, namely, London, Paris, Rome,
Copenhagen, Leiden, Munich, and Tokyo. In early July 1962, Terry Wylie
and Gene Smith received funding to attend the meeting of Tibetan schol-
ars held at the Rockefeller villa in Bellagio, Italy, again under the auspices
of the Rockefeller Foundation.”' This was the second such conference at the
Villa Serbelloni (the first organizational meeting had taken place in 1959).
Afterward Smith traveled widely in Europe, visiting universities, libraries,
and individual Tibetologists. He was then able to obtain microfilms of
many more Tibetan works, which he brought back to Seattle in the fall of
1962 and set about cataloguing.” In this ongoing bibliographical work, he
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continued to consult Dezhung Rinpoche. Now and then in the published
catalogue, Smith credits Dezhung Rinpoche as the source of his informa-
tion.”” Indeed, much of the otherwise undocumented information, espe-
cially about little-known Khampa and Sakya scholars, originated with
Dezhung Rinpoche.”

Dezhung Rinpoche’s wealth of practically firsthand information about
the great masters of the 74s med (“universalist” or nonsectarian) movement
in Derge during the late nineteenth century fired Smith’s interest. Smith
recorded many details about the historical background and leading schol-
ars of this movement, which he later published in his introduction to
“Kongtrul’s Encyclopedia” and elsewhere.””

Already in late 1961 or early 1962, Dezhung Rinpoche and Smith had
begun to read the biography of Ngakchang Chenpo Kunga Rinchen (1517—
1584). They continued to work through this text in subsequent years, and
in this connection Dezhung Rinpoche began to tell about the troubles
between the Tsharpa and Sakya subschools of the Sakyapa. He also
explained about the different traditions of the Path with Its Fruit (Lam
bras), telling Smith what important books to look out for in India.

As Gene Smith later said: “We were incredibly lucky. Of all the Tibetans
who came to the West, Dezhung Rinpoche was the most learned. Bstan
"dzin Rnam dag [b. 1926, the Bonpo slob dpon who assisted Snellgrove in
London] and Dags po Rinpoche [b. 1932, Kong po, who worked in Paris]
were of course also learned, but Dezhung Rinpoche was by far the most
learned of all. Yet Rinpoche himself also made it clear that he disapproved
of books and book-learning, though he himself had possessed many books

at Tharlam monastery and also loved good books.”™

In September 1962, there occurred the happy event of the birth of Dezhung
Rinpoche’s fifth great-nephew, the last Sakya Phiintsok palace son, Sadhu
Vajra (Legs pa rdo rje).””

During his first years in Seattle, Dezhung Rinpoche had two major health
problems. One was a continual pain in his right shoulder as a result of the
many rituals he had performed after his arrival in India. Finally he was taken
to the noted internist Dr. John Hagen, who searched for the exact source
of the pain. Dezhung Rinpoche endured the excruciating agony of the doc-
tor’s probing. Finally, while saying, “As a nonspecialist, I shouldn’t really do



FURTHER INSTRUCTION OF GENE SMITH 289

this,” the doctor gave him a shot of cortisone right on the spot. Afterward,
the shoulder healed quickly.

The other major problem was that Rinpoche began to lose muscle tone
and coordination, and at the same time started having muscle spasms. He
was taken to see a specialist, who said these were probably the symptoms of
a fatal disorder that mainly shows up in younger people (muscular dystro-
phy being the prime suspect). The doctor told Smith that Rinpoche might
not have more than a few years to live. When this was translated to Dezhung

8s. Congratulating Dr. and Mrs. Charles Webber at their wedding. Seattle, November 1962.

Rinpoche, he just laughed. To relieve some of the symptoms, the doctor put
him on nicotinic acid pills, which Smith explained to him was the main
ingredient of snuff and cigarettes. But after taking this medicine for a while,
Rinpoche one day said, “I don’t want to take this any more,” and abruptly
stopped. By then the disorder, whatever it had been, had vanished.”®

One of Dezhung Rinpoche’s most interesting compositions in these years
was a poem in commemoration of his dentist’s marriage. Dezhung Rin-
poche had been having his teeth replaced, and he became friendly with the
young fourth-year dental student Charles E. Webber, who was assigned to
treat him at the University Hospital dental clinic.”” Webber memorized
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simple Tibetan commands, such as kha dong (“Open your mouth!”) and kha
dzum (“Close your mouth!”), and he used them when treating Rinpoche,
whom he called “Trulku-la.” With such limited vocabulary and a few other
phrases, the two of them had a grand time, with lots of laughter. Rinpoche
was an imposing sight in the dental clinic with his flowing maroon robes
and kindly, good-natured appearance, and once he even sat cross-legged in
the dentist chair. When the teeth replacement was finished, the full dentures
fashioned by Webber won him the award for best prosthetics in that year.!*

The dentistry student came to one of the Tibetan New Year’s parties
with a young Seattle society lady named Dede Stocking, whom Dezhung
Rinpoche also immediately liked. It was their second date. Soon Miss Stock-
ing was Webber’s fiancée, and a year later a grand wedding was planned:
their marriage was to be solemnized in November 1962, in Our Lady of the
Lake Catholic Church. When the time approached, Dezhung Rinpoche
received a printed invitation as an honored guest. Then Jigdral Dagchen
Rinpoche and Thrinlay Rinpoche decided they wanted to attend, which
complicated things. Gene Smith had to call the mother of the bride and
explain that the Tibetan lamas wanted to observe the ceremony, “some-
thing like an anthropologist would observe a wedding in a different cul-
ture.” Finally the mother agreed, and several more invitations arrived at the
last minute.

Dezhung Rinpoche composed a congratulatory poem for the occasion,
which he presented to the bride and groom. He talked a lot to Smith at this
time about Khampa marriage ceremonies, mentioning that Kongtriil and Ju
Mipham had also composed marriage-ceremony (bag ston) pieces.' His
verses:
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86A, 86B and 86C. Dezhung Rinpoche
tutoring Minzu Sakya. Seattle, 1963.

Best wishes! May you two be watched over, until you attain enlight-
enment, by the compassionate gaze of the Three Jewels, the Guru,
and the reverend lady White Tara, who are unfailing protectors if
one takes refuge in them.

My best of friends, who have attained the fortunate destiny of
human existences in this world in the country of America—Charles
Webber and Miss Dede—are joined together as loving mates.

Since the festival of the enjoying and partaking of the pleasures of
desire is the chief thing striven for by all those in the fortunate
destinies in this Realm of Desire (kdmadhdru), 1 greatly rejoice in
your having thus attained it.

May good fortune ensue for you, so that the undying tree of your
life-force be extremely firm, so that the branches of the four kinds
of prosperity and well-being flourish widely [for you], and so that
you always partake in immutable wealth that is enriched by the fruits
of the two purposes (for yourselves and for others).

These prayers of auspicious good-wishes were offered on the twenty-
eighth day of the ninth lunar month of the water-male-tiger year,
i.e., the Dge-byed year, number 936 of the Tibetan system, corre-
sponding to 1962 of the Western calendar, by Kunga Tenpay
Nyima, the Dezhung trulku, a Buddhist monk from Ga district of
Kham in Tibet who has reached the American city of Seattle.
[Signed] Kunga Labrang,
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Webber considered Rinpoche a lifelong friend and remembered him two
and a half decades later as “the most kind-hearted, sincerely religious per-
son I have ever encountered.”*?

During the first few years in America, Jigdral Dagchen Rinpoche kept his
long plaited hair and white sngags pa robe, but he got fed up with the tra-
ditional garb when people kept mistaking him for a woman. Once Dezhung
Rinpoche was even mistaken for his husband, and this was evidently the
final straw for Jigdral Dagchen Rinpoche. A shorter haircut quickly fol-

lowed. 0%

In 1963 and 1964, several plans to help the refugee Tibetans in India were
reported in the local media. One was a proposal to resettle Tibetan refugees
in Alaska, including an experiment to cross yaks with Galloway cattle to pro-
duce suitable cattle for that climate. The University of Washington Tibetol-
ogists supported the proposal.'® Another plan was to bring twenty Tibetan
teenagers to Seattle for three years of vocational training—a plan proposed
primarily by Mr. and Mrs. J. D. Toulouse, and supported by the American
Emergency Committee for Tibetan Refugees, headed by Lowell Thomas. '™
Youths were selected in India for the project, and in this connection the
youngest sister of the Dalai Lama, Jetsun Pema, visited Seattle."™ In the
spring of 1964, a house was rented and furnished for the expected arrival of
students, '™ but then in September the plan was dropped on advice from the
State Department, which had suggested that it would be more effective to
offer vocational training to Tibetans where they were—in India.
Meanwhile, Dezhung Rinpoche (as “Lama Kunga Labrang”) was again
briefly in the public eye in 1963 as a result of articles by Julie Emery in the
Seattle Times. In the first he appeared with his youngest great-nephew,
Sadhu, in a photo by Josef Scaylea. This article commemorated the Tibetan

New Year, stating:'**

Two contrasting faces will stand out in the soft glow of butter lamps
burning festively this weekend in Seattle’s Tibetan community. One
is that of mustached, scholarly Lama Kunga Labrang, nearly 58, who
will be up at 4 o’clock Sunday morning to say his first prayers of the
Tibetan New Year.... The respected Labrang will smile and offer a
heartfelt “Tashi Delek,” which means blessings and good luck, to
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two hundred guests who will crowd the main Tibetan house at 6551
24th Ave. N.E. Saturday night.

Prominent Seattle citizens will be among those who will ring in
the year 937, which is the water-female-hare year of the sixteenth
cycle on the Tibetan calendar.... Legpa’s daddy, Jigdal Sakyapa, will
play merry tunes on the flute. Guests will overflow to a roomy base-
ment to join in Tibetan dances.... And amid the gaiety, Labrang
will be saying prayers quictly—in the presence of all—his rosary
clicking away steadily.

What does the year 937 hold for the learned Labrang, who entered
a monastery when he was four, [his] chubby [grandnephew] Legpa,
and their refugee colleagues? Two grants for University of Wash-
ington research projects, in which the Tibetans act as informants,
expire in October. Unless there are extensions or other arrange-
ments, eleven from the community [in Seattle] must return to
crowded refugee camps in India.

What does the red-robed Labrang miss in America? His
monastery, to be sure. When a younger man, he would trudge
through the snows of Eastern Tibet gathering food and other sup-
plies from nomads to support his monks. “But those I miss most are
my brother and sister in India,” Labrang said. “They are obtainable.
My monastery is not.”

Were they home in Tibet, Legpa soon would have to say good-
bye to his uncle. Before the Communist invasion, Labrang selected
his hermitage—a wood and stone hut on the side of a mountain
where at sixty he planned to retire to a solitary life of meditation
and prayer.

In the Sunday supplement to the April 21, 1963, edition of the same
newspaper, there appeared a photographic essay (photos again by Josef
Scaylea) entitled “A Young Lama Learns,” showing Dezhung Rinpoche
tutoring his eight-year-old great-nephew Minzu. Here Emery wrote:'"”

After his regular third-grade classwork at Mrs. Siegl’s School, and a few
minutes of afternoon television cartoons, the refugee buckles down to
two hours of instruction in Tibetan studies and Buddhism....
[Minzu’s] tutor is his great-uncle, Lama Kunga Labrang, 58, a kindly
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but strict teacher during the study sessions. Besides prayers, Sakya
ritual and doctrine and some Sanskrit, [Minzu] has regular lessons
in Tibetan spelling and writing. During the study break, [Minzu]

87. Dezhung Rinpoche
rewarding Minzu Rinpoche for
a lesson well learned.

listens wide-eyed as his uncle tells stories of lamas, a highlight of
each session for the boy. A piece of hard-rock candy is the elder
lama’s reward for lessons well learned....

[Minzu] happily accepts his intended role as religious leader. For
as he puts it, “I like my job.”



Adapting to a Long-Term Stay

FTER THE FUNDING from the Rockefeller Foundation ended in

late 1963, only Dezhung Rinpoche and one other Tibetan

were kept on at the University of Washington as permanent

staff. Dezhung Rinpoche himself was retained as a research assistant of the
department’s Inner Asia Project for nine more years, until he retired in the
summer of 1972, while Geshe Nornang was appointed by the Far Eastern
and Russian Institute as a language instructor in colloquial Tibetan, a job
he continued in the department of Asian languages and literature into the
1990s."""" Rinpoche’s being named to a permanent position was described by

Julie Emery in a newspaper article of January 15, “Educational First:
Tibetans Join U.W. Staff™:

The University of Washington moved into an unprecedented posi-
tion in American education today by naming a rosary-carrying
Tibetan lama and a former Buddhist monk to the regular university
staff.... By keeping the refugees from the Asian mountain king-
dom—the lama, red-robed Kunga Labrang, 58, and the monk,
Nawang Nornang, 36—a new phase of teaching and research is
made possible.

“I know of no other university in this hemisphere which has
Tibetans on its permanent staff,” said Dr. Turrell V. Wylie, assistant
professor of Tibetan language and civilization.

In early 1964 Terry Wylie wrote to the other centers of Tibetan studies
that had participated in the Rockefeller-funded project, announcing that the
University of Washington Far Eastern and Russia Institute was
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retaining as a member of our permanent staff the Sde gzhung Rin po
che, the s8-year-old incarnate lama, known as Kunga Dezhung
Labrang....The Sde gzhung Rin po che’s profound knowledge and
scholarly attitudes are well known to those of the other Centers, who
have had the pleasure of meeting him or who have heard of him from
those who know his abilities. In addition to collaborating with fac-
ulty members and advanced students, the Sde gzhung Rin po che is
working on his own writings in the field of philosophy and culture.

Moreover, Leon Hurvitz wanted to keep Dezhung Rinpoche at the Uni-
versity to help with his continuing Abhidharma and other Buddhist studies.

Definite steps to keep Dezhung Rinpoche had already been taken in Sep-
tember 1963, when George Taylor, as chairman of the department, had
approved and submitted to the University an application for Rinpoche’s
appointment as “foreign staff.”**"" In the same month Taylor wrote a letter
of attestation that Dezhung Rinpoche “is employed by the University of
Washington at Seattle on a regular basis.”*"*? (The letter was written to sup-
port Rinpoche’s attempt to bring his siblings to America as his depend-
ents.) On December 3, waivers were applied for at the local immigration
office to avoid the need for two years of foreign residence before receiving
permanent resident status. Dr. Charles E. Odegaard (president of the Uni-
versity from 1953-1973) then wrote a strong letter of support attesting: “Mr.
Labrang has been the key Tibetan informant of these research projects and
is the only living informant of this caliber available to the Center of Tibetan
Studies.” U.S. Senator Henry Jackson (1912-1983) also wrote to lend his
personal support. Four days after the granting of the waiver on January 6,
Terry Wylie wrote John Boyd of the Immigration and Naturalization Ser-
vice and certified Dezhung Rinpoche’s qualifications: “His competency in
the written and spoken language of Tibet [and] his knowledge of religious
and secular matters has proven phenomenal.”

The fact that the University had overlooked in their selections the
younger masters from the Sakya Khon family, however, caused some further
hard feelings at the time."*"® Dezhung Rinpoche made it clear that he would
not stay in Seattle unless the others could do so.

This was a difficult time for the Sakya family. They did not know
whether they would be allowed to stay at all beyond the initial three years.
Terry Wylie was a bit fed up with the extended family and did not exert a
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great deal of energy to prevent their return to India. But the Sakyas did 7oz
want to go back to India. The two youngest boys were Americans by birth,
and the other three boys had adapted well to life in the United States.

To help them stay, Gene Smith scurried around, and by January 1964 he
found Dagmola a job as lab technician at the King County Central Blood
Bank, where he had been working. She declared at the time: “No way do I
want to go back to India”*** Then they were able to land Jigdral Dagchen
Rinpoche a job with Dr. Walter A. Fairservis, Jr., at the Washington State
Burke Memorial Museum on the University of Washington campus where
an exhibition of Tibetan art and artifacts was planned. (Fairservis [d. 1994,
Sharon, Conn.] later went on to head the Museum of Natural History in
New York.) Jigdral Dagchen Rinpoche was quite good as a craftsman,
and he joined the project as a consultant helping make exhibits for the
new museum.'®” In the meantime, Thrinlay Rinpoche was living with an
Anacortes family and found work in a restaurant in LaConner, Washing-
ton."”'® Later he worked in the confectionery department of Frederick and
Nelson’s department store in downtown Seattle.

The Tibetans and their friends looked into the possibility of having a
“private bill” passed in the U.S. House of Representatives by their local
congressman, but in the end that was not necessary. A large group of friends
and students signed a petition on their behalf, so they could extend their stay
through the local immigration office.”®” That the Sakya family were per-
mitted to stay also meant that Dezhung Rinpoche agreed to remain in
North America.

In about August 1963, Dezhung Rinpoche and the Sakyas moved to a
new house closer to the University, at 5417 21st Avenue N.E. They stayed
there for about six months, and Dezhung Rinpoche continued to go to the
University of Washington, usually on foot."”"® Initially he sat in a back room
in the office of the Inner Asia Project, upstairs in Thompson Hall, room
203; later he shared the office of Leon Hurvitz. His official status was
“Research Associate in the Inner Asia Project of the Far Eastern and Russ-
ian Institute.” As long as Gene Smith was there (i.e., until summer 1964),
Rinpoche continued to work chiefly with him, sometimes writing out
answers to Smith’s and other colleagues” questions on note cards.

Smith sometimes drove Dezhung Rinpoche to the University seated on
the back of his motor scooter. Dezhung Rinpoche on certain occasions showed
the gift of prescience, one of which was in connection with Smith’s scooter.
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When Smith had first bought the scooter, he asked Rinpoche to consecrate it,
which Rinpoche did. Then one day Rinpoche came to him and warned him:
“Don’t go out on your motor scooter this week. It is very dangerous!” Smith
decided (in the absence of better means of transportation) to go ahead and
drive it anyway, but he did ask Rinpoche for a protection cord to wear. At that
time, Smith worked the 4:00 p.m. to midnight shift at the Blood Bank. One
night soon after the warning, when returning home after midnight on his
scooter, Smith hit a patch of slippery road caused by the water of a street-
cleaning vehicle. He took a spill and ended up breaking his arm.

On other occasions, Rinpoche surprised Smith in related ways. As Smith

88. Dezhung Rinpoche
posing for a photo at home.
Seattle, 1967/68.

later put it: “I don’t want to sound wacky, but Rinpoche knew when you
were telling a lie or avoiding telling the truth. He sometimes seemed to be
able to read your mind or understand more than he normally should have.
I think it was mainly just highly developed communication skills.”*""
When Dezhung Rinpoche walked to the University in the morning, he
did so slowly because of his bad knee. As he walked along, he recited
mantras, especially Om mdani padme hiim, to the people and animals he met.
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During these first years in the West, Rinpoche was no doubt aware of his
somewhat analogous position with the Indian Pandita Smrtijiana, who
came to Nepal and Tibet in the eleventh century but became stranded when
his translator suddenly died of a violent stomach disorder. As Buton relates
in his History of Buddhism, Smrtijiana, not knowing a word of Tibetan, then
wandered through parts of central Tibet and for a time lived quietly in Tanak
as a simple shepherd, nobody realizing that he was a great Buddhist master,
until he was finally recognized and invited to teach by Dpyal Se rtsa ba Bsod
nams rgyal meshan.' Smrtijiana eventually traveled on to Denma district
of eastern Tibet, where at the ancient Ldan Klong thang temple he established
a seminary in which he expounded Abhidharma, and he is said to have mas-
tered the Tibetan language. Nearby, in Dezhung Rinpoche’s home region of
Ga, he also built a few famous stipas. (Rinpoche later told Smrtijfiana’s life
story to his American students, but in other contexts.) Rinpoche enjoyed
this simple, low-key life in Seattle, and he liked not having to live on the
alms of the faithful or on wealth given to the monastic community.

In 1963 and early 1964 Smith continued to report to the Inner Asia Col-
loquium his research findings based on his collaboration with Dezhung
Rinpoche. The paper he presented to the colloquium on May 9, 1963, was
entitled “Nationalism, Innovation and the Structure of Tibetan Religious
Belief.” Among other things, the study investigated aspects of the trulku
institution in Tibet, and it included (pp. 23—24) a brief sketch of Paleriil’s
life. On pp. 2-3, Smith recorded his gratitude to Dezhung Rinpoche: “It is,
however, Sde gzhung sprul sku Kun dga’ bstan pa’i nyi ma to whom the
author is indebted not only for the bulk of the factual material but also for
innumerable penetrating insights into Tibetan culture.”

On July 25, 1963, Smith read another groundbreaking paper before the
colloquium: “Notes on the History of the Cult of Rdo rje shugs Idan.” Like
the others, this paper was never published. On page 14, footnote 2, Smith
records his continuing debt to Dezhung Rinpoche:

This paper could not have been written without the patient and tire-
less collaboration of Sde gzhung sprul sku Kun dga’ bstan pa’i nyi
ma. Much of the analysis is his original thinking. He should be listed
as a co-author except for the fact that his knowledge of the English
language is inadequate thoroughly to check what has been written
here. It would be unfair to expect him to share the responsibility for
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whatever errors there might be in this paper. The credit for whatever
there is of value must go to him.

On February 6, 1964, Smith read his last paper before the Inner Asia
Colloquium: “The Tradition of Philology and Literary Theory in Tibetan
Scholasticism.” In this paper he made a preliminary investigation of the his-
tory of the spread of Sanskrit literary and grammatical traditions in Tibet.
On page 1, “A Note to the Colloquium,” Smith acknowledged, “Without
the encyclopedic learning and lucid explanations of Sde gzhung sprul sku
Kun dga’ bstan pa’i nyi ma, this research would have been impossible. It is
impossible to express my appreciation to him.”

In 1964, while Gene Smith was still in Seattle, the German-born Buddhol-
ogist Edward Conze (1904-1979) first visited the University of Washington,
one of two visits he made during this period. As Conze related in his auto-
biography, during one visit

I tried to become friendly with Prof. Hellmut Wilhelm.... I also
had delightful interviews with the Dezhung Rinpoche, Gene Smith
interpreting. They covered not only the Maitreya chapter of the
Prajfiaparamita, for which the material had been prepared for me by
lida in Madison and which I worked up in the Wilsonian Hotel in
Seattle for my article in the Renou Commemorative Volume, but
also reincarnation, astrology, Buddhist history, etc. Much could be

said on this.!*!

At first, much of Conze’s conversation with Dezhung Rinpoche con-
cerned the Prajfiaparamita scriptures and philosophy. Every time Dezhung
Rinpoche would say something he agreed with, Conze would remark, “Bril-
liant! Brilliant!” But whenever Dezhung Rinpoche said something he did
not accept, Conze would say: “Ah! A Tibetan accretion!” Conze’s real inter-
ests already lay elsewhere, and the two men got along much better when
they discussed such topics as visions and prognostication.'*

In those days Smith also wrote a number of letters for Dezhung Rinpoche
to notable Buddhists or men of religion. On July 28, 1964, Smith wrote on
behalf of Dezhung Rinpoche to Mr. Chen-Chi Chang (translator inzer alia

of Milarepa’s songs), attempting to make contact and mentioning that
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Dezhung Rinpoche had been a fellow disciple of Minyak Gangkar Trulku
(as had Chégyal Rinpoche, i.e., Nam mkha’i nor bu, in Rome).""” Rin-
poche reportedly also exchanged some correspondence with the Trappist
monk Thomas Merton when the latter was writing his Desert Fathers book
with D. T. Suzuki, though no written traces survive.'®*

Another thing Dezhung Rinpoche did in 1964 while Gene Smith was
still in Seattle was to compose at Smith’s request a brief summary and com-
pletion of the Derge royal genealogy. This was published twenty-four years

later by Josef Kolmas in his article “Dezhung Rinpoche’s Summary and

89. Dezhung Rinpoche with great-nephews (from left): Sadhu, Minzu, Mati, Dzaya and Ane Rin-
poche. Seattle, Sakya home, ca. 1970.

Continuation of the Sde-dge’ rgyal-rabs.” "> The full title of this short work
was Chos ldan sa skyong rayal po sde dge’i gdung rabs kyi mtshan phreng rin chen
phreng ba. Later in 1964, Smith sent Kolmas a photocopy of the genealogy,
appending a letter dated December 14, 1964, in which he explained to Kol-
mas the origins of the work. As Kolmas later related: “[Smith] asked
[Dezhung Rinpoche] to summarize a relatively difficult text in verse of the
Sde dge’i rgyal rabs in terms of the language and style for his own studying
purposes, and to supplement it with information dating from the first half
of the nineteenth century to approximately the 1940s of this century.”
Dezhung Rinpoche’s main work was thus to summarize and simplify, though
he also contributed a brief original “continuation” (kha skong), listing the
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names of the final five rulers and their principal religious teachers. Dezhung
Rinpoche also wrote out from memory at Smith’s request the names of the
seventy-five abbots of Ngor.'"

Another brief work that Dezhung Rinpoche composed for Smith was a
reply concerning the Snying thig ya bzhi (Four Heart-Essences), the most
profound cycle of four Great Perfection teachings compiled and written by
Longchen Rabjampa (1308-1363). Smith had asked him about these teach-
ings, but at first Rinpoche could not give an exact explanation, so he wrote
to Dilgo Khyentse Rinpoche in India, who explained the matter in a letter.
Dezhung Rinpoche then rewrote this reply and presented it to Smith.

Before Smith left Seattle, he and Hurvitz decided to try to organize a
Festschrift in honor of Dezhung Rinpoche. On June 30, 1964, the two of them
wrote a letter to many colleagues, soliciting contributions to this project:

As you may know, we here at the University are honored by the
presence of a very learned Tibetan, the venerable Kun.dga’.bstan.
pa’i.nyi.ma (Kunga Labrang), the Third Sde.gzhung.sprul.sku. The
Sprul.sku fled Tibet on the occasion of the recent uprising, was for
a time in India, and finally, thanks to the generosity of the Rocke-
feller Foundation, came to Seattle in the autumn of 1960. Since his
arrival here, he has been a walking encyclopedia of information, on
both the civilization of his native land and on the doctrines and
institutions of his religion. The undersigned in particular have ben-
efitted from his erudition to a degree and in a manner beyond the
power of words to describe.

The Sprul.sku is soon to celebrate the sixtieth anniversary of his
birth. In our opinion, the most fitting monument to this happy
date will be a Festschrift consisting of scholarly pieces, dealing with
any aspect of Tibetan civilization or the Buddhist religion (or
both) and contributed by those persons who know or have known
him, whether directly or only through correspondence. We plan
this undertaking not only because it is a recognized practice in the
Occident so to mark such an event, but also in order to do honor
to the Sprul.sku and, through him, to the whole tradition of
Tibetan Buddhist erudition, which, albeit unbeknown to most
Occidentals, was very much alive in Tibet until the uprising and
maintains itself vigorously even now in exile.
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It is not known what the response to this letter was. Hurvitz and Smith
requested contributions before March 1965, in order to present Dezhung
Rinpoche with the volume on his sixtieth birthday. In any case, the felici-

tation volume was never published as hoped.

Surkhang Wangchen Delek

In June 1964, Dezhung Rinpoche also got to know Surkhang Wangchen
Delek (b. 1910), a nobleman who had occupied the very high rank of gov-
ernment minister (bka’ blon, member of the bka’ shag council) in Tibet from
1943 to0 1959."” The fifty-four-year-old Surkhang Zhabs pad came to Seattle
(accompanied by his brother Rimshi Surkhang, age fifty) from England under
the sponsorship of the Inner Asia Project. His purpose in coming was to write
a book on Tibetan political institutions, especially in the recent period.'*

Though Surkhang did not do much religious practice, he was very
learned and often met Dezhung Rinpoche on the University campus.
Almost every time they met, he treated Dezhung Rinpoche to a cup of tea
in the HUB (“Husky Union Building,” the student union building with its
canteen), telling Rinpoche: “When I die, these little deeds will be good for
my next life.”'” Surkhang stayed in Seattle from 1964 until 1972, when he
went to Taiwan.'®®

Soon after Surkhang’s arrival, Melvyn Goldstein, who had worked a lit-
tle on Wylie’s Sakya history project at the very beginning, started to work
primarily with Surkhang on land tenure, education, and other topics (also
gathering, for example, material for his article on the warrior monks /ldab
ldob]). Gene Smith also worked with Surkhang a bit on Tibetan place-

names and concepts.'®!

1965

After the end of the Rockefeller Foundation money, Robert Ekvall tried to
revive his “Seminar on Tibetan Society and Culture.”** He applied for a
grant from the National Science Foundation, but by the time the grant was
approved and work could be resumed, it was late fall of 1965. By then most
of the Sakyas had found other work. Nevertheless they did resume some
meetings, though now Jigdral Dagchen Rinpoche, whose work schedule

was most flexible, served as main informant. Ekvall, now honorary curator
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of Asian Ethnology at the Thomas Burke Memorial Museum in Seattle,
also did additional interviews with Dezhung Rinpoche. As he wrote:""

The work of the seminar had been further supplemented on the side
by a number of discussion sessions with the Sde gzhung Rin po che,
as an authority of impeccable standing, on the terminology, doctri-
nal significance, and history of pilgrimage.

About 1966, Ekvall spent a year in Switzerland doing research among
the Tibetans there, supported by the National Science Foundation.' He
contributed editorials to the Seaztle Times opinion page: “U.S. ‘Open Door’
to China Proposed” (November 24, 1968) and “The “Whys’ of China’s Will-
ingness to Talk to Nixon” (December 12, 1971), the second based on a mem-
orandum written for William Kintner at the Foreign Policy Research
Institute. In his retirement, Ekvall enjoyed respect as a senior China-
watcher, and he was sometimes sought out by young long-haired truth-
seekers, who mistook him for an expert on Tibetan mysticism."”” He lived
in a cabin in the foothills of Mt. Rainier and continued to visit Dezhung

1%%¢ He passed away in

Rinpoche now and then when he came to Seattle.
1983 in Washington State at the age of cighty-five.

Gene Smith, the main beneficiary of Dezhung Rinpoche’s first four years
in Seattle, left in the late summer of 1964 for a year of studies in Holland
under Professor J. W. de Jong, supported by a grant from the Ford Foun-
dation. In 1965 Smith traveled on to Nepal and India to conduct fieldwork,
planning originally to rejoin Professor de Jong, who had by then received a
professorship in Australia, and to continue studies with him.

With the Sakyapas managing to stay on in Seattle, Dezhung Rinpoche
himself continued his religious practice at home, as well as his low-key teach-
ing and research activities at the University, which without Gene Smith were
far less active. With Leon Hurvitz, Rinpoche continued to read the Abhbi-
dharma and other works on Buddhist doctrine and philosophy. To one or
two other students, he gave minor instruction or assistance when requested.

Hurvitz, an outstanding scholar of Buddhist studies and a sympathetic
friend of Dezhung Rinpoche, nevertheless liked to make it perfectly clear to
University students that he himself was no Buddhist. Once he pounded
emphatically on his desk and said to one young American, “I want to read
the Abhidharma in every language possible, but I don’t believe in a single
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word of it!”"” Or as he explained it to Dezhung Rinpoche: “I appreciate
[the Buddhist Doctrine], but I do not believe in it” (nga la mos pa yod la dad
pa med).""® This approach was viewed by Dezhung Rinpoche as decidedly
inferior to a genuine personal engagement, but as far better than an attitude
of disinterest or hostility. (A Tibetan Buddhist master could not expect to
find more in this far-flung barbarian outpost of Seattle, where Buddhism—
as the Tibetans knew it—had yet to take root.) Besides, Dezhung Rinpoche

90. Dezhung Rinpoche’s brother and
sister, Dr. Kunzang Nyima and Ane
Chime, newly arrived in Seattle, ca.
August 1965.

liked Hurvitz a lot. Hurvitz was also terribly fond of Rinpoche and contin-
ued to do his best to support him, to work with him, and to keep him on
at the University as long as possible as a “research assistant.”

In August 1965, Dezhung Rinpoche was finally able to invite his sister,
Ane Chime, and brother, Dr. Kunzang Nyima, to join him in Seattle, bring-
ing the number of Tibetans there to a grand total of twenty-three."® Their
coming to the United States was the culmination of many efforts on Rin-
poche’s part, and it was accomplished partly through the help of his doctor,
the internist Dr. Hagen, who acted as financial sponsor."® Their arrival
preceded by about one year Rinpoche’s own obtaining of a “green card”
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(permanent resident status) in September 1966, together with ten other
refugee Tibetans, including his Sakyapa relatives and three members of the
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Surkhang family."" This was reported in a local newspaper article that
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stressed Terry Wylie’s role in this happy conclusion:

Looking back, the Tibetans have a big debt of gratitude to Dr. Tur-
rell V. Wylie, associate professor of Tibetan studies at the university
who selected and brought the first colony of refugees from the “Land
of the Snows” here from India for two Far Eastern Department proj-
ects. He has been their chauffeur, resettlement advisor, legal aid and
filler-out of hundreds of important papers, “nursemaid,” protector
from a sometimes overzealous public, friend, and on many an occa-
sion—the final source on a point of Tibetan information. “Ask
Tashi-la” is what many an inquiring Seattleite has been told. Tashi
is the name given Wylie by Tibet’s ruler in exile, the Dalai Lama.

With his siblings, Dezhung Rinpoche rented a one-bedroom apartment
near the University for ninety dollars per month. It had a living room and
dining room, and it stood at or near 5620 University Avenue N.E., though
the building has since been torn down. He stayed there until he bought his
own house on 26th Avenue N.E. in February 1971. His brother, Dr. Kun-
zang Nyima, had to be treated for tuberculosis immediately after his arrival,
and his blind left eye (injured during a fall in India) was replaced with a glass
eye. His sister had some strong initial reservations on her arrival, seeing the
almost complete Americanization of the younger children. They could
hardly speak Tibetan."®

During his years in America, Dezhung Rinpoche’s favorite local holiday
was Halloween. He loved the chance to give away a lot of candy to the
swarms of strangely dressed and excited little American witches and goblins.
Well before the holiday arrived, he requested his brother and sister to lay in
a large supply of candy. As his apartment in the University District stood
too high above the street for many children to climb all the way up and
ring the doorbell, on Halloween night itself he walked down to the sidewalk
and stood there in his usual Tibetan robes, saying mantras and happily
handing out sweets to passing groups of children.



Buddhist Students and Scholars in Seattle
in the Late Sixties

FTER THE DEPARTURE of Gene Smith, one of the first Americans

to approach Dezhung Rinpoche seriously in traditional terms

about receiving Buddhist teachings was John Reynolds, a grad-

uate student who had come to Seattle from the University of California at

Berkeley in the fall of 1965. Reynolds’s avowed purpose in coming to Seat-

tle and the University of Washington was to study Tibetan. With his proper

shirt, necktie, and freshly trimmed hair, he was able to convince Terry Wylie

to sponsor him for a Tibetan language fellowship through the government-
sponsored National Defence Foreign Languages fellowship program.

Reynolds’s underlying aim, however, was to learn about Buddhism and,
if possible, to get instructions from an authentic lama. The other lamas in
Seattle were not particularly active when he arrived, nor was he drawn to
them. The Sakya family in those days gave one big New Year’s party every
year where all were welcome, but not much else was offered for Americans.
He therefore sought out Dezhung Rinpoche.

The first teachings Reynolds requested from Dezhung Rinpoche were
the Padmasambhava initiation and the text-transmission for the s@dhana.
Dezhung Rinpoche refused him at first but finally agreed to give this, and
Geshe Nornang translated. Reynolds afterward translated the sddhana into
English. Later he also received from Dezhung Rinpoche the initiations for
Green Tara in the tradition of Jamyang Khyentse Wangpo and Avalokites-
vara in the tradition of Thangtong Gyalpo.

All this was done secretly. The professors, especially Wylie, were 7oz to

knOW 1044
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1966—1968

Another American Dharma student to show up in Seattle and introduce
herself to Dezhung Rinpoche shortly thereafter, in 1966, was Michal
Abrams, who had just come back from a journey to Asia. She enrolled at the
University, where her main plan academically was to study Tibetan. Later
she ran afoul of both Professor Wylie (who flunked her on a language-pro-
ficiency exam) and Conze (who offended her by his cynical, elitist class-
room pontifications at the expense of Americans, especially contemporary
American females). But before her departure, she read, in March 1968, one

paper before the Inner Asia Research Colloquium,'™

and prior to that she
succeeded in setting up at the University a secret class with Dezhung Rin-
poche on the famed introductory manual for Great Perfection Nying thig
practice, Paltriil’s The Words of My Perfect Teacher (Kun bzang bla ma’i zhal
lung). They gave the class an innocuous title like “Readings in Tibetan Lit-
erature,” and Geshe Nornang translated. Just the four of them participated:
Dezhung Rinpoche, Geshe Nornang, John Reynolds, and Michal Abrams.

Terry Wylie was kept in the dark. Though on a personal level he had no
conflict with Dezhung Rinpoche, Wylie sometimes projected an anti-Bud-
dhist bias, at least in an official, academic setting. As he once declared later
to a student who wanted to study Buddhism: “In a state university, no reli-
gion can be taught!” Someone had at the time filed a lawsuit to ban certain
religious studies in state universities (such a case was indeed about to be
heard before the Supreme Court). But for Wylie, this was in part also a
question of intellectual principle. Like many American academics of his
generation of a primarily philological or historical orientation, he felt that
a scholar would necessarily lose his or her “critical objectivity” and become
ideologically tainted if he or she in any way participated sympathetically in
the tradition under study.

This intellectual culture of American Asian studies in the 1950s and 1960s
was described by Alan Watts well before the Orientalist critiques:'™

The academic study of “alien cultures” has its background in mis-
sionary endeavour and colonial administration. Its attitude of scien-
tific objectivity towards them, of description without participation or
enthusiasm, reflects our habitual assumption of spiritual superiority
(even when we are no longer religious) and fear of “fraternizing with
the natives.” Thus nothing is more troublesome to a department of
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anthropology than a field-worker who “goes native” and forgets to
keep his mind coldly aloof. He is said to have lost his objectivity,
which is actually no more than a way of describing things in accord
with the metaphysical preconceptions of Western culture, so that
the following of scientific methods in Asian or African studies is not
necessarily a release from narrow cultural provincialism.

Terry Wylie remained his basically well-meaning though slightly enig-
matic self. By now he publicly admitted to journalists his mixed feelings
about the continuing presence of the Tibetans in Seattle, and not without rea-
son. The younger generation of the Sakyapa family—the five boys—would
probably not be in any position to carry on the old traditions. Their thorough
Americanization was an accomplished fact. At a party Wylie witnessed one
of the Sakyapa boys irreverently making fun of the sound of traditional
Tibetan songs, and he saw and heard many other similar signs of their accul-
turation, leading him to shrug his shoulders and say “Do you wonder that I

221047

feel ambivalent about this whole project The opening paragraph of a

local magazine article from this period echoed misgivings of the same kind:'***

Striding across the campus in his billowing magenta robes, Trulku-
la, the U. of W.’s incarnate lama, has become such a familiar figure
to students that few even turn to stare. His presence not only adds
enormous color but heightens the U.’s status as a center of Far East-
ern studies. The 61-year-old lama was part of a small group of
Tibetans brought here by the U. in 1960—with the help of some
$150,000 in federal and Rockefeller Foundation funds—to work on
a three-year project to study and preserve Tibetan culture. From an
academic standpoint, the Tibetan project has been an enormous
success, since many aspects of Tibet’s little-known culture have been
recorded for the first time. Yet, ironically, the project killed part of
what it set out to preserve, for if the Tibetans remain here, as they
intend to do, it is doubtful they will even be able to pass on much
of their 1300-year-old cultural tradition to their own children.

At the university, the otherwise casy-going Wylie in those years
demanded a strict adherence to pedantic formalities and procedures, espe-
cially from students who were studying Buddhism with personal sympathy
and conviction. He regularly failed his students the first time they attempted
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the M.A. Tibetan language proficiency exam. As he remarked to one student
during this period, “Nobody passes my M.A. language exam on the first
try, not even Gene Smith!”'*” He did not know what to do with the new

91. “Tibet was never like this.” Dezhung Rinpoche striding across the
University of Washington campus in his billowing robes.

counterculture, Buddhist-oriented students who were beginning to turn up
in his classes in search of spiritual insights. He continued to say respectful
things about Dezhung Rinpoche; he believed Rinpoche was truly what he
claimed to be. But he could not restrain himself from making snide remarks
about the new Western Buddhists. “Is there something wrong with our own
culture?” he would ask. “What is this big attraction?” Usually he was rela-
tively benign, however, and not mean-spirited.*™

In the American universities of the late 1960s, just as in American culture
as a whole, there yawned great divisions. In particular, the generational and
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cultural gap between the rustic Colorado native Wylie (b. 1927, age forty in
1967) and some of the nonconformist counterculture students was huge.
This was precisely the time of the great student demonstrations, building
takeovers, and campus bombings: the Vietnam War was at its height, and
the University of Washington campus was a hotbed of student antiwar
activism. Meanwhile the administration and staff of the Department of Far
Eastern and Slavic Languages were hawkish in the extreme. The grand old
Cold-Warrior George Taylor (born an Englishman) was still running the
department, and he enjoyed a certain limelight as a member of President
Lyndon Johnson’s federal advisory committee on Far Eastern affairs, run-
ning off every now and then to Washington, D.C., for consultations.'' He
was also a personal friend of the arch-hawk from western Washington State,
U.S. Senator Henry “Scoop” Jackson (“the senator from Boeing”).

Edward Conze

This same academic department, the Department of Far Eastern and Slavic
Languages headed by George Taylor, invited the renowned German scholar
of Buddhism Edward Conze (1904-1979) to Seattle in the fall of 1966. One
probably oversimplistic explanation for this appointment is that even it had
something to do with the war effort. Few Americans had any clue about the
Vietnamese Buddhist monks who in the last three years had dramatically
protested the repressive measures of Diem’s government through self-immo-
lation. It was in the American national interest to try to figure them out, and
it may have been an embarrassment to the department not to have a
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renowned Western expert on Buddhism to consult.'™ The very day he
began officially to work, Conze claims to have been approached unsubtly by
Taylor and requested to do something to support the American war effort.
When asked for advice on how to succeed in the war, Conze, with unusual
sagacity, suggested: “Pull out the troops as soon as possible!” (At least that
is what he later recalled.)'*

When Conze came to Seattle in 1966, one of the graduate students study-
ing under Dezhung Rinpoche, John Reynolds, quickly became attracted to
his approach and was befriended and “recruited” by the crotchety German
academic, then in his early sixties. The two of them often stayed after class
in his office to talk and have a secret bottle of beer (alcohol was forbidden
on campus, except in the faculty club), after the “straight” students such as
Lew Lancaster had gone home. “Don’t worry about doing an M.A.; go
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straight for the doctorate,” Conze advised him. In the meantime, Wylie
had found out about Reynolds’s defection to Conze’s camp and was not
amused.

Conze had already developed warm feelings and respect for Dezhung
Rinpoche during his earlier visits to Seattle. Now his admiration continued
to grow, and he sometimes exclaimed in the presence of students: “Dezhung
Rinpoche is a saint!” One of Conze’s grand schemes at the time was to buy
land on Orcas Island, in the San Juan archipelago north of Seattle, and
found a retreat center there, to which he would invite Dezhung Rinpoche
and where students could better learn Buddhism and meditation.'®*

Buct this was not to be. Conze was outspoken and enjoyed courting con-
troversy. At this delicate time of unpopular foreign war and violent inter-
nal dissent, he expressed frankly in a taped interview his objections to the
war being waged in Vietnam by the Americans. The interview was prema-
turely aired on the underground nonprofit FM radio station, KRAB. A con-
siderable flap ensued. An investigation of Conze’s status by the immigration
service allegedly followed, which compounded his already existing visa dif-
ficulties.

Conze—Dby all accounts a critical, opinionated, and outspoken man—
formed a poor opinion of most Tibetans he met in the West, considering
them to be excessively vulnerable to the follies of Western civilization. But
he was struck by Dezhung Rinpoche and considered him a great exception
and “a nugget of pure gold.”" In the summer of 1966, Conze prepared the
final typescript for his Materials for a Dictionary of the Prajadparamita Lit-
erature. As he wrote in his memoirs (part 2, p. 134) “The final touches were
carried out at the University of Washington where I had the good fortune
to enjoy the help of my friend and colleague, Prof. Leon Hurvitz, as well as
that of the Third Dezhung Rinpoche for the Tibetan terms. They removed
numerous minor errors, almost unaffected by the huge noisy cranes which
were then refashioning the campus.... I was in a state of perpetual irritation,
though the Rinpoche was too calm to notice anything at all.” On page iii
of the preface to his Materials, which he wrote that year, Conze stated fur-
ther: “In view of the uncertainties of the Tibetan orthography I was also for-
tunate in being able to discuss hundreds of words with the third Dezhung
Rinpoche, who has patiently eliminated a good many scribal errors.”

Already in the fall of 1967, Conze was expecting that his visa would not
be granted. He wrote letters in October and November to George Taylor,
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referring in one to the likelihood that the applied-for waivers would not be
approved and recommending that the department hire his student Luis
Gomez (later Ph.D. from Yale) as assistant professor in order to maintain
continuity in the Buddhist studies program. In December he wrote a glow-
ing letter in support of Wylie’s promotion to full professor.'® In May 1968,
he began to make noises that George Taylor (then on leave) had been con-
spiring to delay and hinder his pending application for a waiver of the two-
year requirement of residence abroad before receiving permanent-resident
status. The alleged reason: Conze’s former membership in the Communist
Party in Germany from 1929 to 1933.

Conze’s suspicions were first made public in a front-page article in the
University’s stcudent newspaper 7he Daily on May 15, 1968, under the head-
lines: “Indic Studies Prof. Facing Deportation.” Here Conze voiced the
opinion: “The U.S. involvement in Vietnam and the hawkish stand Taylor
has taken concerning the war are the direct reasons for the failure of the
department [i.e., of Conze’s planned Indic Studies doctoral program] to
become reality.”'®” His students circulated petitions and wrote supportive
letters to The Daily.**

Did Conze’s fears have any substance? The University officials handling of
Conze’s case claimed they had until then had no idea about his political past
or his present antiwar stance. Certainly he was never in danger of actually
being “deported,” and he still had many avenues of appeal open to him."*”

Conze left the United States for Canada on June 15, 1968, at the end of
the academic year, and never again returned to Seattle.”® Probably he had
much else to say about his experiences in Seattle and Dezhung Rinpoche."™!

What kind of impression did Conze make on Dezhung Rinpoche and
the other Tibetans? His brash and outspoken ways were not received much
better by the Tibetans than they had been by the Americans. The Tibetans
thought that he acted too proudly for someone supposed to be so learned.
When Conze arrived and let it be known that he had studied the
Prajiaparamita literature for over thirty years, Dezhung Rinpoche expected
some really difficult questions and was a bit apprehensive. But Conze asked
little of any deep significance, and later Dezhung Rinpoche remarked, “There
was not much reason to be afraid.”"*? Dezhung Rinpoche took Conze to be
an example of what happens when one studies Buddhism in a primarily intel-
lectual way, without the guidance of a competent practicing master.

Sometimes, too, sheer mutual incomprehension cropped up between
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Dezhung Rinpoche and Conze, caused by the language gap and differences
in their scholarly priorities. Once Conze showed Rinpoche the scriptural
passage telling the story of Reag tu ngu, the bodhisattva who always wept.
Conze seemed to be insisting: “Instead of Reag tu ngu, the text here reads

92. Dezhung Rinpoche with
Dagmola behind the Sakya home.
Seattle, summer 1968.

Rtag tu du!” The characters for ngu and du look similar and are often mis-
taken in the Peking edition, which they then were consulting. Perhaps
Conze was simply trying to point out such a case, and probably Dezhung
Rinpoche was automatically correcting it from du to the only acceprable
reading here, ngu. Conze did not manage to get his main point across, what-
ever it had been, and the Tibetans were puzzled that a man who had stud-
ied these scriptures for so many years would be troubled by such a small
thing.'"®

Conze sometimes liked to tease Rinpoche in a straight-faced way. Once
he found at the beginning of a certain Tibetan xylograph a depiction of the
Indian master Vasubandhu. He made a photostat of this and handed it over
to Rinpoche with the claim “I, Edward Conze, am the reincarnation of
Vasubandhu.” Upon close inspection, the Tibetan wood-carved depiction
of Vasubandhu did in fact bear a remarkable resemblance to Conze.!*
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Conze once asked Dezhung Rinpoche to compose a general exposition of
meditative practice as found among three major traditions of Tibet. The
result was one of Dezhung Rinpoche’s most interesting and important works,
The Transmitted Instructions of Learned Masters (Mkbas pa’i zhal lung, the full
title of which was Nges don phyag rdzogs dbu gsum gyi lta sgom gyi gnad mdor
bsdus “khrul bral legs bshad mkhas pa’i zhal lung). This small book of fifty-two
pages, which Rinpoche himself wrote out in dbu can script and had mimeo-
graphed at the university, summarized the vital points of the theory and
meditation practiced by the Mahamudra, Great Perfection, and Madhya-
maka systems of the main Tibetan Buddhist schools. In the colophon (p. 52),
Dezhung Rinpoche refers to Doctor Conze (sbra brab kam ‘dzi) as the per-
son who had encouraged him to write the work, describing him as one who
“is well disposed toward the philosophical tenets of Buddhism and who pos-
sesses an intellect that had long studied the basic texts of the Prajhaparamita”
(sangs rgyas pa’i grub mtha’ la mos shing/ shes rab kyi pha rol tu phyin pa’i
gzhung la yun ring sbyangs pa’i blo gros dang ldan pa). Dezhung Rinpoche’s
contacts with Conze in the 1960s were thus not at all unfruitful."®

After Dr. Conze’s departure, Dezhung Rinpoche’s old friend Leon
Hurvitz was the main person at the University who continued to work with
him, at least unil about 1971, when Hurvitz left for a position at the Uni-
versity of British Columbia. An article in the U.W. Daily student newspa-
per of July 28, 1967, “Tibetan Lama Assists in Far East Research” (p. 37),
reported: “Since that [Rockefeller-funded] program’s expiration, he has
remained in the Far East Department and is presently aiding Dr. Leon
Hurvitz in translation of Buddhist scriptures from Tibetan to English,
among other projects.” The last paragraph of the article may reveal Dezhung
Rinpoche’s own plans at that time:

Because of the political situation in his country, it is doubtful that
the Rinpoche, who is 62, will return to Tibetan monastery life. He
most likely will continue with research in the department until his
retirement and remain a resident of Seattle.

During this period Dezhung Rinpoche also compiled many cards on
Tibetan scholastic terminology, mostly in connection with the Abhidharma.
This was probably part of his work with Hurvitz."®

Now and then Dezhung Rinpoche was asked to attend a public function,
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such as in January 1968, when he was invited to address a meeting of the
Seattle Astrological Association. As the Seattle Times columnist Don Dun-

can reported a few days later:"*"

There must have been quite a few at a meeting of the Seattle Astro-
logical Association here the other night who lump astrology with
crystal balls and tea-leaf readings. Nonetheless, they were delighted
to hear Mr. Kunga Labrang, former head of one of Tibet’s largest
monasteries [sic]. All—believer and non-believer—went away know-
ing a little bit more about the mountain people who have woven
astrology into their religion and who believe someday they will
return to the land taken from them by the Red Chinese.

Mr. Labrang, a wise and gentle man, was garbed in Tibetan robes.
Throughout the meeting he mumbled prayers (he recites 10,000 a
day) and smiled sagely. Mr. Labrang’s niece, Mrs. Damola Sakyapa,
translated from Tibetan into English.

Mr. Labrang listed some typical “signs.” Friday is a good day on
which to be born. One is better off undertaking new ventures early
in the month. Even numbered days contain more pitfalls than odd-
numbered ones.

Mr. Labrang said he was in his third reincarnation and had been
a learned lama (priest) in his past life. Asked to predict, on the basis
of astrology, when his people might return to their country, Mr.
Labrang replied, “Not for many years.” The return of the Tibetans
would follow a huge and terrible war—"“but that war will not occur
soon.”

There was a big sigh in the room, followed by pleased and know-
ing smiles. The wise elder statesman of Seattle’s Tibetan community
(twenty-six persons) had spoken.

At the University, the times continued to be unsettled: The protests
against the Vietnam war were growing more and more vocal. During
1969-1970, Thompson Hall was seized by antiwar students and occupied for
several hours. Part of the Administration Building was blown up by a protest
bomber. But Dezhung Rinpoche seems not to have been perturbed.

A certain change in attitude toward the Sakyapas had also taken place
among some of the more sophisticated Americans at the University in the
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late 1960s. According to them, the problem was not that the Tibetans were
not learning English and American culture fast enough, but that the adap-
tation was going too fast, so that the complete assimilation of the youngest
generation was inevitable. This was brought out in a local magazine article
(Seattle Magazine, February 1967), which recalled with regret some aspects
of the early local reception of the Tibetans:

Although they could speak no English when they arrived, the Sakya-
pas were quickly surrounded by well-meaning admirers. “Some of
the visitors were terribly condescending,” recalls Dr. Walter A.
Fairservis, Jr., director of the Ulniversity of Washington]’s Burke
Museum, who still grimaces at the memory of newspaper pictures
showing nice ladies teaching the Tibetans how to use stoves and
refrigerators. “Even worse,” he goes on, “were the Hollywood
Tibetans—the Americans who started wearing Tibetan clothes and
making the lotus sign [?] when they entered the Sakyapa house-
hold.” Worst of all, though, were the would-be missionaries from
Seattle’s more aggressive churches who harassed the Tibetans with
constant efforts to proselytize them. The Sakyapas endured these
encounters with unfailing patience and courtesy.

The message was now that Americanization was the family’s worst long-
term enemy. However well meant and accurate this assessment may have
been from certain points of view, it still embodied the attitude that the
Americans knew better and that they could decide what was best for the
Tibetans. Meanwhile, the oldest generation of Tibetans, namely, Dezhung
Rinpoche and his siblings, hardly underwent any adaptation to America at
all. The same magazine article ended by reporting:

Strangely enough, it is Trulku-la who seems least concerned about
his family’s Americanization. When a young reporter, fascinated by
the lama’s talk of reincarnation, asked him if he knew where he
would be reborn the next time, Trulku-la nodded. “Right here in
America,” he said. As the reporter was faithfully copying down the
reply, the old man burst into gales of laughter. Nobody really ever
knew about things like that, Trulku-la then explained seriously: All
he meant was that he hgped it would be so.



Final Years at the University

IFE WENT ON at its usual steady pace for Dezhung Rinpoche,
with his own intense round of daily personal meditative practices
as his interior life and the low profile he kept vis-a-vis the outside
world. During the mid- to late 1960s, he did not give much religious instruc-
tion, one of the main reasons being, as before, that Jigdral Dagchen Rin-
poche and Trinlay Rinpoche were close by and he politely deferred to their
superior position. Even the local Tibetans were rarely taught by him. He
did, however, receive requests from both the Surkhang nobles and the
Yuthok Sa dbang for Buddhist teachings. In the late 1960s or early 1970s,
he taught the ninth chapter of Santideva’s classic Bodpicaryavatira to
Yuthok and bestowed the initiation for Avalokite$vara on Surkhang Zhabs
pad. These were later counted among his earlier Buddhist activities in Amer-
ica.”® But they were a transplanted extension of Tibetan traditional life;
they played no role in the transmission of Buddhism to North America.
During the mid-1960s, Dezhung Rinpoche also received a number of
visits from the Tibetan historian Tsepon W. D. Shakabpa (1908-1989),
nobleman and former treasury secretary in Tibet."®® Shakabpa was trying to
finish the English version of his political history of Tibet, entitled 77bet: A
Political History (New Haven: Yale University Press, 1967), working with T.
V. Wylie to produce an acceptable final English text.'”® Dezhung Rinpoche
shared his knowledge of numerous historical events with Shakabpa in the
course of many long conversations. Shakabpa eagerly noted down much of
what he was told, but in the published book did not mention any help from
Dezhung Rinpoche (nor, for that matter, from any other Tibetan scholar,
except his friend T. D. Densapa in Sikkim)."”* Radha Chime Rinpoche, an
old friend of Dezhung Rinpoche then in London, noticed the lack of
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acknowledgments when Shakabpa’s book appeared and asked Dezhung
Rinpoche about it. Rinpoche just smiled and said, “That’s not important.

It really doesn’t matter.”""”

1969

For a number of years, Dezhung Rinpoche had continued to have problems
with his knee. When he walked to school, he had to rest often, and he usu-
ally broke his journey by sitting down to rest on the same patch of grass
before a family house. The owners of the house saw him pausing there every
day and, not wanting him to get damp from the lawn, put out a chair for
him to sit on.

Friends of the Sakya family recommended the possibility of seeing a
joint specialist to discuss orthopedic surgery. Through the internist Dr.
Hagen, who had treated Rinpoche’s shoulder problem, Dagmo Kusho
learned of the orthopedic surgeon Dr. Mooney at Swedish Hospital, who
examined him and thought there was a good chance surgery might correct
the problem.

Dezhung Rinpoche followed Tibetan astrology closely, scheduling his
travels and other activities accordingly, so he was disturbed to learn that
they had scheduled his knee operation for a Wednesday (traditionally a bad
day for undertaking something important for those born in a horse year).
When he informed the hospital that he considered it a bad day, he received
the reply, “We've scheduled it for three weeks already, and it is difficult to
change.” Out of politeness Dezhung Rinpoche decided to go along with it.

The first operation, on April 24, 1969, was not successful. Evidently the
kneecap was placed too low. They had to try a second time, but this, too,
failed. The whole joint became calcified. Rinpoche stayed in the hospital a
total of forty-two days, mainly treated by Dr. Mooney. He finally returned
home on June 3. Not all expenses of the long hospital stay were borne by his
medical policy at the Universitcy—about six thousand dollars had to be paid
by Rinpoche himself. The consequence of the failed operation was that his
knee joint was frozen in an extended position: he could no longer bend that
knee. Never again would he be able to sit in the normal cross-legged yoga
position.

Some of Rinpoche’s acquaintances said that the operation had gone wrong
because of the doctor’s mistake. Perhaps he could even sue for malpractice
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and win a lot of money, they said. But Rinpoche would not hear a word of
this. “This is due to my own past deeds,” he stated. “I must repay them.”

The doctor who had treated him, Dr. Mooney, died a few months later
of cancer. “His merit was exhausted,” explained Dezhung Rinpoche after-
ward, believing that this had also influenced the outcome of his own surgery.
He sent a large bouquet of flowers to the doctor’s widow in condolence.'”

Dezhung Rinpoche later recalled that Lekpa Rinpoche had predicted
trouble with his knee later in life, adding, “Actually, it is a good thing. Before
that happened, I liked to go walking around more, visiting people, attend-
ing social functions, and so on. But now I'm forced to sit and practice!”"”*

In July 1970, Leon Hurvitz went to Vancouver for a part-time position
at the University of British Columbia. Beginning in summer 1971, Hurvitz
left the University of Washington for a permanent position in Vancouver,
though he regularly visited Dezhung Rinpoche on his frequent subsequent
visits to Seattle.

During 1969-1972, two younger Tibetans—both nominally “lamas™—
were in Seattle, and both struck up close relations with Dezhung Rinpoche.
One was Tashi T. Densapa (“Barmiok Rinpoche”), son of Barmiok Athing
of Sikkim. The other was Thubten rgya mtsho (b. 1944), younger brother
of the Jyekundo Dra’u chieftain, Rinchen Tsering.

Tashi Densapa was a first cousin of Dagchen Rinpoche (their mothers
were sisters), and he ended up staying four years (1968 to 1972) in Wash-
ington State. He first came to Pacific Lutheran University in Tacoma with
a fellowship to study public finance and administration at the graduate
level."” After Densapa completed his M.A. there, Terry Wylie suggested he
do a second M.A. in Tibetan studies at the University in Seattle. Densapa
spent a lot of time with Dezhung Rinpoche, visiting him almost every day,
reading various works with his assistance, and helping him by translating
when American visitors came. He was enrolled as an M.A. student of
Tibetan at the University under Wylie’s supervision. Sometimes he brought
other students to Rinpoche who needed his assistance, as in early January
1971, when he brought John Ardussi, who had questions about the biogra-
phy of the Bhutanese mad saint Drukpa Kun legs. Densapa was writing a
thesis on the historical work 7he New Red Annals of Panchen Bsod nams
grags pa, and for this he received many detailed explanations from Rin-
poche. Then one day in March 1972, Wylie suddenly informed Densapa
that his own guru, Tucci in Rome, had just published the same text with
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English translation.'”” Thus Densapa had to drop that project and shift his
topic to a short biography of the great Sakya master Phakpa Rinpoche
(1235-1280).'77

John Ardussi

John Ardussi, the graduate student introduced to Dezhung Rinpoche by
Tashi Densapa, had actually come to know Rinpoche from a distance a few
years earlier. Afterward he had the chance to study regularly for about a
year with Rinpoche. As Ardussi later reminisced:'”®

As a history undergraduate in the mid-1960s, I lived in a rented
house several miles northeast of the University of Washington. On
one corner in this quiet suburb stood a large, older home which in
those days was called Sakya House, because many of the Sakya fam-
ily lived there when they first came to Seattle. Driving by this house
on summer mornings often presented the surprising sight of an old
Tibetan lama, seated in the front lawn saying prayers on his rosary.
I wonder now if it wasn’t this vision of Dezhung Rinpoche, medi-
tating on the lawn, which eventually led me to the study of Tibetan.

During those years, Thompson Hall was still home to the Department
of Asian Languages and Literature and also the Far Eastern and Russian
Institute. To Ardussi it scemed that there was a pecking order in the assign-
ment of offices: while the teachers of mainstream languages (i.e., Chinese
and Japanese) were comfortably ensconced on the first and second floors of
Thompson Hall, the remote fourth floor was where they put most of the
“exotic” language instructors, including Professor Leon Hurvitz. As Ardussi

recalled:'*”

Dr. Hurvitz was one of the unsung colorful characters of that era and
was a polymath of arcane Buddhist languages. During the mid-1960s
he was working with Dezhung Rinpoche on Abhidharma texts, but
his hearing was bad and he stuttered. As an undergraduate, I was in
awe of the legendary Dr. Hurvitz, and we seldom spoke (though we
later became good friends). His office door always stood open, but

when you looked inside all you could see was racks of books, no
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human beings. Yet, every day as I passed that doorway, from some-
where behind the books came the disembodied voice of Dr. Hurvitz
conversing loudly in broken Tibetan with Dezhung Rinpoche,

whose own distinctive and melodic voice I later came to know well.

In about 1968, Ardussi began his M.A. research. He wanted a topic
involving native Tibetan literature. Steve Beyer, then a visiting professor in
Tibetan, suggested that he work on the biography of Drukpa Kunley. With
Professor R. A. Stein’s assurance from Paris that his own forthcoming study
would only cover the first of the four-volume Drukpa Kunley biography,
Ardussi began to translate volume two.

This task proved arduous, as the language was full of colloquial wordplay
and earthy vocabulary not found in any dictionary. Upon returning from
sabbatical in Italy, Professor Wylie therefore arranged for Ardussi to work
with Dezhung Rinpoche, whose knowledge of Tibetan literature was
reputed to be unsurpassed among the Tibetans in Seattle. Ardussi began
this part of his research with great anticipation and no small trepidation. He
had not yet met Rinpoche formally until then, and Tashi Densapa kindly
accompanied him on the introductory visit. As Ardussi recalled:'*®

Dezhung Rinpoche and his inseparable brother, Dr. Kunzang
Nyima, lived in an older two-storey home on University Way, about
twelve blocks north of the University. [At the time of my visit,] the
weather was typical Seattle October, cold and rainy. I was intro-
duced, and we sat in the front room on Tibetan rugs and cushions,
sipping tea. There stood an elegant but modest altar on one side,
with several butter lamps, a few images, and some Tibetan books in
cloth wrappings. Beautiful thangkas adorned the room, which was
illuminated only by the butter lamps and winter daylight filtering
through the leaded glass front window. The air hung with the sweet,
pungent smell of Tibetan incense. Rinpoche smiled and cracked
some jokes about Drukpa Kunley, and everyone laughed. I absorbed
the ambiance and searched my student vocabulary for suitable
Tibetan words to make small talk. This was my first day.

I studied with Rinpoche for about one year. The atmosphere was
always warm and friendly, and Kunzang Nyima served sweet tea
and biscuits. The pattern came to be that I would work through as
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many folios as I could on my own, then meet once weekly with Rin-
poche for about two hours. I would recite a section of the text, then
stop to go back through the difficult parts. Sometimes I would ask
Rinpoche to write down his explanations, and he even drew a few
sketches.

His knowledge of /ha chos [“divine religion,” i.e., Buddhism] and
mi chos [ “human religion,” i.e., folk traditions] seemed equally vast.
Though a Sakya monk, he could recite from memory, in correct
order, such rarified information as the names of the “nine hierarchs
of the Drukpa sect named Lion,” who reigned at Ralung monastery
during the 13th-14th centuries ....

Rinpoche was a mine of information about obscure Tibetan
words and metaphors. A “red fox” (wa dmar po) turned out to be a
derogatory term for the crafty servants of the Tibetan nobility, who
wore a characteristic red garment. A byab lo was explained as “the
seductive speech of girls who had fallen in love with Drukpa Kun-
ley and who wished to entice him into having sex.”

Dezhung Rinpoche had taken vows to repeat certain prayers [or
mantras] many times a day. All the while as we worked, he would
chant softly while counting off the prayers on his rosary. Reaching
the end of a cycle, his voice would rise slightly as his hand flipped
the string of amber beads to begin counting once again. It amazed
me how he could concentrate on both tasks at once. I knew when
we were onto a truly difficult (or amusing!) part of the biography,
because it was only then that the chanting would briefly pause while
he read.

Dr. Kunzang Nyima was Rinpoche’s constant attendant and a
humorous character in his own right. He was a handsome monk,
with shaven head and long mustache, and he knew a few words of
English. I remember one occasion in particular, shortly after we
began our work together. I was looking for information on the
Tibetan term kban pa, a kind of herb. Kunzang Nyima’s elaborate
explanation of the plant and its medical applications escaped me.
Suddenly, he jumped up and ran out the front door, beckoning me
to follow. About four inches of fresh snow lay on the ground. But
Kunzang Nyima, pulling up his red monk’s robes, jumped the hedge
and ran through the gardens of several neighbors, sweeping snow off
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bushes and pulling leaves in a fruitless search for kban pa. I was sure
this would bring out unwanted neighborhood dogs, if not eventu-
ally the police.

Richard Sherburne, S.J.

Another graduate student from the University whom Dezhung Rinpoche
helped during this period was Richard Sherburne (b. March 29, 1926), a
Jesuit priest originally trained in classical philology who later became inter-
ested in Indian philosophy, Buddhism, and Tibetan. After teaching classi-
cal languages and doing four years of administrative work at Marquette
University as dean of students, Sherburne wanted to earn a doctorate. He
proposed to his superiors that he study Buddhist classical languages and
showed them that there had been a long-standing Jesuit interest in Tibet.
Telling his superiors, “This should only take a few years,” he left for India
in summer 1968 and began studying Sanskrit and Tibetan while also teach-
ing at St. Joseph’s College, Darjeeling. (He had already had a lot of contact
with Darjeeling Jesuits at Marquette.) After some difficulties staying in
India, he returned to the U.S. and started his studies at the University of
Washington in late 1969."%

Dezhung Rinpoche worked with Sherburne over the course of many
years on his translation of Atisa’s Lamp for the Path to Enlightenment (Byang
chub lam sgron), which was the topic of both his master’s thesis (1972) and
his Ph.D. dissertation (1976)."* They also read Tsongkhapa’s Lesser Stages
of the Path (Lam rim chung ngu) together, meeting at Rinpoche’s home once
a week and occasionally twice, if Rinpoche had time.'* Sometimes, as Rin-
poche and Sherburne were reading, young people of a “hippie” appearance
would ring at the door. Such visitors were always cordially received and
allowed to sit in the corner in rapture.'™

Sherburne’s studies under Dezhung Rinpoche were also the subject of a
1971 Seattle Times article by Julie Emery, who wrote:'™

The Rev. Richard Sherburne, S.J., does part of his University of
Washington classwork at the feet of a Tibetan lama. The colorful
East-West gathering of scholar-clergymen takes place twice weekly
when Father Sherburne, seated on a floor cushion in the cross-legged
“lotus” position, reads from difficult Buddhist canonical works with
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Lama Kunga Labrang. The meeting of minds is part of Father Sher-
burne’s academic work for a seminar in Tibetan Buddhist literature.
A former dean of students and professor of Greek at Marquette Uni-
versity, the Roman Catholic priest is on leave from the Milwaukee
school to get a degree in Tibetan.

Why the floor position? “I’m more comfortable that way,” Father
Sherburne, 44, explained. “It’s the way I study myself. Besides, I
really do respect the man’s knowledge and wisdom. He’s a mar-
velous teacher—there’s no doubt about that. He’s very patient and
utterly simple in his explanations, yet precise. He’s brilliant and pro-
found and a very holy man.”*® Lama Labrang also has a deep respect
for the priest, one of his most promising students ....

Lama Labrang, whose prayer beads constantly are in use during the
classwork, will be 66 on Sunday. Because Ford Foundation funds are
running low in the Department of Asian Languages and Literature,
he will be dropped from the university payroll at the end of June."*¥

Once Sherburne wanted to write out the praises of Tara. He asked Rin-
poche to help him with this. The latter asked Ane Chime to bring in a basin
of water. After he had washed his face and hands, Rinpoche proceeded to
chant the complete praises from memory.

Dezhung Rinpoche gave Sherburne the Tibetan name Blo gros chos "byor
and addressed several auspicious verses to him, such as when Sherburne
received his doctorate. Sherburne generously paid tuition to Dezhung Rin-
poche for his private help, but the latter was reluctant to accept it.!®® Sher-
burne later recollected about Dezhung Rinpoche: 