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Consider ye the seed from which yve sprang ;
Ye were not muade to live like unto brures,
But for pursuit of virtue and of knowledoe,

Ulysses to his comrades
Dante, inferno, Canto XXVI
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Preface

e

Writing a book on Tibetan civilization might be thought an
ambitious undertaking at this point in time, in fact ruther a zamble.
To start with, our knowledge is still highly incomplete. Tibetan
studies as such are scarcely u hundred years old, and the number of
scholars who have devoted themselves to the field is tiny, Most of
them have never been able to visit Tibet, while the literary sources
they might have consulted have alwavs been scarce, often even
unchtainable. Moreover, Tibetan civilization itself has naturally
changed over the centuries—it dates back more than a millennium—
and its aspect varies with differing regions and social mifiewr.
On the other hand, a “civilization’ is a whole. Its distinetive character
derives from the sum of its component parts. In other waords, one
needs to deal with everything—as much with dict as religion, with
housing as the feudal system, with dress as with festivals. Not that
any such comprehensive treatment could have been attempted in
these pages. Our space is limited, But in any case, a systematic recital
of all the facts with their historical and regional transformations
would have resulted in something like a dictionary or textboak: no
doubt very useful, but also somewhat indigestible, a dry and rather
boring tale.

Nor was there any question of making a new book by summarizing
nine or ten earlier books and repeating yet again what can be read
anywhere. [ have thought it more useful to draw upon Tibetan and
Chinese writings as far as possible without at the same time neglect-
ing the basic facts already reported by travellers or of course the
admirable labours of learning that have already contributed so
much to our knowledge of Tibet. The choice of subject-matter,
documentation and facts has been made with the aim of giving an
averall view of what strikes me as significant. And a guiding principle
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has been the hope that this book may serve the needs of both the
non-specizlist educated reader and those wishing to make a closer
study of the material,

Ideally, each period and region should have been treated separ-
ately; and eventually specialist works will concern themselves with
achieving this. However that day has not vet arrived. It is seldom
that we can draw up a full inventory for cach period or trace a given
clement of civilization down through the ages. The approach [ have
adoepted, therefore, combines the diachronic and synchronic points
of view, allowing our attention to move freely [rom one period to
another. And though my choice here has doubtless been dictated by
the state of our information, T have felt it to be the right one because
of my impression that, for all its changes, this civilization displiys
enough individuality and homogeneity to be contemplated in a
single sweep, I consider, too, that such an overall view is what the
non-specialist reader is looking for and needs at present. In addition,
I have particularly tried to show how the Tibetans themselves look
upon the different aspects of their civilization, wherever this has been
possible,

It has been my exceptional good fortune to be able to ask a
Tibetan, Labsang Tendzin, to illustrate the book in his own way.
His drawings strike me as both charming and interesting; for as
well as providing accurate evidence on various subjects they convey a
good idea of the traditional style. I am glad to express my gratitude
for this collaboration, and I must also thank all those who have been
good enough to supply photographs of Tibet and the Tibetan friends
whose unpublished information has often filled 2aps in our know-
ledge,

[ have long hesitated over the need to find an adequate method of
transcribing Tibetan names. The ideal solution would have been a
letter-for-letter representation of the Tibetan spelling. But in most
cases a transhiteration of this kind reduces the general reader to
despair and makes the names hard for him to remember, Tt is not
passible, ecither, to give casy rules for its pronunciation; for this
differs considerably from the orthography. So the course 1 have
adopted is to give the names of people and places, and a few common
words, in a simplified transeription that more or less corresponds to
present-day prommeciation. 1L is only a makeshift to be sure but it
approximates to that taken by maps and newspapers which have
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PREFACE

popularized a certain number of geographical names. These tran-
scriptions are in roman type. A slight effort will stll be required
of the reader since some letters in this system are used with their
English values and others with their German and Italian ones. The
rules to remember are as follows:

a, e, f, o, and v are pronounced as in ltalian (final e is never silent;
both ‘Ode’ and ‘Guge' are words of two syllables. I use ¢ to
distinguish a long, breader ‘¢’ sound, as in English ‘where’.

g and & as in German,

Jvelvand sk have their usual English values.

gis always hard {15 in German), even before e and ¢ Thus ‘Derge’
does not rhyme with English *merge’, but sounds rather like ‘dare
gay’,

phis not an f; but p followed by a puff of breath or aspiration, as g
often is in English.

th is similarly o strongly aspirated s (and not like th in English
thin or this).

ki is likewise a strongly aspirated £.

ot and & are never aspirated (unlike their English equivalents),
and this sometimes makes them sound like &, of and g to English
BArs.

All other transeriptions of Tibetan words, including the titles of
books, appear in italics (as do Sanskrit terms): they represent a
strict transliterated form and will be readily understond by specialists,
Ta facilitate identification by the latter class of readers, the simplified
spellings used are listed alphabetically in the table of proper names
at the end of the hook (pages 293-303) with an exact transliteration
of the Tibetan orthography against each entry. It is for the benefit
of specialist readers, too, that 1 have added footnotes supplying
references to the Tibetan and Chinese sources, or occasionally to
modern works in which they are quoted. The numbers in the foot-
notes correspond to entrics in the Bibliography on pages 305-316;
thus *[50, fT. 1896-190¢" means: ‘Consult item No. 150 in the
Biblivgraphy, referring to folios 189 (verso) and 190 (recto) of the
work listed there”. In the case of warks by modern authors, T have
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generally refrained from giving chapler and verse at every turn from
a wish to avoid the needless proliferation of notes. I have confined
myself to lsting them in the Bibliography. Similarly T have added Lo
this list a certain number of works that may be recommended to the
reader seeking further information. In the Tibetan-language section
of the Bibliography, which will scarcely be intelligible to non-
specialists anyway, the ‘simplified’ phonetic spellings are not used
at all.

Preface to English Edition

Mine years have gone by since this book was first written, As in every
field of study, new documents have of course become available during
that period and new research work has been done by schalars in
various countries. The book could therefore have been expanded and
made more bulky. But as | said in my original preface, my aim in
writing it was to give an overall view of Tibetan civilization and not
to produce a complete manual of Tibetan studies. A number of
necessary adjustments have been made, new information has heen
made use of, and two paragraphs have been added to the historical
survey to bring it up to the present. Otherwise, 1 believe the book
remains up to date as far as our knowledge of Tibet goes.

R. A. Stein
September 1971
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Habitat and Inhabitants
) - -y

E?‘E :zln.a uocu;?wd b;,r 1_!1& Tibetans as representatives of a well-
fetined culture [alls within the following bounds. To the south the
line of 1:‘11.3 _I—Iimﬂlayus curves down from west to east {Luk:’uj =
Nepal, S:kk:lm and Bhutan on its way) till it reaches the point ﬁ‘"?
Assam {Ind:u}l, upper Burma and Yinnan (China) mcper '1"1::r :;:
:r:::t, tthn\.:mrrn: curve comimllesl inte Kashmir and Baltistan and
mml_ h&ln., northwards, to Gilgit and the Karakorum mounta
E{:‘F:‘:b?; 5 :fcslw;r}mest province, Ladakh, the greater part hclm]:I;?
ecally to India. To the north, the Karg ;
ranges mlnrk olf the Tibetan area from Chi:::rslkflj‘ztfes‘:;: ":{:;:slun
region with large, populous oases. Whilst to the cast Tibe't (t:xte 1:dr ;
as far as 1[1&_Kan5u corridor (which links China pert':r with Chinn- :
Turkesm.n‘,l, incorporating the Koko Nor region and, further s L;ﬂ
Ft;‘l..r;r!app1ng the mountainous part of western E’h'jna the So;llfo‘
; ibetan bl:r:rdcrlalnd—anl area largely peopled by aboriginals whose
anguages ire allied t{'t Tibetan. All this eastern part has been treated
aBsu tt'.}m C[j.::msa:_ provinces (Tsinghai and Sikang) for MANy years,
. OF many years, too, the whole of Tibet has effectively bee
tnc?rpnratcd into China from the political point of view :;.'I E
u:_ﬂ:] recently it has retained internal self-covernme e
Tibetan administration, ‘ et under @

REGIONS a¥D LocaLiTies

Tlhla central part of the country—the region to which Tibetans
Emf the name Euu_’ { prquUnEFd Fid) from which our word “Tibet® is
cnve@—-iu::s on either side of an axis formed by the Tsangpo. This
5:;11 Tiver rises near Mt Kailisa (the Indian name: Tise in Til::er:m]
Lake Manasarowar (Tibetan Mapham) in the west of the
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region, After flowing to the east, it leaves Tibet with a great sweep
southwards into Assam, where its name changes to Brahmaputra,
The two maost important provinces are found along this river:
Tsang, the more westerly, on both sides of the stream, with its great
towns of Shigatse and Gyantse; and its neighbour 17 where, north of
the Tsangpo, in the broad, fertile valley of its tributary the Kyichu,
stands the Tibetan capital, Lhasa. Further eastward, near the
Tsangpo’s great bend, there are three districts, Dakpo, Kongpo and
Nyang, which the Tibetans customarily mark off from the rest by
naming them as a group. Like two other districts to the south of the
Tsangpo, Yarlung and Lhotrak—which witnessed the first emergence
of a Tibetan state—these three are especially suitable for cultivation
and rich in forest-land. They border on the tribal fringes of Assam,
upper Burma and Yinnoan.

The source of the Tsangpo lies quite close to those of two other
major rivers flowing in the opposite direction, from east to west, and
then turning south, the Indus and the Sutlej. They cross ‘Lesser
Tibet’, the area comprising Ngari Korsum (the ‘three districts of
Ngari' viz. Guge, Mar-yiil and Purang) and Ladakh. The latter in
turn communicates with Kashmir and, through Baltistan, with Gilgit.

The north of the country consists entirely of the great *Northern
Plain® (Changthang), a huge elevated plateau criss-crossed with
mountain ranges and liberally scattered with salt lakes, particularly
in the west, While a great deal of it is desert, it does contain grazing
lands of vast extent though generally rather poor guality. On the
north-zast, it adjoins the wide grassy salt-fen of Tsaidam and,
further round. Amdo. Amdo occupies the whole of north-eastern
Tibet, including the preat lake of Koko Nor and the entire upper
course of the Yellow River (Chinese Hwang ho; Tibetan Machu),
and is enclosed to the south by the Bayan Kara range. South of
these mountains, again, stretches Kham, covering all eastern Tibet
and marching with the Chinese provinces of Szechwan and Yiionan.
Here are the mighty rivers of the Far East, almost parallel as they
flow from north to south with high mountain ranges to keep them
apart, their upper, middle and lower reaches bearing different
Tibetan and Chinese names—the Salween, the Mekong, the Kinsha
kiang (which becomes the Yangize) and the latter’s great tributary,
the Yalung kiang. This land is divided into numerous districts some
of which used to have the status of self-governing principalities.
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REGIONS AND LOCALITIES

Special note should be made of Derge, a great cultural centre, and
the still almost unknown area of Poyill or Powo, covered with
virgin forest, which borders on Kaongpo.

The Sino-Tibetan border country of eastern Kham is inhabited by
a vast collection of aboriginal peoples most of whom are related, in
[anguage at least, to the Tibetans: the Chtiang (K'iang), Jyarung,
Lolo and Nakhi (or Moso), to name only the more important
Zroups,

All this adds up to a tremendous anount of space. With its one
and a hall’ million square miles, the region covers over fifteen times
the area of Great Britain; but its population is a scant three and a
half ar four million. 1t s common knowledge that Tibet is the
world's highest country, with its settlements often as much s 10,000
feet above sea-level, its roads crossing 13,000-foot passes, and its
highest mountains lowering to 25,000 leet and more, We usually
picture it, also, as a very cold, wild, inhospitable country, However,
this impression must be corrected at once. Tibet’s latitude is the lati-
tude of Algeria, and it is far from true that the whole region is a
mere wilderness of snow. This reputation results from the accounts
of explorers who had to follow routes far removed from the in-
habited areas in order to make survey-maps of unknown territory,
or because they were not authorized to enter Tibet. True, we have
the largely desert Changthang region in the north, And the habitable
area is considerably reduced by huge mountain ranges which force
caravan-routes to cross gruelling passes. Some like the Nyenchen
Thanglha range run from west to east, north of the Tsangpo or
north-east of Lhasa. Some stretch from north to south, in castern
Tibet. But in most plains and valleys, of whatever size. there are
fields, hillside pastures or woodlands. There must have been a time
when these last were more widespread, covering places where erosion
has left only bare, rounded summits. What remain are copses and
patches of woodland, as at Reting, north of Lhasa. South-east Tihet
(especially Poyiil) contains true virgin forests of great age where the
trees reach gigantic proportions,

Up in the meuntains the winter is long and hard, but it 15 made
very tolerable in the valleys and plains by the extraordinary amount
ol daily sunshine. Rainfall is sparse, save in the eastern valleys
whose alignment lays them open to the monsoon coming up from
the south by way of Assam and Yinoun, and some of the southern
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valleys where the monscon bursts through gaps in the H1majayas.
For agricultural needs any deficiency in the water-supply 15_11111:;1{:. up
from the thawing snows and [rom glacier streams. The spring winds
indeed threaten the land with swift impoverishment, sweeping away
the fine, fertile particles of arable soil. For this the _l‘armer prepares
in autumn by watering his fields, which has a bindm; aﬁ‘c_c; on the
moistened earth, especially after frost. Then again, hailstorms
threaten the crops. But the village sorcerer is there to ward them
off. o
I short, there can be no generalizing, The lie of the ‘.-'El.lll.‘._‘l,’ﬁ and the
folds of the mountain ranges, as well as the pnrtilcn]ar Ia.u_tude and
altitude of a place, give rise to a host of micro-climates with E viist
diversity of local conditions. And this is cvident not only Ln.t‘hc
natural surroundings but also in the activities of Lhu. c::rmmumt:gs
that live in them. *Every ten “1i" (i.e, every L_hrv:u:? miles) heaven is
different,” according to the maxim reported by an clghlccmlj-ccntury
Chinese traveller: and ‘each district has its way of spca_km_g, each
Lama his way of teaching,” rejoins o current prm'cr_b. S:gmﬁcantlly
itis the word for ‘valley” (Jumg-pa) which is used in this ;va::rh, B3 in
folklore and the spoken language, to express the idea ol a ‘country
or “district’, o :
Everywhere one finds the juxtaposition of different environments
that gives Tibetan society one of its most impnrtunt_characltcr_1snc5,
a two-fold structure governing the separate groupings _wnhm the
society and their way of life. If we set out to define major nalm_ral
sub—régiuns of the area as a whole, meaningful for the peeple living
there, about the only real contrast to emerge is 1hat.c|_!‘ two types: the
inhabited regions, and the uninhabitable, cnml:.rn.s.mg‘dc:;urls and
mountuin peaks. Possibly we might go on to dlsflngmsh the east-
west strip of predominantly pastoral and nomadic land that runs
neross the north of the country, at the edge of the desert p!ulcau and
in Amda. It is interesting to note, however, that the i_nhab:l:ams hu.m
are ecither non-Tibetans (Mongols mostly) or Tibetans of still
discernible foreign origin {e.g. the Hor people). But everywhere else
there is the same dual morphology of contrasted yet cumpl.ementary
natural environments which we may sum up in the opposing terms
mountain pasture and sown field, grazing and agriculture. IUf'Tel’l ong
und the same proup will alternate between L:Iu:s_r: two environments
according to the season. Sometimes the two are inhabited by groups
22



REGIONS AND LOCALITIES

differing from one another not only in their way of life but even in
ethaic type. We shall return to this point later,

Having briefly taken our bearings, let us next study some of the
most typical regions and localities,

First, and distinct from the remainder of inhabited Tibet, there are
the great stretches of prassland where herdsmen with their tent-
dwellings range over a given area. In the north and n_;.‘rrt[bu.'ist,
particularly, there are no trees, just grass and, in the way of animal
life, the wild yak and hemione or wild ass (equus kiang), Domesti-
cated animals comprise the yak, vak-and-cow hybrids, goats, sheep
and Mongolian ponies. From the region north of Saka in the west
as far as Koko Nor or Amdo in the east such conditions are the
general rule. Another great stretch of the type ocours around
Riwoche and Lhari. The only vepetable foodstuff man finds on these
grassy plains is the silverweed {gro-ma), a species of potentilla or
cinquefoil with a kind of foury root that marmots hoard in their
holes. To hunt the marmots, to live on them and their potentilla,
this—the e¢pics have much to say on the malter—is to lead the
wretched life of an exile,

Against this tvpe, there are a fow regions where there is no sign
of gruzing or stock-breeding, only cultivation: the Ciyamda district
of Kongpo, the Kyichu plain, and indeed such ather pliins asthere are,

Mearly everywhere else, inhabited places extend down valleys in
zones corresponding to the altitude, with pastures (“brog, pronounced
drok) on the upper slopes and fields chiefly along the valley bed {rong).
Often there are trees growing between the two levels and there men
live as fruit-gatherers,

Reading how a ninth-century official, sent to Amdo idistrict of
Dzorge and the T'ao ho) to collect taxes, seized a fief for himself
instead, we are also told of the ten virtues of this land. There are twa
virtues in its grass, one good for meadows near home, the other for
more distant pasture; two virtues in its soil, earth to build houses and
good earth for the fields; two virtues in its water, for drinking and
irrigation; two virtues in its stones, good for building and for mill-
stones; two virtues in its wood, timber for building and firewood: g
land ideal for agriculture, and at the same time good for pasturing
flocks!. Much later, in 1582, when the Tibetan chieftain of Dzorge
presented himself to the Emperor of China (Wan i) for investiture,

150, (. 1895-190g
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H B F L
he was given authaority gver the forest-dwelling (nogs-pa) ‘savages’,

i riginals, of the distriet.t : . i .
lle.l;:btitbchm;icics and in epic ]_’mmum‘ Ehu.mgmn d‘{i{\fﬂﬂf‘-{; ijs
described as the home of 'm.mni;unl-dwullcri frl-P*?]' ﬂ“k S
the plain’ (thang-pa), * while a little farther Inorth_ ['w-':lﬂ}“a 15
hy ‘grass-men’ (risa-mi) and woodsmen I'[f"ll”"g'"];"tn P b kit
These ‘grass-men’ and all Amdo have long be ted in Poyiil
splendid horses. Another strain ol fine horses is Te??r-uth-ev'.mm
{I:;owoj and Kongpo. With Emrse-hrccdmg,.lnl ltlhelm._th;u“ -ur:: Iulsu
provinces, goes the rearing of the cc[::b::mcd &II.'I'I.i !;l‘lhga d :m hn.;; oy
one of the products for whir:l:_ Dukp‘n is {'amu_-u;,r Errk Rish e
in the north and the country folk of Amdro 10I:1 ;:: F'uf f;-l'- s
south, large herds are raised in EIJJI: wnDu:d. T’m S-D'rat.;.:qugluinst
earliest annals known to us Lell of Sm]’vml?m% ;ﬂ?hp] Wm:d‘( brog-
the king hiding by day in the I1Ea]!_uw trees D'tf \‘]l'“:, e iﬁ o
tshal) near the roval castle of f_dh.mgkun lln ﬂT u -Ii'-rm coprne
oath taken by the king and [13= minister, they .‘i.".'.Ldl"]iL @ ’ I:{_wnchﬁ.
ike pigs and fowl (hens of 4 small breed are reared at ]r =
i{iﬂcigj j::]d Lhasa, and in Poyll, always in the company ol pigs:

n i} s}, T libetan
herf-w. A_nujnqn !1'_1]]-; ]1‘11..f|_‘ e lhens ar El névear cal ﬂﬂgﬁ'ﬁ. h.l: Jtl
“" L i 4

1e's head: an imase to he
i ¢ lws opopig's head: net an imag
[ hearth and home has £ ! ]
d':;?mi:d to the herders ol lirger beasts, in the gr.n.sy nc:thcm
al ins. Yet the antigquity of this feature is proven, Anc1ept L m;ie
S the Tibetans, and their neighbours and kinsmen the

texts affirm that g too that the staple cereal of the

'i ared pigs. It is interesting to . the
%i]{u:::f;‘rﬁlrrr]’typ—?vhiuh in the expn:s-.:,su:r.nlu.scddh?; Lh;cti);:; Es.rse ;,:.T;
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REGIONS AND LOCALITIES

rye or wheat at Kyirong (south-west of Trashilhiinpa): barley with
millet in the Rechu and Raga Tsangpo valleys; and rice with barley
in Kongpo.! And delicacies are available that suggest at once a wide
diversity ol climate and environment.

In the eighteenth century, white grapes were grown at Batang
(along with pomegranates, peaches, plums and nectarines), at Draya
and Mgemda (where nuts were also to be had), and south of Lhasa at
Chunggye (in addition to nuts and bamboos).* The Jesuit mission-
aries who settled in Lhasa at the beginning of the cighteenth century
used Dakpo grapes to make their sacramental wine. As early as 1374
the {7 Chaori district of Kham bousted 350 families whose long
established profession was the production of wine from grapes.s
Tibetans nowaduys only use the grape in raisin form, as a sweetmeat,
their customary alcoholic drink being barley-beer {cfang). Bul for
the Bonpo ritual described in ancient manuscripts (ninth or tenth
century), a fermentation of wheal was used, with another of grapes, a
third of rice and a fourth of honey.* The treasury of the eighth-
century king Trhisong Detsen contzined, according to a fairly old
chronicle,” an alcoholic beverage made of rice from the land of Mon
(Himalayas) and another made of grapes from Tshawal-rong).
A comparable pattern prevails at the western end of the Tibetan
world today, with barley-beer in Ladakh, rice ‘beer’ or spirit in
Lahul, and grape *beer” or liquar in Kunawar.

Honey belongs to the woodlands of the sputh-east. It is found in
Poyiil (Powo), Kongpo and the area between Necmdaand Chidzong,
In Kongpo in the fifteenth century, the sage Thangtong was offered
mead and barley-beer by the master of Tsari.® The same regions
produce wheat and rice: rice at Chamdo, at Gyamda in Kongpo,
from Ngemda to Chidzong, and in Ngari, Ngari is also famous for
its jujube fruit and apricots, and the Tsethang district in Yarlung
{or its apples and pears,”

Besides its grapes, nuts, peaches and small apples, its zood
pasturcland and its horses, Dakpe is remarkable for the shruh, a

Y24, p. 10; 196, shang, p. 27. For Kongpa, oral information,
193, £ 18b; 203, fisia, [, 152,

1192, T'ai-tsu, hung-wu, 7th vear, Tth moon,

64, p. 13,

' 177, f, 924,

1135, F, ala.

1203, hada: 194, hsia

HABITAT AND INHABITANTS

species of daphne, whose fibres are used in making Tibetzu? paper
(dvags-shog), for junipers, and for the pines that produce resin fora
well-known glue. Kongpo produces bambpo (the shoots are eaten,

Fia. 1. Herdsmen gathering salt from the Changthang lakes, Yak-fold and
hales of salt. Foreground : tents, with muskets fastened to the poles.

and the wood made into bows, arrows and spears) and cinnamon.
Fowo is famous for its hamboo and spices too. Thf: gathering. of
medicinal herbs plays a large part there, as it does in the wonded
mountains of the Sine-Tibetan border, .

From these few examples may be seen what variety exists thri:rugh-
out. The alternation and overlapping of varied habitats, ‘fht‘ juxta-
position of different ways of life and at times 'L_he coexistence of
distinct ethnic groups impart a duality—sometimes a yel more
complex structure—to Tibetan civilization.

PEOPLES

It is its civilization that unifies Tibet. In doing so it overlays a wide
26




In that region, the term might well describe the Dards,

PEOPLES

assortment of elements, as we know already in connection with
sub-climates, plant life and dwelling sites, dialects and customs,
Much the same is true of ethnic make-up. Different racial types live
side by side or coalesce. The predominant strain in most cases is
Mongoloid, but many travellers have been struck by the prevalence
of what they describe as a ‘Red Indian’ type (in Kongpo, among the
Hor nomads, and in Tatsienlu). Others have noted a European,
‘Hellenic’ or Caucasian element which seems sometimes to be
identical with the preceding type, and sometimes to denote o separate
tvpe aImgeth::r especially in north-eastern Tibet. A dwarfish type
occurs in Chala, a district of Kham. Though all these are but
Jmpreumns: the fact that different groups exist is plain. According to
travellers with no special claim to scientific knowledge, the brachy-
cephalic type predominates in the farming communitics of the
Brahmaputra valley and in the south-east. In Ladakh, it would
appear to have been superimposed on a dalichocephalic strain (no
doubt Dards). Northerners, as in the Changthang lakes region—the
Hor and Golok people—are themselves dolichocephalic, on the
other fmlnd. However, anthropologists merely distinguish two types:
one distinctly Mongoloid and of slight build, spread throughout
Tibet, and the other, of taller build, typical of Kham. .B]ur:‘-eyed
‘blond” types have also been observed in the north-east,

The explanation really is that different populations have occupied
various parts of Tibet in the course of history, and to a certain extent
remain there still. We have mentioned the ‘savages’ of the Amdo
forests and can include also the Lo (written o or Klo) of Kongpo
who still controlled the road to Tsari and the iron mines in that
district during the fifteenth century before being “tamed’ by the sage
Thangtong. The herdsmen living in the pasture-lands are Eri"tun of a
different ethnic group from the others, and the name given them
(Drokpa, spelt ‘rog-pa) is often contrasted with Popa (Bod-pa)
‘Tibetan', as though it referred to foreigners. This fect struck Lh:;
Moslem traveller Mirza Haidar when he visited Ladakh in 15310

m—

The origin of the Tibetans is still a mystery. Theories put forward
.-1_I:mut it are based on all sorts of observations—ethnographic,
linguistic, etc.—and postulate various migrations of different
peoples. We shall confine ourselves here to the picture that can be

L80, pp, 90-02,
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sketched out at the dawn of their history when, around the seventh
century or slightly carlier, Tibetans became recognizable as such.

According to their own legend, the Tibetans’ first ancestors werc i
forest-monkey and a demoness of the rocks. Sothang (Zo-thang), the
meeting-place of this couple, is generally thought to have been in the
valley of Yarlung, south of the Tsangpo. But this identification is
probably motivated by a wish to place the nation’s origins in the
district where the first kings appeared. Other traditions set the story
in Poyiil {Powao), further to the east but equally famed for its farests,
The Chinese of the latter half of the eighth century even seem to have
believed that the place was considerably further north. It is in the
south-cast, again, that tradition places the spot where Nyatri Tsenpo,
the first legendary king, camedown fromheaven. The place hallowed by
his descent is a sacred mountain. About this too tradition is uncertain,
Itisusually thought to have been north of Yarlung. Buteven inancient
times this ‘mountain where the god descended’ (#ha-bab ri) hud been
localized further north between Nyang and Kongpo, where there is
another mountain, Ode Kungeyel, connected with the same legend.!

Later, when the death of Trigum brings the first break in the
celestial line of kings, the legendary setting shifts to the three south-
eastern provinees. The king's corpse is cast into the Nyangehu and
floats as far as Kongpo. His three sons fiee from the usurper into
Kongpo, Powo and Nyang. And the son who restores the royal line,
when the usurper is killed, is fetched back from Powo.

Tradition, in short, suggests that the first Tibetans had their
homes in the south-cast, in mountainous country covered with
forests (inhabited by monkeys) that was comparatively warm and
suitable for agriculture—the first cultivated field was at Sothang, and
we know from other sources that Yarlung is the most fertile district
of Tibet, Tt was also the cradle of royal power.

According to ather Tibetan traditions from Amde, the land of
monkeys and rock demonesses was Amdo itself. The forest zone does
in Fact stretch the whole length of eastern Tibet. Moreover the six
‘original clans’, the first descendants of the ancestral monkey and
she-demon, may all be placed mare or less in the east of the country.
But, although the Tibetans consider them their ancestors, they
always describe them as ‘wild’ people, or non-Tibetan aboriginals?

1115, pp. 32-84,
115, pp. 27, 32, 48,
Z8
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Here the opinion of ancient Chinese historians comes in. According
to them, the Tibetans proper, the Tu-fan, whose kings united the
country at the beginning of its history, are a branch of the Ch'iang,
The Ch'iang are mentioned in Chinese sources from about 1400 B.c.
to modern times. To start with, they were the western neighbours of
Shang and Chou dynasty China at her north-western extremity,
From the beginning of the Christian era they lived on the Sino-
Tibetan marches from Koko Nor to Szechwan. By the time the
Tibetan (T'u-fan) royal line appeared in Yarlung, two important
nations with Ch'iang populations occupied the region that is now
Kham, eastern Tibet. These were the eastern ‘Land of Women'
(there was anather in the west), and the land of Fu {originally some-
thing like Biu). The Ch'iang were in contact with another peaple of
north-castern Tibet, the Sumpa (Tibetan) or Su-pi (C hinese); while
further north, in what is now Amdo, they mingled with a Turco-
Mongol race from Manchuria, the Asha (Tibetan) or Tu-yil-hun
(Chinese), who had established a kingdom there. This mixed popula-
tion, whese country the Tibetans called Minyak, lived in the region
of Koko Nor and north-west China, and set themselves up as the
state of Hsi Hsia from 1032 to 1226. In the same region earlier on,
before the arrival of these Turco-Mongol tribes, the Ch'tang had
absorbed the remnants of an Indo-European people, the Yiich-chih,
who had been driven west at the beginning of aur era. These Tokh-
arians or Indo-Scythians founded important states whose traces
survive on the western boundaries of Tibet. Ch'iang groups still live
today in the mountains of the Sino-Tibetan borderland, And their
language, beliefs and customs are akin to those of Tibet. As garly
as the seventh century they claimed to be descended from a monkey,
as Tibetans did. A considerable portion of their ideas about Heaven
and ancestry, in which 4 white sheep and a monkey play leading
parts, 15 shared with the Tibetans. From the seventh century on-
wards Chinese historians associate these people with monumental
stone structures, like towers or fortresses, which are still often found
among them, but are also to be seen in Kongpo and Lhotrak {in
south-castern Tibet), and are apparently the prototypes of Tibetan
architecture in general,

The picture we should have of the early Tibetans, then, is some-
what different from that frequently evoked by talk of nomads, yak-
herds and horse-breeders, on the steppes of the high northern
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plateaux. We have rather to imagine hill pastures, above thn?k
forests, and men at home in both anvirfmrgrnts. Mot that rhcr great
grazing-lands of the north were slow in being absnrh?d by '_I‘Lbetan
civilization. Once the rayal line at Yarlung had sprung into existence,
its power spread rapidly to the north-east. Sumpa: and Asha v:rerie
conguered and rapidly absorbed (seventh and c_1gh_|:h ccnturltslé
ending up as no more than Tibetan clans an_d districts. I-ch::: 1r
comes about that texts of a slightly later date give long folk sagas o
the hostility between the horse and the yak.

Fig. 7. Muleteer wearing Nyarong herdsmen’s hat, The two lzading
mules of a caraven.

Our name ‘Tibet’, still unexplained, may be the result of con-
fusion arising from the overlaying of the TurmaMcngnrl _rnce:s of t-hf
north-east by Tibetans from further scuth: The name I‘lbr:ll.ms E’TL
their country, Bod (now pronounced P& n the Central d?aiec:i as
we have seen), was closely rendered and preserved by thelr Tnbmn
neighbours to the south, as Bhota, Bhau ta or Bauta. It haf, w;nri e;:
suggested that this name is to be found in Ftul‘?my and. t eth ‘e ;r;wr
Maris Erythrael, a first-century Greclf: narrative, wh:jrc1 e s
Bautisos and a people called the Bautai are mentioned in umnafmrj:m
with a region of Central Asia. But we have no knowledge of the

istence of Tibetans at that time. :
cxi?‘fst‘hinese. well informed on the Tibetans as they were [rom the
£l
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seventh century onwards, rendered Bod as Fan (at that time pro-
nounced something like B'jwan). Was this because Tibetans some-
times said ‘Bon’ instead of *‘Bod’, or because *fan’ in Chinese Wwas a
common term for “barbarians’? We do not know. But before long,
an the testimony of a Tibetan ambassador, the Chinese started using
the form T'u-fan, by assimilation with the name of the T'u-fa, a
Turco-Mongol race, who must eriginally have been called something
like Tuppat.! At the same period, Turkish and Sogdian texts
mention a people called *Tiipiit’, situated roughly in the north-east of
modern Tibet. This is the form that Moslem writers have used since
the ninth century (Tiibbet, Tibbat, etc.). Through them it reached
the mediaeval European cxplorers {Piano-Carpini, Rubruck, Marco
Polo, Francesco della Penna).

Settlement of new races among ald, then, is clearly responsible for
the complex anthropological picture we have today, which can only
be understood by taking population movements into account. The
map of Tibet given here (Map I1, pp. 86-87) only serves as a general
frame of reference. Dozens more would be needed to show how the
situation changed over the years. Regular marriage-links existed
between different peoples. The (Tibeto-Burman) Ch'iang and the
(Turko-Mongol) T*u-yii-hun or Asha exchanged brides one with the
other; and the clan-name T'o-pa, ariginally Tubbat, oceurs in both,
The same relationship held between the Sumpa and the Ch'iang of
the eastern Land of Women. These Sumps, in turn, carried their
raids as far as Khotan and Chinese Turkestan. They must have been
in touch with the western Land of Women, of which we shall have
more to say later.

Political and administrative developments also brought about
shifts of population, After their submission to the Tibetans of the
Yarlung royal dynasty, the Sumpa were assigned to guard the
castern frontier in Minyak, now Amdo, facing China. In the ninth
century, the remnants of the Tibetan army sent against the Bhata
Hor (Uighurs) of Kanchow turned into nomadic tribes, The Chinese
present them as a group of communities dispersed from Kanchow
in the north to Sungpan in the south. Little groups speaking the same
dialect (wa-shil, wa-skad) seem to he their modern counterpart, They
are not 'ﬂ_ahmgunmus Erouping in one territory but scattered and
dotted among other groups over a considerable area.

L1978, F. la; 191, shang, T, IR,
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HABITAT AND INHABITANTS

Other movements took a south-westerly direction. The ruling
Family of Minyak which had founded the Hsi Hsia dynasty emigrated
to Ngamring, in northern Tsang, whien that dynasty was destroyed
and the country conguered by Genghiz Khan in 1127. Tt took with
it the name given to its country (the “North') and its religious folklore.
Other noble families of central and western Tibet must have travetled
a similar path; for they trace their more or less legendary origins
back to loreign populations in the north-east.? Racial names add to
the confusipn. The name ‘Hor" was given at first to the Uighurs,
found in Kanchow about a.p. 800. The modern nomadic Horpas of
the West (Nup Hor) may still bear their name. But ‘Hor™ was later
used for the Mongols of Genghiz Khan, and it is from these that the
five Hor principalitics of Kham (around Kandze and Beri} claim
their descent. Apart, though, from a few Mongol words such as the
title targan, their specch is refated to the aboriginal language of
Kinchwan. On the other hand, the name of the Sok (spelt Sog)l,
nomadic tribes of Mongol origin who live in the Koko Nor region
and still spoke Mongolian quite recently, certainly means ongolia’
in the later Tibetan chronicles. However, i1 sepms to be derived [rom
that of the ancient Sogdians (Seg-dag in carly Tihetan).®

The speech and the racial affinitics of a population are not neces-
sarily associated with the particular cultural features it presenls.
The Horpa of today inhabit distriets in the east (Derge, Kandze) and
the centre of Tibet (Nup Hor) that share two apparently un-"Tibetan'
characteristics, They are: the sets of menhirs and tombs arranged in
stone circles in the Iake region on the southern fringes of the Chang-
thang: and the ‘animal style’ inthe decoration of metal objects (knives,
st[rrups,hucki-:a,etc.j_nran:TiaudatDl:rge:mdin Amdo, which is similar
to that of the Ordos bronzes and the ‘Seythian® art of the steppes.

To reverl ta our survey of Tibet's population as it was at the time
of the first kings (sixth to seventh centuries). We have looked at the
state of *Biu and the Land of Women, in the east, and the Sumpa
and Asha peoples in the north-gast. The south, whose inhabitants
had ot thus far been organised nto states, Was lumped together
under the name *Mon’. The term covers all sorts of aboriginal tribes
of the wooded Himalayan hills {e.g. Mishmi, Abors) and is passibly
related to the word “Man' used in literary Chinese for all southern

pp- 6, T3,
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‘barbarians’. But even in the carliest texts mention is also made of
Mon peoples in the east, along the Sino-Tibetan border. In the west,
the name is given to other low-caste communities in Ladakh; and
lastly, it is applied to Sikkim and Bhutan.

Westward of the Yarlung Tibetans, at first, lay Tsang, the valley
of the upper Tsangpo. This region, including the land of Myang or
Myang, was annexed {o the kingdom of Yarlung in the early seventh
century, after Dakpo and Phenyiil (near Lhasa). Then, further west,
the Tibetans encountered a distinctly foreign nation—Shangshung,
with its capital Khyunglung, Mt Kailisa (Tise) and Lake Man-
asarowar [ormed part of 'this country, whose linguage has come
down to us through early documents. Though still unidentified, it
seems o be Indo-European. The part played by Shangshung has
been an important ong, for in Tibetan tradition it is the home of Ban,
a religion adopted by Tibetans before Buddhism. Geographically the
country was cectainly open to India, both through Nepal and by way
of Kashmir and Ladakh, Kaildsa is a holy place for the Indians, who
make pilgrimages to it. No one knows how long they have done so,
but the cult may well go back to the times when Shangshung was
still independent of Tibet.

How far Shangshung stretched to the north, east and west is a
mystery. It seems to have dovetailed into two countries mentioned
by T'ang historians as Lesser and Greater Yang-t'ung. [ 15 hard to
picture them as organized states, as these historians claim, when
their own descriptions foree us to situate them on the high, practically
desert, Changthang plateau. They doubtless formed a bridge between
the castern and western parts of Tibet,

To the west and north-west, these countrigs bordered on Khotan
and on Gilgit and Hunza (Tibetan Drusha: the name—spelt *Bri-zha
—is related to the Burushaski language spoken in Hunza). They also
adjoined a mysterious region mentioned by Chinegse and Indians:
Swvarnagotra (the Golden Race) or the western Land of Women
(Strirdjyua), These are the countries referred to in our old legends
about the ants’ zold and the Amazons whom Alexander was unable
to conquer. The abundance of gold and the political power of women
caused a certain amount of confusion between these places and the
eastern Land of Women, which had the same characteristics,
Nevertheless, it may well have been that real connections existed

between the two separate regions.
35
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Tibetan civilization owes a great deal to the western disfricts. They
barder on Gandhira, Uddiyana (Swit) and other countries through
which ancient Greek, Persian and Indian cujtural influences reached
Tli—: inscription of the Kushan ((first or second century Ind?—
Seythian) emperor Vima Kadphises has been found at Khalatse in
La_-:lakh. Further cast at Drangtse, near Lake Pungkqng. there are
Nestorian inscriptions in Tibetan, Kuchean and Sogdian, probably

from the ninth century. Like Shangshung and Tasik (Ta-zig:

H in ; gl
e aleadingrolein

Tran, Arahs), the Drushacountry and its language play

Fig. 3. Horpa herdsmen, Tobagco-pouch and sword at their belts.
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ninth century, Tibetans (T u-fan) went regularly to the Sino-Burmese
frontier to buy large gourds, grown by the tribes there. According to
the Chinese historian who mentions this, the Tibetan king’s ‘military
tent’ (seat of administration) was ‘not far’ from there, although
elsewhere he places the Tibetan frontier sixty days march to the
north-west of Yung-ch'ang (between the rivers Mekong and Sal-
ween).! The kingdom of Nan-chao which then occupied Yiinnan,
itsell Buddhist, had close connections with Tibet at the time.

So, in spite of its isolated appearance, Tibet has in fact been wide
open on every side since its earliest days. Only on our own early

" maps does it feature as a white patch, and only in our history books

as o country cut off from world developments,

TIRETAN DESCRIPTIONS

After this summary of our knowledge of the country, it may be
helpful to consider how the Tibetans themselves view it. Most of
their ideas are only known 1o us through relatively late documents,
dating from a time when Buddhism was firmly entrenched. Many of
them are also of Indian provenance.

Like the people of Nepal, Kashmir and Khotan, Tibetans believe
that in the prehistoric era, central Tibet was one large sea or lake, of
which the numerous existing lakes are remnants. This is what a
sixteenth-century historian® has to say:

‘We read in the Madfudrimalarantre, “A hundred vears after
my death, the lake in the Land of Snows will have dwindled and a
Ff:resr of sdl trees will appear there™ In accordance with this predic-
tion, a hundred years after the death of the Master (the Buddha),
the lake that once covered the Land of Snows finally dried up.
The saying that a s@ forest would grow corresponds with the
Tibetan tradition that formerly the country was entirely covered
by a juniper forest. A short time after the country was formed in
this way, Avalokitesvara and our lady Tard, in the semblance of a
monkey and a rock-demoness, had first of all monkey offspring.
Gradually, these became men. The first village they made is
commemorated in (the saying): *Trena (monkey-beginning) in the
land of Kongpo, (the first) district of the land of men™.”

L1914, F 7 and 285,
143, 1, 97.
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In 1748, the great polymath Sumpa Khenpo summarizes:

‘“Tampa Sanggyé (an Indian sage, died 1117) must have visited
Tibet seven times, to believe many people. On the first occasion,
all the lands of Tiber are said to have been covered by water, but
on the second the waters had {already) receded. Men speak (in
this connection) of “Tshona™ (lake-beginnings), meaning by this
name that the two *turquoise lakes™ of the south (Lake Yamdrak)
and the north (Lake Namtso/Tengri Nor?) once communicated
with each other.”

Like a good scholar, the author next quotes the fangra passage that
we have just read, but gives it a rationalistic explanation:

“The meaning of this siitra is that in Tibet the “turquoise lakes"
of the north and south were larger than at present, while *Tshona™
illustrates that there were still many other small lakes which have
by now shrunk a little. Particularly, there was in Kyisha (the plain
around Lhasa through which the Kyichu flows) a small lake in the
Plain of Milk (Othang), which has also shrunk, On these (dried-up
lakes) “temples” ete. {(gloss: “trees’) appeared. It seems that (all
this happened) at the period when the Religion spread. One must
not conclude that, Tibet being wholly filled with water, thers were
no hurman beings atall.” (T, 147).

This semi-rationalist’s line of argument is based on another legend,
already told in the ma-ni bka- bum (T, 169), which may date from the
twelfth century, Songtsen Gampo (died 649 or 650), regarded as the
first king to have introduced Buddhism, and an incarnation of
Awvalokitevara, was thought to have built the Jokhang temple in
Lhasa over a lake. To this day, a stone is shown in the temple which
is supposed to lead to the subterranean lake through a hole beneath.
An ear laid against it detects a sound similar to that heard in a
sea-shell.

The political centre had moved. While before it had been in the
south-cast (Kongpe, Yarlung) from the mythical epoch of the
carlicst Tibetans to the lependary kings, it was now at Lhasa, The
lake in the Plain of Milk where the first Buddhist king built his temple
represented the heart of a she-demon lying on her back. The she-
demon is Tibet iself, which had to be tamed before it could be
inhabited and civilized. Her body aleeady covered the whole extent
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of Tibet in its period of military greatness (cighth and ninth
centuries). Her outspread limbs reached to the present boundaries of
Tibetan settlement. The conquering and civilizing function of the
first king, once he was established at the centre, was performed in
accordance with Chinese ideas: in square concentric zones, each
boxed in by the next and extending farther and farther from the
centre. Temples erected at the four corners of three successive
squares stand for nmails driven, as it were, into the limbs of the
demoness, crucifying her. The land is held firm and made fit for
hahitation.

“To keep the limbs of the prostrate she-demon under contral,
twelve nails of immaobility were driven into her,’ says a chromele of
1308,! before listing the thrice four temples that were built.

Another square-based system expresses Tibet's relationship to her
neighbours. Tibetans attribute it to the time of the legendary kings,
but the place-names it contains must date from the epoch of military
power. The concept derives from an carly Buddhist tradition that
was taken over and given fresh currency by Moslem writers in the
ninth and tenth centuries. In it, Tibet is surrounded—and threatened
—to the east by China; to the south by India; to the west by Persia
(Ta-zig) and Byzantivm {Phrom, Khrom) or Rom in the srunm: of
Anatolia; and to the north by the Turks {Dru-pu) and the Ulghurs
{Hor), or by one Ge-sar of Phrom (Caesar of *Rome’ transferred to
a new setting). To the cast lay the land of divination and caleulution,
to the south the land of religion, to the west that of wealth, jewels and
trade, and to the north that of horses, weapons and war,

This arrangement was first seen in the reign of a king who brought
military glory to Tibet. He ‘subjugated the two-thirds of the world”
over and above the third he already ruled in Tibet (early ninth

century). The concept was then parallelled by another schematic
application of the four cardinal points. The conquered members of
four tribes which later became great noble families (Shiipu,
Tshepong. Belndn und Nanam) were absorbed into the army. They
were the ‘fulcons’ faces' to the east, the ‘donkeys’ feet’ to the south,
the 'cats’ tails’ to the west and the ‘hares’ {or donkeys™) ears” to the
narth* The same fourfold classification was used over and over
again. After the administrative organization of the country under

1179, . §7-54.

T177, 1T, 38-59; 114, p. 249,

39

= T

HABITAT AND INHABITANTS

Trhisongz Detsen {(about A.x. 8K, the tributary kings were those of
Mam, ‘king of ointments (7)"; of Pelpo (Wepal), ‘king of brass’; of
Sumpa, ‘king of iron’; and of the Men, ‘king of bamboos (7)1
Later, people considered the Myang (Nyang) district as having ‘four
gates’ corresponding to four routes: to the east the ‘route of the
Law’, to the south the wood route, to the north the iron and to the
west the barley.® We shall see that even the pattern of the first holy
place was conceived in this way,

The posting of troop detachments according to the four points of
the compass is revealing. It corresponds ta the military orgunization
—already in evidence in early chronicles—into four *horns', wings
or banners (ru), identical with the frst *square’ of the conquered
she-demon. This square, called Runéin {*conguering of the horns’),
subdued the four *provinces” (ru) of central Tibel. Centuries later, the
great Tibetan hierarchs still lived in military encampments, the
sacred sovereign moetionless at the centre, unseen by the common
peaple, while all around him tents were drawn up in sguares some-
thing like the concentric fortihcations of a walled town.

As was the fashion in China, the Tibetans imagined themselves
at the centre of a squire made by other lands, at ‘the navel of the
earth’, as they say. At the same time, unlike China, they maintained a
surprising humiality that sprang from the dominance of Buddhist
beliefs. They alwavs regurded themselves as suvapes living in the
north of the warld, This attitude led io the transference of North
Inditan place-names to places in north Tibel. They speak of the
Aittle-known country of barbarcus Tibet™ ® they describe themselves
{like the *wild" Horpas) as ‘red-fuced flesh-eating demons™ and
many a time call themselyes stupid, rough and dull, all this of course
in relation to the civilizing influence of Buddhism. The Ma-ni
flea'="hum (1, 160) makes a 115t of the virtues und vices of the Tibetans.
From their monkey ancestor the first inhabitants inherited hairy
bodies and red faces, and from their demon ancestress the ahsenee of
tails and a taste for meat. Some inherited devotion, zeal, wisdom and
kindliness [rom their father, Others aequired from their mother the
lust to Kill, physical strength and courage.

1142, J4, £ 200,
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In. this position at the north of the world, Tibetans sometimes
conlused their own barbarian condition with the sort of Gog and
Mngug (Harand Phrom, *Turks and ‘Tartars’) that was supposed to
reign north of their country, in the region of horses and [awlessnass,
Their own land thus became a curious Jigsaw of overlapping zones or
‘degrees’ of barbarism. ‘The three lands of Dakpo, Kongpo and
Nyang (south-eastern Tibet) are the most harmful in th; Khrom
Ce-sar land of the north, in the land of the prefa (ravenous demons),
Fretapuri, Tibet” Or in another place: “This Land of Snows, Tibet,
was uncenquered, harmlul and restless. As a sirra describes it the
land of Phront Ge-sar of the narth, Tibet, the land of meat-caters on
the borders, the land where men eat human flesh, ™

Indians, on the other hand, regarded the Himalayan snows to their
nFrr[h as the home of the gods and of the vidyadiara (rig-"d=in), o
kind of supermen gifted with special knowledge, particularly the
understanding o magic. This belief aAppeLrs to account for the
occultist tradition and the popular European picture of Tibet as the
d‘t'r'l!”il"lg-pi:lcﬁ of immortal sages guarding the ultimate secrets. The
Tibetans themselves accordingly transferred this whole geographical
um:.l religious complex to the north of their own country, to Khotan
or just somewhere in Turkestan. Tt is there that the mythical country
E:f Ba mbhala lay, to be approached by routes at first real. then
imaginary.

Like a world in miniature, the narrower sphere of the inhahited
locality was thought of now as a square, now as an octagon or circle,
In the second case, the sky was un eight-spoked wheel and the earth
an eight-petalled lotus—both of them Buddhist symbols, At the
same time, there was a three-tiered vertical scheme: sky, carth, and
the world under the earth. Often the two systems fused and were
mutually complementary, The principle of an arrangement in ters is
taken a stage further on the middle of these levels. the only one
accupied by man, which is thought of as a ladder hétween the other
two: each rung of it represents a botanical or zoological type,

. The occasion of the legendary advent of the first king gives us an
instanice ol this kind of habitat, In an account based an Indian

i A
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sources Rupati, an Indian prince, was exiled and fled to Tibet. A
native version sces him as a Skyv god. In both stories, he came down
from the peak of a sacred mountain that was pictured as a ladder
linking heaven and earth; a Tibetan ladder, that is to say a tree-trunk
with notches cut into it for footholds. Sometimes the mountain is
Gyangtho in Kongpo, and sometimes Yarlha Shampo in Yarlung,
The descent took place on a plain called Tsenthang Guoshi, *King's
Plain with Four Gateways', essentially sguare, therefore, like a
fartified camp or 0 mandala. Twelve chieftains who had come there
to pay religious homage to the mountain met this being from on high
and took him as their king. They ate described as herdsmen, hunters,
local inhabitants, twelve petty kings or twelve Bonpo priests, holy
men or chieftains. Their number fits in with the square lay-oul.

The earliest history we have (probably ninth century) says of this
spol:

‘It was the centre of the sky, the middle of the carth and the
heart of the country. An enclosure of glaciers; the head of all
rivers. High mountnin, pure eéarth, an excellent country., A place
where wise men are born heroes, where custom is perfected,
where horses grow swift.”!

In the Mongolian version of the legend, the mountain is called a
‘ladder with nine steps’, and this peculiarity it shares with heaven
itself. The rungs or storeys each correspond to a separate natural
environment, reprezented by its own characteristic animal,

The seven, or nine, ‘storcys’ of heaven were associated with the
first king's ancestors, prior to his descent to earth. Only some of
them are known: the plane of the sky, the clouds, the rain. Con-
versely, the planes or storeys of the mountain are classed with the
successive legendary descendants of the first king, each one being the
place where the tombs of a given period were constructed, in a
graded downward sequence.

The first seven kings were the ‘seven Heavenly Thrones'. The
names of their queens are evocative. They begin, successively, with
the syllables Nam (sky), Su (earth), So (place ?), Dog (ground ?),
Dags (sunny slope of the mountain) and Srib (shaded slope of the
mountain), The two latter terms correspond exactly with the primary
meaning of the Yin and Yang of Chinese systems. Those who go

L, p. /1.
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across the pass leading from western China (Szechwan) to Tatsienlu
see the force of the Tibetan metaphor. The Chinese mountainside,
cold and damp, is wrapped in mist; the Tibetan slope is dry and
sunny; and the Lwo aspects are divided with extraordinary sharpness,
as though there were @ wall between. In a text concerning funsral
rites,! a serics of metaphors sets out the associations of ideas
belanging to these contrasted landscapes extremaly well. Heaven and
earth are seen as king and people; a mountain’s bright side (dags) and
dark side (srif), as husband and wife (in China too Yin and Yang
originally denote the shaded and sunny sides of a mountain respec-
tively and are contrasted in sex); right and left as maternal uncle and
sister’s son; head and body as father and son: and the upper { phi)
and lower (sda’) parts of a valley, lastly, as master and diseiple.

The seven Heavenly Thrones had their tomhbs in the skv. Those of
the ensuing dynasties were sited progressively lower in this order:
L. slate and clay: 2. where slate and pastureland meet: 3, river:
4 (missing): 5. plain; 6. valley bottom.* With a few variations, this
topographical classification has remained in use to distinguish the
kinds of natural surroundings that exist alongside one another
virtually everywhere, determining the structure and development of
society. Fiest, an the heights, there are glaciers, home of the white
lioness’ with her turquoise (blue-green) mane, the symhbol aof Tibet,
Then come the rocks where the cagle dwells, the clayey slopes where
the wild yak roams, pasture or grass lands with their deer, streams
and lakes full of *polden eye' fish, and lastly, the forests, domain of
the tiger.? Sometimes, very rarely, there is also the plain, home of
the wild ass (kyang). That is the only terrain that occupies a séparate
geographical region—the north—instead of being an integral part of
the general gradation from the valley-head to its lowest reach.

The head and lowest end of a valley are always carefully dis-
tinguished by special names (phy and mda”), But the Tibetans
also employed this image for the general orientation of their country,
The expressions ‘high' (stod) and ‘low’ (smad) were applied to
large areas and this came to mean ‘west’ (high) and ‘cast’ {low),
In this way they not only recognized an upper (western) and a
lower {castern) part of any given province, but could also say

L187, IO, F. SDa-b.
f141, F 118
11524, T, Ma.
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MNpari up above (in the west), Kham down below (east); or India
above, China below. An alternative mode of orientation was based
on the idea, familiar in Ching, that the sovereign lived in the centre,
facing south: so that the Left Wing meant the east (for instance,
Yarlung) and the Right Wing the west (e.z. Tsang).

This is how Tibetan civilization stands as far as place is concerned.,
Mow let us see how it looks in time, -
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Tihelmn civli]i;ru[inn does have reeognizable characteristics of iis oW,
but its social e‘xpruf:::mn has undergone changes, needless to Sily,
over the centuries. Since we shall be concerned with its manifesta-
Lons at several dilferent periods, it is time we knew something of the
broad outlines of its history.

It ils not a history to which any dates can he assigned earlier than
the sixth century of our era. The Tibetans have their tradition en
the subject, however—myths and legends—and these are the more
nﬂt:fu&'nrlihy for the rationalistic view of social evolution they assume.
Society is conceived of as passing through successive stages of
development, whose rudiments we may safely sccept. To try r?: date
themn would be a mistake, though, for it is quite clear that they have
been more or less arbitrarily assigned to various periods l;;.- the
scholastic historians of a later age whose records have come down to
LS.

TIBETAN [DEAS

Dln the history of mankind, as on that of the inhabited waorld
TH‘.‘IUIHITS took over the Indian Buddhist views. Some of their iduu;
:11150 caincide with Chinese theories about the beginnings of uivih’za:
tm:} under the first sage-kings of long ago.

i"]’f:lm Buddhisim came the idea of i series of Ages, and the pro-
gressive degeneration of mankind. Men were radiant heavenly
bcm_,gs to start with. Their radiance gradually dimmed, and their
bodies grew dense, as the earth itself took shape: to be precise, it
resulted from their tasting, first, the sweet cream of which the prre—
earth consisted, and aflerwards other kinds of food. According to
legends, which the Tibetans knew from translations of Buddhist
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seriptures (the Kangyur), human society with all its inequalitiss—
king and subject, rich and poor—eame inlo existence step by step
through quarrels about food, The origin of the Tibetans themselves
was imagined in the same evolutionist spirit,

We have alréady learnt how their earliest ancestors were a monkey
and an ogress of the rocks whose children were half=man, half-ape:
standing erect, but covered with hair, with {fat, red faces and, say
some (though others deny it), still possessing tails, The parent
monkey set aside the southern forests for them to live in, and there
they mated with female monkeys and multiplied, *In summer, they
suffered from the rain and sun: in winter, from the <now and wind,
They had neither food nor clothing,” Moved with pity, the criginal
monkey, really the deity Avalokitesvara, brought them the "six kinds
of grain’ (buckwheat, coarse barley, mustard, ete.; though earlier the
same text speaks of five kinds—barley, wheat, rice, sesamum, and
peas).!t In this way the first ficlds were cultivated at Sothang, in the
Yarlung valley, and the men-apes slowly took on the shape of
man.

The ecarliest tribes are relerred to as mi'w, 2 name which in its
present form menns “‘dwart” or *little man’, but which perhaps came
from a Chinese term, ‘mi-hou’, denoting the monkeys from whom
the ancient Ch'iang were said to be descended. These tribes were six
in number, and sprang (rom the first six children of the monkey and
the demoness. They were subdivided into four ‘elder brothers’ and
two ‘younger brathers', A seventh tribe, that of the *muaternul uncle’
(zhang), is generally added to the list. It derives from the radiant
gods of heaven, or from a primordial egg to which other legends
trace the descent of mankind., Tibetan auvthors combined two
population groups in their scheme of classification. One consists
simply of foreign countries, Shangshung, Sumpa, Asha and Minyak.
The other comprises populations still encountered in the historieal
pericd and whom the Tibetans themselves regard as non-Tibetan,
Actually, from the analysis of certain traits, we can group them with
the abarigines of the Sino-Tibetan borderland, and in particular
with the Ch'iang. In T'ang dynasty Chinese descriptions (evidence
from A.p, 600 to 8003, the Chiiang and the T'u-fan Tibetans have
many cultural features in commen. The difference is merely that

139, [ 225q-b: the six cereals { hras drug) are staples in the Nyenkar district;
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some Chliang tribes—though not all—are described as more
nomadic and pastoral than the T u-fan.

The Tibetans distinguish a series of seven or ten periads preceding
the advent of the first mythical king. Each of them js characterized
by a particular species of demons or lesser deities, by a different
name given to the country, and by the first a ppearance of certain
inventions or institutions. In the most usual list,! the first period s
marked by ‘powerful (or vialent?) kinsmen®, the sccond by the *red-
faced eaters of meat’, the third by “the little white one dwelling in
water’, the fourth by weapons, arrows and spears, the fifth by the
use of horses for riding and by ear-rings, the sixth by rules of
etiquette. The rulers given for this sixth pericd are the ‘twelve minor
kings'; and they prohably correspond to the twelve wise men,
herdsmen or chieftains who are represented as greeting the first
heavenly king. For his reign is the seventh, and lust, period.

Besides the twelve chieftains, we often hear of another twenty-five
or forty, The numbers are purely a matter of convention; and this
example may give us some idea of the schematic treatment of
historical data by later authors, The twelve kings they enumerate are
taken from a much longer list that survives in original manuscripts
of the eighth and ninth centuries, discavered at Tus-huang, There
we find the names of twelve Kings, plus a thirteenth, twenty-four
ministers, plus a twenty-fifth, twelve castles plus a thirteenth, and
twelve countries plus a thirteenth, These early chronicles themselves
are no models of historical exactitude, Already, apart from a portion
written with the chronological precision of Chinese annals, they have
the epic manner. '

The kings and their castles prabably date from the sixth century;
but tradition has set them in the legendary age of the first henvenly
king. In those days ‘there was no distinction between people anEl
ruler’, and so these twelve worshipped the holy mountain, and
welcomed him who came down from it in order to have a king. A
centralized monarchy was needed, we are told, because the four great
countries mentioned earlier—China, [ndia, Iran and Hor ar Gesar
(Trhom, spelt Phrom)—dominated the four points of the compass.
. This was ‘the age when the kings of the four directions spread out
in their respective regions. At that time, the men of Tibel were
without a ruler. Mareover there were stout castles on all the hills and

Y177, 1. 18a (= S6a).

47

HISTORICAL SURVYEY

steep rocks. Clothing, food and treasure were laid up in sale fort-
resses. At that time (no one) was able to win disputes, and armies
were few in number. A time when, lacking power oneself, no support
could be found by joining together (7.1

Hence the need for a leader. Messengers were sent to heaven
saying, 'For men, the black-headed ones, who are without a ruler, a
leader must be appointed.” Thus reads an account in the Tun-huang
manuscripts, which ends with the wards: *The divine king of Great
Tibet, of magicul power, came from the gods as ruler of men; as
ruler ol men, the black-headed ones.™

Attention has already been drawn to the manner in which the
first line of kings, the Seven Thrones, was correlated with various
types of habitat through the names their queens bore. It is a peculia-
rity of these kings that their names are derived from those of their
mothers. They are thus, pechaps, to be included in the seventh tribe,
described as ‘maternal uncle’, evidently in contradistinction to the
twelve sages who welcomed the Arst king and were termed ‘the six
clans of futher's (side) subjects’.? These first seven kings could be
maore accurately described as pods, excreising an ecarthly function:
living on carth by day, but returning to their celestial abode each
night, The final return was at their *death’, which always took place
as soon as their son had learnt to ride a horse (at thirteen as a rulel
The ascent was performed with the aid of a rope; and the name
applicd ta this rope, dmu, was also used both for the sky, i.e. heaven,
and For the king's maternal family (whose home it was)., His body
dissolved into the rope, which resembled o kind of rainbow extending
from his head to the sky. The period is thus distinguished by the
absence of earthly burial places or, as it is sometimes put, by ‘dnu-
style tombs™—tombs in the sky. For all its mythical character,
features of later times are erroneously projected back to this stage.
They include the earliest royal eastle at Yumbu Lagang, in upper
Yarlung; several Tibetan clans; and even states, like Sumpa and
Shangshung, that were regarded as foreign,

A new period, of two reigns, follows the tragic end of the first
royal line. Trigum, son of the last of the Seven Thrones, was a god
i human form still, But filled with brageing arrogance, he ook it
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into his head to challenge the nine paternal and three maternal clans,
his own subjects, to a duel. None dared accepl, save one: Lo-ngam,
deseribed as a ‘herder of horses’, and probably a foreigner. He
feamr&s in one saber chironicle as ‘subject” and ‘princeling' by turns,
in the context of an athletics tournament held after a Tibetan vie-
tory against Khache (Kashmir).! *Lo-ngam’ is a generic name. en-
countered under king Trhisong Detsen's administration, where we
find seven herdsmen—including the *horse herders of Lo-ngam'—
listed among the secular working population, along with the seven
saddlemakers of Karong and the five tea-merchants of Ching. The
place Lo-pgam appears to have been in the Myang {or Nyang)
district of Tsang, The contest took place near Mount Kuilﬁﬁ:;. and
its sequel at Shampo in the grazing-lands {ro} of Nyang (see histori-
cal mup, pages 86-87).

It was during this magical struggle that king Trigum inadvertently
severed the dimu string that connected him with heaven, thus hecom-
ing the first king to leave a corpse, for which the first tomb was huilt
at Chhingna Taktse. The king's three sons, Shatri, MNyatri and Chatri,
fled to the three districts of Dakpo, Kongpo and Powo. But the
queen had another, miraculous son by the god Yarlha shampao, the
holy mountain, who appeared ta her in the eaise of 0 white yak.
Tl-fis son, Rula-kye, killed the usurping Lo-ngam and brousht back
prince Chatri from Powoe to enthrone him as Pude Kunggyel,
himself becoming the first of a series of seven wise ministers. How-
ever, only the two sons Shatri and Nyatri are known to one Tun-
huang chronicle and to an ancient inscription at Kengpo (ca. 8O0),

This is the period in which later tradition (fourteenth century
{?m-.furd.;} places the rise of the Bon religton, which is im-:ariﬂh];,'
linked with foreign lands such as Tasik (Iran} and the Asha,
S_hangshung and Drusha (Gilgit), or a country called Gurnawatra
situated on the borders of India and Iran (see pages 231 -232, below).

Along with the introduction of Bon to a ‘Tibet' confined to
Yarlung, two other religious techniques are traditionally supposed ta
have developed during this peripd: that of the story-tellers {sprung),
and that of the genealogists and singers of riddles (ife'u). At the

_ same time material colture is stated to have made areat strides;

th_unT-cs to the first two of the seven wise ministers, Rula-kye, other-
wise known as Lhabu Monshung of the Khu clan, and his son
Vi, T Ta,
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Lhabu Gokar. Once again it is plain that we should not attempt to
date these discoveries, arbitrarily apportioned as they are between
the vartous reigns. Not only do the texts conflict, but the very
number seven is merely a product of scholastic fondness for numeric
classifications. In the Tun-huang manuscripts the same names are
encountered amongst o much larger number of ministers. Still, here
are the tnventions eredited to them that have relevance for the
history of Tibetan civilization.

‘Rula-kve subjected eattle to the law (doubtless he took a livestock
census [or purposes of taxation) and prepared grass for the winter by
making sheaves (presumably of straw or hay), He turned (the earth
af the) grassy plains into fields and occupied the crests (7) of the
mountains (built houses there, as we shall see), Before him, there
was no harvesting of grass or grain in Tibet'.) According to other
accounts, Rula-kye ‘made charcoal by burning trees: he used it to
smelt ore and extract gold, silver, copper and iron. Making holes in
wood, he fashioned ploughs and yokes. He dug out the ground and
drained the water from the upper valleys into channels, He harnessed
two plough-oxen as a pair (but the older work, altributing the
invention to a later king, says, ‘he harnessed hybrid cattle, mdzo,
and oxen, glang, in pairs’), He plovghed the grassy plains into
fields. On the unfordable rivers, he built bridges.”

This memorable reign was followed by a line of six *Lek’ Kings.
Under the fArst, Isho Lek, the second wise minister Lhabu Gokar
‘counted the fields by pairs (dor-kha, two oxen harnessed to a single
yoke, a westernt technique still found in Tibet) and grazing-land by
hides (thul: probably for taxation).” He alse ‘drained the water from
the valley-tops into channels and made irrigation channels in the
valley-bottoms, thus causing progress to be made in tillage'.?
According to the oldest account this second sage was the minister of
king Trhinyen Sunstsen, who reigned much later: ‘He diverted the
lakes to drain their waters into channels. He gathered the water from
the upper valley and counted this water, (zathered?) by night, in the
daytime(nodoubt thedistribution of water, captured at night in collect-
ing ponds, was regulated during the day, asisstill thecase in Ladakh}.”

The next dvnasty, of the eight De kings, is not distinguished for
any inventions but is associated with an important constitutional

175, T 110a-111a.
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development. Until its end, all queens are held to have been deities
who left no corpse at death. Consequently the erown princes, their
sons, were called ‘divine sons® (Ma-srax or fde-sras). The five Tsen
kings, who come next, married among their suhjects, to whom they
thus became related, o state of afairs described by the chronmles
as an ‘admixture’, presumably in the sense of an improper match.

Under Thogje Thoktsen, the fourth king in this line, 'the panpipes,
music of the gods® are said to have been invented or introduced.
Down to the end of this period, i.e. during the twenty-seven genera-
tions of legendary rulers, the kingdom is held to have been ‘pro-
tected’, ruled or sanctified on the religious level by the story-tellers,
singers of riddles and Bonpos, through their ritual powers.

It is in the reign of the ‘god’ (Jha) Thothori Nyentsen, the last of
the Tsen, that tradition places Buddhism's first appearance in
Tibet. A casket, containing the Karapdavyiha-sitra tdevoted to
Tibet's patron Avalokitesvara), another book and a golden stipa, fell
from the sky, itis said, on to the palace of Yumbu Lagang, These mifls
from heaven were preserved as treasure without being understood.

Alfter another four kings, of whom little is known, we come to
history documented by trustworthy Chinese and Tibetan sources.
Some of the discoveries we have already mentioned are ascribed to
these reizns. The second wise minister, we are told, invented irrigi-
tion, ete. under Trhinven Sungtsen, the son of Thothor Myentsen,
Under his grandson, Tari Nyensik, the third sage invented charcoal,
etc. Others, however, credit him with the origination ol vessels for
measuring grain. Several uccounts associate the beginnings of
military expansion and the introduction of Chinese science with this
king's son, Namri Songtsen; but older sources place these evenls in
the reign of Ais son, Sengtsen Gampo. The last named was Tibet's
First great historical king, and soon came to be regarded as an
mearnation of Avalokitedvara, At his death, legend relates, he
dissolved into that patron-deity’s statue and thus became a kind of
sacred talisman of the kingdom, standing at its centre.

The historian Pawa Tsuk reckons the reigns of the first twenty-
seven kings, from Nyatri up to but not including Thathori Nyentsen,
at six hundred and sixty years, and one hundred and filty vears for
the succeeding five kings, from Thothori Nyentsen to Namri
Songtsen. He doubtless allowed twenty-five to thirty years for each
reign, and I shall studiously refrain from Basing any chronology of
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proto-history on these figures, One Bonpo chronicle allows only
eight hundred years for the whole period from the Heavenly Thrones
to Lang Darma (died 842}, We have, on the other hand, a short
undated history which considerably extends matters, with Nvatr
entering Tibet in 599 n.c., King Thothori being born nine hundred
and sixty-five years later in 4.0, 367, and a hundred and ninety years
elapsing between him and the birth of Songtsen Gampo in 3571

King Songtsen Gampo, then, is the first to whom we can put an
exact date. He died in 649 or 630, From then on the chronology is
fairly reliable; but there is still doubt over certain basic dates, Our
Tibetan documents do nat always agree among thémselves, or with
the Chinese sources.

Although we are dealing with real history now, we have not yet
seen the last of the schematic view of things. The list of discoveries
and inventions ascribed to each reign continues. The great kings
Songtsen Gampo and Trhisong Detsen made such a strong impres-
sion that they rapidly turned into stock heroes, and events may have
been transferred from one to the other. In the sivlized scheme of
evenis, Songtsen Gampo is said to have borrowed technigues from
the four great countries of the four points of the compass. ‘In the
east, from China and from Minvak, he took books of technology
and of divinatory caleulation {others say: medicine and calculations
of the five elements). In the south, from India, he translated the holy
refligion. Westward, in the Iand of the Sok and in Mepal, he opened
the treasuries of foodstuils, wealth and goods. In the north, from
among the Hor and Yugur, he took books of laws.™ In any case, if
[ndia is always the land of religion, the country of secular laws
(ichrins) 1s China. This pattern stems [rom the theory of the Four
Sons of Heaven, which we have already seen projected back to
primilive times, and it reappears under Songtsen Gampo, with the
building of the twelve temples on the she-demon’s body. The
architects or *overseers’ (fae-dpor) of the four temples erected at the
farthest borders were all foreign, They came from the Minyak (east),
the Thogar (south), the Hor (north) and Nepal (west), respectively.
Under the same ruler the fourth of the seven wise ministers, Thiinmi
Sambhaota, invented the alphabet. A Tun-huang chronicle already

VITR, p.o 40 dPalddan Shar-Bhai pie-tshane, M5, excerpts compiled by
The-clbang swor<bu (1698-1735).
2142, S, T 1 He, quoting the Thasg-yiy chen-nm,
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declares, in epic diction: *Tibet, of old, had no writing. But it was
invented in this king’s reign. And thenceforth there appeared, in the
time of King Trhi Songtsen (Songtsen Gampa), all the excellent texts
ol Tibetan usuge, Tibetan sciences (or religions) and the great laws,
the hierarchy of ministers, the respective powers of the great and the
small {or of the elder and younger brothers), rewards for good deeds,
punishments for evil and wrongdoing, the counting of skins for
pasturelands and yokes for fields, equalization in the use (M of rivers,
duties levied by (fixed) units of volume, weaights, ete.’!

As we have seen, some of these boons have bean attributed to
culture-heroes of an earlier date. In other cases, later kings receive
the eredit. Under Me Aktsom (Trhide Tsukten), the Gith of the wise
ministers is stated to have invented units of volume and weights, as
well as rules governing trade and the making of agreements. Under
his successor, Trhisong Detsen, the sixth ‘brought down the mountain
houses to the river valley. Thus, crops and houses were together, on
the slopes at the edge of the fields. The plains having been tilled inta
fields, water was brought into the fields. Hitherto, castles and houses
had occupied the crests (?) of the mountains.™

In the following reign, we are told that the seventh sage appointed
‘guardians’ of the four directions (on the borders) in the king's
service, and organized warriors (read) into ‘groups of a thousand
(stong-sde) to guard the frontiers. Within the kingdom he compellad
the ‘weak’ serfs by law to supply the king’s needs, and organized
them too into groups of a thousand.

At this point the catalogue of inventions comes to an end, The
schematic view of histary makes a final significant appearance in
the Fifth Dualai Lama’s chronicle, however, to sum up the end of the
monarchy in the ninth century. Power is fragmented now. No longer
does the line of Nyatri reign over all Tibet. Right until the last king,
Osung, the histories supply each king's name and the whereabouts
of his tomb. With Osung the custom of building tombs dies out.?

h, po 161,

* 175, foe. cit. The carly, but poorly presecved chronicle of Ne'w Pandita (sNyon-
a¥E gram me-top phreng-ha, fourteenth cemury™ credits the seventh sage with
these inventions: ‘He rought the mountain howses {ri-ffpimy down inta the
valley | ke built castles on the lofty heights (spo-than) and houses at the end of the
felds. Previously people had lived on the mountain ridges (7 dowbe)t
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Al this point precise dates h:_zumn& available. For the elarl}.r Ean’ad
they are supplied by a chronicle from Tun-hgang, written in the
Chinese style (from 630 to 747), and by the Chinese annals; [‘f:lr the
middle period, up to the eighteenth century, by 1::1ter Tibetan
histories and Chinese annals; and for the modern period by c_:t}u:r
Chinese sources, Tibetan accounts and some Eumpean Inbservntmns,

Some mention must still be made of Tibetan historical concepts,
for these have influenced the manner in which events are described
and sometimes even their dating, And we must remark at the outsct
that fram now on these are Buddhist concepts. . 1 _

The standard chronicles divide Tibetan history into toulr perinds.
The first 1s characterized by the absence of m;:.f;z! f;uthurfty and ql’
Buddhism. The Tibetans themsehves are “stupid” narbalrmns. l]‘!:(:l]’
country “dark” and gloomy. King Songtsen Gampo, an incarnation
of Tibet's patron saint Am]okitm&vunu. ‘L:%mcs' the country—civilizes
it by introducing Buddhism and establishing the_munnrch:tr at Lh:l:‘.:L.r
its centre, He ushers in the second age, that ‘-_’1 th_ﬁ ‘carlier 5pre.:lldh
(snga-dar) of Buddhism, which Lt_nds in the mid ninth century wit
the persceutions of the wicked king Lang Darma. The lq.tl:er repre-
sents the tvpe of ruler ane uuns;_mm];.r comes across in Chinese
histary, as the emblem of the end of any dynasty. .

Na Tibetan chronicler cver suc_l.:ccd-::d in SL:T.l.h:'_lg the exact h:r_lgf
of the period of political and religious chaos that mb:;mfncs bemf:;
this king and the beginning of th next age, that of the lntf:r_::;pn..iba
( phyi-dar) of Buddhism, and no independent SOUTCE allows it tu! be
fived. The uncertainty turns on the number of sixty-year cycles,
reckoned at one, two ar sometimes three, o _

For something of prime importance for thr:ltiﬂtlng of history to.ﬂk
place during this period. In the uncic_nL chronicles, all that Iw;{ﬁ used
was a cycle of twelve years, each bearing the name of :1‘r| im”,:dl {‘ra:-{
ox, tiger, hare. dragon, 511:11::;3, hf!lr?[:, sheep, monkey, Lﬂvk.. c;g arE: ‘
pig), The system. invented in l.,_h_mu. had been taken Tvu_ﬂra :,rlt 15
Turks, But, to lessen the possibility of l.:mll"ulamn, the Chinese ha
combined this cvele with another af 1enl sjans, S0 that :Ebg‘ufrcn
composite year-nanme only recurred every sixty _',-'E‘:!.I:S. T]’!L "lFi L&dlr;s
subsequently sdopted this system buat with the ten signs replaced by
the five elements—each divided into male and !gmnlc. At the same
time. to avoid confusion, they numberced Ithelr cycles. But un-
I!'or!ﬁnalc]}- they nearly always f'iﬁ;%i:[ to mention the number.



TIBETAN IDEAS

Mow the first sixty-year cycle only starts in the year 1027 (fire-
hare). That is the traditional date of the Inlruductiim to Tibel, or
translation into Tibetan, of the *Kilacakra’ (Wheel of Time) philo-
sophical system, As yet this system has received little study, It is
traditionally accorded a northern arigin (in the mythical land of
_ﬂambhu[a] and linked with prophecies in which Islam plays an
Important part. Some have held it to contain Manichacan elements,
The fact remains that later historians, groping hesitantly in the dark,
reachad divergent conclusions when they took events hitherto only
dated by the twelve-year cycle and tried to date them accurately in
terms of the sixty-year cycle, Their perplexity was soon to be in-
creased when, from the thirteenth century on, they became
acquainted with dated facts, in translations from the Chin::se annals
which did not always agree with their own tradition, 1

Another theory led to fresh discrepancies of dating. The shtras
contained prophecies of the degeneration of mankind, and of
Buddhism in particular. They divided the period of decline (snpigs-
ma'l duy, “tainted time'; Sanskrit kdlfyuga, ‘evil age') into five, six or
ten phases of five hundred years starting from the Buddha's mirving.
Durling the finul phase, that of times yet to come, barbarians—
foreign peoples (now Muslims, now Maongols or Chinese)l—will
de?troy Buddhism. That is the age in which people will have to take
refuge in the *hidden countries” (sbas yul), a kind of earthly paradise,
always in thickly wooded lands like that of Pemaks in the E:n:uﬁ
I:u:rltd of the Brahmaputra. In those days, Tibetans hope for the
arrival of a king and a general from the fabled northern land of
Sambhala who will vanquish the ‘barbarians’ and unbelievers.

To work out the dates of Tibetan history in lerms of the five
hundred year periods, the date of the Buddha's rivvana had firse to be
established. But nobody knew when this was. Various dates have
been claimed, none of them agreeing with the one preferred by
modern scholars (about 480 B.c)), though the date of Singhalese
traditions comes very close to it (543 B.C. ) and was known in Tibet.
Because of the number of five-hundred-year periods assumed and the
supposed imminence of the evil limes that come at the end, it was
necessary to set the Buddha's date further back. Some authors must
have known the tradition in Chinese Buddhism that the Buddha was
born in 1029 n.c. (in the reign of King Chaa) and entered wirvdma in
250 (in that of King Mu). But they ditfer from it somewhal.
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The Buddha's birth is variously dated 1027, 937 or 959, and B30,
with the mirvdna eighty wvears later. Others, however, place the
Buddha in 2217, 2132 or 2133, or again in 2073 in other words, they
reckon ten periods of five hundred years. According to different
authors, three thousand one hundred and seventy-five years had
elapsed in the year 1043 of our era, or three thousand five hundred
and sixty-two in [42%9; or again three thousand eight hundred and
twenty-five years in 1732 and four thousand one hundred and
seven yearsin 1891, The end ol time (10 = 300 = 3,000 years) had to
be it hand oneach cccasion,

THE ANCIENT MONARCHY

Knowing how Tibetans thought of time and their place i i, and
what uncertainties beset thor traditional accounts, we can now
atternpt an outline of their history. Reliable landmarks are provided
here and there by the Chinese sources,

It is no accident that dated history begins around a.n, 600, with
King Songtsen Gampo. For it was then that Tibet shared and even
strikingly influenced the destiny of the great Asian nations. Tibet's
era of politico-military greatness and territorial expansion began as
soon as she appedred on the international scene, and lasted nearly
three centuries. Most of the neighbouring states were ginnts, but all
had their weak points. Their names are preserved in a standard list
which we have already discussed,

In the east, China was in the process of acquiring 2 new dynasty,
the Trang (018-906). It excetled in art, science and literature, was
powerful enough to conquer distant countries, but was also periodi-
cally convulsed by revolts and palace plots. TL was often dependent
on help from abroad, und was unusually eager for imported novelty
in theway of religion, art and folklore,

Ta the north, in present-day Sinkinng, Tibetuns found at first a
string af small casis states, Indo-European in race and language, and
Buddhist by religion, from which they received a strong leaven of
civilization, Turfan, Kuchii, Khotan, soon subjected to Chinese
surzerainty, presented no threat. But further north, east and west
were mighty warriors who made themselves felt even in China: the
eastern Turks (by the Orkhon river, in Mongolia), and the western
Turks (around the 1, in northern Sinkiang), Later came the Uighurs,
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another branch of the Turks, who settled in the oases north of the
Tarim (Turfan, ete.) and then, around 872, in the Kanchow region.
In Tibet, their names were associated with the idea of armies znd
horses, barbarity and violence, somewhat like the medizeval Gogand
Magog. The name of the Turks, T'u-chiieh {ancient Turkut) in
Chinese, became Trugu or Truk (spelt Dru-gu, Drug) in Tibetan,
while that of the Uighurs became Hor (short for Hao-yo-hor),

Another place-name, vaguely applied but pregaant with assoeig-
tions, was the legacy of changes to the west. Tasik {spelt Ta-zig)
denotes, roughly, Iran, It is often linked orinterchanged with Trhom
(spelt Khrom or Phrom: the east Tranian Hrom ar From, Chincse
Fu-lin), which originally denated Byzantiuvm and later, in the tenth
century, the Seljuks of Anatolia. In Iran the great Sassanian dynusty
collapsed in the seventh century under the Arab onslaught: and
Arabs soon occupied the regions of Bukhara and Sumarkand, the
homes of the Tokharians and Sopdians, Their Chinese name of
Ta-shih (ancient Tasig) comes from the Tajiks, an Tranian people,
whenece in turn we have the Tibetan Ta-zig.

But between Tibet and Iran thete were other countries whose
cultural influence has been carried to Tibet: Gilgit or Baolor in the
north {Chinese Po-lii: Tibetan Drusha), Kashmir; and the ancient
lands of Gandhira and Uddivina (Tik. Ldvan, U-rgvan), Here,
Indo-European Buddhist populations had been conguered by
Turkish and Indian rulers.

Lastly, to the south lay lndia, split into minor dynasties after its
invasion by the Hephthalites. Of interest to Tibetans at the ume
were two of these kingdoms, both Buddhist: thoss of Harsa, at
Kanauj (on the upper Ganges, north=west India), and of the Pila
rulers in Bengal. They had no military power with which to confront
the Tibetans but conguered them with their religion, Tantric
Buddhism,

The Tibetan teadition of Songtsen Gampo's building temples as
far as the Chinese borders may be no more than a pious reconstric-
tion. However, the king undoubtedly had great power. As soon us
he ascended the throne, in 634, he defeated the T u-yii-hun in the
region of Koko Mor and received a Chinese ambussador, Soon
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afterwards, baving demanded and been refused a Chinese princess in
marriage, his armies pursued the T'u-yil-hun northwards from
Koko Nor, annexed various Ch'iang peoples and encamped on the
Chinese frontier, The credit for these operations went to the king’s
minister, of the Gar clan, Tongtsen Yiilsung (Lu Tung-ts'an in
Chinese), who eventually created, for a while, a sub-dynasty of his
own in eastern Tibet. The Emperor of China now yielded up the
desired princess. This was Wen-ch'éng kung-chu, known to the
Tibetans as Miinshang Kengjo or Onshing Kongjo, or just Kongjo.
She propagated Buddhism among them and built the Ramoche
temple at Lhasa, To please her, as a Chinese, the king forbade the
Tibetans' custom of smearing their faces with red. and he built her a
palace and a wall. In her turn, she prompted the king to send young
people of noble rank to the Chinese court to study the Chinese
classics (especially the Shift ching and Sl ehing), The king and his
Chinese bride also asked for and were given silk-worms, and work-
men trained in the manuficture of alcohol (rice-aleohol according
to the Tibetan histories), mill-stones, paper and ink (Tibetan accounts
add glass).! Writing was obviously indispensable for an organized
state. According to the Chinese annals, Tibetans still did not know
how to write, and the king invited Chinese [rerari to conduct the
official correspondence with China.

But Songtsen Gampo had also married a Nepalese princess, again
Buddhist, and the Tibetans had certainly made contact with India.
[n the lifetime of princess Wén-ch'éng, a Chinese pilgrim went from
China to India by wuy of Tibet, in an ambassador's entourage. The
first description of this route was published in China as early as 650,
The famous pilgrim Hsiun Tsang had made a long stay in India and
had aroused Indian interest in China, The king of Kimariipa { Assam)
had asked for a statue of Lao Tz and a translation of the Tao 1@
ching (one was made, but it is not known whether it reached Assam).
Harsa Siladitya, the king of Magadha, had sent u mission to China;
and China had responded with the embassy of Li [-piao and Wang
Hsitan-ts¢, which probably travelled through Tibet, and is com-
memaorated by inseriptions at Rijagrha and Bodhgayi, On his second
journey, meeting an unfavourable reception from Harsa's successar,
Wang Hsiian-ts'¢ sought and received the assistance of Tibetan and

123, pp. I8T-[8R; 197A, . 2b: 200, years 640, second moon, and 641, first

moon; 142, M, [ e, based on Chinese sources,
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Nepalese armies. The Tibetans had thus made their dppearance in
northern India around 647, They had also overrun shangshung in
545, and they must similarly have learnt something of Inllaian
civilization from that source. Sonatsen Gampo died in 630, Soon
alr"Lunv:trds, Tibet took from China the Buddhist Indo-European
k:m‘g::ioms of Turkestan which were largely dependencies of Indian
civilization—Khotan, Kuchi, Karashahr and Kashgar (663-666),
According to Tibetan tradition, Songtsen Gampo sent a young

man of the Thénmi or Thumi clan, Sambhota son of Anu {ui
Drithorek Anuj, to India {in 632" with other 5;'-:31:[]15. to [earn the
alphabet. The pattern chosen was the script of Kashmir, At all
events, the ancient annals of Tun-huang record against the year 655
Fhat ‘the text of the laws was written”. It is staggering to realize that
in a couple of decades, not only was the Tibetan alphabet invcmed1
but the script had been adapted to the Tibetan languase by a Jafghi;t
complicated orthography, and used for the writing of documents,
Thisnmi s also said to have composed, no doubt later on, a very
learned grammar on the Tndian pattern.

_ The Tibetans were not so ‘stupid' and *barbarous’ before the
introduction of Buddhism as their tradition paints them. They were
bm.h worthy and intelligent, Tibetan pupils trained amongst the
CPnncse were as brilliant as those returning from Indix. In 663, the
Tibstan minister known to us by his Chinese name of Chung-tsung
h.'i_d1becn entrusted with a mission to China. In 672, on a fresh
mission, he astonished the Emperor with the cleverness of his
answers. In his youth he had been a pupil at the T*ai-hsiieh national
s.ch_lml at Changan, the Chinese capital, and he read and wrote
Chinese extremely well, Back in 641, the minister Gar Tongtzen,
mare noted as a great strategist, distinguished himself with his gifis
of repartee when negotiating the marriage of the Chinese princess in
tf?c capital of China. The Emperor was so pleased that he offered
him a princess in marriage, too, Tibetans continued to attend the state
schaol in China, along with other foreign noblemen, In 730 Chinese
classics and a collection of literature (the Shil ching, Tso chuan and
Wén hsiian) were sent to Tibet at their request, Amongst the Tun-
lma_mg manuscripts one finds not only adaptations or translations of
Chinese literature (Shu efiing, legend of Hsiang T o, ete) but Chincse
texts transcribed in Tibetan characters, doubtless for the use of
school-children (the school book € 5en (=1 witn, and others),
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While adopting a seript and forging a grammar on the Indian
pattern, the Tibetans could not remain unaware of India's religions,
We shall see how Hinduism or Shivaism may have played a part in
the Bonpo religion of Shangshung. But it is Buddhism that concerns
us most, It was promoted by King Harsa, and Buddhist Tantrism
was flourishing in Bengal when the Pila kings had to pay Tibet
tribute around 7335, It was Buddhism again that Tibetans found in
the oases of Central Asta which they cccupied from 666 to 692, as
well as in the kingdom of Man-chao, in Yiinnan, which they con-
teolled from 6380, and which recognized their suzerainty after 703
and then again [rom 730 to 794, Most probably it was the same in
the small states to the west, such as Serip (Chin. Hsi-hi"), a hot coun-
try south-west of Tibet whose king was captured in 709, or Drusha
(Gilgit, Gireater and Lesser Po-lil) which yielded to Tibet in 737.
Not to mention MNepal, of course, and above all China.

At fiest, pechaps, it was no more than a making of contact, not
implying any real insight inte Buddhism, even at the court. That at
least is the impression Chinese sources give. The Chinese pilgrim
Hui-chao asserts, in 792, thal king and people were ignorant of
Buddhism and that there was no temple in Tibet, He speaks, it is
true, from hearsay only. However, the Tibetun tradition that takes
the introduction of Buddhism back to Songtsen Gampo is supported
by an inscription of King Sena Lek (804-816) which refers to the
temple of Rasa (Lhasa) and others built in the time of Songtsen
Gampo, to temples erected by Tilsong (676-703 or 704) at a place
that seems to be Lianschow in north-west China, and to a temple
built near Samyé by Trhide Tsukten (704-755). The silence of the
Chinese annals proves nothing. They also ignore the foundation of
Samyé in 775 and the religious debate ordered by the king; yet
these facts are well vouched for by early documents.

During the same periad, sketchy ideas of other foreign religions
may have reached Tibet: Manichagism through the Turks (Uighurs),
Sogdians and Chinese; Nestorianism hy way of Iran; and Islam
through the Arabs, The same applics to certain items of folkiore.
The New Year rites and the mythology of the lion travelled from
Iran to Turkestan {(Samarkand, Kuchd, Turfan) and thence to

China and Tibet.
At the same tume, foreign influences were at work in the sciences.

La, ppe 4142,
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China and India supplied various techniques of divination and
astrological calculations and, most important, medical science. But
interestingly enough, the latter was also represented by the Greek
tradition from [ran. In fact a very serious chronicle, which devotes
a chapter to the history of medicine in Tibet, informs us that an
Indian physician called Vajradhvaja, a Chinese physician called
Hen-weng Hang-de, and u physician from Trhom {(*Rome’) in Tasik
(Iran) called Ga-fe-nos, were invited to Tibet in the time of Songtsen
Gampo's Chinese wile (Wen-ch' ng, seventh centurv). Works
representing their respective schools were translated, it goes on, but
only the *‘Galen of Iran', Ga-le-nos, was named king's physician or
physician-in-chief (bla-sman) and gave instruction to pupils ‘without
taking the higher or lower rank of their family into account’. Later
still, when princess Chin-ch'éng (eighth century) revived the trans-
tating of medical works from India and China, she too is stated Lo
have invited from Trhom the physician  Bi-chi-tsan-ba-shi-la-ha,
whose name actually contained the Persian word for a doctar. And
ance again, it is this ‘Greek from Iran® rather than a Chinese or
Indian who is called the king’s physician (#ha-rie, an expression the
chronicle explains as *lord of the king’, reyalpo’i rie), with the privi-
lege of sitting at the centre of the assembly on an ‘excellent carpet’
and being venerated as superior (Alar Alcur-fi) by ull the others.!

That so much should have been possible within about a century,
wis due to the Tibetans' having a swift and powerful strtking force
at their command. The old chronicle from Tun-huang shows kings
and ministers constantly journeying long distances from one meeting-
place to another, Consequently, the horse is much celebrated in its
pages. The king's steed subdues the four frontiers. Just as the king's
body possesses supernatural powers (‘phewd), his horse is so swift that
its hoeof-prints cannot be seen, Accarding to the Fifth Dalai Lama's
chronicle (£ 138}, King Namri Songisen, the father of Songtsen
Gampo, found his excellent horse, endowed with wisdom, on the shores
of Lake Traksum Dingma during a wild-yak hunt which led him to
discover salt. This was probably one of the many lakes in North
Tibet. Perhaps it was no accident that apart from the conguest of

V042, TSA, 1. 46z,
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the *herders of horses” in Nyang, to the west, during the legendary
period, the first expansion from Yarlung was north-eastwards,
towards Koko MNor by way of the great plain of Yarmothang, and
further cast to Amdo—in the process subjecting and assimilating
the Tomi, the Sumpa, the Asha or T'u-yil-hun and the Ch'iang.
This whole region bred horses of high repute. At the outset, as we
have seen, the Tibetans had the sturdy strains of Kongpo and Powao
at their disposal,

Those same southern districts were praducers of iron. But iron
was also the distinetive tribute of the Sumpa. Tron or leather breast-
plates and cxceilent iron swords were the speciality of the Chtiang
of Amdo (Namdong, Dong Sumpa, ete)' The fifth Dalai Lama's
chronicle (f. 11#) states that armour was introduced from Kham,
though it places this advance in the time of the legendary king,
Trigum, The Chinese annalists marvelled at the quality of Tibetan
equipment. “Their armour is excellent. They clothe their entire bady
in it, except for eye-holes, Even powerful hows and keen blades can
do them little harm,’ they wrote, Or again; ‘They have bows and
swords, shields, spears, suits of armour and helmets. , . . Both men
ad horses ure covered in couts of mail of excellent manufacture’?
In Tibetan, from ancient chronicles to maodern rituals of the warrior
deities, the idea of power 1s expressed by the phrase ‘having a firm
for powerful} helmet’ (dfe-rimog fderanspe), hence ‘exalted’; and a
warrior'sarmsandarmour, like his horses, all have names of theirown.

But the royal family had 1o enforce its authority if these assets
were to do it any good. Itsuceeeded only slowly, and For a briel span,
in deing so. And when the dynasty fell apart through internal
conflict in the middle of the ninth century, that was the end of
Tibetan military expansion. We shall be considering the feudal ties
between the king and the great families later on. Lovalty was often
unreliable. The kings® conguests were matched by diplomatic
marrisges. Songtsen Gampo had five wives: besides the princesses
from China and MNepal, one wife was a daughter of the King of
Shangshung, unother, from the Ruyvong clan, daughter of the King of
Minyak, and a third came from Mong (though other lists exist).
Five generations later, King Trhide Tsukten (704-753) ook three
wives: the Chinese princess Chin-ch'éng (Kyimshang Konzjo) who

1118, p. 38,
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came to Rasa (Lhasa) in 710, a lady from Jang (Nan-chao) and a
third born in Nanam. His successor, Trhisong Detsen (742-797 or
804} again had five wives, this time all from Tibetan noble families.?
These great clans supplicd the ministers, But rivalrics hetween the
king’s family and his relations by mirringe, as also between the
different wives and their families (struggle for succession), led to
great political instability.

Tt will _hu: recalled that King Songtsen Gampas success was largely
due to his minister Tongtsen Yiilsung of the Gar clan, The Chinese
Emperor lavished favours upon him. Was the obiect 1o set him off
against the king? Tongtsen knew how to stand aside: however, 10 a
romance of which he is the hero he is suspected of having seduced the
Chinese princess before delivering her to the kin g The king placed
the administration of Tibet proper in his hands whilst other ministers
governed Shangshung and the Sumpas, Tongtsen Yiilsung was on
the frontier at the time of his sovereign's death, and came post-haste
ta the capital to chant his funeral oration, He himself did not die
until seventeen vears later, in 667.2 His five sons divided the real
power between them, helped by the insecurity of the royal succession.
Songtsen Gampo's son, Kungsong Kungtsen, reigned for five years
only (he died at eighteen); and his son, Mungsong Mangtsen, for
only fifteen more. The dynasty of the Gar ministers flourished at
their side [or about thirty years. The more powerful of the five Gar
sons had ensconced themselves on the Chinese borders and were
thus in contral of the T*u-vii-hun and the gateway 10 Amdo, King
Tiisong (676-703 or 704) determined to end this parallel rule. When
he was cight, he had accompanied his uncle to Yang-t'ung to raise
Lroops, and the great mintster Gar Trhindring (Chinese Chtin-ling)
was pressed Lo seize the opportunity of eathroning the king’s vounger
brother. who was in his army, He wisely refused, and Tiisong was
enthroned with his assent, But suspicion was baund 1o persist, and
the minister's wisdom was perhaps dictated by the defeat he had just
suffered at the hands of the Chinese at Koko Nor (678) Tiber ut
that stage reached as far as Liangchow, Sungchow and Maochow
on the Chinese frontier, and Tali lake in south-west China. Princess
Wﬁl_buh'é ng, when she died in 680, had lived through four relgEns;

Tibet's power was not uncontested, however. The Chinese won

Y143, JA, T 235-334, T0a-h, 1986; 183, p. 46,

Y42, JA, [ 650674 8, p. 14,
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battles on several occasions and the Tibelans strove in wvain (o
secure a peace freaty. To counterbalance Tibetan influence in
Turkestan, the Chinese set about forming an alliznce with Persia,
In 692, they regained the *Four Garrisons’ of Turkestan {Kuchi,
Kashgar, Yarkand and Khotan) [rom the Tibetans.

Soon afterwards Tiisong, now a man, decided to smash the Gar
clan’s power, The rayal army defeated Gar Trhindring, who com-
mitted suicide (699). His son and brother surrendered to the Chinese,
who received them with open arms—giving them titles and respon-
sibility for guarding the frontice. The king did not gain a great deal
by Gar's defeat. In 703, Nepaland the Himalayan parts of India rose
in revolt, and the king died while on a campaign against them
{according to the Tibetans his death took place in the land of
Jang)! The succession was disputed between his sons, until Trhide
Tsukten, alias Me Akisom, was proclaimed king. He married a
woman [rom Jang, by whom he had a son. The Tibetans had several
times previously asked lor a Chinese princess in marringe. Not until
TID was one granted. [ontended ariginally for the King's son, who
died in infancy, she was married to the father instead, According to
some sources, she gave birth to a son who was the great king Trhisong
Detsen (barm 742, enthroned in 755-6) (though others say she died
in 739}, However, another wife of the king, born of the Nanam ¢lan,
15 said ta have brought him up and claimed the child was hers.
Under his father things were in a precarious state. The Arabs had
resumed their onward march: India and Tiber were obliged to sesk
Chinese help. The Tibetans teied Lo sceure their western fank by
upholding their authority over Drusha but that country, whilst
accepting Tibetan suzerainty and a marriange alliance, turned towards
China. MNan-chao also attacked Tiber The peace treaty won [rom
the Chinese in T30-734 was only too welcome to the Tibetans,

The situntion improved under Trhisong Detsen. Nan-chao, hard
pressed by Chinese armics, formed a new alliance with Tibet (730).
The Pila kings of Bengal had to pay tribute (733-6), and the Tibetans
miy also have invaded Indiz in search of relics of the Buddha in
Magadha, set up an iron columno to mark their fronter on the
Ganges, and left men behind to found o great etty—but this account
is admittedly legendary ® [n any case, a Tibetan thrust in the direction

1142, 44, T, F0a.
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of China was now also possible, thanks to that country's internal
troubles. For the Chinese had annoyed the Uighur allies who had
helped them put down the revolt of An Lu-shan, The Tibetans took
the opportunity to invade the capital, Changan, and place another
Emperor on the throne (763). It was a mere fifteen days’ flash in the
pan, but the fleeiing coalition of Tibetans and Uighurs may have had
an unexpected consequence—though this 15 pure hypothesis, The
Ulghurs had by then encountered Manichacan priests at Lovang and
adopted Munichaeism, and the Tibetans could have made its
acguaintance,

Fortune continued to favour Tibetan arms, with some ups and
downs, for hall' a century, Constantly theeatening the west of China,
even driving the Chinese out of Béshbalig, in Turkestan (789-7907,
Tibet had to contend with Nan-chao when it was won over to China
(794-808), and with the Arabs (under Haroun al Raschid) in Tur-
kestan (79 onwards?,

However, the decisive event for Tibetan civilization in this period
was the king's official adoption of Indian Buddhism, Of course, as
we have said, this decision is unlikely to have arisen ex nifils.
Tibetans had had many opportunities of acquainting themselves
with Buddhism in all its forms, in China, Nan-chao, Khotan and
lndia. But isolated contacts are one thing: official patronape by the
king and part of the nobility is another. The Chinese annals are
silent about the king’s conversion, and the whole chronology of
this period is uncertain. Even so, the accounts of the Tibetan
chronicles have been confirmed by ancient documents from Tun-
huang and by inscriptions. We shall keep mainly to the oldest
account, which cluims to go back to contemporary evidence though
it has undergone subsequent adaptation (the sBa-bzfed, twellth to
thirteenth century ),

The king’s father, Me Aktsom, had already displayed interest in
Buddhism after the discovery of a prophecy heralding it. To start
with he had sent two men to India and invited monks who were
engaged in meditation at Mount Kailisa (in Shangshung, then
accupied by Tibet), but they contented themselves with sending him
sitras. The king had even built five temples. These mensures,
however, were met with hostility from some of the ministerial clans
associated with the Bon religion. A certain Sangshi, of the Ba clan,
was sent more or less surreptitiously to China and brought books
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back. He was obliged to hide them on his return toy T_ib-:t, tordttec?i:{i
king had died, his heir Trhisong Dctsenr Wils sni] gm:q?r,naﬁud -
hostile to Buddhism was in power, ?rmc::ﬁs _Lhm—: 1 Ln} e Th:; '
stricken with ulgsrous sores and mszTer.li children had i‘l; ‘dehisln
Ir:a!umiti::s were sure fo be as:rihf:c_i to the mmuT alm'-.-.fr; mi ti ol
(according to the Propltecy L;{ Khotan, the princess had le
i Chotan o Nepal). . .

n"i;hzrj E?;;Trh[snng_ Detliun took -T-harge an llT.T:Zl.i]:I-i ng‘.h'ﬁB m:u;';lj\;l
and learnt what had taken place, _hc mrfzrustcd h:_n.-.‘:,cH"m uE& 1‘:;..3
with the discretion called for in view of the hcmhlny.nt ‘Efn.‘”'.f’_l h
clans Chinese and Indian I3u|;£dth.bnmks were Lr_au1.-1.-.‘.~t.-.::.[1[ hx:[LI
and Seinung of the Ba clan made his qu to I1_1d1-.1 “.l.JL.i?L du: 1.1:; ar:
Maliibodhi and the great university L:-fﬁ[}:tlundu,l II:“ﬁLI“.l:\JS.I ?.l e
told, he brought the Buddhist mu_nk .‘mnl:u‘:}k_.gjld. I'mm: Lfr'h:{u.;hu
was vrdained a monk by h'm? Iw:th the n:hgslur}ua nan;L‘ L:..I : -11-,_;;,‘
Wanspa, He had to go into !u:'.hng_ at Mu:?_l_:-y‘u_I “em[L-h«-lr:E: 1[-;
ﬂ-nm-iur. It was in Nepal, again, that he s said Lo 1.11-*[':1[1‘ .
Eapons saint Padmasambhava whis 1}|:c:1rrn{: the [.'HlT.TI{:t!E 1:: r;.,m:i ¥
cofurmed orders of Tibet. Since Mal‘a]'su.nlg ['rnlmp::—]xiu_,‘: “ilfi-c.ls'lilc
apponent of Buddhism, had L&eeil_kﬂlcq in i M]“., :1_5 v, Im— ; .,;,;i.:“z,:d
to call in Padmasambhava and Santaraksiti, The form i: m-a‘j =
i nereteal practices, but soon had to Ilean: the m_ujnury, p}t r lcl.iﬂ a
the .-u-lhcn:nts of the Bon a'e]igion.l Tlhcmq L!‘Eldltil:i]‘: _n{n :aTi,:ii“S
native of the land of Uddiyana, v.lr[w:h was famous Fu._ its ;.nj.riShEd.
It alse links him with the land ol I:ﬂllf}]' -.e.'henz Tnnlf.r:s]_;t d;, “mc:
a country sometinmes deseribed as ha:_mg in Mrthf“uth.“ :r,s.ﬂlna .
fimes in Bengal, Such is the obscurity :;urrolu_ndm_g t ;iﬂphaswmii
that the prolific schalar Sumpa Khenpo, wnting o [ 3, e lun.
thar there existed a “true’ ]'-‘udm:tﬁurnb].a:u-u who had apeg : lmlsﬁ
time in Tibet subduing all the lﬂL‘:ll ands and -dl:m.mj ﬂn[- -
Padninsambhavie who was just a Mepalese medium and only stay
shet while in Tibet,

However that may be, a gred

it wver o period of twelve year . - e
buili ;:11'5'}3_"1‘.5[1 [ndian temple at (,?LaEuLilp_uri (or nttﬁ;lqnd:‘i;;:
regarded as the pattern used. The chief ministers u1ncll t UE{ : :L“:i o
arLc stated to have contributed 1o [Ihe wlm‘lc with t].m‘r a I-.Tl:l- ",:-[ ,rmm
after, perhaps in 779, seven intelligent men were pICse

t complex of Buddhist temples was
5 at Samyé at an undecided date
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the nobility (the *seven chosen ones’, sad-mi), to be ardained monks
by Sintaraksita. The lists vary with different authors, and the
number seven is doubtless due to a liking for numeric classifications,
as was the case with the ‘seven wise ministers’, But the prominent
role played by Indian teachers at the time must not lead us to over-
lock the equally strong influence of Chinese Buddhism.

[t was a period when Sino-Tibetan relations were good. At the
Tibetan king’s request China sent two Buddhist maonks, skilled in
preaching, in 781, They were to be replaced by others Every two
years, as a psrmanent arrangement, Shartly after, probably in 791,
the king issued an edict setting up Buddhism as the official religion.
The text was curved on a pillar near Samyé, where it remains to this
day. According to tradition, two queens and three hundred people
took religious vows, and the king decreed privileges for those in
holy orders, with the promise of providing for their needs by dona-
tions. We shall have more to say about this first step towards the
wealth of the monasteries: So much success was nat achieved without
hindrance, ministers raising objections to an excessive number of
ordinations. And the success of Buddhism had been primarily that of
Chinese quietism, Ch'an (*Zen’ in Japanese), which set little store by
good works and the slow, difficult advance towards sainthood. [ts
popularity worried the Tndian teachers, who had chielly preachad
simple rules of moral conduct and the principle that gaod or bad
actions are rewarded in a future life, This straightforward Buddhist
moral code, the ten virtues and the ten sins, has even been aseribed
to the period of Songtsen Gampo, and it is the moral aspect of
Buddhism that Trhisong Detsen refers to in his edict,

Faced with the ensuing outburst of doctrinal antagonism between
adherents of Indian and Chinese Buddhism, the king decided to cut
short the proceedings with a religious disputation, the kind of
rhetorical and theological duel that was then in vogue in India and
China; a duel which meant not merely disgrace and humiliation, but
sometimes even death, for the loser, China was represented by the
Chinese monk Mahivanu, and India by the monk Kamalagila, who
had been invited for the occasion. The text of the historic contest
has been preserved for us both in the works of Kamalasila (in
Sanskrit and in Tibetan translation) and through a Chinese record
found among the Tun-huang documents—the town fell into Tibetan
hands about 787, The debale seems to have taken place at Samyvé in-
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792-794 in the king's presence. The Chinese upheld the *sudden
path’, the identity of what is beyond any phenomenon [Err!ptinuss or
pirvdna) with the phenomenal world (samsdra), and the pointlessness
of pood works at that doctrinal level. The Indizns, though not
unaware of the doctrine, which was in keeping with Mahayiina .a"d
Tantrism—and accepting it, as we shall see, under certain conditions
—champicned the ‘gradual path’, the slow journeying towa rds
perfection in which good works play an important part. Thr:IChmcsu
lost and were forced to leave the country, in no gentle fashion. The
king praclaimed that only the doctrine that had been maintained by
the Indians was to be recognized in Tibet,

Actunlly the triumph of Indian Buddhism was only temporary -'TT'!LI
incomplete. The Chinese doctrines have left their mark on certain
works and schools down to the present day. The anti-Buddhist
section of the aristocracy, moreover, had not given up the fight, and
the king had to reckon with them, The minister Tara Lugong, a Bon
devotee, had been ‘exiled to the North'. In reality, he was the general
who took possession of the meditation school of the Bhata Har, a
tribe of Uighurs in the Kanchow region, and is repuled to h:u.'_u
brought back Pehar, the guardian deity of the treasures of SUITI:-HE,
He is listed among the eminent persons wha built stipas at Samyé,
though it is true that his was a black one, no doubt bucaus_c he was a
Bonpo. An inscription (probably of 762-4) extols hf-ﬁ services to the
king and contains the royal edict granting extensive privileges to
him and his descendants.

The great king died shortly after the debate, in 797 or 504, and
the chronology of his successors is jumhled and obscure. He had tlwo
or three sons, The Grst-born was poisoned by his mother aftera reign
of almost two years., Tradition asserts that, gricved by [|?1’.‘ dis?.!srl?y
between the offerings of the rich and the poor, he thrice triad i
vain to bring about an equal distribution of wealth '.Lmnng_his
subjects. His vounger brother succeeded him (for those vl.'hu I:miu_;:'.-le
there were three sons, the second was extled for murdering a mini-
ster’s son, and then himsell murdered). This was Trhide Tsukten,
also known as Sena Lek, His son and suceessor Trhitsuk D::lsl.?n. or
Relpuchen, is the last Buddhist King ireigning_%li—k’ﬁ?%]‘._ He signed
a peace treaty with China in 821-822 of which the I{hetun and
Chinese texts are still preserved on i pillar at Lhasa, ‘b‘-'c_:»'hail see
that the progress of Buddhism had not eliminated earlier beliefs. And
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yet this king did a great deal for Indian Buddhism. Hitherto. Buddhist
texts in several languages, including Chinese, had been made use of 1
Now Sanskrit was chosen as the official religious tongue, Moreover,
the vocabulary used in translations was revised, and the rules of
translation were laid down in detail by roval decree. A ‘new language’
was created in this way that was more suited to translation and
closer to real Tibetan than that of the first translations, which were
often so literal as to be incomprehensible,

The king carried his devotion to the extent of becoming a monk.
The gifts and privileges heaped upon the elergy aroused strong
opposition, which culminated in the king's nssassination {nccording
to ope source at least)? It was a wonder that he came to the throne
at all, since he was the youngest of three brothers, The eldest.
Tsepa or Tsenma, had not suceeeded in taking power and had been
assassinated in the south of the country, on the Bhutanese border.
After Relpachen's death his son Tsangma, a menk, was exiled 1o
Bhutan and his elder brother Lang Darma took the throne, Tradition
accuses this king ol everv sort of crime hecause he persecured
Buddhism. He reigned for only a year and a half according Lo one
source, however, though others make it six or even thirteen years.*
He was killed (in 846, according to Sato) by a mank, Pelgyi Darje of
Lbalung, who fled to the neighbourhood of Hsiinhwa, south of the
Yellow River in Amdo, where we shall have oecasion Lo meet him
again.

Tibetan glory and the roval power were at an end, Tradition sees
persecution of Buddhism as the reason. However, internecine power-
struggles and external military sethacks might also be considered,
The Chinese frontier towns were lost, in particular Tun-huang
(occupied from 781 or 787) and Shachow (851); and the high minister
in command on the frontier was eventually beheaded [866), the
scattered remnants of his army forming the nueleus of a population
spread all along the borderlands. About the middle of the ninth
century the Tibetan presence in Turkestan was brought to an end by
Turks, Ulghurs and Qarlugs.

For a century and a half or so, the Tibetan chronicles vield only
dry lists of successive kings, purtly without dates. To make mitters

Lig3, p. 71
18, p. 77 Bod-kyd rgvad-rabs guoted in 123, pp. 311, 314,
166, £ 2L la-d: thirteen yenrs,
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waorse, this is the period affected by the ‘zap’ of sixty or a hundred
and twenty years referred to earlier. The Chinese annals do speak of
Tibetans (907-932) sending missions to China, but significantly they
are always local chiefs from the Koka Norregion.

Lang Darma had two sons, Yumten by his first wife (said, how-
ever, to have been stolen from another woman), and Osung by his
second wife. They competed for power and reigned separately, the
former aver the Centre () and the latter over the ‘left wing', A
great conflict or revolt ensued (929, or according to Sato 869) and
ended in the desecration of the royal tombs or at least the abandon-
ment of the custom of huilding them (in 937, or according to Sato
877).L

Pelkhortsen, Osung’s son, is portrayed as a pious Buddhist who
built a hundred temples. He was slain by his suljects and lost the
central kingdom of U and Tsang. Thus ended the dynasty of MNyatri,
his legendary ancestor. His two sons took western Tsang, and the
three lands of MNpari, respectively, The son and grandson of the
first Tounded loenl princely houses at Kungthang, and in Nyang,
Amdo {at Tsongkha), Yarlung, ete. The sons of the second reigned
separately over the threg lands of Ngari—Mar-viil, Purang and
Shangshung or Guge. A branch descending from the prince of
Purang carved out the principality of Yatse, capital of the Mallas,
and probably in the north-western corner of present-day Nepal,

THE EvaruTion ofF MowasTic POWER

When the curtain Tiffs once maore and a few gleams of light fall
on the scene, Tibetan cvilization is delinitely taking on the aspect
it ‘has reteined till medern times. History is no longer concerned
with kings but with monasteries and religious orders. The princes or
heads of noble houses are now no more than benefuctors and
partisans of one ecclesinstical establishment or another. 1t is the
eleventh century,

In China, alter the fall of the Tang (307 and the intérvening
period of the Five Dynasties (907-960), the Sung dynasty (960-1276)
was established, But in the north-west of the country a new state
had taken shape: Hsi Hsiz or, in both Tibetan and its own Tibeto-

P1d1, 1460, same dates and infornmation Tound already in Telal-pa Kun-pa’
reda-ere's Hu-fan deb-ther (mid-fourteenth century),
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Burman language, Minyak. It soon stormed the Chinese towns
occupied by the Uighurs (Shachow, Kanchow, and so on. in [1135),
but in the west it collided with a recently formed Tibetan king-
dom in the Sining region (Chinese Ch'ing-t'ang: Tibetan Tsong-
kha), that was headed by ane Gyelsé (Chinese Chiieh-sei-la, 99;—
1065), whom the Tibetan chieftains of the region had travelled
westwirds to find, probably in Mar-yiil, among the descendants of
the rayal line. This state, which lasted till about F100, was Buddhist,
Monks, some of them from Khotan—ocecupied by the Muslims since
[006—played a major palitical part. They had dealings with China
and the Uighurs, bath those of Kanchow, who later ;utticul further
south in the Nan Shan range where they still live under the name of
Yogurs, and those of Turfan who were Buddhists and Manichaeans,

S0 it was to these parts that Buddhist monks made their wiy,
fugitives from the persecution and decadence in Central Tibet.
Three monks set out via Ladakh and the Qurlug Turks to the west,
passing through Hor (Uighurs) in the north, to end up in Amde, on
the Yellow River. Gerap Sel of the Musu or Musi clan, an ex-Bonpo
from Tsongkha, was converted ta Buddhism {832-913), His ordina-
tion a5 & monk required the presence of five existing monks. Three
Tibetans were found further south, at Longthane in Kham, and
two Chinese were added to make up the guorim. Others came
to join the nueleus thus constituted, which soon approached King
Trhi of Yarlung with the intention of renewing links with Central
Tibet. The ruins of Samyé were restored and other monasteries were
founded.

A new upsurge of Buddhism meanwhile took place in the west
through the efforts of the kings of Npari. King Klwrre had abdicated
in favour of his younger brather Sang-nge, and taken the robe under
the name (Lha Lama) Yeshe O, He decided to send voung men to
study in India, for the monastic tradition had been lost, and irregular
practices had caused the spread of doubt. In the tenth and eleventh
centuries, married Tantrists had taken the instructions of certain
Tantras literally, These ‘robber-monks' {ar-rafio bande,  a-ra-mo
ban-die) kidnapped and killed men and women, ate them, drank
alechol and indulged in sexual intercourse. In the face of such
developments, the need to be assured of a sound tradition was [elr.
The kings as patrons of the established religion were concerned for

V15T, e, Das, ppo 177-178 and Re'w-mie; 187, pp. 87-E8.
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the upholding of public marals, just as in Trhisong Detsen’s day,
The Tibetan monks they sent to India and the Indian teachers they
invited to Tibet, however, were all firm adherents of the Tantrism
then flourishing in Indiz, not only among isolated yvogins, but in the
great monastic colleges such as Nilandi and Vikramasila. They
were simply careful to offer a symbalic interpretation, especially to
the uninitiated and to lay people, of ritual acts which taken literally
would offend commen morality. Their reform consisted mainly of a
rigorous distinction between the types of behaviour expected at
different levels of mental training and hoeliness: ordinary men had to
regulate their conduct wccording to ordinary maorality. Mot for
nothing was the most vielent diatribe against Tantric abuses delivered
by Lha Lama Changchup O, prince of Purang,! Reform aimed at
the re-establishment of monastie discipline,

Two figpures dominate this pericd in western Tibet. Rinchen
Sangpo (9538-1035), who was went to India and Kashmir, showed
teemendous industry as a translator and founded several temples in
Guge—Toling in particular—as well as, in all probability, Tabo and
Mako in Spitl. Atisa (982-1034), invited to Tibet, was the founder of
the great Kadam-pa order, from which later came the Geluk-pa
order, the official or Yellow Church of the Dalan Lamas and Panchen
Lamas.

Atida, also known as Dipathkara Srijiidna, is described as the son
ofa king of Zahor, a country noted for Tantrism, He studied all the
schools of Buddhism, tncluding Hinaying, but abowve all the Tantras.
These works were taught by the famous sidifhas or yogins such as
Dombhi, Niro-pa and Avadhiti-pa, all of them teachers revered in
Tibet. Offered o larse quantity of gold to come 1o Tiber, by
Changchup O, nephew or grand-nephew of Yeshe O, the king of
Guge, he arrived in 1042 and died there in 1054, He found Buddhism
in the process of renewal through the work of monks from Kham
who now became his disciples. The composition of this group of
disciples is significant, The three leading members, Khutiin, Ngoktin
and Dromtén, were natives of U who had brought back the tradition
of the Vinayva or monastic discipline from Kham, while the four
others were all yoging (g-mes or rral-"bror-pal,

It wasin Kham, at Longthang in the land of Den, that a wandering
maonk from Nepal, Smrit, had founded a school for the study of the

V151, ed. Das,p 393
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Abhidharmakeosa, before moving on to Liangchow, He taught
Dromtén. The latter, at the age of seventeen, returned to U and
founded the famous Reting monastery (north of Lhasa) in 1057, He
became Atisa’s principal disciple. Smriti had taught Sanskrit to
Setsiin who, in turn, was the teacher of Atisa’s theee chief disciples,
and who founded an important faculty of theology at Oka on the
maodel of the schooel at Longthang,

But, in the same part of Kham, the spiritual lincaze of
Padmasambhava had also been kept alive throuzh the agency of the
translator Vairacana, exiled to Kinchwan, where the daughter of a
king of that region became his disciple. This lineage is that of the
Dzokchen-pa order; which belonzs to the ‘ancient’ [Nyinans-pal
unreformed school, and teaches a form of Tantrism in which some
material from Chinese Dirydna (Ch'an, Zen) is preserved, A [ormer
Bonpo, Yasi Pantiin, and his teacher, Ara, were also there at that
time, This Aro, likewise established at Longthang in Den, had
received the teachings of seven lineages of India, together with
seven lineages of China. A point of interest is that, alone among
Tibetan writings of this period, it was his chiel work, Fwrering into
the yoga of the Mahdydng, that Atisa is recarded ns having liked und
praised. So we are hardly surprised to find that Dromtin was
followed on the abbot’s throne at Reting, from 1063 1o 1074, by a
great yogin (g-mes), Changchup Jungng, who was born at Tsonzkha
in 10151

Tantric teachings, with some variations, took root evervwhere.
On the basis of particular techniques and teachers, different orders
and great monasteries were founded in this pericd. Drogmi,
‘the man of the grazing lands' (992-1074), acquired from great
yogins in India the teaching known as Lamdré (fam-'bras, ‘the pitth
and fruit of action’) that made use of sexual practices for mvslical
realization. His disciple Kinchok Gyelpo in 1073 founded the great
maonastery of Sakya whose future hierarchs were to hecome so
importint,

Marpa (1012-1096) also went to India where he learnt, among ather
things, the art of transferring the conscious principle into another
body or a paradise (‘pho-ba, grong-‘ug), But above all he brought
back and handed on to his disciple Mila Répa the mystical sonss
{dohed) of the Tantric poets of Bengal, and the doctrines called

YO, 10 po 1000; 50, p. TO3: 146, [ 1295,
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Mahamuded, the *Great Seal’. Out of the disciples of the poet hermit
Mila Répa (1040-1123) was formed the Kagyii-pa order, whose two
main branches were to have extensive influence. Khyungpo the
Yogin, born in a Bonpo clan and brought up initially on Bonpo and
Dz;_'-kchcu-pa doctrines, founded the branch at Shang in Tsang,
dying in 1139, To the east, in Dakpo, Gempo-pa (1079-1133)—also
cs'dlerl Dakpo Lharje (‘physician, or mediom, of Dakpo’)—founded
the Dakpo branch, maintaining doctrinal links with the Kadam-pa.
A little tater the school produced major subdivisions whose hierarchs
and monasteries played an important political rale: the Karma-pa,
Drigung=pa, Tshel-pa. Phagmotro-pa and Drukpa. All these names
are derived oo the names of monasteries, the sullix -pa denoting
membership of a group, or place of birth,

The incredible religious and philosophic erment of the eleventh
century does not stop at that. We have already _menti-;mccithe
Dzokechen-pa tradition which had been kept up since the mil‘:L!i
century in Kham., Now people rried to link up with that period
and with Padmusambhava by discovering *hidden treasures’ (gler-
mur). These were writings which a modern historian would class as
apocryphal like prophecies, but which were said to have been
concealed i the time of Padmasambhava. Some, it should be added,
may have been adaptations of genuine documents iF we are to believe
their description as rolls of yellow puper, which agrees .Wit.h the
appearance of the Tun-huang manuseripts. From its beginning at
this period the Fshien grew over subsequent centuries, with Wyang
Rel Nyima Oser, ruler of Nyang (1136-1203), Guru Chhivwang
{]?,Il.-lE'."_‘m‘,l and rany others, including Mingyur Dorje of Klla[rliiu
the seventeenth century, We should also recall that at the same period
the Kalucahrn and the sexagenary cyvcle were introduced (1027)
Two other docteines and practices which were to play a great pﬂ[‘tl in
Tibet (zf-hred and grod) were spread at that time by ﬂ.n [ndian
yogin, Tampa Sungeyé (who died in 1117), and more uspumull:r.' bya
remarkable Tibetan woman, ‘the Mother' (na-cig) Lab Drinma
(1083114500 L1330,

" In the following century, this intellectual activity was translated

into social or political reality. We know nothing at all about the

noble familics and local principalities; and only a little about

the conditivns that allowed the fAourishing of rich and powerful

monasterics. We shall hear of one feature later on: the succession of
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abbots from paternal uncle to nephew within a noble family, ane
brother getting married, the other becoming a monk. In any case, by
the twelfth century monasteries are evervwhere, some of them being
particularly powerful. A century later and they are hattling for
temporal power; and these internal feuds, in combination with the
rivalries of noble houses and the absence of central authority,
prepare Tibet for the fate that will henceforth be hers. On re-entering
Asian history in the thirteenth century, her participation is no
longer active as in the past but passive. Submission to foreign POWErS
is all that will now be possible,

Let us take a look at the forces confronting one another when the
Maongols first uppeared on the scene. The great Khon family, which
had supplied prominent members of the religious community since
Trhisong Detsen’s time, had made its home at Sakya. Like other
great noble clans, it claimed divine descent, [t was allied with the
Che family whose divine ancestry accordingly had much in common
with theirs, The family connection was carried on in the relations
between monasteries. The Khon founded Sakya in 1073; the Che
had founded the monostery of Shulu, not far away, in 1040, Some
centuries later their rulers established marciage ties with the lords of
Gvantse,

Anather important noble family with the indispensable distinetion
of divine vrigin, the Phagmotru, was connected with the great Lang
clan and, through it, with the Gar family that was already powerful
in Kham and later to reign at Derge. The Phagmotru family origin-
ally came from Kham where its forbears occupied g district in the
valley of the Drichu (D1 Chu, the Upper Yangtze), but it took the
name of the region where the branch’s founder settled. This *precious
protector of beings', the *great man of Kham’, born in 1110, was a
pupil of Gampo-pa (Dakpe Lharje) and of one of the Sakya-pas,
In 1158 he founded the monastery of Thil or Thel at the place called
Phagmetru, in the On district (the south-castern corner of Central
Tibet), and in 1170 he died. He won the territory of the *King of
Tsharong' at a game of chess. His religious order derived from both
the Kadam-pas and the Kagyii-pas. The monastery was a bone of
contention between the abbots of Drigung and those of Talung.

75

HISTORICAL SURVEY

The office of abbol was handed down from uncle to nephew. But the
fumily did not attain political power 6l later, in the fourteenth
century, 3

Drigung monastery, on a tributary on the Kyichu far to the
north-gast of Lhasa, was first sct up by Minyak Gomring, a disciple
of Phagmotru-pa (abbot in 1167); however, its real foundation was
the work of Drigung Rinpoche (1143-1217), a monk from Den, in
Kham, in 1172, The order was attached to the Kagyii-pus. The
administration, modelled on that of Sakya, comprised an abbaot
assisted by a civil and military governor who, despite his functions,
bore the title of *great meditator (or hermit)’ (sgom-chen).

Another monk of the Kagvii-pa order, Shang (spelt Zhang)
Rinpoche (1123-1193), founded the monastery of Tshel (1173) am:lt
the temple of Tshel Kongthang (1187) on the Kyichu a little cast of
Lhasa. This monastery became the seat of the Tshel family who were
soon to take part in the strugeles for power.

One last important counter on the political board remains to be
introduced. This is the Karma-pa order, Tts founder Tiisum Khyenpa
{1110-11593) was another native of Kham, from the district of Tao
(Taofu), and a follower of Mila Répa's disciples—Gampo-pa,
Réchung, etc: He first founded, in 1147, the *Karma seat” or ‘spithern
camp of Karma’, east of the river Ngomchu in Kham, betwecn
Riwoche and Derge. Subsequently in [ 155 he established the Karma
monastery of Tshur Lhalung (already begun in 1154 by Dakpo
Gomtsiil in Télung), then in 1185 that of Karma Lhadeng, and
lastly, in 1189, that of Tshurphu, the modern seat’of the Ka;'nm-]:'nas
and also in the Tolung valley north-west of Lhasa, The order, which
stems from the Kagyii-pa, owes its name to a black hat of gakinis’
hair in which are brought together all the works {phirin-las = karma)
af all the Buddhas, With the abbots of Drigung, the Karma-_pu
‘Black Hat' suceession claims to have started the system of successive
reincarnations of the same person, which was later adopted for the
Dalai and Panchen Lamas. [ts representatives reign to this day and
formerly recognized a related line of incarnate hicrarchs, the *Red
Harts®, starting with Trakpa Sengge (1 283-1344). .

While these monastic authorities were being set up al the religious,
economic, political and military level, the *kings” or heads of prin-
cipalities left scarcely a trace, In the west, our sources only provide
incomplete lists of the kings of Guge and Ladakh. They had turned
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towards MNepal and the outlying parts of India {Kulu, Purang and
Kashmir). In the east, Gyelsé's sons were competing for mastery in
Tsengkha, facing the powerful Hst Hsia kingdom, and part of their
domain seems to have formed the nucleus of a pringi pality which was
to play its part later on—Ling. With its neighbour, Beri, this little
kingdom had been in existence since the end of the twellth century
i isolated references are to be believed. For the rest, there is silence
and cbscurity.

But now the Mongols uppear on the scene. Genghiz Khan, king
of the Mongols (Tibetan *Sok”) in 1189, got as far as Central Tibet
by 1206 according to Tibetan sources. Greeted by the regent J orgd,
a descendant of the Yarlung royal family, and by Kinga Deorje,
head of the Tshelpus, he received Tibet's submission from them.
But we are also told that, before leaving, he sent presents to Sakya
and invited its abbot, Kiinga Nyingpo. to come and preach the
religion in Mongolia, thus offering himsell as a *donor’ or patron.
By surrendering to alien suzerainty, Tibet was able to preserve her
autonomy. In order to wield power in the interior, it was necessary
to have a foreign patran. Sukya had been preferred to the Tshelpas.
though other candidates were wailing in the wings. And the political
gume grew more complex by virtue of the division of the Mongol
empire between several brothers, on the death of Genghiz Khan in
1227.

According to a Mongol work the first Karma-pa, Tiisum Khyenpa,
tried to convert Kublui Khan, Perhaps this is merely a pious anticipa-
tion, but it does show how, Irom the outset, the Karma-pas were
going to be the Sakyn-pas®rivals at thecourt of the Emperars of China
—first Mongeliun (Yian) and later Chinese (Ming). In 1221-1222
a Karma lama, Tsangpa Tungkhur-wa, was invited to Minyak, ie.
to a Buddhist, Tibetanized Hsi Hsia. He was still there when Genghiz
Khan conquered that kingdem and died there (in 1227), and received
an edict of approval from the queen. Karma Pakshi (12061283} was
sent Tor by Kublai, while still a prince, and met him in Amdo in
125335, Urged to stay with him, he refused, in expectation of conflicts
between the Mongol princes. This attitude was to earn him persecu-
tion by Kublai Khan and exile to South China, but prior to that he
continued his journey as far as Mongolia (1256). There he took part
in theological contests between Buddhists and Taoists at the court
of the Emperor Mangke whom he had converted from Nestorian
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Christianity to Buddhism. However, Miongke died in 1260 and
Kuhlai took power against his voung brother Ariboga. Karma-pa
had lost his patron.?

The Sakyu-pas were more fortunate, The ‘great scholar” Sakya
Panchen {1182-1251) had the reputation of having worsted the
‘heretics” in theological debates in India. So that he might do the
same in Mongolia, he was sent for in 1244 by Gilvilg and Godan,
the son and arandson of Genghiz Khan, who had made their head-
quarters in Koko Now In 1244, accompanied by his young nephews
Phakpa (1235-80) and Chhana, he met Godin, The invitation was
‘supported’, 1t seems, by a rald under the general, Dorta, whose
army advanced as far as northern U, burning Reting monastery and
Lilling monks, but apparently sparing Drigung monastery. Sakya
Panchen pave Godan religious ipitiation, and is credited with
devising o Mongol alphabet, Godan in 1249 gave him an order
conferring the rulership of U and Tsang on the Sakya-pas. After the
deaths of Godan and Sakva Panchen there was a [resh Mongol
invasion af Tibet (1232-1233), Bur Kublui became patron of the
Sakya-pas and granted them rulership over all Tibet's ‘thirtesn
provinces': this was in 1253, or in 1260 when he was proclaimed
Emperor, The recipient of this authority was Phakpa, under the
tithe of ‘Teacher of the Emperor’ (Téshify. He originated a Mongol
seript, derived from Tibetan writing, which continued in use for
nearly a eentury.

II the Sakva-pas had thus officially received the regency of all
Tibet, other monasteries did not stand dly by, Profiting by the
splitting up of Mongoel power, each tried to have ils own patron.
The Tshelpa, Gara, had performed rites for Ariboga, son of Mdngke,
about 1260, but was later arrested by Kublai Khan at Shangtu, the
Mongal capital, where he died, Even so, Kublai hecame patron of
the Tshelpas. Meanwhile Kublui's elder brother, Hld'd, had
Founded the Nkhan dynasty (1238-1335) in lean. Despite some
partiality towirds the Christians, he was a Buddhist. He was chosen
by the Drigung-pas as their patron, which he became as early as
1267, Their aim was to tourn the tables on the Sakya-pas. They
received offerings [rom Hili'l, gained contral of U and founded
the fiel of Neudong which was to be very important later on; and in
1285 they descended in force on Chayiil, in southern Tibet, and

1151, xyl, [ 2736: 89: 142, MA, [T, 17-18,
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brought an army of fran Mongols against Sakya. However, the
Suk;.-_:_:-pns won, helped by an army belonging to Kuh[ui‘u" ﬁnb
Tcrlnurhurkhn and an army from Tsang, und”bu:ncd the t“'n- E: T:
Dirigungin 1290; though Drigung was soon restored at the ’-hh};xfE-L'D‘
own request, and reesived gifts from the Emperor J:iu-: \;;sﬁi%
ﬁrlst expression of the opposition between U and Tsl-m -:'h' il ‘3
often to be manifested over the centuries e e
ml'I'h;_t‘I.onguldf_-mpu_m.rsl of China exc_rll:d a fairly loose suzerainty
ver Tibet. They had instituted population censuses (1263, 1287) and
trfc-:l ta set up an administrative organization. But r;m n,;] p-:'.uwrir
:dztsw“l‘-l m.n.Tf?_“m{ u.mung greal monasteries backed up by in'lpurm;t
C;IL tlmmhr.»; Sakyva-pa ml:!uenl:u lusted only three-quarters of a
Drigtr]i,g._;l::::’E!1|1|;1:_:l:rjlr.\trL.:—pa rmm fmd at first been linked with the
il 'G,-c-tt ?n_.,:!r !‘I;:l:ll'll..'ﬂrl Hiili u.ﬁBu: in the fourteenth century,
sl m‘ ! r-. u' ]._tmgchup E:_}-::nts:n and his grandson, the
mify power in southern Tibet, where it was now allied
with, now oppoased to the Sakyva-pas and Drigung-pas. In th
meantine, the Karma-pus continued to be welcomed quiE-L; C‘Jn' L* E
court and took firm root in Kham and south-east Tibet I—Im,] I:]f::;
1.5 fl:d[:«. :u:c:upy a leading position for centuries, alongside the
One of the countries in Kham which had clase relations with the
Karma-pas was the *kingdom® of Ling, which in those du}'.s [nci‘tdez
modern Derge. When the Ming dynasty in China took mfurh the
Mongols' policy of bestawing honorary ranks and titles on vari .
h:cads E!IF religions arders, around HUF.J,_I.inﬂ and Gcmjn.rec*' HE'C;US
title ut_‘kings‘ and golden seals, on a par :r'il.h the L‘J:Qg|'1;]t::1- 'h‘E
the Dr:gunlg-p.lus and the Taktsang-pas of Tsang. The léarmn—[;::
;r_'lc‘t_u tr China in great numh_c rs. They oecupied themselvesin bringing
eir mnr?[ authority, but often too the force of their military cam ;
Fud_hem' in p.un:iﬁ.'ir]g the countless feuds and quarrels }huL:-.-'cF;r;
Elmlfunnl!:.- tribes and minor states, followers of Buddhism and
Meanwhile a pgreat vogin-type saint, Thangtone Gyelpo (1385
Hflﬂ;}: celebrated for the building of iron su;'}cmahilun hrﬁlgcs hm;
EanEdft-hL: ru:n.m: to the [f:‘?”lgp"’ abarigines (the Lo), and from Ithcm
e obtained supplies of iron and rights of passage for Tibetan
1147 z i !
i ; _sul.if;{:?‘t,_g. Dl}l-a, 143, ff. 160-172; 132, T. 394-88a; 95: 142, MA, T, 175-17a.
79

HISTORICAL SURVEY

pilgrims wishing to visit the holy places of Tsari. He had also founded
Derge monastery.

In Central Tibet, Phagmotru-pa power was on the wane and a
new antagonism between U0 and Tsang was taking shape. The
political leaders of the Phagmotru-pas reigned in their capital of
Neudong, in Yarlung, south of the Tsangpo; their abbots at Tsethang,
a little further north. Their ministers, the princes of Rinpung, then
took power at Samdruptse (modern Shigatse in Tsang). They made
war upon [ (1481), while z2nother war took place between the
Karma-pas (on the Tsang side) and Geluk-pas (U,

For, in the meantime, un event of major importance had taken
place—the foundation by Tsongkha-pa (1357-1419) of the Geluk-pa
order. Not that the *reformation’ for which he 15 commuonly praised
any basic innovition in doctrine or ritgal, Mo more

really included
ve neolect the Tantras

thun Atisa, whose teachings he followed, did |
with all the rituals and meditations that go with them which he had
studied with the Karma-pas and Sakya-pas. But, like Atifa and
his Kadam-pa order, he insisted once more on the need for monastic
discipling and the gradual path (morality, ¢tc.), for the generality
en as i preliminary to total liberation. After a retreat
astery where in 1403 he composed
his great work in two volumes (Lan-rim and sNgags-rine), he took
the decision to mark the renewal of the discipline by founding a
new order. At first, this was called “new Kuadam-pa’, but later
Geluk-pa (‘those who follow virtious works') or Ganden-pa, from
en monastery, founded in 1409, Fis reputation as a great
nekha-pa an invitation to China

of men and ev
at Reting, the Kadam-pa mon

the Gand
theolozian and debater earned Tso
from the Emperor (1408). Being too busy, he sent his disciple,
Jamechen Chitje Shakya Yeshe, who received the title ‘king of
religion’ and soon afterwards (141%) founded the great monastery
of Sera. Another disciple, Jamyang Choje Trashi Pelden, had
founded—in 1416—the third great monastery n the neighbourhaod
of Lhasa, Dirépung, an the pattern af 2 Tantric menastery in India.
These monasteries were regular university cities and they all con-
tairied a variety of facultics, some of which specialized in the Tantras.
Despile the importance of this maintenance of Tantric tradition
at the religious and philosophical level, it was its reforming side, its
that set the mavement’s tone and political
carly Kadam-pas drew it Lowards the
B0

insistence on discipling,
direction. Tts affinity with the
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Phagmotru-pas, The fact that their chief monasteries were situated in
U reinforced this closeness through the territorial opposition
between the forces of U and Tsang. Geluk-pa monasteries were
founded at Chamdo (1436-1444) in Kham, and at Trashiliinpo (1447)
in Tsang, but the arder was unable to gain the upper hand in either
of these regions of Karma-pa predominance. The princes of Tsang
built a fortified monastery at Shigatse, close by Trashithiinpo, and
even succeeded mn keeping control of Lhasa for twenty yiears [ 1498—
1518} through the instrumentality of the Karma-pas. The ‘Red Hat'
Karma-pas allied themselves with the governars of Tsang, who had
succeeded the Rinpung princes {sixteenth century).

There were many wars, The monks of Drépung attacked the
‘people of the camps’ (sgar-pa), i.e. the Karma-pa military camps, in
1546, The reason was that in 1337 the Alth Red Hat had formed an
alliance with Drigung and the governor of Tsang, designed to
suppress the Geluk-pus and their best patrons, the princes of
Ganden. The uncertain fate of these tem porary afliances and local
struggles was to be decided by a fresh Mongol irruption onto the
palitical and military scenc,

The influence of the Karma-pa and Sakya-pa hierarchs at the
court of Genghiz Khan and his suceessors did not amount to an
actual conversion of the Mongols to Lamaism, The eighth 'Black
Hat' Karma-pa had [ecting contacts with Davan Khan (1470~
1543) who was then reigning over the Mongols. However, their real
conversion was the work of Geluk-pas at the time of Altan Khan.
Dayan's grandson and king of the Timed Moengels. The head of
the Geluk-pas in those days was the abbot of Drépung, Iater known
as the Third Dalai Lama, Stnam Gyatso {1543-1588), The roval
patrons of his order, the house of Phagmotru, were then split into
two hostile branches. In spite of the support he received from
several fewdatories of this roval house, even in Tsang, the ruling
family of Tsang were still a sericus threat, along with the Karma-pas,
to U and the Geluk-pas, particularly after they cecupied the impor-
tant position of Samdruptse, So it was understandable that Stnam
Gyatso should approach foreign patrons, as other hierarelis had
done in the thirteenth century. Some Tibetan monks had been taken
prisoner during expeditions led by Sechen Hung Taiji of the Ordos
Mongols in 1566, and hy Altan Khan in 1573, To revive the policies
of his illustrious ancestor Kublai Khan. Altan Khan now issucd an
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invitation to Sénam Gyatso, and met him in lS':'IEs. "I\-'q"jlh gifts hcapuu{
upon him, Stinam Gyatso secured an edict :1h::-]|5.hmg the M?:ungols
blood-sacrifices, as well as receiving his famous title of Dalar [_.am;f
(dalai, meaning ‘ocean’ in Mongol, is a translation of the 'gyatsg
which occurs in the nomes of all the Dalai Lamas). Thf:_rrmsnn E}u is
reckoned the third of the line is that his two previous mcar.rlmtmns
were given the same title retrospeclively. These were G_cdun-trupt
{1391-1474), a personal disciple of Tsongkha-pa iiiliil rhc [%.'Il.lﬂql-l{'!l' of
Trashilhiinpo in 1447; and Gediin Gyatso (1475-1342), the frst of
his incarnations to be recognized as such, who .hu"l been abbot of
Trashilhiinpo in 1320, Deépung in 1517 and Serain [ 326,

The Third Dalai Lama travelled & great deal Lhruughl?uthhum,
Amda, the Koko Nor region and Inner Mongolia, winning the
patronage of the Timed, Chahar and Khalkha he.‘I:_Jr]g__u]s for the
Geluk-pas. This the Mongols doubtless saw s a polmculludvuumlge,
for the Third Dalal Lama had scarcely died before his reincarnation
was discovered in the person of a great grandson of Altan Khan,
Fle wis recopnized by o delegation from his Drépuing monastery and
the princes of U, which had gone to Kweisul (Kike Qoto, Inner
Mongalin) to mect him in 1601, .

The Fourth Dalat Lama, Yonten Gyatso, was duly installed on
the thrane of Drépung; but he was still threatened by the tulers of
Tsang—who were aiming at hegemony and whose dependency the
fief of Lhasa then was—and by the Karma-pas, The latter lTu.d not
omitted to find a putron of their own among the Mengel princes—
Lieden Khan of the Chahars, But at the same time they weakened
their authority throusgh an armed quarrel between the Amdo ‘FH:M:FE
Hat® and the *Red Hat' who was in alhance with the governor of
Tsang. At this juncture the Karma-pas had frst to sustuin an attack
by Arslan Khan of the Khalkhas (battle near Dam in 1635), who
subsequently turned against the Geluk-pas, I:ild.ﬂlf.:ﬂ once more
against the Karma-pis, Arslan was ::x-.:culed. b_'_v' |1.1!-1 father, and the
Karmi-pas’ remaining ully, Ligden Khan, died of smallpox on the
Koko Mor plain, :

Mongol troops had apposed the armies of Tsang several times
since 1621 in defence of the young Fifth Dalu Lama, Ngiwang
Lapsang Gyatso (1617-1652) But the finul hlm.v to Tsa ng piwer unq
the triumph af the Geluk-pas were due to the iniervention of Gu_s!n
Khan. Having established himself at Koko Nor in 1637, he first
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crushed the principality of Beri, in Kham, whase religion was
Bonpo, and then came to the aid of Derge, which was by now
enlarging itself at the expense of Ling. He went on to subdue the
whole of Kham as lur as Yiinnan (Likiang), where the Karma-pas,
till then {1641), had been powerful. A year later, the Tsang sovercign
was defeated and kKilled. The Dalai Lama received authority from
Gushi Khan to reign over all Tibet, hut at the same time he had a
‘governor (sde-sriid), nominuted by the Muongol, imposed on him,

THE Monte~ Era

Throughout this period the Tibetans had had dealings to the
westward with Islam. Successive invasions and wars in the direction
of Kashmir and Turkestan had fuiled 1o Jeopardize the existence of
the kingdom of Ladakh—the Sultan Said Khan af Kashgar and his
general Mirza Haidar had, for instance, penctrated to Central Tibet
in1531-1533. Baltistan, however, hud become Muslim in the sixteenth
century. Deespite successes against Guge {overthrown about L6301,
Ladakh then had to Fice the Moghuls of Kashmir and, on the east,
the governors of Tsang. This was the period when Roman Catholic
missionaries appeared in western Tiber. Father Antonio d"Andrade
was welcomed (1624) at Tsaparang, the capital of Guge, where he
was able to remain until 1631. Two other Portuguese missionaries,
Cabral and Cacella, were equally well received by the governor of
Tsang at Shizatse (1626 632). The former hadcome from Benazal via

Bhutan, and returned there by way of Nepal. A branch of the

Kagyii-pas, the Drukpa order, had gained a fooling in Ladakh, in

particular at the great monastery of Hemis (built 160216423, This

order was strong in Bhutan, to which it gave its Tibetan name, The

Kagyii-pas had also gained religious control in Sikkim. The Karma-

pas went on making use of their ‘military camp’ (sgar-pa) allies to

war on the Geluk-pas. Though accepting the Dalai Lama's authority,

they retained numerous monasteries in the horder regians.

The issue was one of palitical antagonisms, There was na schism
over doctrine: the Fifth Dalai Lama’s works show the extent to
which he was steeped in the Buddhism of the Tantras. On the other
hand, despite his political ascendancy, lurther strengthened by a
distinet preference for him on the part of the first Emperor of the
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new Ch'ing {Manchu) dynasty in China, und. d{:sp[te_ tys L.“.Idolubtrid.
persanal ability, Tibet's unificalion un.dc.:r a smg_le religious aut 151;;1}
was far from being achieved, The Fifth Da]:'u Lama took anm. :,r
census of the monasteries and regulated their revenues “Iﬂ'”fif_z_ms'
He also instituted the high office of Panchen Lama of Trashilhiinpo
although the monastery’s first abbots had not l_m.:l.:n looked U-PF.H als
incarnations. It had been founded by L]}r:: disciple gr Tmn_gh I1:1ap.1
who was later regarded as the First Dalai ll.::m:!. while the {in n],r;u—
speet) Second Dalai Lama was f[:.i abhot in 15_12. Nm:, thr:hﬂu .n:jdl
of Trashilhiinpo, Lopsang Chhikyt Gyentsen IL‘I :?{I—Ifrtfr_, :‘:nt‘ runi: _
as abbot in 1600, who hod helped t|'||.: Filth ,D“.l?l.Ldmd' Wf-b
declared an inearnation thanks to the ‘discovery’ of lIH-leL‘!l mx_h ;
His previous mcarimilions were p:-;1f1111t]}' traced .l}-.u.klrg :n ._ﬁ::
mediate disciple of Tsongkha-pa, Khé-trup [I353—E-!3Fs.}. ‘L tél l].,"k !
Tibetans regard as the First Panchen Ilﬂam:i, Lopsang [:j 1:_1 3,{
Gyentsen being the Fourth. From that time onwards Eh.ﬂ. ek L_,rtud
the two hierarchs, the Dalai and the P;tml:hr:n ‘Lama: .'.I11.'-'.1_'_-.-.‘.1_.11II.IIHPI.:
the other, The Panchen Lami was cnnm-i‘?'rl:‘d—pnl_‘rr tio ]‘;h hﬁmtn
life as Khé-trup—the incarnition L'f_:’il;]}ltﬂhhﬂ: thc, Da .nh I.unlil;
beyond Gediin-trup, that of Avalokite$vara. The ]'l_l[t.cr cro":fE ‘[.
readily accounted for: he had long been the patron saint of Tibe :
earlier incarnated in the Tibetans' nmnkc}_r ancestor and in rh?.r i:Lrst
great Buddhist king, Sengtsen Gampa. His statue was part of a am;i
of Holy of Helies at Lhusa, the centre of rhf: re::l_rri_ That |51-at-’;fat;: .
Songtsen Gampo's hoth bear an image ol A.m:[a'ﬁlzt., EI1L 1:15 ij;-l
fram whom Avalokilesvara sp!‘:trll& o 1l1eJ_r ]‘JL..l _a.’ L“ ¥ 1 e
Amitabha's presence that m'u]ol.uresvnr‘a took ]_1f5 bml.hlsd&wu 11]1: St;“
to help all beings, and Tibet in ]'J'd.]'L!Eil]ﬂF. lhc. ﬂ,em is di.
of a series of incarnutions ending in the Dalai Lima,l :!t.cc.or" [nﬁ
to the account published by the Fifth Dalai Lama as a ‘reveale
- B - -
t»’il["(; continue Songtsen Gampo's tradition, the Fifth D_ﬂ{mhk.u:mi
built the Potala pulu{'u#hctwcm} 1645 and II{:‘J'4J_, im?lﬂg utlt:_z m-.‘J hrjas
Potala, the abode of Avalokitedvara, _Hjs reign ..il'll ltm:[?q by
‘regent’ or governor Sunggyé Gyatso {in -:jﬁlu:u t:u.:['m::,.nrlL 1, o
1705} were notewarthy for their upsurge ni. EILI:trL'I.i‘}" actn;la }’.J o
cultural and cconomic life. Numerous Imn:tgn Frawlc_c;;, o
scholars and traders, thronged Lhasa—Indians, Kashmiri Muslims,

V162, ZA, 0 19 121, p 134,
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Chinese and Mongols. Numerous inventions and institutions ire
attributed to the *‘Great Fifth", as Tibetans call him.

But the old animosities had not vanished and the Mongols wers
once more Lo intervene, Gushi Khan's descendants had settled in the
Tsaidam and Koko Ner regions after his son {another Dayan Khan),
proclaimed *king of Tibet', helped the Fifth Dalai Lama to SUppRress a
revolt in Tsang (1639, But now, the line of Qoset Monzols from
Koko Nor had a rival in the person of Galdan, king of the Dzungars
(1676-1697), who had founded a kingdom in Turkestan (Ii). The
Regent Sanpeyveé Gyatso, as it happened, had made an ally of King
Galdan; whilst Lhapsang Khan, the then Qosor king, was allied
with the Emperor of China (Kang hsib, who had just been at war
with the Dzungars, And the young man whom this same Regent had
recognized as Sixth Dalai Lama, Tshangyang Gyatso (1683-1705 ar
1706), went around with women and wrote love-poems. Using this
behaviour as an excuse, Lhapsang Khan atiacked Lhasa, with
K'ang hsi’s agreement; killed the Regent, and kidnapped the
Sixth Dalai Lama, who died soon afterwards on the way to China,
He then tried to force a Seventh Dalai Lama on the Tibetans, cne
who had not been recognized as the authentic imearnation by the
religious authorities. The Tibetans appeated to the Dzunaars. The
latter invaded Tibet and defeated Lhapsang Khan, who was killed
at the end of 1717. China reacted at onece. An army dispatched by
K*ang hsi entered Lhasa in 1720. The real Seventh Dalai Lama, barn
at Litang and recognized as incarnate, was enthrongd at the Potala
(Késang Gyatso, 1708-1747 or 1757), The walls of Lhasa were pulled
down, a Chingese parrison was installed ae Lhasa, and Kham (with
Batang, Litang, Tatsienlu, ctc.) annexed to the Chinese province of
Szechwan. The Chinese protectorate, which was Lo last til the end of
the Ching dynasty (1912}, was established.

[talian missionaries, whose reception was [wvourable, had mean-
while built a church at Lhasa, and written Tihetan lreatises in
justification of their faith after studying the language and religion in
the Tibetan theological schools (the Jesuit Ippolite Desideri. 1716—
1721 : the Capuchins, 17071711, 1716-1733 and 1741-1743). In the
meantime, Sikkim had been converted to Lamaism by Lhatstin (1597 -
1655), 2 member of the Dzokehen-pa order; several monasteries and
temples had been built there: and the first Mahiarajd, Phiintsak
Namavel, had been proclaimed in 1657,
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HISTORICAL SURVEY

The Chinese protectorate was sufficiently mild and flexible to be
accepted by the Tibetan government. Admittedly the eastern and
notth-eastern provinces (Kham and Amdo) were largely lost, After
the revolt of a Qosot prince in Koko Nor, the whole region was made
into a Chinese province (Tsinghai) in 1724, Throughout eastern
Tibet the Chinese tolerated principalities hended by indigenous
rulers (t'u =), who were invested with a scal and a diploma. At
Lhasa China was represented by two ministers (amban) and a smil]
garrison, The ‘king' or governor of Tibet was no longer appointed
by the Chinese after 1750, and the Dalai Lama was tacitly recognized
as sovereizn of Tibet, with the exception of Kham and Amdo on the
one hand and, on the other, Ladakh—which was at first under
Moghul suzerainty before being annexed by Kashmir after the
Diogra war (1834-42), China henceforwurd defended Tibet against
foreign invasions (notably that of the Gurkhas, [TE8-1792), but
reserved the right in future to superintend the cheice of a new Dalaior
Panchen Lama, dictating a set of candidates from whom the final
selection was to be made by lot in the presence of the ambans (1792).
In addition, the Emperors londed Lamaism with favours in China
and Mongolia where they set up temples and monasteries and issued
invitations, often permanently, to great incarnate Lamas of the
Geluk-pa order, which had become the established Church.

This is the dawn of modern times, when Tibet gets mixed up in
Great Power politics despite herself. While her patron and protector,
Imperial China, was crumbling under the blows of the European
powers and Japan, British India and Russia to the north graduully
mancuvred themselves into positions of strength—the former with
more success than the Iatter. In Tibet, seemingly stable and content,
the little game of plots and squabbles went on unchanged.

The Dalai Lamas from the Eighth to the Twelfth were unimpor-
tant, or died voung (1755-1873). In contrast, some of the Panchen
Lamas earncd distinction. Lopsang Pelden Yeshe (17381780, the
Third Panchen (according to European works; the Sixth, for
Tibetans), had dealings with the Emperor of China’s Counseller, the
high Lama Changkya Hutukhtu, featuring the identification of
Kuan-ti—Chinese pod of war and patron of the dynasty—with the
Tibetan warrior gods, and the epic hero Gesar. It was said that
Gesar was to come back at the head of an army from the mythical
land of Sambhala, in the nerth, when Buddhism and Tibet were
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faring badly. But, for others, the eeneral would be an mcarnation

of the Panchen Lama, The Third (3ixth) Panchen Lama took an

interest in this: he wrote a work about the halF-mystical, half-real
road leading to that country, incorporating information about the
geography of Asia. He had in fact negatiated with Warren Hast] ngs,
as Governor of India, through his cnvoy Boale (at Trashithiinpo
1774-1775). The Raja of Bhutan had then invaded Cooch Behac
(1772) und negotiations were carried on under the arbitration of the
Panchen Lama, at that time tutor to the young Dalaj Lama. The
Panchen was next invited to the court at Peking (1779), but died
there soon afterwards, His successor, Tenpé Nyima, enjoved great
prestige at the Chinese court.

With the second half of the nincteenth century we find a certain
fellowship growing up, more or less in opposition to the Dala; Lama,
between the Punchen Lama, or the Regent, and China, The Thirteenth
Dalai Lama, Thupten Gyatso (1875-1933), had a fortunate reign
to start with. China was at bay, Britain had set up her protectorate
over Sikkim and secured the opening of a trade mart in Tihet, at
Yatung in the Chumbi Valley (1893). Russin, several of whose
Mongol nationalities (Kalmuks, Buriats) were Buddhist, had an
influential advocate with the Dalai Lama, the lama Dorjiefl. Britain
triedd to restore the balance in her favour. After frujtless attempls to
negotiate, she decided on war and vecupied Lhasa in 1904, Russia’s
attention being then absorbed by her war with Japan. The resulting
treaty (1906) recognized China's suzerainly over Tibet, but opened
up Tibet to trade with Great Britain. The Dalai Lama had fled o
Urga. He was subsequently to visit Peking (1908), where he tried
without success to gain a greater degree of independence for his
country. On the Empress Tz hsi's death, he returned o Tibet, China
then set about reorganizing and modernizing Tibet in order to re-
assert her own position. There was armed intervention in Fham to
convert it into a Chinese province. Britain, whose aid was besousht
by Tibet, could do nathing. The Chinese army advanced on Lhasa
and the Dalai Lama fled to India (1910). The protests of the Great
Powers were without practical results for Tibet, But revolution broke
out in China, and with it a period of anarchy. The Chinese army had
to withdraw from Tibet, and the Dialai Lama went back to Lhasa.
Regarding China, he proclaimed himself freed from the ties of
vassalage which were onlv attached to the perscen of the Emperor,

i)

and looked upon himself as saversizn, But China decElm'ed tlm.r. Tilbfjt
formed part of China. A Sino-British Lr;aty{]"}[-i}prnwdud for thedivi-
sion of Tibetinto two parts: Central Tibet, rom L;ldal.{h to Chamdo,
under the Dalai Luma’s administration, but with a Chinese represen-
tative, accumpuniuil by a smull escort, al L]":u:;u; and ihlc eastern p:‘;_rl_
Kham, under Chincseadministration, but with the Dul;_u1 Lama 1'::t_€un—
ing cantral over manasleries. This treaty was nlr:'n:r rlnnhr:d by _L hing.

Whilst the Thirteenth Dalal Lama was ruling with authority and
skill, accusations ol pro-Chinese partisanship ﬂhligeq the Panchen
Lama to flec to Moneolia and Ching. Republican C.]unu lacked the
streneth to forge hersell upon Tibet, but she was allied to the great
European powers m both world WALTS. Meither they, nor appuarently
Tibet, would or could declare Tibat's independence. Empcr[mil.}:lbl}f
devoted to its medieval structures in a modern '~1.-'D!I'|LE, the T]nu?un
government made no effort to adapt. From fear of m_gdr:rtuzuuon
almost no aliens were admitted, and even the young Tibetans whao
came back from a course in England with li:-;.'hmn::a]_ knowledee were
prevented from doing anything, But suddenly Chmfu had n:g.amr,l'd
her strength, As svon as the Cnmmunir_:t.v. hm,j u}:]l[u'.':d power in
China (1949), they sct ubout ccnanIJi[? g Tibet cﬂccm'elz_'.f. They sw:l_“tl ¥
oecupied the eountry and, with India’s ﬂgr.i:x:ment. .‘\'I.]__T,]'H_:d B.L]‘l:.!.t"_n,-'
incorporating Tibet in the E’-_-ﬂ;_d.c's .Rj;:pubhc as an cthn:t_.' mir‘nnlt;.r
enjoying internal aulonomy, nmmtunun; :the p”vflf:i?’“ of the Dalam
and Panchen Lamas, and respecting religious tradition.

This time Chinese authority worked, Motor roads were v?nmp_[l.:tl:d
i a short time (sce map I3, the Tsaidam was exploited for oil, an
electricity senerating station was established at Lhasa and :_'nthe:rs.
were built elsewhere, Schools and hospitals were set up, and key stafl
trained in Chino. Corvée and oblizalions o sFEply J"ru-c_tlranspm'r
were abalished amd co-operatives set up. Officially, rel_rgmn was
respected, though the Church ﬂ:ar_cd it would not bu:_ 50 turlhmg 1n:
view of the new edweation to which youth was :iu]:lj::cttd_, .l.ml the
[act that the traditional civilization was in danger of vanishing. In
circumstances that are not wholly clear, an armull:l revolt broke out
in 1939, owing much to the Khampas, plroud warriors who had mun}.r
times Before resigted China. It was quickly broken, and the Dalai
Lama fed to Indin with his Cabinet, soon to be followed by

and: ihetans. _ .
th{;s:zf:nfit;m the Tibetan government of the Dalal Lama tried to
i
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gain support from the United Nations for their claim that Tibet was
an independent country, or at least in obtaining some kind of censure
of China as an invader. But no great power was willing Lo back it, not
least because the Chinese nationalist government in Formosa, that
was recognized by the United Nations, maintained a claim tao
sovergignty over Tibet similar to that of the commmunists on the main-
land. Though kindly received and given assistance by India, the
Dialai Lama did not succeed in winning recognition as head of the
Tibetan government in exile, either.

In the meantime, China’s grip on Tibet was increasing. Her
promises of religions toleration were not kept. The Panchen Lama,
who had remained in Tibet and tried to get on with the Chinese, was
not able to continue co-operating with them and has now disap-
peared. The Cultural Revolution has carried its turmail into Tibet,
and reports of fighting between different Factions have reached the
outer world. It is no wonder that the flow of Tibetan ref ugees to
India is still continuing today; for they know that in India Tibetuns
have organized themselves and got together in an effort to maintain
their traditions in religion, language, literature, art, crafts, medicine
and other branches of knowledge, It is there and in certain small
communities overseas that Tibetan civilization can still be seen alive.

The tragedy is that of a civilization undar threar of death for nat
having been able to adapt itsell gradually to the changes taking
place around it. If I have tried in this book to portray it in its hour of
fearful crisis, I do so because it has been far too little known il now
and deserves—with its beauties and despile its shadows—sympathy
and survival.

a1

3

Society

The structure of Tiketan society may be analysed on two ﬁr[a!ues.
First in terms of the basic groups comunialn 1o the whole }'J[‘.-[J.kl ation,
the fFamilies or clans; and secondly by w'rrfu_:ml -;las.if:s—the‘Ln]n:nw;?lrl
people and the nebility, for the older Tibet, aml. lhl.’. F'!I]Espt:b th:
nobility and the clergy from the nint_h century mw.;ards,_l 1:1 £
most obvious classification, though 1t adnuts '.}1— eradations url._ 1
divisions which have altered in the course of history, .Fﬂr nn;:‘lalmﬁ
there are conceptual and nstitutional d:H'un:nceE: relative fn L ]11.‘1.: ::::':n
of life of cultivators and stock-breeders, And for ﬂﬂmh,;;n !t_;:“;,im
‘people’ covers at least two distinet grlnlups: well-to- -DL- 1 uhm.‘:
owning herds or land; wnd Enhvurl:rs_ lacking such proper }.: e
dinuu‘:heirher to the better-off families, or directly to zl:n‘ L;_:‘S?m]
{nobility, monastery or State), or to both at_oncc. A h-].r:- et : L
may be added, between the great mass of non-specid 15:. -“'Lrtiu.n'
purfl"u:wrming all tasks and providing all services without ¢ I:.]LIE'IC Th;
on the one hand, and a few skilled ur:aﬂ.um;n_, o T;c unu.ru:rimn
clergy, too, are of two kinds, though both are pr|~.-:|u%-:d jrn:.?f]ruzias.t[cs
with the common people. High-barn, wealthy or ledrne :.u."e.. "
contrast with the impoverished lower ull_:rg:,'. who ET?HDL.;!.; 0}[:
iliterate and burdened with all nli];mncr uF E:Riuﬁ-. 51:11]1:52 f; mnkb
o meditators is marginally associated w nonks.
?ij?;;rrl‘s is rnu ‘middle’ class——excepl t"gr a E"u:w rich mcru_];ii;{: tr;'rnmd
better-off  plebeian  familics, L‘S[JECI‘:EH;;' i modern : i Er;_\,m[gu
stewards, who are remarkably well informed. Apart : m:,n e
merchants, laree-scale commerce 15 m the [Tands Dfﬂ_-m.bl? [:.r:l 4 _.1]}|
M S i AT I i
ions of society. On the fringe ob this i
Zf:f:l:ipations that }arc penerally ]Dukn:d_ down upu::::. In:;on;:gﬁz::
this is due to the influence of iiddl115ﬂ1. e.g. fishermen,
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and smiths. There are also the entertainers {musicians, actors, story
. ] il

tellers, and wandering bards), and the bemoars

Obviously this is only a brief survey that is chiefly applicable to the

!.:qst three centuries. We shall have oceasion
tmr_!s. Snme Tibetan works give lists of the elements that constitute
society. Classes, social réles and degrees of kinship are set 51:1.1'- bt:
side as though they were things of the same kind, The un.pl:r c[:ss }5
are listed as follows, in the epic: *The Lama who has l-JI;s.Sjnuw'~ ﬂ:‘
great man who has power in public affairs, the rich man wﬂﬂ-:urhu:
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Rl sicling o itsell sheltered by a

means, the chicftain.'® A similar work en umerates—one aft

anot]_u:r heads of tribes, chieftains, youngs warriors, leaders of n-er
rf:f:![wus; on the father’s side, servants, chffdrun. bm;hu;q 'mld sjsIL*LrT‘
rich men, stewards, mothers-aunts, and duughmrﬁ-ilnil'lw 2 'IL'J?:
accasion tor these lists is always a gathering attended Ly a]i 5[-1‘.'1“1 n?‘

11520, I, 254,
1180, T dla
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lo mention a few varia-
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society, usually arranged hierarchically. Hymns sung at these meet-
ings invoke successively the vogins, Bonpos, sorcerers, physicians,
craftsmen, wise men and elders, lamas, soothsuyers, chiefs, old men,
young men, women, children and servants.t

One feature of social morphology sufficiently common to be
significant may be expressed in a formula, equally applicable to the
family group and to the structure of political power. It is the co-
existence of two principles which are both interdependent and
antagonistic: epalitarian joint ownership and hierarchy. Plotted
diagrammatically on two co-ordinates, the horizontal axis would
represent joint possession, L.e. non-individualization, group solidarity
and cohesiveness: while the vertical axis would be hicrarchy, i.e. the
subordination of some to others,

THE FaMiLy

To the principles just stated must be added the dichotomy resulting
from the rule of exozamous marringe. The patrilineal stock (e},
constituting the clan {rus) descended from a common ancestor, is
ecxogamous: a clan member cannot marry within his own clan. This
kind ol relationship is called ‘bone’ (rug), whereas that through
women, by marriage, is given the name ‘flesh’ (sha). Certain features
of kinship nomenclature have led to the aver-simplified supposition
that Tibet, at & proto-historic period, knew ‘cross-cousin’ marriage
(where cousins born of siblings of opposite sexes may marry, and
are even encouraged to). As in China, the waord for maternal erand-
father or uncle {zhang) also means father-in-luw, The cortespanding
term fsha, or dbon, denotes both the grandsonand nephew (on either
side) and the son-in-law. In a proper name, on the other hand, it
implies a uterine filiation (for instance "Jang-isha. the son of a lady
barn “Jang). In the historical period, there are only faint traces of a
possible matrilineal descent. But whichever form of filiation is
preferred, it coincides with the domicile: the patrilineal family is
also patrilocal.

Within the clan cach generation is treated as a compact, homo-
geneous, undivided group. The set comprising the father and his
brothers (the paternal uncles) is called Yathers-uncies' (pha-fhul, or
clse the senior of them is called *elder futher” and the others "younger

52, pp. 166-165.
94



-

THE FAMILY

fathers’. The set of the son and his brothers (the nephews), called
‘elder brothers-younger brothers’ {giu=-nu), includes brothers, half-
brothers and cousins (spun, & word derived from #hu, “elder brother”)
indiscriminately. So marriage between first cousing is considered
incestuous and forbidden by law, the avensing of a murder is the
brather’s or cousin’s responsibility,

and male and female cousins
call one another brother and sister, The exogamous clan is called

pha-spun (or spad-sprn), which expression may be translated ‘futhers
and cousing’ or ‘cousin-brothers with the same fathers’, [ts unity js
sometimes reflected in the shared cult of an ancestral god (pha-fha or
phug-lia). The collective character of each of these groupines is so
strang that the terms for them also denote all persons of the same
gencration or age,

In epic poetry, the expression M-, *fathers/uncles’, denotes all
the old men in the countey, and pheme, Celder brothersiyvounger
brothers’, all the young warriors (Gesar’s thirty or thirty-three
‘brothers’ are his trusty knights), whilst all the
ferred to as ma-sru, ‘mothers/maternal aunts’.
lunzuage of the present duy, a-klu, *paternal uncle’, means an v old
gentleman (sometimes with a shade af familiarity) and g-me or ne-ne,
‘paternal aunt’, any lady. The terms a-jo, ‘elder brother', and g-ce,
‘elder sister’, are used in the same way. Thus too, the pla-g,

P Broup
widens to an association of friends ar companions who hecome
‘sworn brothers’ through

an oath backed up by a sacrificial
rite,

If the terminology underline

old women are re-
Similarly, in polite

s the collective character of a Eenerd-
tion so very well, it also reflects the complementary principle of
hierarchy and descent, When speaking with reference to the family's
continuity in time, the idea of ancestors is exprossed by the term
‘fathers/grandfathers' ( yab-mes) and that of descendants by the word
‘sons/erandsons’ (fu-rsha or sras-dbaon), The e
dpart from the other brothers, The word tha
Jo-jo) also means ‘Tather’, It is a respectful term whose primary
meaning is ‘lard’ (jo-bo: feminine Jo-toy or head of (he family: a
child sometimes calls his father plujo, father-lord™ 2

The two principles are complementary, though they
certain antagonism. This

ldest brother is alsa ser
t denotes him {a-jo or

ollen cover a

seems to have been quite strong at the dawn

of history but soon overcome through compromise. Tibetan
PLAS, soen; 134, od, D fong, p. 55, 1.3,
935
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particularly the epic, arc full of passages f:lucryiul.; '111;}utrnal_l}t{:i1::t;
ment' (mang=dme), vie. the sometimes Iw.'mlent l:l::nnr ic 5',1.:1 i
members of the same family. The combmm; of the two pri 5 E[.;rn n.r
illustrated by the rules governing marriage and succes
i itance. . .
mh[flrl:” odern Tibet, aver the past -[lhm&]mml?i:i:r r;s;_:n,ns:;;]r ;lrl faﬂz
ibet—at least in the royal family—three forms iag
LTr:EErtmi?:tmlJ .ﬂFirsl, mcurmg::imyf which seems to be pr::mfant L;lisj;
and is fairly widespread elsewhere, although pcr1!1.nps: gt;r W -
recent phenomenon. When King Supgtscn G:I.['I]L]'J{.}d.\ m:::sk iy
China to bring back the Chinese L[‘lrlnllc'_-,ﬁ ]I:'IF.L'TFIHISL to mrincz;s 2
Emperor of China wanted 1o offer the HEIIILE.LI.‘:J-,I b:i;l.nr_r uhft i
marriage, as a mark of distinction.! He refused, m}ij,lubtl £ ! ;m:ms‘
not repudiate his wife, who had been bestowed an ||‘IriI‘!T1 d:, nmp i
His refusal, it is true, is probably to hf: exp :ilng,:ur o 3
objection on principle. but by reluctance Lo app
stition with the king. . .
CGT:I;:TLl;l:S form of marriage, polygamy, is m.nmw.d LL':I L_h.c n:ﬂ::;ll
the nobility. For the early kings and local chiefs, 1fL was .J; —lpnia,-,,_»,:
means of 'l'J-'rnl.'J.i.n-:: noble clans to themsclves by JIIL{T._[':I'I'HGHI:.I T:q j15¢|r‘-
The principle ol joint pusaussirlm by the gr{:uplc?l:nl.nl?i: ﬁ_ 3 m;
the women a nian marties usjt Sftirs {g,i::;:;} EEL nU:;I ° ,gmup %
i ley are considered to be 1es, | .
!S['E,,-‘LE:;:*ES Er-|.;g.:r matried outrizht, but remains ﬂ‘-’ﬂll':.ll::lﬂ .S][-muTld,;]z]:f,;i
t!~:cir number die, The mother of the Itus'u]!'t]*;—crn[ur:tﬂa E;.:t_u:;m;m;__nm
having died soon after muffl'l:igi.‘, his father Jnmfra._ 5 I-I:j s
aunt’ (srema, 1 word dmmtl_ng koth n*:uthnn 5 sistel e e
Wiﬁ:};.lhur]‘ as she did not like the child, he :mlslrlﬂ_'.,1 ::,mlm e
smaternal aune’.? 1t can also happen that sexuval .ra 111.1IL n‘.]r i
minrriage extend to several sisters or several n};j:t:l? g e
guner:at’inn. Thease practices munt—erba]aqcc l!u:‘-.. ects of p 3
by taking up the c:msiderrub]u Is.uer;lufsmc::l“é::;:z. T
his two foreign wives, Auate. HIER )
Sn?;;:;i?(;umpo had three others 1'mm_ l:hr.uc ?llT;;L?;,1T:;[;SR :’,E
of them again from recently conquered foreign Lutn H
Shangshung), King Trhide -|~5uklu:n iMe .-\L;tspu:n ]\J::.chm} s
two foreign princesses (Irom China and Jang, i.c. N
E201, vear 641,
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THE FAMILY

other, regarded as senior, from the Nanam noble clan, His son
Trhisong-Detsen took five wives: though born in different clans, they
were described as ‘five sisters’ (jo-mo mched-lnga).t A high minister
of king Relpachen, having carved himself an independent fef in
Amdo, also married five women,! a patently palitical marriage
intended to win over the population. But a polveamous marriage
may also have a quite different explanation, this time a religious one.
Marpa, the great Tantric teacher, had eight wives in addition to his
principal lady. They were needed for the ‘circle’ {cakra) of par-
ticipants in the rites devoted to Heruka.

But the characteristic form of marriage scems to have been
polyandry, Tt is practised everywhere, by cullivators ns wel| as
herdsmen, It would appear to he lacking, however, in Amdo,
though certain travellers claim to have found it there. Normally,
and always in theory, it is fralernal pelyandry. But in practice a
woman may marry several unrelated men. Or else she may, alter
marrying a single hushand, persuade him to agree to others, The
norm, however, is for a group of brothers to marry ane woman. [,
in other cases, friends share a wife, they are recarded as sworn
brother-cousins (ipun-zia), The hierarchic principle of primogeniture
intervenes however, for it is the eldest brother alone who chooses the
wife, and the marriage is sanctioned by a single ceremony, the ather
brothers becoming ipso facte her hushands. They form an indivisible
group with their brother, while he represents the group, The offspring
af the marriage all count as the eldest’s children. whichever the
actual father may be.

This group is bound up with its dwelling-place. Its cohesion is
broken if a younger brother sets himsell’ up with his own wife, land
and house. In such a case, he loses the right to his elder brother's
wife, and to the family property. But normally the land is accupied
by one family: it is indivisible and inalicnable. The eroup of brothers
share wife, house and land, though their collective ownership is
concentrated, as it were, in the person of the eldest one. Even their
landless agricultural labourers, as well as aged parents or other
relatives whe anly have a lictle plot of land allotted by the head of
the family, all helong to the indivisible property of the family, In
practice, the group of brothers living together is often reduced.
Generally younger brothers have become manks. But the house

L94, IT. p. 5, m. 15: 150, T 1596 |50
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they may have al the monastery is family property and, even as
monks, they retain a potential share in the wife and l:}nd_ About
1800, Tshepel Woumeyel, o lama of Hemis monastery in Lad::_!:h,
returned to secular life on the death of his elder brother, the king,
martied his widow and inherited the throne. The above rules are
meant to prevent the splitting up ol property (land or cart[e}.l'ﬂm
cohesiveness of the fraternal group is so strong that it sometimes
prevails against the hierarchic principle of seniority. Ft‘ the eldest
brother has left no son, but a davghter, the latter inherits, She then
marries a husband who takes her name—the name ol her land or
house—and lives at her home. Such a husband/son-in-lasw { gn-nm,;:ﬂ
has an uncoviable position, on a level with that of a sercf, He is
merely an instrument to ensure the succession. That was the case
with, for instance, the famous saint Thangtong {ea, 1400). 5till earlier,
king Trhisong Detsen's law-code! decrees: *[f L[1u,:r-.: are many sons,
let them take the estate successively in order of seniority, _unq the
youneest enter relipion! Let tI'lﬂa:u who have no sons invite
san-in-law for their daughter!” And so it often came about L]Eat
daughters inherited a throne and reigned (Golok, !'Jer;}e. I'Gﬁlljﬁ,
Mgom, Lhatse, Poyill, cte.). Another means of safeguarding the
line of succession is by adeption. But younger brothers of the
deceased father may regain theis richis, I5 an eldest brother has qu
a daughter, but no sons, his younger brother may uh.ien:tlm his
adopting a child or to his davghter’s acquiring a hu:ih:mdfﬁfjp-ln-]_u'ﬂr'.
He may ask te succeed the elder brother himszIf, even if he is :1
monk. He may even set aside his elder brother during the I[iitl(:rh‘
lifetirne, if he has remained childless, and take a wife of his own
(either his elder brother's, i she 15 not too DTd‘. o anath_-:r},

The strength of the fraternal group's cohesion explains several
customs, and the levirate in particular (whers a younger brother
marries his clder brother’s widow), This is alse known among the
ancient and modern Ch'iang, Fer ancient times in Tib::‘t, Chme.se
annalists® allepe a custom af still broader scope: on his father's,
uncle’s or brother's death, 4 mun would marry his stcpm?th?r, aunt
or (elder} sister-in-law. Perhaps that is just an ‘ethaographic’ liJFlllU[Fl
intended o describe all ‘barburians’. Though it may l‘m_: that it
corresponded to an actual state of affairs. "Oblique’ marriages are

L1790, 11136,

FLam; 200, i




THE FAMILY

rare, but perfectly respectable, in modern as in ancient Tihet. In
these, o son shares his father's wife {not his real mother, but a
steprmother) or a father his son's (his daughter-in-law)—a union
known as ‘half-beam, halfrafier (eame-ma-gaing ) Sometimes too
an uncle shares his nephew's wife, or else a maothe
may have one hushand/son-in-law in common.? The
the Chinese formulation is that the union takes place without
waiting for the other partner's death, and that the obliquity operates
in both directions, not only from the young to the old, but also vice
versa,. The mechanism seems designed to overcome the latent
antagonism belween the two generations (father and son, paternal

uncle and nephew), between the principle of the undivided group
and that of hicrarchy.

v and daughter
difference from

In fact carly Chinese texts use yel another expression (it, too, is
unfortunately now a mere cliché applied to barbarians) about the
Ch'iang and Tibetan societies of antigquity: ‘they esteem the young
{(vigorous) and despise the weak {old)’. However, this trend, coupled
with the murder or abandonment of the old, 15 better attested
among the Turco-Mongols. Perhaps it is not by chance that, in
modern Tibet, the custom has been noted in areas (Amdo, Lhe
Horpas) strengly influenced by the presence of Mongel tribes. But a
few traces muy be detected in early Tibet. Tradition avers that the
first seven legendary kings® reizns ended as soon as each one’s heir
was grown up, ‘able to ride a horse’ (theoretically at thirteen), and
that they then went ‘to the sky™. The verb used in this context
(yar-bliwm) connotes a violent death, and the same verb is employed
in a Tun-huang chronicle for an old man who ‘warms himsell in
the sun” while awaiting or preparing for his end.® Thirteen was the
very age at which King Songsten Gampo came to the throne- some
say it was on his futher’s death.? others. that the futher renounced
the throne in favour of his son. On the other hand, the very
peculiar succession of the first seven mythical kings is accompanied
by another curious fact: each son’s name wias derived fram his
mother’s. In Ladakh, uccording to some, the king used to abdicate
on the birth of a son, and ministers then governed in the son's name

12, pp. 20,47 n. T7, 0260, vol 1L, 4, po 43 Chihi bal-i ‘warny: Kan-= hoien
.r"a.r-ril_r'.irr_am:'ﬂ tiae-cit'a s, in the magarine Plen-clhing, Mo, 3, 1930 verbal cont-
mumcation from FLER.H. Prince Peter of Greoce,

143, S F 6 6, p. DR,
1142, TA, T 14aa,
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e F PR 1 afam ‘J
(in ancient Tibet, the ministers were aiten the king's mTILtr:;l‘
uncles, or at least belonged to his mother's c:];m‘{. D_lhers say that the
prince joined his father in ruling at the age of ll'IIrTLICITI. _ »
In the time of King Thothori, two lezendary ph}l'su.,mfl:, re s :
to have come to Tibet from India. Seeing an invalid being carrie
aut of a house, they asked whether it was cusmma?; 1? E;hctltg
. i +CIT children are ill, father a
i o were told: CIF children are all, 1
drive out the sick. They were b _ | 4
mother do not turn them out of doors; if father and mother are il
ildre out."1
the children turn them Lt — N N
The practice of getting rid of the old, if it existed, must a-l;:ll'.';I: hiaor
- forsak thist influence and tha
itizate gaken under Buddhist m
been mitigated or forsa . ot
i bl = [ clios)® an
‘i : *s sixteen-point moral cade
China, Sengtsen Gampo's Sade duil
ireys the : ol to return
" Trhisons Detsen both stress the obligation *n
the code ol Trhisong Detse ol o
" : - the words of th
1 s ki ssges of father and mother” n :
evil for the kindnesses y;11p Wiy oF L
ormer. and the need to ‘protect the aged with lﬁ.arlLC[,h i oL
i * ading: * encrate them ¢
causing them annoyance {another reading: "to R-EF;ILI.T.:;I. t;h:“ .
s 1 X . . ©
satisTy them with food and clothing”) for the latter. L E'Lr mes
. : EN I : Chinese classic
i snlary works Buddhism and some Chu
kines clementary works on ! it Sl e
hm.lhhcen introduced to Tibet, In spite of that, a certain :-'.s:le_v__l ailld
of the old survives to this day. As soon as the uldcatl SO I1:}5 m;.r 1|.ld
and so taken the undivided Tamily property into 1h1.-; ]mml.n, H:T:I_E:H
- i ey keep only a8
Sl he he background. They keep onl)
arents are pushed into t a : iy
E]Imment and their living guarters, and 1;1;';{[1':’!.1.% }Lr’f?:idr—uhcr i
1 o Y o - Ll
e 5t sis us the ‘servants’ (Flol-po). )
tenants on the same ba _ -
inely stands aside as soon as the so
e pecordingly stands as s
v e fami f appens that a father bears
omes hes e fumily. [t even happens that ¢
and becomes head of th 1 happe 1 i e
in te 1 the epic poem,
i ces sense in terms af his son.
a name that only makes s¢ g g, 11 L
the hero's elder brother is called Rongtsa, "uterine anflE‘»\:‘ [ul Ro L:}f
f H [ i
after his mother, née Rong. His father s called 1 r1:h‘en :

: : meljor ("the yogin
Ronotsa. An eleventh-century adept, Khyungpo ‘.\?I_mr ( t:.. F«ttﬁcr
he K y in o liger ves ut it was his i

: f l; ‘a5 born in u liger year. B
af the Khyung clan’) wa ! Far But o ey
that was known as Ta-kye, ‘tiger {year) birth', perhaps on acco
of this son. e .
Thoush antagonism between father and son 1§ rs;ru. it
5 15 he paternal uncle,
e smhew 18 commaon, The pa :
aternal uncle and nepl : o
Euhcr's younger brather, may iry to gel hold of the hu‘.;wss-lj -
& t—J i : : .
his descendants. If polyandry and the levirate mean that the y o

! f, 3a-b. )
*}éghi 1616, 227-230; 162, ‘A, [, Ta: 170, £ 113b,
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THE FAMILY

succeeds the elder brother, the principle of patrilinear succession
and primogeniture require that younger brother to step down as
soon as the elder has a son. Now it often happens that a younger
brother wants to set himself up on his own. Moreover, there may be
polygzamy to complicate the situation. *Junios” wives and their clans
may try to transfer the succession to their sons, particularly in the
nohility.

King Trhisong Detsen had five wives. But the first three confined
themselves to religious activities and had no *partion’, whilst of the
remaining two only the fourth, of the Tshepong clan, had a son
{(some say she had three sons, athers that the king had three sons in
all but it is not known by which wife). Before dying, the king ordered
his son and heir to marry his filth wife, of the Phoyong clan: she was
mosl probably still young. The fourth wife, Tshepong, then tried to
murder the fifth, but the latter was protected by the crown prince,
who perhaps had already married his stepmother. The Tshepong
lady nevertheless succeeded in murdering first the voung prince
(Mune, aged seventeen), after o reign of seventeen months, and then
the Phoyong lady, Succession to the throne then piassed to the
second son, Muruk,' What motives were at work the sources do
not tell us, It is possible that rivalry between sons (hrothers)
was added to the antagonism bétween wives (mothers: from different
clans, but called *sisters’). According o a Bonpo chronicle,? Trhisong
Detsen had three sons (Mune, Muruk and Mutik) by his two
‘elder’ wives, a Chinese and the Jady born Tshepong: However,
deserting Tshepong and the two later sons, he went off with
his first-born to live with a ‘junior’ wife, born Drang, who had no
sons. Tshepong, doubtless the titular queen, sent the second son
Muruk to his father and elder brother to avenge her. Muruk killed
his elder brother, while Tshepong caused the king-father to be
killed by magic. It was Muruk, apparcatly, who succeeded to
the throne.

So, in this instance, the father wished his sldest son to marry the
youngest of his wives (perhaps actually during his lifetime). In
another case, the father appropriated a wife intended for his son.
King Trhide Tsukten {Me Aktsom) had married a lady of Jang
(Nan-chao) in addition to his senior wife, the queen, who was from

1183, pp. 63-69,
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the Nanam clan. The latter had no sons, whereas the Jang lady Im::l
one, This was Jangtsa Lhawtn, whose name links him Wiﬂ‘ll his
mother—uterine nephew of Jlang, divine nephew’. A (?h:m:se
princess, Chin-ch'éng, was given to this son whilst he was still very
young. But he fell from horseback and was killed wt}en 1hu_Chmnsc
was on her way. The father then married the princess intended
for his son. Tl:|e future King Trhisong Detsen, who was born
of this union, received the name Gyatsa, ‘maternal nephew of
China’, on account of his mother. He had the further nams Lnl‘
Yum Neosung, ‘recavered by his own mother’, because the child
wis lir:;-;h-;:arricd off by the father’s senior wife, the Nanam lady—who

claimed to have given birth to him—and was anly later restored to

his real mother.

It we turn now to the latent antagonism between the paternal
uncle and his nephew, an antaganism which the rules of good
hehaviour aim at overcoming, we can qscertiain how it relates to the
rules of succession. 1

That apposition is one af the Epic’s chief themes, ThL 5,'nlunglhcrnl5
real father is 4 zod, and his only bond of consanguinity 13 with his
mother. She lives with her son in the palace of the ald king of the
countey, who has received her as spoils of war, The l?ing's.f.'l}ungcr
hruthcrr. the hero’s patermul uncle, who had hoped _hvr this hEtDL}’,
tries to do away with the boy. He wants (o prevent his nephew from
comine to the throne, in order to take power himsell. He also }vants
the voung woman the hero is intended to marry, either for himself
or for his own son. Despite his supernatural powers, the hero never

tries (o get ricd of his paternal uncle once and 11:5 n}], 'nuE limits him-
fun of him. Nor does the

self to repeatedly punishing and making does
paternal uncle, although a powerful sorcerer, ever succeed in [ﬂ"l'ﬂ‘g
off his nephew. He does, however, causc the d::_mh of the hero's
brather {hy a different mother], who s inoa way his douhle—also of
divine birth but vulnerable at a weak spot on his body, The hern, wha
has several wives but no children, adopts a child of this half-
brother as his son, .
Two hiographies of eleventh and L'-.x'clt'ih:ccntury siinis plr:m!.le
other examples. Before dying, Mila Répa's father entrusts his w!fc.
and children (Mila and his sister) to his younger ]nr::t_hcr, [hat was
the rule: the younger brother must take the elder 5 w_LFr: unq._g.rmds.
Though, be it understood, only ;Jgjlil the son's majority. It is some-
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times mentioned that Mila Répa’s mother (the elder brother's wife)
had to marry his uacle (younger brother), she not betng above the
age of twenty-four, Mila's uncle, then, wanted to take his elder
brother's wife; either for himself or for s son {our sources
differ).' She refused. But Mila Répu's uncle took their property and
made the mother and two children work for him. The mother, how-
ever, had kept a field which was tifled by her brother (Mila's maternal
uncle). She was able to sell it and use the proceeds to send Mila
Répa to study under a sorcerer, in order to get venpeance: The uncle
wis then ruined by hailstorms, brought on by his nephew's magic.
He was forced to restore the mother and son their patrimony,
Later, when Mila Répa renpunced the world and his mother way
dead, it was his paternal aunt, the uncla's wife, who cultivated his
land and supplied him with food. ending up by huying the property,

Curiously enough Réchung, Mila Répa’s diseiple, had a rather
similar fate. He was only seven when his father dicd, His mother
was then mirried to his paternal uncle, doubtless willingly since
both of them ill-treated him. He fed them with the payments in
food which he received for reading books aloud. He also had ta
work as a domestic servant for his paternal uncle, more par-
ticularly at ploughing the fields® The sixteenth-century saint
Drrukpn Kinlek, too, says in his autoblography (K4, 3-4) that le,
an elder son, was very happy to start with. as the Dirukpa estate was
extensive, But, ‘My paternal uncle {a-kfu) posed as the continuer of
the family {literally as its representative, gawne-tshad) and took
advantage of war to have my old fher murdered by the peaple of
Nel. For myself, 1 was taken away by Sangpo, the cup-hearer of
Kongkarng, the husband (or laver, bza'-rags) of my maternal aunt
{a-ne). In this way 1 ended up as the servant of Kiintu-sangpo, the
lord {mi-dbhang) of the Ri ipung-pa domain (who belonged to his own
clan).” He stays on as a servant for six vears, then travels to U. ‘My
mother had become my uncle’s wile (chung-ma)’. He then gives his
sister his jewels, the cup-bearer his horse, and sets off to rove the
kingdams,

When the Eighth Karma-pa (1507-1554) was born, his paternal
uncle tried to proclaim him a demon, and gave him poison: he gol
away with an outbreak of pustules,*

YO p d3T 143, 1 144 151, e, Dhas, 11, p. 164,
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If all goes well, however, the reélationship of paternal uncle and
nephew 15 the same as that hetween father and son. In both cases
they may shars a wife; an arphan is brought up by his uncle as in the
case of Tampa Dorje (1230-1303)," and when a vouth wishes to
enter @ monastery and needs @ reference and guidance from un older
maonk, it is generally the paternal uncle who fills this réle
Suceession from paternal uncle to nephew, in the case of hich
ecclesiastics, often repluces that from Tather o son which is
appropriate (o laymen,

With the growth in influence of the relizious orders, succession to
power in a4 noble family look effect on two levels or in two lines: A
married brother transmitted secular power and the family estate
from father to son; anelher brother, o monk, passed on religious
pewer and the propariy of the order [tom paternal uncle to
nephew. lo the non-reformed orders where the abbot can marry,
one hierarch could combine the two functions, With the Sukya-pas
and Phagmotru-pas, and sometimes too with the Drigung-pas, the
elder brother becume abbot and the younger married. Succession
to power went from paternal uncle to nephew. When the great
missicnary Sakya Panpdita visited the Mongol king Godan, in 1244,
he took with him his two nephews Phakpa and Chhana, aged ten
and six. On his death in 1231, Phakpa continued his mission. In
the branch of the Gar clan that reigned at Derge* the eldest son
became head of the monastery and combined political and monastic
power. He did not marry, but seems ta huve had the opportunity for
relations with his vounger brother’s wile. 1t was this second brother
who married, became head of the family and ensured the continuance
of the line. If there were other brothers they becume monks. [T there
wis only one son, he hoth married and ook the robe, being then
head of the monastery and the family together, The same rule
prevailed in the little principality of Muli (south-castern Kham),
and elsewhere, In the twelfth century there were two clans, Begu
and MNegu, on the Gyer eslate in Yarlung, In the Besu clan, and
especially in the Khangsar ("New House') family, the “nephew-lineg’
(don-bromid) of Trhandruk was transmitted. The general Kénchok
Kyab had two sons, Chhéseng and Chhidor, The elder, who as a
monk took the pame *Yagin of Gyer’, became head of the

188, p. 05
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‘nephews’ of Trhandruk., The vounger married and inherited the
post of general from his father, He had five sons, The eldest became
a mc_:unk, was initiated by his paternal uncle the *Yomin of Gver’, and
recenlr'cd the name *Sangevé the Nephew', The s':mhmi 30n 'T;1r11"-|'e
murfied and had three sens. The third and fifth are un’{r;['.uwn DbuE
the fourth, Gompe, also had two sans, the elder of whm-n |.'||:.‘{:i1;'|’1& a
n}onk with the name *Nephew of Gyer. The youngest son of
Tang-re became, as a young monk, the disciple of 'b'h;.ungw & the

_eph-.:w'_, hi_i eldest paternal uncle. He in his turn was the tcn:;:her af
!us cousin ‘Nephew of Gyer” who thus continued the line of
_ncphcws’.’ Paternal uncle to nephew (tfhu-dhon) succession, which
15 characteristic of the transmission of monastic power, CL‘.-rrelspnndS
to the spiritual succession from teacher to disciple expressed by Lthe
terms ‘father” and ‘sen’. Probably too this is the ;cnsun certain
adepts of the Tantric type (smgags-pe) bore the title ‘nephew’
(dfon-po) or ‘uncle-nephew’ (a-gu dban).

.It will have been naticed that a person’s names sometimes indicate
his status or birthplace. A man is identificd by a personal name
{genf:.ralfy connected with some circumstance attending his birth
Dl’1".\l"llh 4 parenl er wncestor—teacher in the case ur':.-i Inmn ul"
rellgu_:lnj.: by the name of his house or estate, which takes the place
of a family name; and by the name of his clan, Such ;.1 any .r:;iu
wis tl_m rule in angient Tibet. Tn the moedern period, tl11c clan nmm‘:
has disappeared or rather been replaced by the name of a territory
or house, while among nomads the name of the tribe is added o the
personal name.

We have still to glance at affinity on the female side; the ‘Hesh’
(sha, as opposed to rur, ‘bone’) or ‘noble houschold {f-fm-'br.:.'.l'r;,’)
Marriage has to overcome a certain apposition, sometimes ma |'P5Ed-
by hostility. The ceremony includes & mock strusgle or kidnun]‘lf‘n“
and a go-between is indispensable, Among the ﬂﬁm'p:ts and Lin L!:.;
Kandze and Litang districts, a form of martiaee involving previcis
abduction of the woman, followed by pnymenh[ of an indhu:mnily (£
r'l.:iI:ID!'tﬂl.‘.[. The abduction can lead to a vendetta. In the wedding []u:
bride’s maternal uncle (zhang-po) plavs a dominant role II!is
a;ruemunl is ¢ssential. Proverbially, he is ‘the owner of ]m-Jf his
miece, as half” the material in a gown helongs to the sleeves”, Hence
marriage between maternal uncle and nicce s forbidd::n.l [n the

199, pp. A90-894,
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commonest rite for the confession of sins,* ‘love of the minister—
maternal uncle (zhang-blon) for the stepdaughter’ for dauglter-in-
law: the word mwa’-ma refers to the young bride in relation to her
parents-in-law) is duly included. The terminology 1s explained by
the Fact that a woman may marry her cousin on the mother's side,
her maternal uncle’s son: i marriage not merely permitted, but
frequent, On the authority of the excellent historian Pawe Tsuk
(J, L1a), the maternal uncle was referced to, in the lezendary past,
as ‘lord’ {jo-be); and it was King Trhinyen Sungtsen, son al
Thothori, who first used the term zhang to denote his maother's
clan. We know that the latter term also refers to the father-in-law.
An early inscription (ca. S00) speaks of the 'wise’ maternal uncle
taking an active interest in the King's birth or childhood, and
uniting 10 jov ‘futher/son, elder brother/younger brother, mather/!
son, superiorfinferior’. Llsewhere it 1s asserted that doring the
Crown Prince Sena Lek's nunority, a wise minister (hlony or three
‘ministers/maternal uncles® (zhaig-blon) were appolnted 10 govern
on his Behall? Now once he had reached adult years, the king
married a lady whose maiden name was Dro, and appointed a
member of that clan as his minister. The same clan had already
provided a queen for his father, and for his great-great-grandfather
{Mangsong Mangtsen), The exact meaning of the composite term
‘minister/maternal uncle’ 15 net too clear, The two elements are also
used separately, and then, according Lo Tfanz Chinese s0UTCES,
denote the ministers who belong to a queen’s family {zhang) and
those belongzing to the king's family {Brlon).

We can thus appreciate the importance of “fiesh’ kinship, despite
the lack of precise descriptions. IL is on a par with the Tibetan
woman’s exceptionally independent character and status—they are
very [ree, both econcemically and from the sexual viewpoint. They
have their own property, which makes divorce easy for them. They
often manage their hushand’s finances. Their economic position is as
strong among the herdsmen as the cultivators. Some sy even maore 50.

We have seen how Mils Répa's mother was able to pay for her
som's studies, and hence seek vengeance, thanks to her personal feld,
tilledd by her young son’s maternal uncle, When the wife of Marpa

. decided to help Mila Répa against her husband’s wishes, she gave
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him her turquoise of great price, which had been “well hidden'{ phag-
nor, usually phug-nor, personal wealth). To her husband’s complaints,
she replied: *This turquoise never belonzed to vou. When [ was sent
into your presence by my father and mother (at marriage) they gave
it to me as a personal possession, They told me, “Since the lama is o
mun of violent character, you may need it if vou should divorce: so
don’t show it to anyone—keep it!" ". Women have mavable property
(perscnalty) as distinct from the real estate held by the head of a
family. When the possessions of Mila Répa's father were seized by
his paternal uncle, the latter took the *male wealth” ( plo-mor) and the
aunt the ‘female wealth' (rmo-mar). Further on we shall see how the
first must have been the fields and house, the second the utensils and
articles of value,

Ways oF LIFE

As we have sad, the iden often entertained of the Tibetuns as
nomads engaged solely in pastoral stock-raising 15 inadequate. But
now it has rightly been pointed out, in a recent work, that ‘the
economy of Tibet derives from patterns of ‘cereal agriculture and
animal husbondry developed by the early civilizations of the Near
East, with a few variations that can be best explained in terms of
the high-altitude environment.'! Indeed the habitat, by 1ts wvery
nature, gives Tibetan life o dualiste form. Sometimes this governs
one and the sams group in a seasonal chyvthm (summer and winter),
and semetimes two groups live in symbiosis.

MNow it may well be that, as repards the amount of land occupied,
the areas devoted to pastoral stock-breeding exceed the asricultural

areas; but the zreater part of the former was occupied by non-

Tihetans at the dawn of history, as it was once more in the modern
period, On the other band, it has been estimated that in modern
Tibet fivessixths of the populition are engaged in agriculture, We
may suppose it possible to explain the rise of the first monarchy by
its control of the most lertile agricultural regions. Nowadays, asin
ancient times, the political and cultural centres are in districts of
intensive cultivation. Let us recall, too, that since at least the
eleventh century ‘Tibetans' (Bou-pa) have heen contrasted with
‘pasture-land peaple’ (“brag-pa), as though the latter were foreigners.
12, p. 5.
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The king of Ladakh, at Thoding, asked Dromtin (1004-1063) how
many houses there were in Tibet {8od) and how many tents in the
pastoral regions ("brog). The answer, at least in the form that has
come down to us, i5 certainly crroneous and probably a seribal error
(105,000 houses () s apainst 24000000 tents and 33 monasteries,
with a population of 30 millien men, 40 million women, and
40,000 monks), but the contrast between the {wo population groups
remains. [tis in fact taken up by ancther fairly ancient work,® Even
in the land of MNyang, in Tsang, the local chrenicle distinguishes
between the ordinary, sedentary inhabitants and the herdsmen
{hrog-pa). In 1531, o Muslim author states that Tibet's inhabitants
are divided into Bolpu { = Bod-pa), who live in villages and towns,
and Canbah {Khampas, elsewhere referred to as “doelpah’, ie.
‘Brag-pa) who are nomads. From guite recent Chinese estimates, it
appears thut Tibet hos 4,500,000 inhabitants, 1,000,000 of them in
Central Tibet—000,000 ‘agricultural serfs’ as against 200,000 ‘pas-
toral serfs’, together with 1530000 monks and 30,000 nobles,
merchants, craftsmen and hegears, Censuses have ofien been laken
in Tiker, though their results, @t least as represented by our sources,
usually seem impossible or incomplete. But we are told of the
Sakya-pas' investiture as heads of the ‘thirteen provinces” of Tibet,
that they receved power over ‘the inhabitants of Tibet who have
wooden doors (shine-spo can, to their houses)' and that, in addition,
a military census was taken among the Tibetan tribes { Bod-tyi-sde)
af Dokham (Amdo), And when population censuses were held under
the aegis of the Mongol kings (1268, 1287), ‘Tibetans' (Bod) were
carclully distinguished from ‘nomads’ (brogh? The same distinetion
was observed in the 1384 census held by the lord of Gyantse.?
Caution should be observed, Certain tribes of pastoral herdsmen
originated in a previously sedentary population. The phenomenon
is vouched Tor in medern Amdoe. We alse hear of similar develop-
ments in the early pertod, in the same area. The troops despatched
to guard the Tibetan frontiers in the north-east were demobilized
on the spat after the campaign against the Bhata Hor (about
A.D. 800). Dispersing locally, they apparently developed into shepherd
tribes ( ‘frag-rde) with thetr own clan name (dBas) A set of nomadie

BLa2, A, L4 139, chap, XV,
1162, 4, T 13h and 5z (= 121, p. 251
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tribes in the same resion, the Galeks of modern times, also seems to
have been formed from various elements that had come ft:am
elsewhere. One of their recular occuparions was attacking caravans
n‘nd they boasted of their courppe and warlike oifls. Other non‘:ud-.;
{ .l':-m,s_,r—p:r_‘]. in southern Tibet (Oka district), u].&c? prictised hif!l;w f
rebbery in the fourteenth century. ! o
Thurcrm no guestion of minimizing the role of the inhabitants of
the grazing-lands, who are to be found everywhere and contribute
an essential part of Tibet's diet (meat and dairy products) and
:;Im.h:'ng {wool). But for all that, a certain preu!u:uninnnc““ot" the
agricultural areas is evident; at least in the cultural centres. {‘-;'u have
u[ru;_td}- seen that by tradition the first, forest-dwelline 'l'ihi:mn;
.l'd‘..‘l.,'l'lr'i.fd from their monkey ancestor the five. or ‘-I;‘: L‘Cr“’l['il
|n1.:[ud||1~__." barley which is the staple looadstuff. The first j'rl'-.'l._‘nL‘ivni'||'.|l;
[h:s_ tradition ascribes to wise ministers are mainly cun-:c;ncd 'l"r'iTl.]
agri-,tulllurc and irrigation, and i the vole for two animals is there
too it 15 because such cattle form part of farm economy o h
. [“. the _udministr;-n[vu outling attributed to Sflll‘.'.lﬂﬂ-nl Gampo,®
six “appotntments’ (hos) are distinguished, split into two .r,ubs::l,a
based on the contrast between the country's horders and cultural
centre, Three ministers were put in charge at the centre: a *head :11'
appmnlments’, the famans Gar Tonetsen Yiilsunz, eoverned Tiket
(Bod}, and two others Shangshung and Sumpa. T'vl.;:mwhilu ihru:u:
'grgulp.; of warriors’ mounted suard at the frontiers. This 1.1-';1.»' of
dividing up the country wus superimposed on another, On the one
hand there were the warriors (rzod), organized as sixty-one ‘-*roups;
s:rf i thousand’ (stomg-sde): they were ‘the best subjects -:nu'lr;rr:d in
military tasks’. On the other hand wers those [iahlcr t{}:IsLZiutc-
labour (g yung or Lheng): they were the ‘working people”, organized
as groups of men who had, below them, their own servants {yare-
ti:w?i, ﬁ;::gﬁ:::: ;:Iw_lr (n;:rlgm;,j A IT15r1-E1uu1ng EJ!FL1I1fICl:: .int:unns
: ct, : 24 e freat minister Tongtsen instituted a
census with a view to 1 major oreanization into ':Ipr.u‘.rintmunts‘ To
that end he divided the people into soldiers (rgod) and J;t]mur.’r';'.-rce
(grung). The renson there is no mention here of herdsmen 1s probobly
that those ‘liable to statute-lubour” were ns much tillers as stock-
breeders, having pasture-land and cattle, but not necessartly being
1135, £, 604, "
V142, T, . 186 et seqe.; 126, pp. T7-90,
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nomads. The ancient chronicle tells us further that Songtsen Gampo
and the wise minister Tongtsen Yiilsung levelled up the units af
hides and units of yokes for fields and pasture-fand. It was most
probably a matter of regularizing taxes. The same source also
mentions numerous censuses between 653 and 758, whose nature
is still in part unknown. In order of importance, and omitting
unknown terms, confiscated goods, extinet families, ete., we find:
fields (ten times), grazing-land ("hrog, five times)—sarmetinies bath
in the same territory (Tsang); then, armies (five times), fallow Jand
ar that intended for winter fodder (sog, sog-ma, four tEmes),
discases of cattle (gnar, the vak, twice) and hunts (of yak and of
deer, twice).

The same chronicle preserves a song of the minister Gar
Trhindring (in 6894-696) in which he uses fourteen metaphors Lo say
that & large number of mediocrities cannot prevail against one
person’s excellence. [t containg a good sample of the imagzes of lile
that would impress themselves on a man of that period. Here they
are: many small birds are killed by one hawk, many small fish by a
single atter; despite his branched antlers the stag cannot withstand
the wak with his short horns; a hundred-year pine is overthrown
by a single axe, a river crossed by a little boat; barley and rice
(sic!) sprouting over an entire plain are ground by one water-mill;
the stars arc eclipsed by the sun; one fire lit at the bottom ol the
valley burns all the trees and grass of mountain and wvalley; the
waters of one spring can transport all the trees (felled) in maountain
and plain; a single stone (a roller?) crushes all the lumps ol hard
earth on i plain; a whole load of grass rols more quickly than one
nealected piece ol iron; a cauldron full of water Lakes the flavour of
salt put in it; much grass is cut by one sickle; one slender arrow is
capable of killing a large yak. Agriculture, forestry and hunting—
these are the preaccupations. Not @ word about pastoral husbandry
and nomadism.

In another song, King Tilsong alludes to irrigation channels drawn
from the Yarlung river. Shortly afterwards, inscriptions pive lists of
heredilary possessions of noblemen and monks. There enumerated
wee find liegemen (or serfs, bran), ficlds, pastures {(“hrom), fallow land
(ot fields for winter fodder, sog) and parks or groves.! Later still,
under Trhisong Detsen {eighth century), Padmasambhava, accused

b6, po 128 (lranslation, p. 168)and p, 119, L8; 93, p. 30 94, 1L, p. 3 92, p. 620
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of misdeeds, recalls the good he has done Tibet in these words: ‘In
the sands of Ngamshd, meadows and groves have appeared. As fur
as Tra, Doltog-la and Phillso, at all places where there was no
water, there now is. In all the stony places T have made fields, to
feed all Tiber." And he promises the ministers, who want (o kill him
to make fields. Then they offer him many presents, saying 'Fi&]ds;
will be all right at Yarlung'.? Curiously enough, Padmasambhava
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Fra. 5. Threshing and winnowing, Four-walled threshing Aoor. Pillars
aleng the rear wall support a shelter, for eating under.

came from Swat, and in his religious influence some have thousht
to recognize Iraninn elements absorbed in his native country. ":nd
here again, in Tibetan agriculture, experts see the prototyvpe of some
of these techniques in the Middle East or in Iranian lands.

1183, p. 25.
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When King Sena Lek (ca. 800) ordered the building of a large
temple in the region of the great northern pasture-lands, pleading
the extent of this territory, his ministers raised objections: they, like
the king, had their property in Central Tibet, and such a temple in
the north would therefore remain empty. They advised its building
at Nyang, in Tsang. Then again, when that king's elder brother,
Mune, tricd three times to abtain equal contrihutions from all his
subjects, rich and poor, for his temple at Samyé, he appointed
officials charged with carrying out this levelling in the ‘Four
Horns’, that is, in U and Tsang. Then, a fairly carly chronicle tells
us, ‘the tillers of felds deserted their ploushs', and “the tillers
destrayed the system of irrigation channels to come and make their
offerings.” Not a word about nomads. Besides these peasants, the
chronicle only mentions merchants and travellers, together with
huntsmen {or murderers?) and thieves. The king forbade the former
Lo carry supplies of flour for use while travelling (ke sold it to them,
for payment in kindj; the latter, he even prohibited from abtaining
foad, !

Aboul the year 1300 at Treshd, in the region of the five Hor
principalities in Kham, a Bonpo chieftain undertook, in the event
of a son being born to him, to give the mother ‘all that is necessary
as property in ficlds/land and serfs/servants.” And when a son wis
born he gave, as promised, three villages* If livestock - is not
mentioned here, that does not of course mean that stock-raising
was neglected, but that the heasts were part of the farm.

The listory of Mila Répa's family, in the eleventh century, Is
very significant in this respect. The ancestor was a Myingma-pa
ssprcarer’ of the Khyunzpo tribe, a tribe of herdsmen (‘brog-pa)
from the North, Arriving in Tsang on pilgrimage, he succesded in
curing a sick man possessed by a mi-lg demon and hence acquired
his family {gdime) name of Mila, The fortune he gained from fees
for effecting cures was squandered by his son. The latter started a
sort of duel at dice in which the stakes were progressively raised
until he pledeed his fields, house and chatiels , . . and lost the lol.
Deprived of their estate (yul-gzhis), the Mila father and son had ta
leave the country. They took up residence in Mang-yill, near the
Mepalese border. There they zot money, the father by his far-famed

L1R3, pp: 69, 67,
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exorcisms, and the son by trading in wool, which he obtained from
Nepal in winter and from the northern herdsmen in summer, The
son then married a well-born girl of that country. He bought a large
field, and a ruined house nearby which he turned into o castle. He
subsequently married his son, Mila Répa's father, to a davshter of
th:f famous noble clan of Nyvang and marked the nl::::k‘!;iun by
building a new three-storied house near his paluce, It had a sranary
on top, and a kitchen, as well as an inner reception court with Four
pillars and eight beams. The family had become so influential that

R o | RS i B

’lftr_‘r. 6. Crops of four different cereals. Stacks covered with paste made
rom mostened ash, on which seals are stamped, 10 any is stolen the paste
slips and the seals break, .

113

SOCIETY

“We were allied to the nobles of the country and had made the
“weeak” (the common people) our subjects (Cbangs-su “thol)." And
so, when Mila Répa’s father died, his written testament dealt with
the following possessions: herds—vaks, horses and sheep—at the head
of the valley ; fields at the bottom of the valley ; cattle—cows, goats and
asses—on the ground floor of the house; and upstairs, furniture and
utensils, gold, silver, copper, iron, turquoises, silk and the cornloft.

The ancient Chinese texts bear out this picture of pastoral or
domestic stockbreeding and agriculture in juxtaposition. In this
context they discuss the central Tibetans (T'u-fan) and their related
neichhours to the cast and north-cast, the Ch'iang. Broadly
speaking, the Chtiang are classified as stockbreeding nomads: "They
have no fixed dwelling and move about depending on the water and
srass: their country lacks cereals, and their occupation is pastoral
stockbreeding.” The Tang-hsiang, who are Ch'iung people, have no
agriculture (they import wheat to make beer); they breed yaks,
sheep nnd oxen; but also pigs. Like the T u-fan, they love to die on
the battlefield ; like them, they think highly of the strong and valiant,
and a murder only necessitates the payment of blood-money. Other
Chtiang, the Tang-ch'ang, also rear pigs along with yaks and sheep.
Some, the Paj-moe. have fields of hemp. Others, the A-kou, have
stone houses, apd palaces. Some of the Tang-hsiang, too, are
sedentary, others have houses covered with skins {bul not tents),
others again have stone defence towers. All, like the Tibetans, are
horsemen and warriors. Like the Tibetans, too, they are descended
from a moenkey ancestor,

As for the T*u-fan, say the Chingse annals, although they live in a
cold mountainous country as the Chtiang do, they cultivate wheat,
barley, buckwheat and beans, but not rice. They eat tsampa
(roasted barley flour) and fix the beginning of the year at the
moment of the wheat (or barley) harvest. They often have high
Hat-roofed houses and large stone tombs. They have but few ‘cities’,
or anly small ‘cities’, and do not reside there, but usually live on the
move, the nobles in tents containing mere than a hundred people.
The animals they kecp are yaks, pigs, dogs, horses and sheep; and
they make sacrifices of sheep, dogs and monkeys, or hories, oxen
and nsses, They are warlike, have coats of mail and swords, and make
bridges of iron chains,

Livestock is thus as important as crop-farming, but il is not

Li6



WAYS OF LIFE

solely & question of nomadic stockbreeding and grazing. In the texts
we have just summarized, the Chinese use a different gxprcsﬂun far
the [_ru:: nomad Chiiang ("Their occupation is pastoral stock-
breeding’) and these Ch'ianz and T'u-fan who know agriculture
{‘:l'h::_:,r bresd—literally, feed—oxen and sheep’). The presence of
pigs is equally characteristic: to this day large herds {up to 200 or
300 h'.I:auI]l of pigs are bred in Dakpo. They are taken to the forest
by swincherds and brought back to the farm at night; but they can
alse be left day and night on wooded islands in [!1; Tsangpo, where
there are no wild animals, That livestock is indeed hi;np:'.-rtunt
appears rom the old expression for a loval vassal's mifts to his kmu'
which means literally ‘curds and meat’ (zho-sha).! But we shall 51;&
that the stock concerned returns annually to winter L]1t.-'|[’[E‘;S in the
village., Another interesting point is that the date of the New Year
wts determined by agriculture. In modern Tibet the old “farmers’
New "r_"u;:;'tr‘ Useepain fo-gsar) in the tenth or eleventh lunar 1T]{1El[.i'|.
as stll distinguished from the new ‘king's New Year' (rpyvalpo
{o-gsar) which is the same as in China (first lunar month): it was
probably introduced by the Mongols, whose name is preserved in
the calendar ( Hor-zla). One and the same Tibetan word (/o) means
both *vear’ and ‘crop’, as wis thecase in archaic China, Sucha concept
would not have been expressed in its language by a society of nomads
Two other early neighbours to the -_::lﬁh'-'.a:'dt also r-::f-atc-:.‘] sha redl
lhl.:. characteristics of the ancient Tibetans, wccording 1o LZ:u: same
Chinese sources. The Country of Women is cold, and people there
hunt, breed yaks und horses, and saerifice men and monkevs. The
queen and nobles live in louses with up to nine storeys, and they
have more than cighty ‘cities’. The land of Fu iunujqzntlv Eiu) is
cold, too, but millet 15 grown there. Sacrifices of oxen ur;d horses
are performed. There are no ‘cities’ thers, but very high @u;m:
defence towers. The natives are warlike. T
Certain particulars are only apparently contradictory. The term
{:qmmnniy translated ‘city' (efi'éag) is the counterpart of the
T_ll_'nemr: word for fortified castles (mdfhar), as we know from a dated
Sino-Tibetan glass (741 )% IF we are old that the nobles hardly ever

194, 1, 120 caentlye. oF. the axprassion - : :
139, f. I-H.JTJ,EG and frequently; of, the expression zho-shas toho for servanis:
Emibkhar {Cagrs-rese = T'ich-ién ch'éng SN e
- ; g or Shib-p'u ch'éng: 202 )
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stayed there, but lived in tents, it is because they were primarily
warriors. We see them at work in the Tun-huang chronicle: the king,
queens, ministers and nobles have estates equipped with fortified
castles or palaces, but they are constantly on the mave. They spend
their time riding long distances, holding different local meetings in
summer and winter, and taking perpetual censuses over the whole
vast territory, Here is the explanation a Tibetan ambassador,
formerly a pupil at the Chinese court, gave the Emperor of China
in 672: “The (Tibetan) king moves ahout cach spring and summer
at the dictates of grass and water: only in autumn and winter does
he live in the fortified city but, even there, he pitches his tent and does
nat live heneath a roof,’ The last part of the sentence is no doubt
exageerated: the ambassador was highly sinicized {he hore a Chinese
name) and on this pccasion was anxious Lo belittle his country by
representing it as poor and barbaric.t

The position must have been comparable to that in eleventh-
century Europe where the king had 1o travel dbout constantly in
grder to keep the country under control, wateh aver the levies, and
consume the proceeds of taxes in kind at the point of origin.

It is the life of warrior horsemen they led, consequently, that
explains how the Tibetans could be both sedentury and constantly
on the move, We have scen how waeriors wers remarded as the best
members of the population. [t is not surprising that the Chinese
only saw them in tented camps. Most of the Chincse emissiaries’
audicnces with the kinz. recorded by the Tun-huang chronicle,
took place in summer. outside the palace. The Chinese say that the
goblemen's great tents were called “fu-lu’ probably this is a
transcription of the Tibetan word phrul-a), which meant “palace’
or ‘military camp’. And in fact, the camps described by the
Chinese were arganized in the stvle of a furtified enclosure. In 822,
the summer residence of the kings (so they had another for
winter!) was north of the Tsangpo, according to Chinese texts, in
the *Valley of the deer’. It was probably the same place as the
Tun-huang chronicle’s “deer park’ where the Chinese  princess
Chin-ch'éng leok up residence, in 710, on her arrival at Lhasa.
According to the Tibetans, there were twa temples and a stone palace
in Lhasa at that time, though the Chinese never allude to them.

The 8§22 camp was pitched in an inhabited plain. Tt was bounded

11978, Ch COXVE A, T 3-4
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by a stockade in which a hundred spears were inserted every ten
paces. It clearly comprised three concentric enclosures, for we are
told of three successive gateways at a hundred paces’ distiance from
one another, puarded by soldiers and sorcerers ar priests who
escorled the visitor: In the centre was a great standard and a high
platform surrounded by u balustrade adorned with Precious stones.
This supported the ‘zolden tent’, i.c. the tent of the king and his
command. set off with gold,

[t was, therefore, a sort of mobile palace or city, thought of as a
capital. The use of these camps has been kept up right through
Tibetan history. A well-known case is that of the great Karma-pa
hieriarchs from the twelfth to the seventeenth century. They com-
manded a whole court of officials and soldiers forming camps
(sgar-pa). These camps were very large, The hierarchs lived at the
centre, like a Chinese Emperor, invisible to the common people
save at the time of the New Year theatrical performances, with a
throne and the statue of a protective deity—neither of them gasy 1o
cart about. Yei these camps were always on the move, most of the
time cngaged in warfare. Scarcely a year passed withour the
hierarch and his camp removing once, if not oftener,t A photograph
of the Fourteenth Dalul Lama’s travelling ciamp (opposite page 49)
gives some idea of the arrangement in concentric enclosures.

In early Tibet extreme mobility, especially among the warring
aristocracy, went hand in hand with the principle of basing one’s
power firmly on an estate defended by a fortified castle, The period
preceding the country's unification, projected back into legendary
times, was characterized by ‘little kings® or princelings who were not
strang enough to confront the large countries in the four principal
directions. “They fought amongst themselves and loved to kil
and ‘there were strongholds on all the hills and all the steep rocks™
(see chapter 11), And so the first king to bring this anarchy to an end
beging by building his family’s fiest castle, Yumbu-lzgang in Yarlung.

And indeed, every one knows the magnificent, daring stone
buildings typical of Tibet—palaces, castles, temples and even private
houses. Such technology is not the work of nomads. The proto-
types of this architecture are reported in the Land of Fu and the
Country of Women, in eastern Tibet, in the sixth century: nine-

1142, chap. P4, and 132,
AT, AL 55856 [ = 17h-18a).
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storied houses and defence towers, some 75 1o 90 feet in ‘helight.
These towers, which are often octagonal, are still characmnsuF af
the Ch'iang and other districts in Kham, in the modern periqd;
thev are also known in Kongpo and Lhorak, where they have mln-:
or Een stories and are sometimes octagonal, sometimes syuare, with
very thick walls, A similar nine-storied tower is n:purlcd. in Kongpo,
back in the early twelfth century.t Among the : Tibetans and
Ch'ianz of today, as is known, even the ciw::l]mg:houses are
fortress-like. Closed to the outside, they open on an inner court-
vard. They have three or [our storeys, with animals on lhc gml._md
foar, living rooms in the middle and o chapel abeve, As in ancient
times, the roofs are flat and sometimes function as 4 threshing-
floor for grain. Sometimes the house contains an ups[.mrf. g:';zpufjﬂ.
but Lllcr'chnn: also winler granaries underground, qu'.u]?pcd with a
ventilation system al surface level. When they are not isolated l'lrut
srouped into villages, houses are built up the slope -:.nt‘.rhtf mountiin-
side and form such a compact growp that the roof of one h.mlse
communicates with the courtyard of the next, somewhat as in a North
African Kashah. In some parts of Ladakh and L]_'J-:: xu'e_stf:ril
Changthang, villages even consist entirely of cuve-dwellings, giving
the impression of a hee-hive, -
Ad the time of the thirteenth-century Mongal censuses, a Family
was defined as a house, four pillars in size, containing six PErsons:
the married couple {their children. no doubt), _nmnscrvam_nnd Il:l'ml.d.*
servant, The houszhold included domestic animals :End [n:ir.{_s.— [1is
sienificant that the inhabitants are deseribed by a figure of speech
u:f;:-ri\'e:d from the architecture of & house, nol a tent. _We hav? seen
how the phrase ‘beam und rafters’ typifies a particular kinship

L135A, T ﬁ}ﬁh (spe’n dew-thogh; of p. 150 below Tor the ninc-storied tower
Mila Répa had to build for Marpa at Lhotrak,
* 180, Appendix.

Eig, 7. Home of a well-lo-do family at Dam. Agriculture :m{?![ ‘:ﬁm.l.&-
breeding. Fields (wheat, barley) surrounded by yak-dung :wrtlls. _?ml a hn ¢
yak cows milked by a nomad woman ("brag-ma). Ewes, ;11?. shep erd
wearing the Horpa hat, In the cuur[}-ur_d, a large black tent _Lm: cl-prtir ) :1:1L

twa small white ones (pheine-gar ). Behind the house, lI'l_e lel-.:hun-ga.rdbn
and, left, the zarden and o stack of wool. Racurtmrﬁ'es in “.1"3 cou:l'l}a.rd.
Outside, the stallion, and mares being milked o make liguor i;_:l;.'.f.';,
rra-chang). The sacred mountain Myenchen Thanglha, shaped like a

Chinese temple roof, and rivers, 0
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structurc. The word ‘beam’ (gaunz) also denotes a pedigree. These
metaphors were applied to spiritual descent in a religious school,
{also expressed, a3 we know, by the father-son relationship), The
principal disciples of Marpa are the *Four Pillars', the disciples of
Mila Répa the ‘Eight Brothers'. Those of the WNyingma-py Lama
Gvawo-pa are labelled ‘Four Pillars, Eight Beams, Sixteen Rafters
and Thirty-two Planks'. A similar classification was epplied to the
nohble houwse of Shalue and ts estates: lour pillarcs, eight beams, or
rather nine counting the northern one with a ‘maned lion” (probably
the pillar-capital), and seventy rafters.t

The house-dwelling, sedentary population is very mobile, how-
ever. All Tibetans like to travel about, and when doing so live, if
they can atford it, in tents, Pilgrimages are made to holy places and
journeys undertaken lor trade, over very gredt distances and in spite
of highly unrelinble roads infested with beigands. Even the monks
of any miven monastery have always spent a large part of their life
travelling in guest of initiations and knowledge from wvarious
tenchers and in scattered libraries. Not to mention all the itinerant
professions—smiths, physicians, astrologers, musicians, storytellers,
actors and bards. We shall return later to the opposing tendency of
autherity, which consists of settling them and giving them land, to
ensure the rezulurity of their services.

But chiefly, it is the seasonal duality that sceounts for the way
sedentary life goes hand-in-hand with a life of removals. In winter
the Dalai Lama resides at the Potala, though in summer he lives in
a park curside the city. The population, though normally occupying
houses of stone or beaten carth, likes to take to its tents; enjoying
protracted picnics or camping out, in the spinneys, 45 soon as fair
weather allows, However, primarily, it is economic life and the type
“of ecology that compel them to a dual way of life, different in
summur and winter, In the west, for instance, only women and
children stay at the village in summer. The men go to the grazing-
lands {‘freg) with the livestock and only come back Lo their houses
in winter, Authority accompanics them in the person of the district
head man, the ‘head of the mulitary camp® (sgar). The village of

£59, po 118; 121, p. 0385 cf, also 136, 1. %, for the disciples of 'Cos focd-ba
Khog-pa das-fsas: Four Pillars of the mother-fnenge {ma-rgyed], eight Beams
(gdiung-ma theg-pa) of the tenchings, Jodsts Geam)and Laths {dralma) of those
who know the lexts.
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Gartok as found on the map is the Gar Giinsa {"winter military
camp'). It is matched by the Gar Yarsa (‘summer military camp’),
the former being warmer and at a lower altitude, Other n[a.ce HATES
marked on our maps, too, only mean ‘summer’ or *winter’ residence
(e.g. two large villages in the Khangpa valley, between Sikkim and
MNepal), In the eleventh century, the heads of various groups ol the
Lang clan dissuaded the vogin Changchup Drekil, of the same clan,
from settling near Lake Manasarowar, in the following words:
‘These eighteen great valleys of the South i(in BEham) are l-'-'IJE' birth-
places, ours, your sons’ and grandsons'. When, in summer. we oo to
the pasture-land ('frag), we find there coad grass (Cprosy, o t—erz;n in
current use lor pasture-land in Amdo): when. in Lmturﬁu. we go fo
our “country”™ (puf, the wvillage), we fnd there goad land
|[_'.’ —zfim-sa)."t At the same period, the young Mila Répa and his
sister are working at their paternal uncle's: ‘In summer, servants of
the uncle during work in the fields: in winter, servants af the aunt
during work with the wool." When the Sakya hierarchs were made

leaders of the country by the Mongols, the edict concerning their
administration stated that in summer they occupied mountain

pasture-land in the north, but in winter they resided in U and Tsane.?

In 1769, a monk from Horkhak, in Kham. begs for alms ‘in summer

in the pasture-land (*Arog), in autumn and winter in the cultivated

valleys {rong).” He was evidently following the population,

This duality is evidenced everywhere in the modern period, even
among the tribes of pastoral herdsmen in Amdo. OF course, many
local variants are encountered. There are agricultural villages with
pasture-land nearby: the livestock 15 led out in the daytime and
brought back at night to its stabling, where it remains in winter,
and is fed on the fodder gathered in the autumn. On other farms
animals spend the whole summer grazing, guarded by shepherds
living in tents, and are only brought back for the winter, Often a
tribe is split in twoa group of farmers in the cultivated valleys (rong)
and another of purely pastoral herdsmen on the upland pnsmr::s
("hrag). Both groups have the same tribal name and the same chiel.
Conversely, in Amdo, pastoral groups have a very restricted grazing
territory and permanent winter quarters, with houses, where the

1180, 1. 37h,
142, BA, L Tar pi she-pa Byed; she-fihap — Trrog-hkag,
P[54, 1. 36, '
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whole zroup—scattered in summer-—guthers in winter. These houses
have cattle-sheds and nearby, for cach family, a field of vats, which
is harvested zreen and used as fodder. Tn any case, agricultural and
pastoral districts almost everywhere are very near to one another, apd
contact between shepherds and farmers is close and constant, tor
they naturally exchange produce: they aften form part of one and
the same village community or family group. Even when a single
tribe is divided nto herdsmen living nomadically over a limited
territory and agriculturists, the latter still have upland pastures
where their beasts are taken in summer, besides their fields and
hauses, [n such a tribe, the duality is thus doubly expressed. [n that
instance, moreover, the villzze, the zroup of agriculturists, controls
not only its ficlds and hill grazing, but also the fallow land, woods,
roads, and water supply used by the herdsmen who make up the other
part of the community. [n assessing the relative importance of
rnamadic’ herdsmen and sedentary farmers, therefore, one must
add ta the latter the considerable portion of land taken up by forest,
which we have noticed in the case of ancient Tibet. Cities also must
be added, for the modern period, and monasteries since at least the
eleventh century, the places on which intellectual life centres.

It is rrue that the nomad tribes of Amda proudly regard themselves
as the real Tibetans, and the purest ones, But we know that many of
them were formerly aliens. In plays, the naive, uneducated man
who makes people laugh is not—as in the West since Ru_me—thu
peasant, but the shepherd, “the wild man from the north’, from the
Changzthang where the most homogencous groups of true nomads
live. .

A work that seems to date from the eighteenth century gives us,
in the form of a leurned peem, an actual treatise on Tibetan agricul-
ture. It speaks volumes [or the latter’s importance, the degree of
technical refinement it has reached and the interest ano educated
representative of Tibetan society attached to it, Here is a shorl
extract:t

‘Next we examine the types of land. One sows in accordance
with the three forms, “meist”, “soft™ and “eparse’, conlorming
in cach case to the custom of the district, bul manuring 15 suitahle

For them all, On the ather hand if the ground is hard, at the end of

LGl pp. 1-6.
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the winter, the water and moisture being frozen, (the soil) will
beeome pliant and soft (with the thaw). Soils which do not become
soft even in this way, those of mountain or woodlund, will become
very spongy when manure has heep put on them. .. .

‘Groat- and sheep-droppings, human excrement, dung and urine
of oxen, dogs, pigs, cross-bred oxen, vitk-cows and donkeys, in
great quantity, with (in addition) chaff, straw, tree-lenves and
ra-tha! () completely buent, all this is accumulated year by vear
and mingled without distinction, These remains of materials, all
specially pressed down by other manures, will cause the lirst green
shoots, well bara, 1o sprime Iram these, materials. . .

*Upon (the ficlds), one sows seed in sood condition and without
blemish, according to custom, in seed-holes, In cach small hole
five grains are thrown. The depth of the seed-hole and Lthe number
of worms are noted. When the disc of the sun is bright, water is
mixed in, I the seeds are spoilt by drovsht or frost, they must he
planted alresl.*

Power ann Propepty

Two principles exemplified in the family are found again when we
turn to consider the structyrs of wuthority; cohesion and the strenpth
of the group, an the one land : the hereditury autharicy of one PETSON
and a keen sense of hierarchy, on the other, Time and again ong has
the feeling that the second of these principles has won the day, but
that the first continues to counterbalance it.

Two other salient features should be added. The bonds of depan-
dence have a personal character: and they are repeated all the way
down the spcial scale; giving a recurrent, nested effect. [n Tibetan
thought, the various fields in which the principles of hicrarchic
structure can operate merge into one. We have seen an example
(page 43), where the relations between prince and subjects (rje,
‘Bangs), husband and wife (klyo-po, chung-ma), maternal uncle and
nephew (zhang-po, tsha-ba), father and san, and teacher and disciple
(slob=dpon, slob-ma), are found side by side,

This hierarchic structure is strongly expressed in the lunguage.
The latter is altogether different when talking to a superior, an equal
or an inferior; and that is true in all spheres of human intercourse—
government, the family or spiritual relations, The whole voeabulary
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is affected: not only by joining on hmmr[ﬁF Lwnrds, as in the polite
specch of China and elsewhere, but by a different set of nouns and
; as in Japan, .

Vﬂﬁ:rrt to siﬂrLF:vilh are the social rules which have appliuld in m_cﬂ&rn
Tibet, for the last two centuries approximately. The village 15 ad-
ministered by o village headman, who collects taices and passes thcr_n
on to his overlord, He is usually elected, e.g. for three years. His

Fiag. 8. Sowing in the third month: two ?‘Oksl:Ll [rairs DF.r.:.n_f:u ]qwxiiil.
Labourers” pravisions: beer jar, guarlers of dried meat, sla»ljt,ll.ti hﬁ-:;{ g
with different foodstulis, tsampa bag, bread basket, pepper and salt box.

prestize, wealth and influsnce often enable him to be re-clected
several times in succession, Frequently the job cven hecumest
hereditury. Bul the council of ¢lders, by wham the }.Jf:fl.dman 'wu.:
elected, takes part in admmistration (justice, _::1'::.]-. Besides the Flf:]d:._
belonging to families individually, some land is common property of
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the 'ri[_l:igc ar a group of families. Such, in particular, are HE
and h|]i—p'.131.urm ficlds reserved for the upkeep L}f‘ Lh; r;;.,: 0;:: d“j
ﬂ{efds whose income hf used for a communal feast to reward ]::I]1ur:rm
who look after the irrigation channels. The same holds f e
Shﬂpl‘ll?l’d tribes, not only the agricultural section of the Lri&hn::m-!li-lI3
ﬂ'.ll:‘.rff 18 one, but also the purely pastoral part. The tribe is Jc:j“h'm
v.:_h:::t, bt L]?e pastures—regarded as the tribe's common r J;ﬂ
livestock being the individual property of each fﬂ[‘l]if'u'—ﬂi:nl'? o 4
buted 1o ::ﬂiﬂ"cr::nt familics each vear by the chief ur;d co -I'Jsm"
elders, Th_:s council of senior members of the tribe or |_-:I-~cre:i l!l{ﬁﬁé -n'r
also adqu::linlurs justice, The leader of the wr;ulc r;j‘-.u- L-ﬂJu"h:
cl_l:ctcd {in his turn} by the elders:t He mav also hand an Iz:t: :;TH .
his son, bul enly if the latter is a man f}f.'-lbjil-l.‘r'. There ure‘e'».;- i L:'j
to be small tribes without any chief, zoverned solely by - i
e 2 ¥ by a group of
.Thc other #:ifl::ges or tribes come under an overford in charce of :
_-Mdt:r area within which they happen to be. This lord n];; -_‘.'L Can
m-:if:;l:n::m[cnt prince (the kings of Ladakh, Derge, Poyiil :I f:'-“ 3{1
rc!:gllous leader (e.g, at Chamdn), or the central I.‘[}‘.'l:-r]lrll'n:f'l[[lh;;f‘*t
]—_:Jﬂhil .L:llm:ﬂ. The nesting of jurisdictions may be si-r;u[c or multi l”:
s]_ﬂgln i the territory is directly subject to an-m-cr‘or:i (Dalai 1 = E
king), multiple if the immediate overlord is himsc![.' ‘allb_jr_‘t:; :;I L:'“]‘M
MEEDEFd' the authority of a higher overlord (e.c. -L‘.h:rrre sc; T 515
Pilasg 5 au[lma:it_'-r unly in 1863), The hereditary p;incipiz JH her:m ;J
m evidence with kings, princes or ather secular uvcr!u}rﬁu erFh!:
case f‘l”ﬂrds of the church, it can still be seen in those who ::ar- m jL g ;
and in uncle to nephew succession. In other cases and part‘icll:ir%hr
thaT of the Dalai Lama, the principle of im:;-.rnz:[inn n:-a]ursl_' :
]wr:l?ﬂlcﬂ. The power of these rulers is checked, however htv a ::r 1m-
of ministers. The Dalai Lama is assisted by a cabinet or: }'.c:-ur rzr‘::'knli]p
ters (three lavmen and o monk) and by an assembly of dienit: S
convened on special occasions, .
B The str:l_[:'ﬁu:nimn of power is paralleled by that of land ownershi
I'he i‘n.u_d is _J'ug:t!‘FICIJ, in the agzresate, as essentially the :;vur]:‘:urd]::
f;:f:i!.{b:Ltlji,:;:;nccf ar r_ent Lo a temporary owner in exchange T"c-.:
! abour, ¢te.) and taxes. Usually, although the hicher
E;;r[a::;]e.gj: Lh? Dalai Lan_m} farms out most of the :JrEa toa ]c:;s;r
i ;Iuml[}. local prince, etc.), and so on down, part of the
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land remains under the original overlord's direct authority. For
instance, the Dalai Lama’s government has direct tax-payers—
landed peasants—as well as granting Jand to noble families who, in
turn, have their own landed tas-payers. The direct tax-payers [Khral-
pii) have labourers or older relations under their orders, both types
of dependant receiving a plot of land on a sort of sublease,

The land ‘given’ or rather lent by the overlord, directly or
indirectly, is essentially indivisible and non-transferable. It is: tied
tar the name aof the occupying family, itsell represented by its senior
member. 1t is inherited, but possession is governed by a reciprocal
ablization between niver und recipient. Although land belongs to the
overlard in principle, he cannot resune it at will. An edict ol the
prince of Gyantse, in [440, states that the lord could not take back
the land (and the house that went with it} if there were an heir.! It
must be added that the giver cannot take back possession as long as
the holder pays his taxes and renders service. For the aift, or loan,
of land by the everlord calls for services und taxes in return. In the
event of Might or lapse of payment, the recapture of the fugitive, so
that he can have his land (and the obligations that go with it) again, 1s
preferred to confiscation and reassignment. Even the little allotments
assigned to agricultural labourers by the senior representative of the
family holding an estate cannot be taken back by him as long as the
labourer pays for it with his service, and especially it he has buwlt his
own house.

The overlord seems therefore to have all the rights of land owner-
ship, but he needs services, and these are tied to the hereditary pos-
session or usuftuct of the land. When the lord, whether great or
small, wishes to ensure the regularity of an income or service, he
grants a piece of land which Lakes the place af a salary, since part of
its income acerues 1o the holder, In this way a landowner gives land
ta highly itinerant tradesmen in order to pin them down and attach
them to himself—sorcerers, physicians, musicians and smiths. As a

rule 1 subordinate can refuse his services. on pain of losing the land
and heing condemned to a wandering life {or the lord may deprive
a beneficiary of his land in the event of miscenduct, e.g. rebellien by
a noble family against the king or government), Service i in eflect a
tax, just as a picce of land is equivalent to a salury. Some villages are
cxempted from taxes because they specialize in a service (a theatrical

L2l po. 667, GOS.
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or acrobatic troupe, the weavin o of certain fabrics, ete.). For noble
families enjoying an estate but exempt from taxes, the return pay-
ment consists in the obligation to provide the government with
officials and soldiers. This oblization is plainly very light in com-
parison with the privileges, but the principle holds, The only
exceptions are monastic estates, which are exempt from tax and
service. Their rulers can be regarded as independent overlords,
though the monasteries provide the government with officials. The
Church will consequently require separate treatment.

[n this system, where work is not paid for directly and private
property is tied to service, the representative of authority, at any
level, obviausly had a hundred and one ways of abusing his power 1o
force excessive services and taxes from his subordinates. The decree
of 1440 mentioned above gives a lons list of such exactions. And
abuses did not fail t occur, But apart from any value judgment, the
structure imposes limitations and seems a harking back to earlier
times, when personal ties involved mutual obligations and the power
af a group limited that ol its chief.

The picture we have painted is inevitably simplified and pro-
visional, though. [t is based on travellers' accounts. The Tibetan and
Chinese sources only occasionally give practical details, and there is
no book of regulations, or even a systemaric description. The modern
position was never studied in the field. The principles laid down above
are probably not absolute and unchanging. In the eatly period we
have seen Mila Répa’s ancestors buying and selling fields. [n our
own time, according to information from Tibetans, a tax-paying
landowner conld sell his land, but the new owner would then have
to till the land—in person or by delegating someone to take his place
—and was subject to the same taxes and services to the overlord as
his predecessor, In the unlikely but possible event that the fand was
not cultivated, through the occupier's fight or neslisence, the lord
would take back the land. He could then either reassign il o another
landowner on his territory, who would then fulfil service and tax
payments, or—if there were no taker—incorporate it in the territory
belonging to him personally, which was cultivated hy the whale body
of tax-paying landowners of his estate. For modern times, Chinese
influences ure possible. In the present state of Tibetan studies, one
can only assume a certain diversity of institutions according to
region and period,
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The Tibetan epic poem is a good mirror of suuiut:,f., though it
certainly idealizes it, and though the institutions it describes are not
all historical. [n it we see an old king put very much in the shade, and
his ambitious brother who covets the throne. Decisions, however,
are always submitied to a gathering of the *people’, called h:f' a very
ald man who is the embadiment of wisdom and the rcPDsunry of
laws and traditions, At certain important junctures the W'ishi_:s_ of the
king's brother are thwarted by this elder stuLusr_nun's decision, as
approved by the assembly. Now the latter contains all elements {:n_f
society, from young and old warriors of the noble clans to bepgars.
But the hierarchy of their social positions is clearly :‘._Imfvn by the
pasition they occupy in the assembly (to left or r:_::hT. in front of or
behind the king's throne) and by the height of their seat (three
carpéls, nine, etc.), exactly as found in real life, .-Htlmughfuuucssmn
to the throne is hereditary, it is stressed that, in the hero s country,
throne, treasures of state and wife are bestowed on the winner of a
horse-race in which all classes of society including rhr: very heguars
take part. Another work describes the rules of behaviour ql‘u rood
societv! the elders’ advice must be asked and *even one who is power-
ful hi;nm:la“. accords with the interests of the community.™ D_&spltc
this ‘tribal’ ar communal organization, which recalls that of Tibetan
nomads, the epic emphasizes the need ot a leader to settle Fhe
quarrels to which clans or tribes are liable. It 1s because t:'l.'er}'lthmg
is going wrong in the country without a leader and because it has
thus been put in the power of mighty neighbours, that the elders
decide to ask the gods for a leader—the hero. )

It is in exacily the same fashion that tradition sces the coming of
the frst monarchy, There too, the first king is L.he son of & god,
coming down [rom heaven or the sacred mountaim, waluomgl :md_
glected king by shepherds, chieftains, priests and represenlatives -:511
the clans, n} a group of *kinglets’. This election ended the 'i-.il?SlI?ﬂC('. ol
distinction between people and ruler” and the incessant civil wars
between isolated lords, based upon fortified strongholds (chapter ?[}.

It does seem that the king was elected by his peers: the expression
for any enthronement means ‘to be elected to the 'Llhrm}c‘ {r%g ;-'u!-s:w:
hakos). On the other hand, what were called ‘subjects’ or Ermp..c
were not necessarily always the common folk. These words ("bangs,
dmangs), together with those which in classical literature and the

Y180, [ 336, 5
a




POWER AND PROPERTY

?angu.? ge of toduy mean ‘slave’ or ‘serf” (hran) and ‘servant’ (khol)
tnancient literature are also applicd—at least occasionally—1io nobles

We turn now to the position in antiguity, We have seen that, under
Songtsen Gampo, the ‘tax-payers’ among the people (“hangs) had
‘second-order serfs! {vang-bran) or ‘servants of oneself” {aping-g. yor)
under them. They themselves could accardingly be I.'ll:;.‘iC[’['t;II_‘d as
serfs’ or ‘servants’ Similarly, in Trhisong Detsen’s law-cods, the
‘black-headed ones' huve servanis, They correspond, 1herefur:: 4]
the modern “tax-payers' (&hrml-pa)—'rich pcuaun’.;;' as they have ]:I:::f.'rl
called—passessing land and houses vouchsafed them by an overlord
or the state; deriving a family name from this ;:nrop-:r;;,:: and paying
services and taxes in return. But at the same period the word Ehral
"tax’, also denotes the services each noble family owes the state {suppi;
of oflicials and soldiers). There is no structural distinction butwcuﬁ
the twa,

Wihcn Trhisong Detsen’s succession was disrupted by the murder
of his ¢idest son, ‘the whale people (all his subjects) held 4 council
and transferred power to the younger brother Trhide Sonotsen”.
They also elected a minister ta be responsible for ‘the J:lw'{_jus[:i':'u and
ﬂdn:tim'straté[}rl‘.l, and that minister attended to “the affairs of all the
subjects (of the whole peaple: "bangs). Such is one chronicle’s
acf:mfn_[, but according ta ancther, & Bonpo one, it was the council
of ministers that placed the younger brother on the throne.? The
m::nr_d ‘peaple” or ‘subjects' thus refers equally to noblemen, such as
minusters. Conversely, the ancient epithet of ministers. the ‘wise’
ll{md:m:gsj, has taken on the meaning of ‘nobility’ { ye-rafs—accord-
ing to the dictionaries). “The king is mighty, the ministers are wise'
says the old Tun-huang chronicle {Bibliography, no. 6, p. 81). Latcr,
other chronicles often speak of *wise ministers’, and we already Icmzlﬂr\:r
a list n?nf seven. "The divine king (the word “king", brsan, can also
mean “mighty") is he whase courage is capable of difficult deeds.
Those who perform miracles throu 2l wisdom are known as the three
m?t?rnui uncles and the four ministers,’ says one of them.® Those
munisters have, in truth, an almost magical ("phrad) wisdom and

L1R3, pp. 64 -69; 188, 1. 117h.
1139, I 2544,
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knowledge, enabling them to invent new techniques and win duels of
magic and illusion, The king, too, in his capacitv as a ‘god’ is referred
to with the same attribute ("phral-gvi fha bisan-po),

The king thus emerges as a prinms inter pares. In the seventh or
eighth century his domain simply adjoins the eighteen ather domains
{ddbang-ris) of different noble clans. The ministers are very close to
him. They all bear the names of great noble clans and a good many
belong to a queen’s clan (henee perhaps their title *maternal uncle’).
They also threaten the king's authority with a parallel power. In
the administrative organization attributed to Songtsen Gampo, the
‘wise men' have credentials and emblems of rank (pig-rehang).
Chinese chronicles inform us, and the Tun-huang manusceipts con-
ficm, that these proto-bureaucrats had insignia (yi-ge) of different
precious substances according ta their station. Now, on Chinese
authority,! their responsibilities were hereditary: *For any post, the
son succeeds on his father's death, and if there is no descendant the
nearest relative replaces him; they only succeed (or replace) one
another inside their own clan.’ Trhisong Detsen’s code, later, dis-
tinguishes three upper and three lower classes within the King's
Law (parallel to the Religious Law—rgral-hrims, chos-hrims). In
the first category come (1) the good, wise *venerables' (monks),
(2) the voung warriors who subdue enemics and (3) the arlisans, wise
men and credential-holders (hras-gzo mdzangs dang vie-ishangs).?

- As in modern Tibet, official posts must have entailed a title to land
- and a fumily name, bath of thesz hereditary. The hicrarchy of posts

implied greater or lesser privileges, e.p, with regard to the punish-
ments laid down by law.

The bonds between the king and his subjects, the nobles, were
personal and based on exchange—the granting of land, titles and
benefits by the king against the performance of services by the
‘subject’, And these bonds are repeated, at a further remove, hetween
the vassal or noble *subject” and his subordinate, vavasour ar licge-
men. The king has subjects who are ‘near to his heart” (snying-nye;
glo-ba nye), 1e. faithiul or loyal, and others who are *distant from his
heart” (snving-rings; plo-ba rines or "drine), disloyal and rebellious,
They regularly exchange oaths of fealty, a minor one every year and
a major one every three years: animals are sacrificed and deities

L2000, €, By 199, [, 695,
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called to witness (page 200). Not only does subject swear fealty to
king, but the king on his side swears to uphold the subject’s pos-
sessions and privileges, for him and his descendants. Such oachs have
been carved on pillars, and the inscriptions are known to us, More-
over, the Chinese testfy, ‘the ruler and his subjects enter a pact of
friendship embracing five or six persons who are called “common
destiny™ (life-and-death), When the ruler dies, they commit suicide
to follow him in his tomb." Anather text states that many other
relatives and faithful followers were buried ut the same time. In late
Tibetan chronicles this bond is wedkened, but retains its basic
ingredients, For Songtsen Gampo's funeral, the King and his two
queens, on their death, were coated with aold and the treasures were
put on display. The whole was puarded by ministers who behaved
‘like dead men’ and were thus enshrined as ‘servants of the corpse’.
And since living and dead must stay apart, they were banished like
outeasts Irom the society of ordinary men. They were no longer
visited by anyone but members of the royal family, save on the oeca-
sion of sacrifices. Neither men, horses. nor cattle might approach the
confines of the sepulchre. If they strayed, they were seized by the
{pseudo-) ‘dead’, the guardians of the tomb and, once touched hy
them, must not go back to the living any more. Stamped with the
sign of death (or of the simulated *dead men’, probably as a mack of
ownership} they became “slaves’ or *serfs” of the tomb-guardians.?

The Chincse word T have translated subjects” (ch'én) also means
‘minister’, and it is clear that the men who shared the king’s fate were
nobles. In their personal relations with the king even nobles were
regarded as ‘subjects’, ‘people’, “serfs’ and servants’. Let us see then
how this bond grows up, how the king hinds 4 retinue of lowal clients
to himsell by a kind of magnetism inherent in his virtue and his god-
like gquality. An early chronicle from Tun-huang (no. 6, chapter 111)
gives an exact picture of the Process.

The king is residing at Chhinga Taktse on the River Yar, in Yar-
lung, *A man, ah ves, son of @ man: but son of a god, ves, he dwells!
A true prince, yes, one loves to serve: true saddle, yes, one loves to
bear!" The verb ‘to serve” (Skof) used in the text is anly another form
of the word *servant’ (khe!), which also denotes the servants of ple-
beians linble to statute labour, But here it refers to a nohleman. This
theme will be found to recur.

VIR, T 0b; 1974, T, 1 177, 1 736,
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Two noble lords, Ta-kyawo and Trhipangsum, live on their
respective estates. The former is a bad lord. From 'pride.. he refuses
to listen to wise (ministers) and loyal subjects, bat gives ear to
fiatterers. He hates the wise and valiant, and makes arbitrary and
unseemly decisions.

“When prince, above, is violent, the servant is afraid, 11+:Inw:
When prince, above, is lunatic, the servant is wily, below,

Cenfidence no longer subsists between them, and the sul}__juuts har-
bour malice against their leader. The minister then l;:uuLi_Gns the ford
and predicts the decline of his power, However—as in; 0 many
Chinese stories, too—the lord will not listen, accuses him and dis-
misses him from oflice. Displeased, the minister goes aver to the
other lord, Trhipangsum, and kills his own:

“When the mule is overburdened, the saddle breaks.”

The murdered lord's land is then added to Trhipangsum’s USTHU’.‘,‘b'L_il
a quarter is given in bondage (bran) to the minister. But now it is
his turn to behave badly, Among the “serfs’ (bran; but the test has
‘serfs’ land") given to him were o man ol the Nyang clan, and
another of the Mon clan. Despite their subservience (brar) to the
minister they were plainly noblemen since they bore well-known
clan-names and had land. Anyway, while doing his services, MNyang
is humiliated by the minister’s wife:

‘She weighed him down with her arrogance; she approached him

in a sinful way (7); she showed him her private parts)”

The ‘serl” Nyang complains, not directly to his new lord, but to the
latter’s lord Trhipangsum. He, however, does not accept the com-
plaint. For one thing, he wvalues the minister above _:LII else; tjor
another he declares the misteess without blame, she having uuihnr:_t;»'
to do much more even than she has. The ‘secf” Nyang is Lhe_n dis-
heartened and very displeased, There we have one lactor tending to
bring about a new situatian,

It happens that Trhipangsum alse wields power over two other
noblemen, af the Wa and Shen clans respectively, They quarrel, a_nd
Shen kills Wa. Wa's elder brother asks his lord what b.]ond-.]jr,]m
(stong) he will give for the murder. The lord’s re;':uly, Flu.m,]:'r siding
with his ministers, is very odd. Shen, he argues, is a minister (the
same a5 the unnamed minister invelved earlier on?). Now "when a
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fvirtuous™ person (dge-ba) kills an “unvirtuous™ one. (the matter)
ends with the murder'. Wa is displeased and disheartened. And there
we have a second potentially discupting factor,

The custom of *man’s price’ (mf-stong) was still practised in modern
Tibet. Its object was to avaid the endless vendettas the relatives were
driven to. At nineteenth-century Litang, ‘in the event of armed
robbery (the guilty party) was sought and killed, If he was taken alive,
it might be that his supporters eame and asked for him to be set {ree.
There was then a discussion on the amount of dumages, which were
always nine for one, Tt was the same in case of murder. It was what
was known as “life price™. Thus, even if’ the murder went back decades
ar even several generations, the indemnity had to be paid if the other
party, no longer weak but strong, came to claim the life price, Other-
wise the desire lor vengeance raised up arms, and wars never ceased. 't
It has been supposed that this institution was due to some humanizing
influence on the part of Buddhism, Nothing of the kind. The ancient
Chinese annals speak of it as linked with the warlike ternper of the
Ch'iang: ‘They regard (the use of ) foree as (a sign of ) heroic (valour):
in the event of manslaughter, an indemnity is paid for the person
killed, but there is no ather punishment.’ Trhisong Detsen’s legal
code, or one version of iL, sanctions the custom in these words: *In
case of murder, ils price (stong) is paid’; while another has: ‘For
homicide under the law, murder price (ffong) and consolation
price (*—gros-thang).™

But, to return to our story, it seems that the lord was held re-
sponsible for the murder committed by his minister, This type of
responsibility presupposes an tmaginary bond of Kinship, The two
maleontents reach an understanding and leave tagether for their
estates. They look for a new lord and very naturally think of the king.
Nyang expresses his intention in veiled words:

‘Beyond, ah yes, the river, river,
Beyond, ah yes. the River Yar,

A man, ah yes, son of & man,

But son of a god, yes, he dwells.

A true prince, ves, one [oves to serve
True saddle, yes, one loves 1o baar.'

?

L1890, shane, 1. 254,
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2o does the second, Wa, who vows: ‘Nathing isl truer than whul_}rau
sav. Since I. too, have never undergone anything more unpleasant,
m;' thoughts are no other than 1,'m.l1r.l:.‘ So they swear feElIt?' ltu the
king {are ‘near to his heart’). The king probably had to give llmi‘,n,ﬂ
reward, An early inscription instructs us that according to the ‘usage
of olden days' the lord had to bestow some t’:wqur upon a j.fasaa! :@.-hc,
being ‘close to his heart’, had come to make him an offering of ‘curd

A

-_anih?::a;lc;serrc, though, how their vengeance s p_r::par.ed, to the
king's advantage. Each first associates other mer with himsell. "-‘-fat
administers the oath to his maternal uncle Non, and then to the
Jatter's son when he dies. These relatives formed part of the
entourage of their lord Trhipangsum. As tor N}'nnlg, he puts ;1. ran
af the Tshepong tribe on cath. The latter %'nmmum::alcslth.cl _p.ilm.tlo
the king by ‘whispering in his ear’. ']'J:q_: king d_cclamzf E_m; assent .1:
thu]ughhhjs sister is living with the lord in quu:slmn.l ‘v‘-la_llsr oaths are
hﬁinﬁ gxchanzed at the king's castle au:td. the attack is being ]'JFE]J;[["-‘.‘:'{I.]T
the king dies. His two sons then administer the :m_lh anew h:.J HS;E\:,PF
conspirators, and further members Dl.Lht Myang, Tshepong und Wa
clans are brought in. Then the new king sets ol..n wfth a larg@l arnla_ilf':
The lord’s castle is captured and he himsc]t'_‘rl.mu:d - His [r'-:i'TJlU'I'}‘ I8
put under the king's authority. Nyang and Wa are pleased: (?Fa true

! prince, ves, the servanis; with a true saddle we're saddled.” As .lmi

the subjects af the newly conguered cuun;r}'. Ithey. an_d mlmrsl exto
the king and give him his reign name: "His reign 13 Iluzghcr th;mhthF
sky (gmam), his helmet stronger than a mountain (r). Hunccl e is
caiicﬂ MName Lintsen. Then the plotters hand over Ll}c uanq111%l1?§
lord’s domain to the king, who rewards them l'.r:,'_ allotting them llL‘r s
The four chiel conspirators, who had been the first to swear, receive
lands and fifteen hundred secfs (with their houses or families, bmr
khyim) and are appointed ministers: The others, who were only
a::;:v:ssm'ir:.q to the oath, receive neither land nor secfs bll].T._ ::Ir.e
appointed to the king's immediate entourage. Al l.?m:e, IJ;E\ \[m:,il s;
increased prestize makes him a focus of attraction and nf er gr :
submit to him. A man of the Khyung clan :1._Jts off L]TL Lor -::t1
Tsang-Pa’s head and surrenders that country’s twenty ihousap
families to the king, The king returns them to him in reward iu;l
having been ‘near to his heart’. In the east, however, Dakpa (whic

tog 1, 1.20.
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'um'i. to _I:u: subject to the king) revolts. A general conguers it and
receives in return the men of Serkhung and its pasture-land. And all
ends in a 'feast of jov' presented to his subjects by the king, at which
the exploits are celebrated in song,

Services rendered, then, were rewarded. Althaugh it was only a
moral obligation, the lord’s reward und Favour were EKpEEiedi in
return. And the subject, though accepting the constraint of vassalape,
saw to it that the benefits of his loyalty should become htrcdi[ary.u!n

having foiled the treachery of two ministers who had caused the
king-father's death, and of having become the faithful servant of his
son Trhisong Detsen. So the king vowed that Tara Lugong's de-
scendants should never hold lower rank than that of the silver-
emblem, that one of them should always be in the king's personal
service, and that none of them should ever lose their lives or properly
for any offence, save that of hostility to the king. In the absence of an
heir their serfs, estates and livestock should not be confiscated by
the king, but given to the closest relative.!

At that early period we may certainly speak of feudalism, founded
on a knightly ethic. The vassal is a “serf” and accepts his servitude as
the horse his saddle. But his lord must be a ‘true’ prince, a ‘true’
saddle, Otherwise the overlnden mule hreaks ils saddle. Arrogance,
in particular, is not tolerated, any more than abuse of power and
despatism. That, at least, was the theory. In practice ministers ofiten
tock advantage of the king's youth to menopolize power. We have
seen an example with the Gar ministers. The ancient Tun-huang
chronicle often emphasizes treachery and the use of poison, Much
later the dual-power phenomenon reappeared with the Dalai Lamas’
regents. Just as the Gar minister hid King Songtsen Gampa's death
for a long time by parading his statue in a veiled carriage,® 5o fop
the regent Sanggyé Gyatso concealed the Fifth Dalai Lama's death
and ruled in his name,

On the other hand, if the subject accepts the lord's autharity it 1s
because the king, according to one standard history, has duties; ‘to
erect a temple for his tutelary deity, establish his subjects in pence

) '9_3, Pp. 2631 of. also the Kongpo inseriplion {Richardson, “A ninth-century
;:;s;:;p1:nn from Rkor-po’, Jonreal of the fovd  Asiatie Sociery, Oct.
143, JA, . 634,
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and, himself, risk his life leading the army.'! How anxious the sub-
jects were to have a leader is shown by the case of King Relpachen’s
minister {page 23) who carved himsell out a fief in Amdo where he
had been sent to collect taxes. That country’s subjects, liable to the
exactions of both Tibet and China, made him their chief (dpon-pe)
and offered him tribute of gold, silver, silk, horses and cattle. He
thus became rich and powerful, and allied himsell with the local
clans by marrying five women belonging to them. His descendants
were still reizning in 1773. Later, in the thirteenth century, we find
Rinchen of Chayiil {lower Yarlung) gathering local chicftains
together and so driving out the Mongol army. For this exploit the
local chiefs elected him thewr head.® The process recalls the manner
in which a village head, at first e¢lected for a perind, then for life,
may end up by handing on his authority hereditarily.

Tibetan society has changed, of course, but certain patterns have
held their own, The most important stages are marked by the end of
the central menarcchy in the tenth century and the growth of organized
religion which eventually resulted in an ecclesiastical state. But the
break was never total. For hundreds of vears, practically until the
eighteenth-century Chinese protectorate, monastic hierarchs merely
eontinued the lifz of the lords; not to speak of the independent states
ruled by local princes. Religion played such a leading part, however,
that we must examine it separately,

OrGANIZED RELIGION

Tibet has often been described as a theocratic state. That is true to the
extent that, in recent centuries, a central government has been headed
by the Dalai Lama: the incarnation—indirectly, it is true—of
Avalokitesvara, Tibet's patron bodhisativa, whose statue stands 1n
the capital, There was a precedent for this: the same deity had already
been incarnated in Tibet's first centralizing king, Songtsen Gampo,
who at his death dissolved and melted into the same statue, [twould be
more accurate, however, ta speak of an ecclesiasrical state: first, be-
cause other hierarchs have ruled the whole or part of Tibet, some
alsa incarnations and others not: but mainly because the Dalar Lama
is not, any more than the Panchen Lama or any other incarnate lama,
L1483, p. 70,
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AvalokiteSvara’s direct incarnation, repeated every time. Like all
the others, he is the rebirth of the historical fizure he was in his pre-
ceding life, a link in a chain that starts in history and leads back
through legend to a deity in mythical times. The First Dalai Lamia,
Gediin-trup (1391-1474), was already the 5ist incarnation; the
teacher Dromton, Atisa's disciple (eleventh century), the #5th;
whilst with the 26th, one Gesar king of Tndia, and the 27th, a hare,
we are in pure lezend. True, it is always Avalokitesvara, stjll present
in each succeeding Dulai Lama. The dogma is hard to explain, but
Tibetan texts always say that a given Dalai Lama was the incarnation
of his histarical predecessor und not directly of Avalokitesvara: we
are told for instance that the Sixth was indeed the reincarnation of
the Fifth, but reminded that in the beginning Avalokitedvara made a
vow to be reborn many times for the good of Tiber,!

Tibet, then, is an ecclesiastical state, as regards both the central
government at Lhasa and the more or less independent local states.
Every lay official has a monastic counterpart, The practice of putting
younger brothers into relizion ensures tight control and community
of interests between secular authority, at all levels, and the monas-
teries. Not to speak of the deep and sincere faith which Tibetans all
tmbibe, like mediaeval man, from tap to bottom of the social scale.

Population statistics give a zood idea of the place monasteries
occupy in society. Whereas the present-day population of Lhasa has
been estimated at some 40,000 inhabitants {about 1910 a Chincse
source suggested 50,0000, the three great monasterias in the neigh-
bourhood, Ganden, Sera and Drépung, contained abour 20,000 {a
very rough figure: for Sera, 7,000-10,000 monks were claimed at the
end of the nineteenth century; there were only 2,850 in 1697). At
Chamdo (12,000 inhabitants), monks are said to have made up a
quarter of the population. A census of 1663, under the Fifth Dalai
Lama, speaks of 750 monasteries of ‘moral conduct” (chiefly Geluk-pa)
with about 50,900 monks; 400 monasteries of medium conduct and
650 of married monks and yvoging of both sexes, with 20,000 monks
and nuns. In all: 1,800 monasteries with 100,000 monks and nuns.
But around 1885, one observer noted 1,025 Gefuk-pa monasteries

with 491,242 monks, estimating that the total of other orders must
come 1o slightly more (altogether about 2,500 monasteries with some
Y162, ZA, 1. 19h; 181,
196, shang, p. 24,
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760,000 inmates, ora Afth of the population), The estimates are clearly
not very reliable. According to an eighteenth-century Chinese source,
the rugisi-‘:rs of the Li-fan yiian (ministry of foreipn affairs) at the
time of K'ang-hsi and the Sixth Dalal Lama {(viz, cq. 1700) recorded
some 3,130 monasteries and temples with 302,000 monks under the
Dalar Lama’s control, and 327 monasteries with more than 13,700
menks under the Panchen Lama. In the eighteenth century, the figure
was about 341,200 ‘red’ and ‘vellow’ monks, L.e. belonging to the non-
reformed and reformed sects?

Since monasleries are exempt fram tax and services they can be
recarded as independent overlords, for they own land and serfs
ui;ldéng them taxes and services, and discharge all the functions of
;mthnril_-,' (justice, etc.), Sometimes a monastery is a positive fortress.
Revenue is further increased, as with other overlords, by trade and
money-lending, To these isadded a source of revenue peculiar to them:
]:ru}-'m::r]ts for rites performed at a private individoal’s TEE[ucS[: The
recipient may be a monastery collectively, with its managrlrmr:nt |nlthe
hands of experts, or it may be a hierarch, especially an incarnation,
acting individuoally. Like the nobles, the monasteries supply the
government with officials, and their dignitaries receive titles in accor-
&unc: with a hierarchic scale. On the other hand social classes are
maintwned inside the monasteries. Private property is allowed there
and can be increased by private trade or private fees for the per-
formance ol rites. Rich monks own property and have poor monks
for secvants. The different sections or houses of a monastic town or
city belone to a family or a village: some houses belong to the family
.,:.f'.mu monks living there, others are reserved for monks from a
particular district. In non-reformed crders that allow marriage, tl}e
married monks Live in the village and till their family’s fields; even in
other orders, the poorer monk often comes back to the village and
helps in agricultural work. 1o will be recalled that a monk may also
ceturn to the lay condition and get married, iF that is necessary for the
perpetuation of the line, The impoverished lower -;:_l::r;;j.-' cannot
usually follow the lengthy studies needed to r&;jci.t high monastic
positions, and often even remain illiterate, In addition to the duties
of every kind with which they may be burdened al the monastery
(cooking for the monks, music, preparing oftferings, ete.), they supply
—in some large Geluk-pa monasteries, like Sera—quite an army of
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athlete or warrior monks.! These monks (dob-dob or ldab-idab) are
subjected to a regular training (jumping, quarter-staff, races, efe):
fight duels (oflen over a minion); take parl in sports contests between
monasteries; and serve high-ranking ecclesiastics ns bodyguards an
their travels, or the monastic proctors (zfial-ngo) as servants
(dge-g.vog) at the Great Prayer (smon-lam) festival in Lhasa . . . on
which accasion they exert political pressure backed up with foree,
They form a fairly close-kait body which keeps up its esprit de corps
by peculiar customs. Although, like all monks, they must have their
head shaved whilst living at the monastery, they adopt another hair-
style when they serve outside: the hair shaved at the middle of the
skull but long, curly and coiled like ram’s horns above the ears. The
better sort are regarded as wandering Tantrists with extraordinary
powers (grub-thob, Sanskrit siddha). Others, looked on with dis-
fuvour and linble to peralities if they should re-enter the maonastery,
goin for roving about at will, with their hair long and carefully curled,
leading a reckless improvident life, free frfom constraint {sesariz-fa
skyid-pa). Little 1s known of them, and still less of their history, But
despite certain distortions and some abuses, we can recognize in them
the tradition of the warrior monks, so important in China and Japan,
and the taste for unconventional behaviour, The latter, though of
little importance in the official (Geluk-pa) church, we shall meet again
among certain adherents of the unrelormed orders.

Such broadly is the situation in the modern period. Its genesis dates
back to the beginnings of Buddhism's official adoption as state
religion by King Trhisong Detsen.

According to one chronicle the king wished the queens, other than
the titular ruling one, and these sons of ministers [zfang-Ion) who
were Buddhists, to take menastic vows. The ministers objected that,
ance monks, they would have nothing to live on and would fall foul
of the law through [ailure to supply military service and taxes. The
king replied that he would make them his ‘ohjects of worship®,
Le. provide for their needs. Sa the abbot of the newly created
manastery of SamyC, Yeshe Wangpo, asked for privileges and
authority even higher than those of great ministers with golden
insignia. His request was granted and he was placed ‘at the head of the
superiors’, whilst other monks, belonging to the noble clans of Nyang
and Trenka, were appointed ministers with a higher rank than the

L3I0,
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‘arent ministers’ and the ‘maternal-uncle’t At a reception in the
roynl eamp, a monk bearing alglormus title “dpal cfrfz'napo}_Sat on
the king's right (honourable 51d:_;} on ILh.n:_ actual dais, whilst the
mimaters sat below that dais:? their inf&rmmy. to the monk was l.hu.s
prnintukable. Yeshe Wangpo had no need to invent. He nl?:rcly -
taler] (he pattern found in India where mx-mcn?pted donanur!.s were
the rule und where there also existed monasteries 1l‘lfll'. were literally
upiversity cities of several thousand monks (Nilenda, etf:.jj. . .
pronations were graded at Samyé and sanctioned the Eidmsmslr;ll.]‘.'ﬁ
posifinitis and university arades, On the authority of Ll_tc: chronicle
we e Been quoting, abhots received 70 loads of grain a maonth,
prode awirs 35and pupils 12, Or else the abbat and the ‘eternal support

I1G. 9. Athlete monk (dof-ded). On his arm, a piece
of cloth held in place by a rosary. Curled hair above
il ears,

¢ |f|lI 1M 51, 531-54.
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of religion’ (the monastery as a whole: another chronicle hus “for the
temples, images, ete.”) received 100 families of subjects, and each monk
three (in his own right). These ‘subjects’ (and no doubt their land)
made up ‘domains of the gods® (Ma-ris: in modern Tiber, {ha-sde) and
were not ‘subject to the power of superiors’ (the king or the Zovern-
ment), but to that of the clergy.

Another chronicle! gives a more detailed list, The domain (probably
of the temple) contained 1350 {or 2507) peasants (?), Each of the abbots
was enlitled, each year, to 73 loads of barley, a sarment of nine
lengths of material, 1,100 ounces of butter fand?) incense (doubtless
for lamps used in warship), 4 bundles of paper, 3 sticks of ink and salt
as required. Below them, the 25 hermits of Chhimphu {near Samyé)
each zot 55 loads of barley, 800 ounces of butter, a saddle-horse and a
garment of six lengths of material. Lower still, the thirteen lecturers
gol 35 loads of barley, a six-length carment and 800 cunces of butter
apiece, Lastly, the ordinary independent monks were given 8 loads of
barley, two bundles of paper and a picce of ink, and each of the 25
pupils was given 25 loads of barley and a garment of three lengths
of material.

Several inscriptions of this period state that, even if the line of
succession were hroken, ‘dutherity over servants, villages, ete., will
not be taken aver by the rulers or entrusted to others'; that a register
of the donations made will be kept in two copies in two dilferent
temples; that the donations will not be reduced ; and that ‘the subjects
and property making up the monastic estate will not be subject to
tax’ = King Relpachen (815-838) granted each monk seven families of
subjects for his maintenance.® Fram that time on we see monks play-
ing a political part as ministers or ambassadors and ahove all as
mediators. Under Relpachen, the peace of 821-822 was negotiated
by Tibetan and Chinese monks,

The privileges, moreover, do not stop at property, but extend to the
pravince of the penal code. Although Trhisong Detsen's code is only
known to us, in poor preservation, through much later historians, it
is worth quoting, That code distinguishes between *religious laws®
(dirceted to the monks) and *roval laws’ which related o ‘the seneral
affairs of all the subjects’, to which are added, without explanation,

L1893, po 637142, JA4, F 1200,
Y92, p. 60 {mTsher-pfin inscription), p. 36 [sRare-chung do., 1,.49),
? La-dvags rgyal-rabs, ed, Francke, pp. 33-34; 183, p. 74,

143

SOCIETY

“laws by decree’ (7 thang-khrims), In the ‘religious laws’ a strct
distinction {3 made between ‘ordained monks’ subject to domestic
discipline (the Finaya), and “Tantric monks';

‘Let the abbot administer vows to the monk, with the discipline;
let him act as it is said in the Tripitoka! For thirst, let the monks
drink tea and “the white™ (milk); for food, let them eat grain,
treacle, honey and butter; for elothing, let them make themsefv?s
an under-robe and a red robe; for dwelling-place, let them live in
the temples (monasteries); let them not indulge in black beer, meat
and excess of food! .

*Let the Tantrists (sagars-pa) act in accordance with their vows
and as it (s said in the Tantras! For thirst, ket them drink beer, (but)
let them not steal the manks’ property; for food, let them eat what
they wish but let them not taste the poison of enjovment; for
{:[u;hing let them have the white, red and black clothes of the
Tantrists; for dwelling-place, let them take the houses of meditation
(the type that aims at the creation of a deity, sgrod-hang) un_d .{h!"
this means) make benefits increase; for the protection of religion,
let them apply themselves lo those meditations (sgrub, Saunskrit
sifelhana)!

‘By way of good works, let the monks celebrate “yellow™ siitra
feasts, the Tuntrists “Tantric” mandala feasts, and let the **black
men” (laymen) make gifts to the monasteries of both doctrines! . ..
Let the u;ru doctrines not be mingled, and let each keep to his own!™

The “religious law’ stipulated that *Men shall not have their eye
plucked out; women shall not have their nose cut off; those accused
shall not be killed. The whole people shall obey the sovercign's order::}.
but savercign and people shall venerate and bow to the monks.™
It also laid down that *He who shows finger (7) to 2 monk shall have
his finger cut off; he who speaks ill of the monks' and the king’s
Buddhist policy shall have his lips cut off; he who leoks ::s.kunu:_ at
them shall have his eve put out; he who robs them, shall pay according
to the rule of the restitution of cighty times (the value of the arltiulhu
stolen)’.? This rule is-repeated in the Code: theft of the sovereign’s
goods, hundredfold payment; theft of the clergy’s goods, eighty times;
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of an ordinary man’s, nine times. Actually, the provisions of the Code
are ill-preserved and sometimes contradictory. The following para-
graph occurs in it:

‘If any one does not act as though bound by my Religious Law,
he will be punished withaut fail by the Roval Law. (In the follow-
ingeases:damonk towards usabbot, n disciple towards his{ Tantric)
teacher, a secvant towards his master, a son towards his facher and
mather, a younger brother towards his elder, a wife towards her
husband: whoever misbehaves, Xills or acts as an ensmy shall be
burnt in fire and thrown in the water.'

Despite the obscurities, it does seem that bodily punishments were
nat to he applied to monks, And the cleroy is almost at the sovereign’s
lewel, if we consider the rates of reimbursement in case of theft,

Regardless of persecution and in spite of the decline of the
monarchy, the church retained privileges and quickly recovered con-
siderable wealth. In the west and east of the country, as we have scen,
the monks had soon found protectors. Aboat 1250, the hierarch of
Drigung thrice received large gifts from HUl', the Mongol king of
[ran, as wellas from the Kings of Ceylon, Tirahoti and Yatse, [n giving
the Bakya-pas kingship over Tiber, the Mongols at the same time
granted them lax irmmunity for their monasteries, not to mention the
concession of three thousand rargan, officials exempt from taxes (the
Tshelpas got two thousand). To this day the Sakya lay officers, who
succeed [rom father to son, have kept this title of fargan. In the mid-
fifteenth century, the Seventh Karma-pa, too, received olferings from
nine differant kKings of Tibet {Tsang, etc.y and abroad (Mon, Kashmir,
Mepal, Purang, Guge and Mang-wiil). All the religious leaders has-
tened to send "tributes’ and missions of obedience to the Chinese court,
taking with them a retinue of hundreds, sometimes thousands, They
receivied valuahle presents and engaged in a trade that was all the more
lucrative in that the Chinese court paid the expenses of all their people
during the journey. The cost had become so heavy that China was
obliged 1o restrict the frequency of the missions and the size of the
convey. As chaplains to the Emperor, high-ranking [amas had cven
taken up permanent residence in China, from Yitan to Ch'ing times
(thirteenth to twentieth centuries), and olten enjoyed a privileged
position there. Chinese men of letters protested against the Juxury
and excesses of some of these dignitaries,
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So it is not surprising to find that the endless feuds between great
monasteries and religious orders nearly always had economic and
political reasons. With a few exceptions, they do not mvo]'-f? any
doctrinal divergence: they werg not religious wars, but struggIleiDr
ascendancy between ecclesiastical overlords, or even quarrels humef.:n
land-owners. During the building of the great l__cmplu of Talung in
1224-1228, the carpenters of that order met with n:_fusul l'rnrm thf
Drizung monks, when they wanted to scek wood in the Naksh_u
{I‘Dr::st reeion), They were later allowed to, I}ut_a war whose cause we
do not inow broke out between Talung and Drigung soon afterwards.

Palitical and cconomic motivations shnulc.j nol however h_:t. 1li‘tlf-“1.i.‘2i!l
the part played by certain high c:c1usiu?ncs, who wert djsmtl.J L:\II'.L
snints, Their religious and moral prestige was sut:h_that they were
:deal candidates for an important job in Tibetan society, t]}uL ‘f"f gci-
hetween (gzu-ba). When there had heen a mu.rdl.:r, theft ol tnllm-ifih,
a fugitive *serf’ running away or any other ua_11.t;1'.:|.u-::~ t]lu: oa- uwu:?
was called in and accepted by both sides to avoid endless vendetlas,
L ceeived gifts for his services. 1
mil:l;urﬁlﬁ?-*l. dErmg a oreat war in Kongpo. the soil-god of the p]a_ce
entrusts the task of ga-between to Chhokyl Shcm:p .::uf Ma. The salijnt
then procesds to the battle-field and waves a chiiglfms garm::nt c:
tween the two armies, threatening them with nine kuul:ls. In[ fl:..l.IjSl.}l.TlL
demons and calling the soil-god to witness his medmt_mn. ‘ﬂ-.:rh.nf';
storms break out at an appointed moment, and the soldiers leave o
1
builteéhc close of the twelfth century Shang _Rinr:uchc, observing that
Tibet was ‘without law and falling into pieces., _stumr]s the mlillll'ﬂ.‘
tains, valleys and roads with his *seals’ frg_s:u], adding a tu:?rg}mr: rite.
This was a way of {orbidding hunting and highway 1'q_:rbbclr3. fnuunc-
sates negatiations. A lay chieftain taking part

ing armed strife, he instiz htain KL
in one of these meetings for the settlement of conflicts (*khrug-gral)

P 1k
spes the face of the wrathful deity Demchok [I-!crulcaj..crmh,d by _mr.a
masler.? The procedure ol prohibiting violence by stamping montains,
rivers or roads with a religious seal, as g sign of prohibition, was very

o9, p. B74,
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frequent. The roads were extremely unsafe, as they have remained till
modern times. At the beginning of the thirteenth century we find
anather saint "sealing’ mountains, rivers and streams and buildine a
sort of hospice (‘gron-khang) which he endows with “food for the
guests' (or travellers, ‘gron-zan), Such hospices already existed two
generations earlier: the sick were tended in them !

Midway through the fifteenth century, the Seventh Karma-pa actsg
as go-between and in this way halts fratricidal conflices ( nang-dme)
at Ling, The word used denotes s a rule conflicts within w¢lan, whicﬁ
morality strongly disapproved of, But here the result of his mediation
was that the saint put the ‘divine population’ (Mia-sde, serfs subject ta
amonastery) and the *human papulation’ (si-sde, serfs dependent an
a lay lord) each in its place. He similarly puts a stop to feuds between
Buddhist and Bonpa monks (ban-bon) at Ling and Kathol, releasing
prisoners and enforcing peace. He also intervenes in actual tribal wars
in the neishbourhood of Tatsienlu: he satisfies all the *human® and
‘divine’ populations there, hoth with sermons and material goods,
Intervening in feuds among the Goloks, he receives from them the
tax on roads’ (fam-kiral) and presents,

But despite the impartiality of those saints, they could not help
becoming the object of disputes themselves, precisely because the
possession or contral of such a saint was a source of revenue and
political prestige. When reincarnation determined the succession,
the struggle might centre on the choice of the next rebirth: this was the
case with the Seventh Dalat Lama, when the Chinese court had to
make up its mind to persuade the Tibetan government to hold a
lotlery belween several candidates lest certain families should
manopolise the succession.

In the sixteenth century, a dispute set the partisans of the Eighth
Karma-pa in opposition to these of another incarnation from
Amdo. It was open warfare waged by the military camps (sgar) and
their commanders, who in thase days constituted the court of any
high-ranking Karma-pa. The Eighth Karma-pa succeeded in stop-
ping the conflict by performing miracles. The Tenth Karma-pa was
born amongst the Goloks, The child was transferred to the camp of
the "Red Hat' Karma-pa leader, who initiated him and conferred the

status of *Black Hat" upon him. He was then placed upon the ‘lion
throne’ and given the black hat, seal, parasol, etc. The camp then

99, pp. 936, 497,
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wanted to keep the young incarnation. But the Goloks, especially the
child’s family, ‘fearing a loss of money’, refused. For his part Kholoji,
king of the Amdo Mongols, also sent the young dignitary and his
father an invitation. But there again the Goloks were afraid that the
Mongals, with the connivance of the people of the Red Hat's camp,
would kidnap the Tenth Karma-pa. Some years later, after several
journeys by the Karma-pa and invitations to him Lo visit the Amdo
Mongols and Yiinnan (Jang), the Goloks again suspected that he
would be snatched from them and ‘took great precautions as though
against enemies’.!

We must accordingly reckon with a certain difference between the
ecclesiastic community and the individual prelate. The former tended
to hoard and accumulate wealth and political power. The latter was
often a factor in their circulation, in both a centripetal and centrifuzal
sense. Not all prelates were saints, to be sure, and many merged
their own power with that of their monastery. The distinction should
be retained, however, It also coincides, at least in part, with that be-
tween ‘Tantrists' (of the wandering vogin type) and other followers
of the religious life, a5 it appeared as early as the law Code of Trhisong
Detsen summarized above. Even in the modern peried, when a marked
institutional selerosis had set in evidenced by the preservation of
established positions in wealth and privileges, we are informed that
the ‘living buddhas’ (incarnate lamas in Chinese parlance), as oppased
to the monasteries, regularly made distributions of alms, once a year,
amounting sometimes to half their capital, and contributed to the
costs of the religious ceremonies of their monastery and the stale.

Butitis in earlier periods that we find a greater circulation of wealth,
especially with wandering holy men of yogin or contemplative type,
To understand the situation, one must first grasp two principles that
the Tivetan Buddhists inherited from their Indian teachers. The
first is subordinution, the disciple’s absolute obedience to his spiritual
master or teacher (Sanskrit gury) which we shall need to speak of
further. The second requires that every initiation be paid for dearly.
[t is not our concern to explain why the Indian teachers demanded
such payments. Doubtless ane reason was that certain Tantric rites,
especially the mandalas, required large amounts of precious materials
for offerings. To that we must add the great difficulties experienced
by Tibetan devotees in search of books and initiations. The journey to

L142, PA, (T. 195 seqq., T, 223 seqq.: 132, 1 1659-175.
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India was long, the manuscripts were scarce, the teachers scattered,
An identical situntion spon arose in Tibet: to learn a new doctrine or
study a new commentary, vou had to go from teacher to teacher.

The Tibetan chronicles abound in stories showing devaiess busy
amassing lirge quantities of gold in Tibet before setting out for India
in quest of books and oral teachings, The large quantity of gold
collected by Changchup O to ransom his great-unele Yeshe O, whena
prisoner of the Qarlug Turks, was used—on the captive’s advice—to
invite Indian teachers to Tibet, A little later, Drogmi was given much
gald to bring teachings from India. He was only partly successful.
The remaining teachings were supplied to him in Tibet by an Indian
master on payment of a considerable sum, thus ensuring his monopoly
af that teaching. So it is not surprising that Drogmi in his turo required
large presents from his disciple Marpa.

Marpa was born in the fertile district of Lhotrak, in southern
Tibet, of parents who were very rich ‘hecause they possessed both
“country™ {yud, village and fields) and pasture-land.” Since he had a
violent character, his parents sent him away to the Lama Drogmi's
school, giving him as ‘religious provisions' (chos-rovags) enough
paper for a sisteen volume Prajidpdramind, two pack-animals, an
ounce of gold, a measure of silver, a good horse with an acaciz-woaod
saddle, and a rall of silk, Marpa gave the paper and the two pack-
animals to the teacher Drogmi and asked him for initiation. But he
only received lessons in Sanskrit and Indian vernacular, which he
learnt in three years. Unsatistied, he thought that he would need
fifteen vak-cows for each of the four initiations of Nairdtmya, and a
cow and a vak for each of the permissions to worship Ekajati, so
that he would do better to go to India. He offered part of his
remaining possessions to Drogmi so that he would not be vexed
with him, and exchanged the rest for pold. He went home to his
parents and demanded his whole share (ska!) of riches, fields and
hause (nar zfing Khane). His parents and brothers agreed, but asked
him to stay with them, devoting himself either to religion ar
agriculture. Marpa refused, took his porticn, and exchanging it all
for gold, excepl for the fields and house, he obtained eighteen
punces. He knew that he must have gold 10 India: ‘If, for the sake
of religious teachings, one goes to India without having much gold,
it is like drinking water from an empty bowl.” After twelve vears’
residence in India, having obtained numerous teachings and spent
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all his gold, Murpa returned to Tibet to Amass some more. MNyi, h.is
cival and travelling companion, offered to strike a curious bargain
in return for an ounce of gold and a mandala: "You bc_ the master
af the mother lineage (mra-royvud, the M_ﬂ himiya doctrine, uu_:._}[ I
shall be the master of the father lineage ( pha-rgyud, Guhyasa:t}a{n}.
This wish (o corner the teaching market had a]mud; r_nm-ed Ny to
throw the rure books Marpa was Bringina from [ndia into a river, .
Back in libet, Marpa received an invitation I'ru::rln a member Inl‘h:s
clan, Marpa Golek, a rich chieftain g[’ 5Itockbrcr_-dmg nomads in the
North (Dant) e was given many offerings (horses, cattle, armour)
and much pold (eighteen ounces). He added to 1ha1_ the guld‘he
received for ellecting cures and giving initiations, and 1rt3m wm'ku}g
a4 mine in (he north. On his return to Liotrak, be was offered all the
tand he wished, Now famous, surrounded with servants, he tna{rlud
several wives und had several soms, Eventually he was uﬁlc to 1.1.df:]!
his vow aml set out for India again 1-»‘?[1_1 fifty ounces of gold. His
lagiography' atorally stresses J';L:i‘ religious concerns, but as one
ronicle puats it, ‘in the eyes of ordinary people, he reared a family,

chronicle : : ;
quarrelled with liis countrymen and only occupied himself W!Eh
anpicultuee amd building.™ His disciple Mila Répa's biography, in
b =}

him surrounded by agricultural workers and many
complaming that the people of Talung I:11:lal.3]{ his
disciples (1 and Tsanz and so prevent him receiving their
offerines. el asking Mila Répa to send them hail with Ihlﬂ magic.
He alsa ashs lum to build a castle or defence-tower which shmi]d
have fine sivreys, with a cupola as the teath, a n:m':r_u:d. walk with
twelve pillars, and 2 chapel. The biography emphasizes %hat th:}t
was one of the trials Mila Répa was put through to purge him of his
sins: But it admits that it was also a dodge to b|:1|l:__1 this tower at a
stratezic spob (4 gorge) where the _rm:mbers ol tns: paternal clan
{ p."m-:hs!u;u Lond had sworn not to build any cagtl-:‘. wu_thmlt l:mwcvcr
sneluding Marpa in the oath. So the ‘cousins raise a lorce :_:.f
armour-clud men to demolish the fort. But h-I_arpalsu::cﬂed_s in
frightening them with his m:Lgiu:_L]ley present him with offerings,
and become his sponsors and subjects {“hangs), .
Mila Repa, who was poor, had to work to have ﬁ:r_ﬂd and lﬂdg:!:‘l[',
at his teacher's home. Marpa repeatedly prevents him from taking

fact, shows
shepherds.
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part in imitiations because he cannot offer the ‘initiation price’
(dbang-pon). And Mila Répa, telling himsell that whichever way he
turns ‘it is impossible to dispense with offerings; without wealth
vou don't get religion’, falls into despair and tries to commit suicide,
Then his total gift of ‘body, speech and mind' ends his trials, and he
is initiated. Another disciple of Marpa, Ngoktn, already half
initiated, comes to ask the teacher for ‘particularly deep instruc-
tions’ and especially these dealing with the ‘manuscripts of the oral
transmission’ (sayan-gyi shog-rif) which bear the seal of prohibition.
For that, he has to bring the whole of his possessions (nor-dzu),
‘external” (livestock) and ‘internal’ (precious stones, silks, ete)): no
doubt a symbolic gift—he has to go and look for an old lame
nanny-goit he had left at home—but the principle of total alleziance
to an indissoluble personal bond remains.

A contemporary of those fizures, Chhiskyi Sherap of Ma—whom
we have already met as a go-between in armed conflicts—goes home
after receiving the teachings of his master Tampa, and renounces his
servants and possessions to become a meditator (Sanskoit sddhaka).
Another pupil of Tampa's, able to subdue demons in order to cure
the sick, takes very high fecs and thus becomes extremely Tich. He
uses his wealth to buy land, an estate (g=fis), There he nstalls his
parents and brothers, who have been abliged to beg for their living
after o famine, and he marries off his brother, Furthermore, he
offers his teacher three ounces of gold and a good stallion, which he
has received as fees for his cures. His biography adds a significant
detail: the gold offered to the teacher was carried off by a goddess
to cover the cost of a ritual circle (ganacakra). These ‘circles’
consisted of great feasts uniting o throng of male and female
contemplatives,

The yogin must not keep riches. He receives them, then uses them,
Such is the principle at least. A fourteenth-century vogin, Samten
Pelpa {1291-1366) has many disciples and accomulates foodstufls
and wealth, *Though there was hardly a kind of property which did
not reach his hands, he personally did not own even a single needle
and thread. . ., All the teachers and disciples subsisted on begging
rounds only, and did not own even a field of the size of a blanket for
the upkeep of the monastery.”? Yet gifts sometimes reached a con
siderable size. Gyer the meditator (1144-1204) offered his yogin

L9y p, B4
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teacher and his wife (yab-yum) a hundred :mdl three ‘diﬁ’ufnm
possessions, including in particular fifty large families (of ‘serfs’), a
manuscript of the Prajidpdramitd and three horses. ’

The chronicle presumably stresses these cases as exampics of
saintliness which, pechaps, contrasted with other cases less nomhl:
for their altruism. But the distinction between the monastery's
wealth, which is not criticized, and personal property still halds.

Thoueh they may only have been a minority at any time, some
mmtkhs took their relizgion’s commandments seriously and _ltjnF1s]utcd
them into deeds, They were even spokesmen for criticism of
society's excesses. Freguently the criticisms were expressed in st::rn
tones: they were especially directed by the reformed urder-lugu_mst
the older cchools. We have already alluded to the violent diatribes
of Lha Lama Yeshe O (eleventh century):

‘Since the growth (of rites) of “liberation™ [killit_lg]. goats and
sheep no longer have rest. Since the growth of (rites gl’ su‘xu‘u!}
“union”, people mingle without regard for bonds of kinship,

Or apain:

“Your practices, you “village abbot” Tantrists, may seem
marvellous ta others if they hear of thém in other realms. But those
practices which make you say “We are budcﬁh_a" are even liss
merciful than the God of Karma, You dre preedier for mcu_L than
hawks and wolves, more lustful than asses and bulls, greedier for
decay (1) than ruined houses or a corpse's breast, Y:}_u arc less
ch:ur; than dops and pizgs, Having oftered :a:-;crumu:ml, urine, semen
and blood to the pure deities, you will be reborn in (the hell of
the) swamp ol rotten corpses. The pity of it!"?

wMuch later, in the eighteenth century, one fulumc Gt. Lermons
appears to aim its criticisms at all orders, including the reformed.

‘“owadays, same monks do have religion constantly 1n thct'r
mouth. but it is seen from their behaviour that in fact they don’t
1]

think of it at all. They desire something Fue (7); they are precdy for
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meat, beer, ete. , .. The moment there are songs, (opportunities
for) profitable trade or {exhibitions of) athletic or warlike (feats)
anywhere, they are delighted and rush up”

Or azain:

*As soon as there is an opportunity to hold a ceremony for
themselves or others with sacrifices and meetings of lay-people,
the lamas of today kill animals and taste their meat and hlaod,
yet without feeling the slightest shame.”?

The voices of these harsh critics of current relivious practice had
little chance of being heard outside clerical circles by the people,
however, Sermons are unknown and the faithful take no part in
worship. Popular criticism existed, but most often found expression
in songs and jokes. King Trhisong Detsen's Code contains a curious
item: ‘Hatred must not be shown to Tibetan or Indian translators
and scholars, even in poems."™ We shall see later that in early Tibet
there were religious specialists, akin to bards, who expressed them-
selves in enigmatic poems or songs: veiled criticism was thus possible,

It happens that the religious circles which inherited this taste for
songs and allegories, and developed them, also played an important
part in drawing attention to the defects inherent in Tibetan society.
These are impecunious wandering yoging characterized by un-
orthodox behaviour. In Tibetan they are known as ‘madmen’
{smyon-pa), a word implying hoth eccentricity and ‘divine’ inspira-
tion. They have a liking, and an undeniable talent, for poetry, song
and dance. They are fond of [auzghing and joking. They mix with the
people and take their part. So they violently criticize the abuses of
society, including the "*Church’ and all the religious orders.

The great saint and post Mila Répa (1040-1123 ar 1052-1135)
was already imitating popular songs, saining notoriety with his
pranks and calling himsell '‘mad’. He delighted in mocking the
monks. This is what he has to say about the theologians or
logicians’: *Your belly Alled with pride, yvou beleh vanily and vomit
jealousy. You furt contempt for others and excrete sarcasm!'

We know other saints of this type, who may be compared with
St. Francis of Assisi and his order during its early history, Of one of

Y158, . Ga-b, 144,
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them, Drukpa Kiinlek (sixteenth century), we fortunately possess a
detailed biography. That saint mingles with the people at the
festivals of the sacred mountain, gets drunk and sings with them,
reproducing the style and phraseology of popular songs. He dances
to his own guitar accompaniment, and spends his time roving from
district to district in this manner. And in his songs we find
criticism af all the religious orders of his time. He protests at the
mechanical performance of rites as though they were external
actions bereft of meditative content (as with the masked dances or
the fearsome practices of ‘chid’), but also denounces other errors.

‘In the great meditators’ schoals, every one has a vidyd (Tibetan
rig-mad, a woman representing, essentially, wisdom) Lo whom .hu 15
attached, As for me, the vogin, 1 refrain: 1 should be afraid of
becoming a family man one day.’ And;: ‘In the schools of logic every
one has a young monk to console himsell with. As for me, the yozin,
I refrain: 1 should be afraid of committing the sin of ejaculating.’
Or in the sphere of economic interests:

‘| have visited the monasteries of Druk. In those in Upper Druk,
there were internal quarrels about landed property {gzhis-byes). g:fms
for me, the yvogin, | refrain: T should be afraid of stirring up strife
between cousin-brothers (pha-spun, members of the same clan).™
We suw earlier on how he was treated by his family.

As in an analogous situation in Europe, the monks’ incontinence
was as common as the jokes about it. A very widespread ritual for
confession of sins gives a whole list af sexunl relations rezarded as
‘incestuous’ or forbidden (nal): among them aré those between
teacher and disciple (stab-dpon guis fha-sal).* In the modern period,
travellers have often noted relationships of monks with women
outside the monastery and, especially, some homosexuality inside.
As one might expect, the latter is particularly frequent in the ruther
close-knit body of warrior monks we have already discussed: the
abduction of a boy can be grounds for a fencing or boxing duel.

Drukpa Kiinlek and other ‘mad’ saints like the famous Aku
Tompa have become beloved popular heroes. They are the pro-
laronists in countless jokes, usually very crude, about monks and
nuns. By this expedient it has been possible to express awareness al
social abuses in a popular style. The one truly popular work of
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literature known to every one, the Gesar epic, 15 likewise [ull of
jokes and pibes about the excesses of the great and the clergy. The
author, though still unknown, was surely one of those singing poet
adepts, of the ‘mad’ or inspired type.

‘The lama, the godlike, is learned in sermons: possessions are
impermanent, bubbles on the water's surface, savs he: life is im-
permanent, a play of lightning, says he, But his acts are different
from his words. [s he pleased? That depends on the amount of
the offerings. Does he find fault with some one? That depends on
whether they are haondsome or ugly. Wealth, he considers, 15 for
his contral. His hand clasps it in the knot of avarice.

*The prince, the superior, 15 learned in law: the people must be
made happy, says he; others’ property should not be coveted,
says he; dishonesty falls foul of the law, says he. But his acts do
not apree with his words at all, Destituticn and famine, he inflicis
on his subjects. Have you money? He fixes punishments in
writing, but it suffices to send him fine riches in secret, for the
maost guilty to escape the low,"?

Mot long aro at Lhasa again, there was o famous jester with o
talent for singing, a sort of ballad-monger, who could venture
political satires without risking punishment, He was known by the
nickname ‘Aku Tompa', thus being likened tw one of those
wilggish saints we have discussed, We shall be seeing later that the
clowns who appear in the masked dances also represent grotesque
saints (g-rsa-ra). Butwhilst, as in China, up to the tenth century, and
elsewhere, certnin noted individuals of comical yet sacred character
specialized in criticizing corrupt practices by means of jokes, it
became quite a widespread game in modern Tibet, under the name
of ‘destroying relizion” {or *destroying the realm’, hsran-hshig), In
the intervals ol the masked dances, for mstance, monks stage skits
on organized relipion (the soothsayer who invents Iving aracles,
ete.). AL receptions and picnics in the parks, the nobles do not mind
doing the same in the secular sphere, o make their guests or
companions laugh. It would be wrong, then, to take these criticisms
and jokes as a first sign of unbeliefand rebellion, They simply amuse,
and do not rule out a profound faith, They call in question not the
structure of society, which is always accepted, but only particular
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cases regarded as incidental deviations. When a radical upheaval
is cantemplated it is represented, not as the utopia of a better world,
but as a sign of the end of time. Thus, a Bonpo chronicle describes
the end of our evil age by saving that there will then be no
difference between prince and people or between lord and servants,
that slaves will have power and rule over masters, that monks will
be generals and hermitesses have children.?

The political and economic aspect of organized religion should not
allow us to forget ils no less extensive role in the country’s
intellectual lile. Practicallv all cultural activity has taken place
within ils purview, at least since the fall of the monarchy.

In the modern period, monasteries were still really universities®
or monastic celleges on the Indian pattern { Milanda, Vikramasila),
as they were in ancient Tibet. Besides religion and philosophy, all
the traditional sciences were pursued there: medicine and
pharmaceutics, astronomy and astrology, grammar and prosody,
Art too—painting and sculpture. From monasteries lastly, as in
mediacval Europe, came the book, as manuscript or xylographic
block-print, edition and impression. We have seen monks establish-
inz hospices. Others were technologists: the famous saint Thangtong
(c. 1400) worked iron-mines in Kongpo and the homeland of the
Lopa akorizines. and built iron bridgss.

A certain dichotomy can be detected 1n monastic activity: study
on the one hand, practice on the other, It corresponds to two basic
aspects of Buddhism which we shall be returning to. We have
already encountered, in Trhisong Detsen's legal code, the carefully-
drawn distinetion between followers of the sitras and the fantras.
[n modern Tibet, it has more or less crystallized into the lwo great
groups of religious orders: study, with the ‘reformed’ schoal
(Geluk-pa); practice, with thu‘unn::‘m'med‘[N}'ingmu-pu,Kagyij_-pa,
etc.). Mot that Geluk-pas neglect the tamtras. They teach esoteric as
well as exoteric Buddhism: the Geluk-pu monastery of Ganden has
twa large Tantra faculties (rGyud-stod and rGyud-smad). Conversely,
great scholars, learned in all the sciences and philosophies of
Buddhism, have come from the unreformed orders. But as a whale
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the distinction is valid. In the Geluk-pa order the two Tantra
Faculties are only open Lo monks who have already obtained the
highest doctor’s degree.

In both sorts of relicious order, the monk's career s that of a
student moving from grade to grade by way of examinations. With
the ‘reformed’ school the examinations test hook-learning and ths
handling of formal logic; with the others they concern supernatural
powers acquired through yvoga and meditation practices. Examina-
tions properly so called, with questions and answers, examining
board and proclamation of the doctorate, tend however to be a
Geluk-pa speciality. Among the others, individual mitiation seems
to play o more important part (just as it does in the ‘“Taatric’ part of
Geluk-pa teaching).

This division is echoed by another between teaching based an
books, which is bound up with discursive thought, dinlectics and
formal logic, and the secret, initiatic oral teaching, which corre-
sponds to the practices of meditation. [t is true that this distinetion
does net match the division into ‘reformed’ and ‘unreformed’
schools, The Nyingma-pas never lire of proclaiming their scorn for
books and the uselessness of learnmg: they have an extensive
literature none the less. We can best understand this dual aspect of
monastic instruction by going back to the ancient period. Remember
the donations made to the Samyé community under Trhisong
Detsen. The monks received paper and ink annually, but not so the
*hermits’ or meditators.

In modern times paper—made from the fbre of the shrub
dapline cannabina—was produced in Dakpo and Bhutan, both close
to Samyé. It must have been rather rare or costly in the ancient
period: in the Tun-huning manuscripts the text is often written on
the back of a Chinese sitra or even between the lines of such a text.
[n the late eleventh century, Scchung-wa was obliged to write the
lincage of the fifty-four Siddhas in the margins—probably cut off
{shog-rasy—ol a Prajidpdraming belonging to somebody else. Later,
when he left them in his mother's charpe, she made leaves of family
registers (1) out of them, so that cight lineages are now missing.!
Printing with carved wooden blocks, probably introduced from
China about this period, was not yet, or little, used. Stress was [aid
on the possession of a mantra (‘om arapacana’) that prevents one
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forgetting things: Thonmi Sambhota was able, with its aid, to write
out all that king Songtsen Gampo had said, on a roll of paper: and
Denma Tsemang, all that had been said at Samyé under Trhisong
Detsen.! Tn our own times, pupils used to recite it at school. Calscs-
of extraordinary memory are recorded among the Chinese and Infimn
translators, and it is known that important texts were transmitted
orally.

It is true that the vast labour of translation carried out under
Trhisonz Detsen and Relpachen all had to be written down, and
systematic catalogues came into being at Lhu.L pcr[udl. Mone the less
tenchers refused os a rule to transmit esoteric teachings other ti.mn
by word of mouth and in a manner that linked t-env:hl:r. and disciple
pérmnully (see chapter V). After subjecting the di_sn:mlc to tn?sts.
the master, satisficd with the candidate, promises him a doctrine:
‘He took him to the house. Joining their pillows for many d;}fs, he
spoke much to him of the religion and satisfied hun 'I.wth the
teachines in full’ Another teacher does the same: ‘Joining their
pil]uws? they stayed (together) about a month.” This was in the
twelfth century. o

Other eleventh and twelfth century instances show the djstmuluun
between study and practice, as well as the appearance of written
notes even in the hook-scorning orders. The great Indian m:asthr of
‘Ché’ { zeod), Tampa Sanggyé (died 1117), had two Tibetan i?hscipla.s.
Kvo Shakva Yeshe and Mara Serpo. The latter committed six
te-:whinga to writing, leaving out the secret oral instructions {zhal-
adams). Fearing the lincage mizht come to an end, K_;-o 1'.1csl1_‘r‘-.k-‘+:u:! the
;‘nstruuions on Sanam Lama who, in turn, trans:nml:_d four of the
six precepts to Ma-chik Lab-dronma. Mara likewise did not at first
entrust them to any one, but then, in his old age, he handed thr_l-m on
to his disciple, the ‘madman’ {(smyon-pa) Bere, charging him to
practize them himself, not to bestow them an any one else. S0 much
for the practice. _

But now we have another master, Shatbn. He has o co]leﬂgc
(pra-sa} with two teachers, Chetiin and Phukﬁjn._Wh%n“ChuEun
falls ill and it is known that Bere ‘the madman’ pracises Chi [:whn:h
cures the sick) Shaton advises him to go to him anrfl ask lor fh‘:
precepts. But Phuktoon thinks that Chcitwla cannot rccewe"r.hese Chi
precepts because he ‘is engaged in studies’. He, Phuktiin, on the
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other hand, being a hermit or practising meditator, might be given
them. So it is he who goes to request them [or his friend Chetdn.
Bere is suspicious at first. He is surprsed that Phuktdn knows he
has the secret and asks him if ke really intends practising it. On his
replying that he does, Berz gives him the six books of precepts with
the eral precepts and explanutions. Phuktén then starts practising
them. MNext he poes fo Shatén and gives hum three of the six
teachings whilst he gives all six to a teacher from Kham. The
latter’s ‘copyists’ then “write them down'. Later, another monk,
Sherap O of Rok, also wishes to acquire these teachings, He invites
the yogin's copytst to be his guest. But the latier no longer has the
books (or does not want to give them), So Bok turns te Phuktin, bot
only receives one of the six teachings from him. “Aren’t there any
others?" he asks. "Yes', says Phukedn, ‘bur | only gave three to
Shatén, and he would be displeased if 1 now gave the complete
precepts to somebody else” But why didn't he give them all?—
Because this is o very profound (secret) teaching. MNow Shatin,
having a schoaol, had many pupils at his residence who used to write
teachings down. Also there were many who were not devoted to the
teacher (gury, Tibetan bla-nia) but had anly come there to *gel books®,

That is why he had taksn care not to pive the whole teaching., Since

Rok asks for them and he recognizes him as worthy to receive them,

he finally gives him all six teachings, together with the oral precepts,
but on ong condiiion: he must not commit the oral precepts to
wriling.!

Sochung-wa, anather pupil of Tampa, had asked and been
granted permission to wrile down the teaching of the fiftv-four
Siddhas. To this day it 15 necessary first o cbrain the ‘power’
{dirang) and the autharity ta read (fung) such and such & work before
being able to study it (still more so the oral precepts that go with it),
Certain works too, although printed, sull contain, at the end,
mention of “seals’ and the need for silence.

Despite the importance of the oral precepts for everything to da
with the practices of meditation and yoga, books and book-teaching
have plaved a considerable part in these. We have already seen how
much gold ar other commodities the guest for bogeks and teachings
required. As in the European Middle Ages, one had to go from
collere to college, from teacher to teacher. Each was a specialist
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and some guarded their teaching quite jealously a5 a kind of
monopoly. As in Europe too, the scarcity of books was another
reasan for travel. Sometimes you had to sitata teacher’s !I"eetlan:i
take notes: lecture notes of this kind have been published. Sometimes
vou needed to go a long way to consult some worl in a library.
iﬁjnlil quite recently the Sanskrit manuscripts of works thal 11.1-.]
vanished from [ndia were preserved at Sakva. Others, which
arimnated with Atisa, were at Reting moniastery, chained and
suuTed. To this day the copyist’s job is essential, though it was yet
more so at first. Even when printing hud become familiar, it was
often easier and cheaper to borrow a work and have it copied. So we
have to distinzuish betwesn original manuscripts ;Jnu?l mu_nuslcnpt
copies: the majority of handwritten texts are only copies of prm_h:d
works. To get anything printed, you had 1o approach the, often
very distant, monastery where the woodblocks were kept. You had
to procure the paper and ink, engage and pay monks ta do t.hc
printing, and fnally And a caravan-leader who would provide
transport. Manuscript copying was commonly resorted to, there-
fore, .

Tt gave rise to a large number of mistakes, especially as the
srribes, like those in Europe under the same conditions, Imd_mkun
to abbreviating many words, sometimes contracting several into a
single ligature. Celophons accordinzly mention the c::lnrr-.i:cmr, as
well as the scribe, of any book. Bath copying and printing were
encouraced by the [act that a danor could acquire religious "“f:m
by huvihg them carried out. Hence it is that we find beautiful
manuscripts, sometimes in different scripts and wi[_h black and
red ink, sometimes on black or blue paper with sifver or gold
ink, and often embellished with illuminations, For this r_casc:-n, tm?.
printed editions mention the person or persons who 51;11d I:’crr their
preparation, and often state how much it cost them. 5:3n1e51mc:—: Fha
encomium even extends to a complete history of the donor’s Fan‘luljr'.

We shall have occasion to speak of Tibetan Buddhism’s doctrines
and its enormous literature further on. Here we must dew:.ntcr a few
more words to an institution that has a long h[smry._ viz, the
relizious disputation. In the modern period where manashic life has
taken on a fixed character, these debates are pecuharl to the
Geluk-pa order and, within that order, to the schnc}ﬁ u.f ph]luscu_phy
{meshan-nyid). Tt is no longer anything but an cxercise in essentially
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formalistic logic or rhetoric. Some features, however, show that the
tostitution formerly had the character of a Jjoust or duel in the same
way as other ritual contests.

The disputation {rtags-gsal) proceeds by question and answer,
either as a daily exercise between fellow-pupils, or as an examination
between teacher and pupil. The mode of argument, which can also
be utilized for solitary reflection, provides for three positions closely
corresponding to our thesis, antithesis and synthesis: ‘propounding
one’s own thesis' {rang-lugs-bzhag-pa), ‘overthrowing the other
party’s thesis' (gzhan-fugs "gag-pa) and ‘abandoening (probubly =
rising above) the dispute’ (rtsed-pa spong-ba). In the now sterco-
typed state of the practice, discussion seerns to be conducted
entirely with quotations from canonical works, aptly and artfully
deployed. But the thing that strikes every traveller is the outward
appearance of these disputations. The petitioner, who asks the
questions, is on his feet in the attacking posture; his opponents, who
answer them, remain seated. The questioner accom panies his on-
slaught with actions, zoverned by 4 code, which atlempt to pet his
adversary out of countenance: he squares his shoulders, claps his
hands, raises his rosury and gown: he accentuates the last word in o
question, stamping on the sround and shouting; he lifts his right
hand and claps it on his left palm, streiched out in his opponent’s
face. The questioned candidate may himself leap to his feet and,
instead of answering, ask a question, The winner of the debate is
borne in triumph on his colleagues’ shoulders, sometimes, il scems,
humiliating the loser (in Sikkim, the loser has been known to gt on
all fours, with the winner riding on his back and spurring him on
with his heels). The ltalian missionarics witnessed this performance
at Lhasa in the carly eighteenth century and were astonished.. The
vialence of the gestures has persisted till the present day, in spite of
the distaste expressed hy Tsongkha-pa, founder of the order:
“When he stayed in the colleges of logie, he urged that no one should
engage in the running and jumping dances, or the clamour of
contemptuous contradiction {(gzhan khyad-du gsod-pa’i pia-co) "

There can be no doubt that the disputations had a ritual
character that allies them with other more pepular religious
contests, They have to take place in the open air, near a tree {in one
detailed description, near several trees surrounding the temple of a
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Lii:iF]-'}I.‘ The epic describes a religious debate between the lamas of
Chj_na and Ling, matched by a whole series of contests or jﬂu;rs—
EE:JL:;:::::,”m:f:;d-m—lund fighting, horse-racing, dice, archery,

{f\lthuugh the disputations are now a mere exercise within a
ulmt'orm group, they pave currency to real antasonisms at :JH::
time. An eighleenth-century work vividly describes a 'Lidjibl.:r'llil.} :
(-5'.51"’”'-?_':'{"'”5} at the fool of a tree, between a great contem L!'tt":-'i‘
{hurrmlt}l of the Yogzicira school and the rcprcSﬂFﬂuLi’;e of a ]"Erem. t—'
fSomuumruﬁ a suvant might be challenged by posting up quu:;tin:r-s
JLlI.‘i[ a5 in mediaeval Europe. In the early fifteenth century thc
Fifth Karma-pa posted up questions in Kham, No monk of U-u:lmlld
answer them and the Karma-pa won the day.?

Thl:l custom of debate was well known in Tndia and China. It
somebimes entailed death or at least banishment for the [uscr.a
tlse the obligation to espouse the winner's doctrine. Kines 1[1::1‘:?
fore, resorted to these ‘trials by ordeal’, The invitation sunt-{f: Sak f-'-
Planchu:n _h}' the Mongol king was probably inspired by his re ut}utl
ton as winner of theological disputations with Indian }'JEI'E.IE(:SPTI]{}
Mgngu] Emperors had contrasted Nestorians, Muslims and -Eud
dhists or Taaists, or azain Buddhists and Nestorians in this ww-
K:n‘ma. Pakshi, too, took part in religious tourneys W]Ei] Tuaoists -ill‘l'ldl.i
MNestarians at the Mongol court. But in these ;murlhu:r factor ca
already be seen. The contest is no [onger purely L[ia!'SCL]'L‘;[' it al;n
v_:mbrm:es competitions in magic and ‘miracles’. We have su.un :}mcz
it was EI?:,-' a duel of this kind, between Chinese and Indian monks
lhat_ Km_g Trhisong Detsen decided which doctrine to prmrmté
officially in Tibet: the adherents of the Chinese Dhvana school were
expelled, and violence ensued {according to the Tji;er:m chmniu:lf:]b
The same king also presided over a tussle between Buddhists :md
Bonpos: the contest was both magical and theologicul 4 .
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Religion and Customs

Tivers religion, as we all know, is Great Vehicle (Mahayina)
Buddhism. And that religion profoundly affects the country’s every
institution and inhabitant. It has taken a peculiar form, which is
not shared by the Mahiyana found elsewhere in the Far East—ex-
cept for that of Mongolia, Sikkim and Bhutan. This form is often
called *Lamaism’ from the important part played by the Lama (bla-
me), a term nat denoting just any monk, but a person’s spiritual
master or teacher (gury) alone, We shall find that his role is indeed
uncommonly important, even from a doctrinal viewpoint. So [ do
not feel it necessary to depart from this nomenclature.

There can be no question of giving even the most incomplete
overall account. It is a whele world, immensely complex, embracing
muny aspects: a rich and subtle philosophy, with its own dislectics
and metaphysics; a very advanced depth-psychology linked to
techniques of meditation and the control of psycho-physiological
Functions (vogn); an enormous pantheon; countless rituals; popular
practices; cosmological speculations: sysiems of divination. The
Tibetans have devoted thousands of volumes to all these sides of their
religion, which is further complicated by the fact that their conceptual
hases derive [rom India (and to a slight extent {rom Chinal. In
consequence | shall only be able to go over a lew topics, attitudes
and modes of behaviour that to me seem peculiarly significant.

To embark on a complete account is all the mare impossible in
that it is essential not to neglect two other religions which have
contributed te Tibetan civilization. The first is Bon {with is
adherents, the Bonpos), Buddhism's predecessor. The second is the
whole body of ideas and customs belonging to the indigenous
tradition: a religious, but an unorganized, churchless, doctrineless,
priestless and almost nameless, whole. Mot that we could lay hands
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on such a religion in its pure state. Buddhism’s influence is every-
where, overlaying or infiltrating native or other non-Buddhist
beliefs, exactly as Christianity did in Europe. All the same, bencath
the Lamaist veneer, and 1n early documents, we can discern
vestiges of it

European authors have frequently confused this nameless religion
with Bon, describing both as ‘primitive’. The Tibetan historians con-
tributed to the confusion insofar as, for them, everything that js
not Buddhism is necessarily barbarous and demonic, They did,
however, preserve a vital distinetion between the ‘religion of the
gods' {fha-chos) and the ‘religion of men” {mi-chos), The first means,
or has successively meant, Bon and Buddhism, whilst the second
denotes Folklore,

Lasalsuy
_Essentials of the doctrine

Hard s the task may be we must first give some account of the
doctrinal groundwork,

Two Indian schools dominate Lumaic thought and have been
oflicially accepted in Tibet repardless of divergences of school or
order. They are the Madhyamika (Tibetan ¢Bu-ma. ‘middia way'h af
Nagirjuna (second to third century?) and the Yogicira {*practice
of yopa') or Vijfaptimitra (Sems-tsam, ‘consciousness-only’) of
Asanga (fourth century ™).

To simplify a complex situation, it is tempting to see in the
relative importance these two systems have in Tibet a [urther
instance of the study-and-practice polarnity we noted earlier, The
first-named school may be thouzht to carcy more weight with the
‘reformed’ Geluk-pas, the second with the Nyingma-pa ‘ancients'
and associated orders. At first sight, the Geluk-pas, are more
typified by philosophy (mishan-nyid: literally ‘characteristics’. Skt
faksaa) and theoretical discussion, the others more by meditation
and psychic experiences. But the Madhyamika school recognizes
swift, direct experience (sudden enlightenment or purification) toa;
whilst the Yogdacira, conversely, accepts the gradual path to
perfection and excels at philosophy. Ausaand T songkha-pa, the two
masters of the reformation, stressed reconciliation of the two
systems. Meditation and tantric ritual are not absent among
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only different aspects of the same thing. Return to the ‘Absolute”,
the condition of salvation, is brought about by the kind of medita-
tion that eliminates thinking (subject)—thought {object) duality from
deep in the psyche. That is the ‘consummation’ Lreispares, Tibetan
rdzegs-pa) which leads to ‘whole’ ar ‘perfected” { purinispanna) own-
nature. We shall meel these terms again in meditation procedure

and in the name of the principal Myingma-pa order. —

The Madhyamika had to be defended from heresies. [n asserting

Emptiness, it had to steer a middle course between aversirong

negution which would lead to nihilism (nothing exists, everything is

over when the body dies) and 4 too restricted, purely theoretic
negation, which would tend to allow something to remain (im-
martality of the soul): the just mean being to assert nothing about
‘things’, except that they have no teality of their own. The artful
solution was to posit two kinds of truth. One js ‘really trug’
(paranmdriha, Tibetan don dam-pay, and from that point of view
‘thinas'—the phenomenal world—have no existence. It corresponds
to the *Absolute’, which is indefinable and beyond understanding:
‘the silence of the saints’, The other truth is ‘relatively true’,
conventional truth (sarirvrd, Tibetan kun-rd=ob), the relative reality
of appearance. From that point of view ‘things” exist. In other words
the constituents of our world are emply of inherent reality, are
tlusory; but the illusion itsell’ exists und is perfectly real, ar any
rate as long as ene has not attained *the Ahsolute’ {hrang-srong, the
existence of phenomenn or appearance—suaugz—which have no

own-nature, arc empty—stong—aof substance). Our world exists,

as an hallucination does. Someone suffering from an eye-disease

sees hairs in his food : there are no hairs, but his illusion is real, and

he can only realize this when he has been cured. And the hallucina-

tion is dangerous, for it leads the victim to inappropriate behaviour:
seeing hairs, he refuses ta eal as long as they are there and vainly
tries {0 remove them.

This theary is crucial, since it allows the retention of morality and
religious works for the common believer. Since quasi-scientific laws
remain valid within relative truth, ordinary Buddhist COOCERES a5
to the consequences of action (karma) must continupe to govern
religious life. This is the side that appealed to the ‘reformers’, faced with
the outlandish behaviour to which practical experience of the non-
reality of phenomena could lead (such as cating faeces, killing, etc))
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(myan-thos, Sanskrit Srdvaka, Buddhist laymen), the buddhas for/
by themselves (rang-reyal, Sanskrit pm{yckahu;fdha, e the Hinai
vana) and the bodhisattvas (byang-chub sems-dpa’s ordinary Mahi-
Fﬂ.na)' They were all taught by the historical buddha $akvamuni.
The two other categories correspond to the rgnras :F'he middle
group is sull ‘outer’ or exoteric: it consists of the Krivd-tantras
(bya-ba't rgpud: chiefly magic), the Updva-tantras or Car'wi-mmm.'r
(spvodpa't revud: mainly ritual), and the Yoga-ramras (-r'.lzaf-'.{g'ar
rglj-r:dj.‘ The first were revealed on the Himalayas to human and
divine ‘knowledge-bearers’ (rig-dziir: Sanskrit Vidvddiaray; the
:qund to gods in the heaven or paradise of Tusita (dGa'-fdan in
llL?E.‘.llll‘JJ and the last to pods and bodhisativas in the heaven ol the
ThrrFy-Lhn:u and the Akanistha (og-min) paradise. In spitc of this
rclum-lc[y exalted status, it is only the third category that is ‘inner” or
esotenic. It consists, according to the source we are followine here
_ot' J’Lfaf.'a:_mga, Awnvoza and Aefvora. A tenth vehicle [.?P}-F—:fnm-ga;
15 semetimes added, or even a fresh scries af three velicles fsrPr:'—:z‘
Yar:gl~:{ and mTha'-chen). It is impossible to zo into the details ]-u:n.:
but it is worth noting that the upper and mediwn vehicles ar:;
associated with the ten ‘lands’ (bhami) or stages of progress of the
bodhisattva, The three middle vehicles (koriyd, I_.Tpﬁ»'u_und Yora)
are taught to the saints of the third, fourth and fifth 'Jurn:ia‘. and 50 on.2

‘Relative Truth' which accepts the world and its laws is not just
useful in that it encourages moral conduct in the “lower class of
personality. It is also necessary as the bodhisattva’s field of aclivity
when he operates in this phenomenal world, out of conmpiassion. The
enlizhtened saint who has attained “the Absolute’, Emptiness, does
net remain in that condition, but returns to the conventional Iwurlr[
to help others,

But if, for some, acceptance of the phenomenal world carries the
oblization of pure moral behaviour with the abject of a slow, gradual
uscen[_m saftithood (fow-ring), for others the discovery thalh things
are vmdl, and no other than Emptiness and Absolute Reality, !cu:;s
tp identification of the Absolute and the Relative and 1o um_z:ncipua
tion fram commen rules. This is the swift and instantaneous path,

1.I_ndnrngisu, basing themselves an the Sanskrit wexts, end 1o use the form
oy pd-tittea, !:rut the Tikbetans show o marked preference for Wt OF updya-raniva:
ﬁqﬁxfn;}.;lc_s_{n 142, THA, L 378; I51, p. J897 and also in an ancient TLII'I-HL:I:lnl-I!

S aLku]_ _!-'r:rm.:r.’::rr:' sanserit-tilérain du Xe siécle, Paris, 1924, pp. 31-32

1a6, frc. eft, 7 el 151, ed. Das, II, p. 384 = sylograph, I 2410
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the ‘deep doctrine’ (zab-chos). For the saint dwelling in the state of
Absolute Reality, nirvdma and samisdra {Tibetan “thor-'das) are one,
For him, there can be no difference between pood and evil. To make
it quite plain that, all things beinz empty, there is no difference
between them, he indulzes in all kinds of unconventional behaviour.
To attain ‘the Absolute’ it is, in fact, necessary to get rid of the chief
obstacle, namely our discursive thought based on the fallacious im-
pression of an acting and thinking 1 (hdag-"dzin, ngar-'dzin). Dialec-
tics can be of some use to this end, throush the destruction of con-
ventional ideas it brings about and the bewilderment it arouses, But
this technique is of limited application: religious behavieur, lor
instance faith, on which we shall have maore o suy. is more eflective.

Tantrism went a step farther. It flourished in India at the time the
Tibetans went there in search of their religion: a Buddhist Tantrism,
its technigues shared with Shivaite Tantrism and yoga in general. In
this system, ‘the Absolute’ involves two positive characteristics, not
subject to proaf by reason, but revealed by the psychic experience of
meditation, accompanied by contrel of physiological functions.
They are Bliss, or Great Bliss (bde-chen, Sanskrit maldsubkha), and
Compassion {saying-rje: farund). The former is inherent in “the
Absolute’. But the Absolute is regarded on two planes, as it were,
partly as a unity and partly as embracing two complementary prin-
ciples. Regarded as one, ‘the Absolute’—perfect purity, the dharma-
kdva, tathatd, the All—is the Mother (yim). But from another point
of view a passive female principle, Wisdom (shes-rab, Sanskrit
prafiia), needs, to become manifest, an active male principle, ‘Means'
ar *Methed (thabs: npdra), Method's sphere of activily is the
phenomenal world when it withdraws, so to speak, from Wisdom,
but its contrary tendency leads to mystical union (it should be noted
that this is the opposite of Shivaite Tantrism where the passive
principle is masculine, Siva, and the active principle feminine, Sakti:
but there too Siva is realized through Sakti). Thus, in symbolic
representations, the same word ‘mother’ (pum) also denotes the
wife or spiritual consort, The union of the two yields Great Bliss ar
the Bodhicitta (Ayang-sems, ‘thousht of bodhi", but also likened to a
‘drop’, a sort of psychic counterpart of the semen).

This system accounts for the process of meditation or, con-
trariwise, is explained by it. The phenomenal world has a Kind of
usefulness, Emptiness (§Gnpard) cannot exist without active Com-
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passion (karund); Absolute Reality has no meaning without there
being a world of phenomenal existence. But that existence itself
cannot exist without Emptiness or Absolute Reality. The world of
appearances is then compared to the bridegroom. Without him the
bride Siinyata would be as if dead. But conversely, if the bride were
separated cven for an instant from her groom, he would be left in
perpetual bondase,

So meditation s a technique of actualization (sgruh, Sanskrit
sddhana) in that it repeats, if vou like, the ceaseless, beginningless
relationship between Emptiness or ‘the Absolute’ and phenomenal
existence. It consists essentinlly of two parts: the phase of (mental)
‘creation’, starting out from Emptiness, which corresponds 1o
phenomenal existence (hsk ped-ring: wipanta-frana); and that of
‘completion’ or return to the unity of 'the Absolute’ {rdzoms-rin:
migpanna-frama), Only the frst rhase is (relatively) easy to under-
stand and perform, at least in the purely Tibetan system. The second
comprises psycho-physinlosical yoga practices (especially in con-
neetion with *breath’ and sexual cnergyl,

The value of meditation, therefore, is that it allows g kind of
experimental demonstration, a living experience not only of supreme
Reulity, Emptiness, ‘the Absolute’, but also ol the nature of pheno-
menal existence which is only the latters mental creation. The aim
of the exercise, especially its second phase of achieving Emptiness or
Great Bliss, is salvation, liberation. But it happens to have a side
effect as well—especially through its first phase of mentally creating
phenomenal existence—a sort of by-product, viz supernatural
powers (dagos-grub: sididhi), They are not essential, but the saint may
make use of them to convert people with miracles. to protect the
religion apainst human eor non-human enemies, and in oeneral to
‘benefit beings', For realization of Emptiness throush meditation is
brought about for ane's own benefit, hut alsa for athers': by acrive
compassion {farmd), the resultant forees are placed at the service
af all beings,

It is casy to imagine how, starting from this doctrinal basis and
procecding to logical conclusions, cerlain teachers or schools could
have been led to very unconventional magical and ritual practices.
But the fact is that even ‘reformers’ such as Atisa und Tsongkha-pa
studied and accepted these doctrines, To be sure, there are great
Geluk-pa scholars, like Sumpa Khenpo in 1748, who Iook upon
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them with disfavour, Even he, however, closes his critical account
of MNyingma-pa Tantric doctrines with the r::mark_ that the Secu:nd
and Third Dalai Lamas (1475-1342 and 1342-1588) had studied
them a little, and what is more, the Great Fitth (1617-1682) had
taken a special interest in them ‘owing to the fw?t thatlhe had bcha_rn..:
the seneral Lama of all Tibet' (from the viewpoint of political
pn'l.‘.';r:l.'- And surc enough, the second hall of .l'I]'S Collected j-"f'urks
is entirely devoted to Nyingma-pa systems. It is true that this part
was afterwards kept seeret and became hard to get hold of,

Religious practices

We see at once a characteristic of Lamuaism that proceeds Mrom all
this. Its central religious activity 15 the concern UI_I monks :irnci
hermits. [t s inaccessible to ordinary Iy:h;:x-'elrs. Their d::_ep faith
depends upon the members of the monastic r:omnm.:juny, L¢_~,
Buddhists do not take part in rituals and religions services, save
sometimes as mere spectators. They do not hear sermons and hm.ﬂ
no private prayers, Since they belopz to lh!..' class of lh'f.w u'.iftosc
grade of intellectual faculties docs not permit them 1L‘:' escape Cl:!n:
ventional truth’, they can only hope to improve their L:urm:_l._th'.,
fruit their actions will bear in o future life. That is why their rﬂhg]ﬁ;us
activity consists essentially of piling up merit [.’?.m:f-rrtmn'ls]l: f:.‘:-’ making
gilts to monasteties or lamas and to the poor, by ]:ghu_ng lamps
before the imazes of deities, by making pilgrimages or walking round
sacred objects, and by asking lamas for hli!.‘i:siﬂE_,:S or charms. TPw;.r
know the principle of action and its rewards which [-::_zlds to rebirth
in one of six possible states: gods, titans, men, :Lm;luu[x, |"I’Ll_ngr}"
chosts or hells. These spheres of rehirth are Inurtr:l}'ud in the "r'ir:l;.lect]
Eui‘ transmigration) of the World" (srickpa’i "ichor-lo), the so-cal ed
“Wheel of Life’, paintings of which are seen cverywhere, The ]I'JIJnlShv
ments in the hells and the judging of the dead are popularized by
strolling story-tellers who are supposed to lave been to hell and umlne
back nfive {"dfas-fog: known since the fifteenth Cenltury Ia[ least).
Lastly, some of the masked dances present, for the edification of the
t'ajthf-‘u!, the deities met with in the intermediate state between death
and the next life (bar-dol.

L1501, p. 388 = avlograph, I, 2456, ~
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_ La}'mt:n and illiterate monks can also have recourse to the recita-
r:qn clr_'.'l.f:ual representation of certain formulae, the mantras, which
cpitomize, as it were, a corresponding deity, Recitation may he
actual or performed by mechanical means: wheels turned by hand
Iwntclr or wind; moulds for shaping images. The most famous fm'mul:-:
15 ont mapi padme i, invoking Tibet's patron Avalokiteévara, but
Ihcrlc are others. In Tantrism, such formulae are looked U|'J|:r'r:| as
having a power of evoking and materializin o divinity which \s'ork;;

';:“_‘.._‘
bl o~
2t

Fig. [1. The eight auspicious signs combined in the
shipe of a vase (reags-brevad bum-gzups), a common
ornament on ritual objects.
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in a4 quasi-automatic fashion—provided they are pronounced cor-
rectly and accompanied by a suitable meditation. For the mass of
Tivetan Buddhists, it is the act of faith which chiefly counts in
recitation: and this faith makes possible a species of meditation and
an obliteration of the ego, Though saying or writing the mani has
become standard practice for the Buddhist masses in modern
Tibet, formerly (twelfth century) this practice was, like everything
else in the religion, the business of experts—in this case the ma-pi-pa,
who were adepts equipped with Avalokitesvara's initiation (that is,
in Tibetan, the ‘power” (dhane) to recite the formuia). Nowadays
the ma-pi-pa are strolling story-tellers who recite improving tales
whilst showing the episodes on a painting, but they also perform
rites (smashing a heavy stone on their chest, lying on the points of
two swords) which show their unusual powers.

Otherwise, whenever religious intervention 15 necessary, the
ordinary believers turn to specialists—lor healing or exorcism in
the event of illness or possession, help to the dead during the bar-de
intermedinte period, summoning zood luck (g yang-gug) or long
life (rshe-"gug) at weddings and other occasions, protection of live-
stock or crops, evoking or putting a stop to rain or hail—and yet
other operations. Certain belicfs will concern us luter: though all
fully integrated in Lamaism, they have retamed features that are
not specifically Buddhist, and can be treated separately.

Faith and the teacher

There is one religious manifestation that ordinary believers share
with even the most eminent men of religion, Tt is faith, whose ahso-
lute necessity countless texts declare. This might at first surprise us,
given the absence of a God and the illusory charaeter of all the
divinities, who are only mental creations like any other phenomenon.
But the reason far this need is clearly stated. It is that through the
unconditional impulse of faith we can escape our cgo and stop, at
least momentarily, the activity of discursive thought which provides
the illusion of this czo and is the chisf abstacle to enlightenment. OF
course, one can set up a distinction aceording to the object of this
impulse. For all who move in the world of relative reality, faith can
be directed at a ‘deity"—buddhas, bodhisattvas, gods or goddesses.
Tt hardly matters what support is used as the springhoard. The
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divinities ol the pantheon are only mental projections emanating
from Emptiness, ‘the Absolute’, and representing it in an indi-
vidualized form, so to speak. The power of meditation can create
them, but that is a difficult process and the rosult of long training.
Faith can take its place by producing an analogous concentration:
it can produce a deity through intense emotion, and this deity will
then be as objectively ceal and effuctive as il it had come forth from
Emptiness through meditation.

It 15 related that the Fifth Dalai Lama had onee, from tle top of
his Potala, seen the goddess Tara regularly making a ritual eircuit
of that palace, a common devotional practice amonyg Tibetans, Afler
noting the exact times at which she went by and ardering an inquiry,
he discovered that her movements corresponded Lo thr:m of w certain
poor old man. He sent for him and asked whether he knew that
Tara was accompanying him recularly on his circumambulations.
Frightened, the old man replied that he did nat, Questioned further,
he disclosed that he had learnt Tard's text by heart and had been
reciting it reqularly for forry vears while making his daily cireuit,
He was asked to recite the text, and was found to have gob it wrong.
He was then made to learn the correct text. But as soon as the old
man had learnt it and recited it in place of the other, Tird ceased 1o
appear. He was then authorized to recite the text as he had been
used to, and Tird showed herself as before: When he recites the
faulty text, the Dalai Lama concluded, his mind is concentrated on
Tird, and she comes to bless him. But when he recites the ris aht text
his mind is attuched to it. That is the difference.

No muatter what focus is used, the conceniration that results from
faith, not enly creates and brings before us faith’s object, the deity,
but gencrates the heneficent power of blessing which :llt[ﬁl']'.l][h:l”}
ensues. By willpower and training, the meditator functians in the
samme way and pgets the same resulis.

For the devatee in search of sainthood and enlishtenment, faith
can equally well bring about o sudden insight (here we must recall
the remnants of Chinese Ch'an (Zen) doctrines which have been
noted in Tibet). And a feature of Tantrism which we have not so far
had the chance 1o emphasize as it deserves, may be added—
utilization of the emotions. Despite the extraordinary discipline and
iron will that meditation training implies in its adepts, they are often
seen to dissolve in tears from the emotion roused by an impulse of
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faith and a sudden illumination. And this erisis often occurs after
other viclent emaotions, especially wrath.

The impulse of faith may naturally centre on figures in the
pantheon, especially in the case of laymen, But for all who enter
upen the path to enlightenment, the object of faith is first nnf:l fore-
most the Lama or spiritual teacher (guru). For it is typical of
Lamaism {as too of various Indian and other religions) that one’s
Lama {gurn) is superior to all ‘deitics’, even the most prominent.

“To venerate a single hair of one's teacher (sloh-dpon) is a greater
merit (Asad-nanis) than to venerate all the buddhas of the three Lin}cs
{(past, present and future)’, a dakinf (a kind of fairy) tells the saint
Gampo-pa (1079-1153). And by merit we must also undcrstulnd
usefulness, the resulting benefit. The ddkinf goes on to inform him
that he must not entertain doubt {(the-tshom), or have discursive
thoughts (rram-riog).! For the latter engender doubt by keeping
alive the idea of a thinking ‘I', whereas unquestioning faith enables
one te abandon such thoughts and ego-attachment. The Lama’s
dominant position, I1jghu:r even than the buddhas, is common to all
orders including the Geluk-pas. No ‘actualization’ could be brought
about without the ‘suru-yoga’ (Ble sa'l enal-Broe): the disciple
conjures up the tutelary deity (vi-dam) chosen for him by his !..il]'ﬂﬂ.
with whom the deity is closely [used; then he himself merges with the
Lama, who has absorbed, as it were, the deily. From him he draws
the desired state of purification.

To see whethar be can hand on his last seerct to Marpa, Niro-pa
turns himself into Marpa's nine tutelary deities in such a way that
Marpa shall see them clearly in front of him, He asks him, ‘Do you
how Lo the yi-dams, or do you bow to your Lama? Marpa, seeing
anly the I:l::ii:'us, bows to them, Niro-pa then says: "As long as there
is no Luma. there is not even the word fuddha; even the buddhas of a
thousand kalpas appear on the basis of Lamas. .. These gods Etr.l':
only forms of mysell,’ whereupon the yi-dams dissolve in N."Jm-puf
heart. On account of this error Marpa will have no descendants.®
*The Lama is a buddha in person” (actually present), think Marpa’s
disciples when he admits Mila Répa to their number, and they are

filled with faith. . . .
So a disciple’s absolute submission to his Lama is required, and

1142, MA, 1. 28k; cb. 36, pp. 87-90.
1133, 1. 50a.
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LAMAISM

the latter subjects him to a series of trials to test the strength of his
faith. The bonds between them are predestined and indissoluble.
They are characterized both by a Father's affection for his son and a
vassil's subjection to his suzerain: the terms used to denote them can
be ‘father” and ‘son’, but also ‘master’ (sivb-dpon) and ‘subjects,
servants’ (slob-"bangs).! ‘He has no disciple more affectionate
(sfra-tsha-ta) and faithful (snying-nye-ba, “close to the heart”) than
you,” Mila Répa is told by his spiritual ‘mother’, the wife of his
teacher. Tt will be recalled that the second expression is the same one
used, in the oldest texts, for a vassal's loyalty to his overlord.

The disciple's submission is total. He makes his master the total
gift of his person (*body, speech and mind') and possessions. Hence-
forth he belongs to him, and that teacher alone can lead him to
salvation. If he wishes to listen to another, his own teacher must
release him from his covenant (vath, dam-rshig). Since Marpa has
refused to initiate Mila Répa, his wife forges a letter from him,
ordering Mgoktan to do so. Mila then sets aboutl meditating under
Ngok's direction, but, *Not having been released by Marpa’s order,
no mystical experience oceurred,” Ngok, believing Marpa's order to
be penuine, is amazed: “Yet you came with faith in me, and in my
(spiritual) lineage there is none who has not quickly gained the
benefit of understanding, at least as long as no vow (dame-rshis)
prevented it

The trials to which Marpa subjected his disciple Mila Répa are
famous. Not only does he set him all kinds of useless tasks, but he
rebuffs him in a thousand ways, strikes and insults him, humiliztes
him and drives him to despair, But Mila's faith rises above it all,
[t is spontaneous, unreasaning and emotive. When he turns up at
the field in which Marpa is, without knowing that it is he, ‘Scarcely
had T seen him than [ dwelt for a moment in a state of indescribable
and immeasurable bliss where the fluctuations of this world's ap-
pearances were halted’ (ie. in a rapture leading to ‘the Absolute’,
both emptiness-of-phenomena and bliss). Later, almost driven to
despair by the harshness of the teacher, who has refused him initia-
tion, he assures him in answer to his enquiry that he has withstood
any ‘revoll against faith” (dad log-la). And when, finally, after all his
tribulations, the master admits him and promises the teachings his
heart is so set on—'At that moment I thought: “Is it a dream or is

V133, . 260, 40a, 71a, 758, 76k,
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it true? If it's a dream [ should like never to awake!™ A joy beyond
measure filled me and, dissalving in tears through my excess of joy,
[ made obeisance to him.”

Mel Kawachen (twelfth century) had a similar experience, when
looking for the teacher Tampa Gommébn, One day he sees him at the
edge of a Aeld, preaching to a monk. *Faith was born in him, his
eves filled with tears and, wide eyved with surprise, his mind became
devoid of {(discursive} thousht (sems mi-riog-par song).” In these
favourable conditions, induced by sudden shock, the master says
‘Loose your mind!, and at once contemplation or concentration
{Hreegs-dame) 1s born in him.! )

The highly emotional nature of saints is very evident. Marpa 15 a
strong, violent man, much given to fits of temper, but he also often
weeps in secret at his disciple’s devotion and despair. Access to ‘the
Absalute’ does not abolish the manifold forms of the phenomenal,
including feelings. In the end, Marpa explains his unkind behaviour
by 5av|'n-g that his anger was different from “the world’s" and that,
El'cspit-c appearances, he had actually "walked in the path of bedii’.
This does not just mean, apparently, that the bad temper was
always feigned in order to test the disciple. That comes into it as
well, but Marpa undoubtedly had an irascible nature,

We often find emolions of any sort whatever made use of,
Sochung-wa played all manner of tricks on Tampa Gommén, such
as making him carry a bag of stones up a pass and then throwing
them away. One day he went so far as to accuse him of stealing, in
front of a stranger, Seized by u violent fit of anger, the disciple drew
his sword and dashed towards his master, Barricading himself
behind a door, the latter told him, *Your mind (thought) is “achizved”
(rdzoes) in anger: Jook at i!” Then; ‘having looked, a pure full
understanding was produced in him—an understanding that con-
sisted of seeing really and in its mnaked state the Real Mature of
Thought. Then, brimming aver with joy, he grasped the flaps of his
coat and began to dance and sing.™

Doubtless taking his disciple’s character into gccount—as one
always must when making use of psychic forces—the teacher intu:fucc:ql
such anger that the disciple is as it were projected outside himselt
by giving way to it; his ordinary (discursive) thought obliterated;

194, p. ByH,
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and room thus made for the pure thought of contemplation which
grasps ‘the Absolute” direetly. Translation s powerless to render the
whole Aavour of the text: the word rdzogs, which it uses to describe
the engulfing of thought by anger, 1s a technical term denoting the
afterphase of meditation and fusion with ‘the Absolute’. Although
his short biography tells us nothing about this disciple’s character,
we know that other saints of the same group (geod and zfi-byed)
were noted for their 1l nature, Trubbe, the son of Lab-drénma—
the patroness of geed (chi) in Tibet—started out hy being very
vialent, and a goat-stealer, His son, in turn, spent his youth in
fghting. Mel Kawachen was ‘very disagreeahle’ when he was young.
Marpa, too, had a wild and violent nature and, in youth, was fond
of a fight.

So the disciple’s choice of a teacher is very important, For his part,
the teacher bears the disciple’s character in mind when initiating him.
With the usual decided taste for numeric clussilications, five chief
emotions were singled out (anger, stupidity, desire, pride and envy)
and associated with the five primordial buddhas who represent "the
Absolute” and the five initiation families corresponding to them
(vajra, tathdguta, padia, ratna, karma), As 8 matter of fact they are
not just associated with them, but are denufied with figures in the
pantheon, just a5 the phenomenal dissolves into ‘the Absolute’,

The ability to proceed from any phenomenal aspect whatever 1o a
corresponding aspect of ‘the Absalute® results not only in the need
te belong to one of the five families (rigs, Sanskrit &wla) according
to one’s nature, but also in the manifold variety of the pantheon.
Mandalas and their deities vary with the ‘family’ to which they
belong. The tutelary deity his Lama chooses varies with the dis-
ciples intellectual and emotional predispositions, And it is by merg-
ing with the deity and Lama combined that the disciple attains ‘the
Absolute’,

The initigtion conferred by ong’s master is the *power’ (dbang) to
practise a particular group of meditations together with the official
transmission and the *authority’ (fueg) to read the texts in which
these are deseribed ;) to which are added the master’s more precise
instructions {&frid). He inherits this ‘power’ from his line of direct
transmission (bfu-brpyted), which invariably goes back to a supreme
divinity. So, the meditator does not forget to invoke that lineage in
his ritual practice, to ensure the validity of what he is doing.
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Meditation and ritual

Countless rites for every sort of occasion, and with various aims, are
performed by those experts, the monks and yogins. And there is no
doubt that below g certain level these are merely a routine, the purely
formal execution of ritwal metions and recitations of texts. But when
we read the handbooks ol these rites we discover that in the main
they only gain their effectiveness frem the meditation that muost
accompany them and whose outward expression they are.

Meditation is in fact the essentinl pracice of this menks” religion.
The monasteries nearly always have affiliated meditation cells, in
out-of-the-way mountain spols, where the monks are expected to
withdraw and live in seclusion (meshams) for a pericd, The retreat
may last from a few days Lo some months, or several years (e, three,
or twelve) it may even be for life. [t may be limited to iselation in
one room, but may also go as far as complete walling-in within a
very restricted space, without light (euen-sitshams), only a small
hatch making it possible to piss a little food through or communicate
by signs with the disciple waiting nearby.

What a meditation consists of and how it proceeds are not com-
man knowledpe: those whoe have practuised it sre not talkative. But
some iems can be set forth as given in texts,

The basic texts of Lamaism, all Indian, like the Hevajra-ranira or
the Gufiyasamidia-tanira, always divide the process into two parts:
utpasti- (or wpanna-) krama (Tibetan skyeds or bskyed-rim) and
nizpatti-frama {or afspanea-; also sampatti-, sampanna-: Tibetan
refzogs-rint). The first part is easier to understand. [t 15 the gradual
process af mental creation that consciously and voluntarily re-
creates, as it were, phenomenal existence (bhdva), It consists of
making ‘the Absolute’, the Noumenal, ar absolute knowledge
{ ye-shes, Sanskrit fidna) turn into the relative, the phenomenal,
relative knowledge, or perception {rmam-shes: vijffigna). From the
‘void', by mental generation, a deity with all its attributes is made to
arise. To facilitate the European reader’s understanding, the process
might be compared to the creation of the world by a thinking God,
Only there 15 no God, and no unigue creation or beginning. The
purposs of this type of meditation is not merely to gain an actual
experience of the illusory nature of our world, but also to be freed
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from it and thus win salvation by travelling in the oppasite direction

By cancelling its ‘creation’, its menta] production, we return t'mm:

the phepomcnnl to the noumenal; we thus unfasten the bonds in-

helre.ut in [hi.s phenomenal world (such as karma, ete), and we

:;{ldnagjj:;:d dissolve in ‘the Absolute’ which is Emptiness, Reality

Thls_scmnd part, the wispanna-frama, is less clearly explained

And with reason. The meditative process here includes, in Tibet &E

qufst. yogic psycho-physiclogical technigues which ”“r: texts only

reter to indirectly. We can only, for the time being, zet hold of
exlcrna]laspec[s that may give an idea of it. The word used for this
process implies the idea of suceess, completion, fulfilment, perfection

It provides the name of the Dzokchen-pa order, within the N}-Enﬂma:

pa school—the *Great Fulfilment' they aim for is the state of hun.IT:i]m—

h"m.d or fusion with ‘the Absolute’. Of the Nine Viehicles listed
E;Erh::r, the process of ‘production’ (bskyed-pa) belongs to the lowest
ol the last three vehicles, Mahiyoza (‘grear vogu‘}.:‘.whji:n that of
‘oreat 4.:0[71]7![t:t:'|}1i' (rdzogs-pa chen-po) is reserved lor the third and
last, Atiyoza (*voga beyond').! We should not, however, suppose that
[it:_:m: meditations are limited to the "old® orders :Nyi.‘l:rma-pn}l The
chicf w_nrk of Tsongkha-pa, the founder of the ‘n:Furch!' Ge]:-LR~p1
order, 45 divided into two parts: The first and more widely knownl
t‘he Lam-rim, takes care to distinguish men accordine to their facu[:
ies and to recommend the slow path of virtue to ?J;usc of whom
too much should not be asked, and in Bny case to BVEFYONE a5 a
necessary preliminary foundation. But the end of the frst, and afl
the second volume (the si¥gags-rint) are devoted to the twin [
cedures of production and reabsorption.

: We return, then, to the ‘production’ process. Tt underlies Bvery
rituil [}rfjctic:e:; for to have any effect a rite requires the presence of the
appropriate deity, who thereby bestows a ‘blessing’ (Byin-riahs
sanskrit adhisthdng)—the power of action—on the officiant The;
term denoating these rituals (sgrub-thabs: sddhana) has snmctimm; been
translated as ‘coercion’, giving a false tmpression of witcheraft and
sarcery. “Evacation” mizht be a better rendering. It is however true
that this deity, once brought into being, may ‘:::’LJJI‘ ar forcibly sum-
mon up a demaon, or the ‘soul’ of an LOCmY. -

The rite of mental production ar generation (also called spom-rin,

V157, T 266,
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‘meditation process’ or driigs-rim, ‘imagination process’) is analysed
in greater detail in Tibetan Buddhism than in the [ndian famtras on
which it was grounded. [t comprises two, or three, stages. First
comes ‘production in onesell” (hdzg-skyed): the meditator imagines
himself as a particular deitv. ‘Production in front of one’ (mdun-
skyed) follows, in which he projects the deity before him, having
first visualized the universe as his palace, making it possible to wor-
ship him. Lastly may be added ‘production in the vase” (hum-skyed):
this time the deity is caused to enter a physical *support’, which thus
acuires o power that can be made use of later.

Before ‘production in oneself” properly so-called, all rituals beain
with certain indispensahle preparatory steps. Their order, number
and type vary with different schools and with the purpose of the
rite. but the following are usually {ound (often *seven members',
yan-fag bdun, are spoken of ), The line of teachers that gives the rite
its validity (blz=pra’i broyud) is stated; refugze s taken in all the
buddhas, bodhisattvas, ete, (shvabs-su “gro-ba); the vow to reach
enlightenment and use one’s merits for the liberation of all beings
{the badhisativa vow) is renewed | one is purified of one’s sins (sdig-
serib) by confession and mantras.

Thus prepared. the meditater first re-creates the “void'. From this
void comes the rite’s presiding deity, usually developing out of his
own ‘seed” syllable (such us am, &b, i, heif, ete). Then by an
instantaneous leap (skad-cig dirong-skyed) the meditalor becomes
identified with the deity in guestion. [1 s this state alone that enables
him, for instance, Lo summon demons (Ve balped-nas baegs doug-
pa)t ete. He then has a luminous, empty, divine body (gsalstong
tha-skuwy: he is indissolubly (dhyer-med) merged with the deity,
through whom he partakes of Emptiness (nyfd zang-thal o bskyed-
pa‘e)t *My pure body, in ntpanna-Lrama, appears luminous like a
deity’s body’, says Drukpa Kinlek?

With the production of a deity in oneself, or onesell as the deity,
that deity passes from the noumenal state, where it is one with “the
Absolute’ or absolute Knowledge {yre-sies - jidng), to the phenomenal
state, known s its ‘“vow” {dam-tshie ! samaya) form—hbecause only in
this farm can it become manifest, so as to fullil its vow to help all

L 144, VI, [ Ta-b.
1138, ff, 1005-101a.
1131, JA, T. 1654,
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hfzings,l This shift is brought about by assembling the deity bit by
lut,_a_s 1t were, with all its many attributes and attendants (requiring
a vision that is very exact in the smallest details). Externally, t]ti:l
piecing together is matched by recitation of the corresponding
lcnrjograpily' (g on-reags - ablisamaya), which is used as a
basis bath for meditation and for depiction in paintine or
sculpture, =
Paradoxically ane might say thut now the deity becomes really
present—'really” in the western sense of the word. As proaf of this
itis n:_Eated, for instance, that after a particular meditative evocation
tE_nl: deities represented on the painting came out, walked round in a
circle and went hack in: it was then noticeable that their clothes and
uppurltcnunu:uﬁ were out of order on the picture, The master
BDI._qusmu'u's contemplation (fimganre-"dzin: samddii) at Samyé was
50 Intense that it rendered deities ‘objectively’ present before every-
one’s eyes: their statues came out of the temple, wilked round ;t
Innd returnied to their places,t That, too, is why in the Ché rite, whjchl
me'vl'uh'es carving up one's own body, in meditation, to offer it to
Tw:.u g beings, care must be taken not to dao the imaginary carving
whlllst in the ‘production in oneself* state: that would amount n;
cutting up the deity one had become, and be 4 sin. When Mila Répy
in desperation, wants ro commit suicide, this is how the Lama I\EDL
dissuades him: ‘The Lama grasped me and, shedding tears, he said
Do not so, rreat magician! According to the doctrine of the sacret‘
mantras {Tantrism) which is the culmination af the teachings of the
huddhas,_uur body with all its senses is inseparable from the sods.
I ﬁ".;c pertorm ‘transference’ (pho-ba, passing from one [ife to another
orinto & paradise) before the right time, we commit the crime of
lsI:I[Ih_ng the mods, Hence there is no greater sin than suicide,
Similarly, Murpa's dying son, on the point of ‘transferring’ his own
mind ("sho-ha), attained union, and ‘my body, organs and senses
became luminous, and of the nature af gods and goddesses’, [t Was,
he says, because he was in the ‘production process’ (hskyed-rin)
state, To effect the transference, he would need to have passed into
the ‘completion process’ (rdzogs-rim) state, For, ‘If [ made the
transference (implying the death of the bady) in the “creation pro-
ces_‘s" state, [ should commirt the crime of killing the tutelary deities
(vi-datm gyi fha), he explains. The presence of these gods in his body
V183, p 47
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was then so luminous, says the hagiography, that even ordinary
onlookers could see them.!

One application of this principle of a deity’s real presence s
‘production in oneself” in a support other than the meditator’s body,
Far example, in a fearsome rite intended to drive away demons,
sacrificial cakes (gtor-ma) are made and thrown at them as offensive
weapons, But they are only effective if they have recaived *hlessing’,
i.e. the power of the deity concerned. A small painting of him or her
(the tsakli) is Fastened to a stalk or arrow stuck in the cake. The
deity is produced, by meditation, in the picturc. His presence endows
that receptacle with a power which will stay there even when the
actual deity has left; One must be carelul not to throw the cake-
weapons whilst the deity is still there. They are anly thrown when the
stalk with its attached porteait has been taken out; an external opera-
tion corresponding, on the plane of meditation, to the deity's
“wanishing’ (yal—like a rainbow fuding away in space).

Having become a god oneself, it may be asked why that is not
enough and why we maove on immediately 1o projecting the deiry in
front of us—an operation always accorded a much more detailed
trentment than the previous ane by the handbooks of titual, in which
it features as the essential part, One test supplies a reason: ‘produc-
tion in onesell” is done for oneself, ‘production before one’ for the
good of others, and ‘ereation in the vase’ for the benefit of the gods®

The meditator, therefore, produces the deity in front of him, stll
piecing him together in accordance with the iconography, zlong
with all his attributes, paradises, attendants and suite: an exercise
of unparalleled complesity and precision, requiring extraordinary
concentration to accomplish, The vision must be so strong, in lact,
that the deity and his retinue appear as though ‘objectively® present,
independently of the meditator, like somebody encountersd in what
for us is reality. He then makes him offerings and receives his bless-
ings. Hee also requests the service which is the object of the rite—to
give rain, drive away demans, prolong life, and so on. Once the rite
is over and the meditation ended, the vision disappears. But o general
purification and sanctity remain, as well as religious benefits. The
whole may give the devotee the impression that the deities exist
somewhere, come, and go away again.

V133, 1T, BEb—EGa,
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This meditation is doubtless not taken very far in most cases,
where the only ohject is the performance of a ritual for specific ends.
But if it is followed all the way in the course of a retreat devoied to
that sele purpose it can provide o practical experience of the nature
of the universe. If the exercise is successful. jn fact, the mentally
created deity appears as though independent of jts creator, objee-
tively existing—not merely visible but accessible to all the senses.
More, it can act and speak to the meditator as though it were some-
bBady ether than himself. I he freally belicves thut, he is surcly lost,
But if he remains aware that it is he who has created it, and reabsorbs
itin his mind, will he not have experiencad the very nature of our
phenomenal world? It is as though a schizophrenic were aware of his
condition and able to induce ar end it at will,

[t seems that the ‘completion process’ originally consisted of
reabsorbing the deity, created in aneself, into ‘the Absolute’ and thus
merging with the latter. In the Hevafra-tanira, when the officiant had
attracted ull the buddhas into his *heart’ in the form of so many
Herukus (the type of supreme deity, representing ‘the Absolute’)
and when he is thus consecrated (dbang-bskur), he is Heruka ‘com-
pleted” or fulfillad in persen, and that ‘completed” (rdzogs) state is
‘the Dharma spuce’ (ohos-dhbyvines), e ‘the Absolute®. In Tibetan
usage, the ‘'completion process’ always goes hand-in-hand with yogic
practices and ends ina kind of transmutation. In some cases even the
first phase, the ‘production process’, isassociated with these practices,

There s no possibility of going into the principles of Tantric
Buddhist yoga here, but we must review 2 fow of ils key terms, In
the psycho-physiological entity that js min, it distinguishes a central
channel or artery (to some extent comfused with the spinal column)
called avadfuint or suswrmndg {(Tibetan dbu-ma) Ranked 1o left and right
by two others, idd or fafond (rkyane-ma) and piigald or ravang
(ro-ma). They are attached to six "wheels' (cakra, Tibetan Fhor-fa)
or psyche-physiolagical centres situated in the body, from the crown
of the head to the buse of the sexual ergan, The two lateral arteries
are associated with a series of complementary pairs: idd corresponds
to white; the moon, vowels (alf), Wisdom (prajid), semen; pifigald,
to red, the sun, cansonants (%4, Means (tpeva), blood, The twao
must be united in the central channel, and this union culminates in

Gireat Bliss (rrahdsnbha), ‘the Absolute’, the bodhicitta. The con-
Junction asell s known as ruganaddia {zung-"jug). The svstem is
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shown symbalicaily in Tibetan painling_:; of duilie_s. usedl a5 a sup;iort
for meditation. At the top, over the main figure, isa pair crl'_ supreme
deities in desp embrace (yab-yum); to left and right, a white moon
SLUTE. . o
Bﬂ"{éh:t: r;ilucess of fusion is sometimes purely mcdilatlﬁ'_c, |’:'ﬂ.ltlrlT. 1?
commionly accompanied by & technique that causes a “wind” {r Tng!
prdna) or ‘droplet’ (thig-fe) o rise E_nm the central url.::rjfl, undaw[z_m. i
can be practised either alone, or with a partaer. Apart ti] om r,:trjza
tion of ‘the Absolute’, the procedure (with many vanations rom
school to school) confers various powers, such as that ﬂf'g_enerntuzjg
preat internal heat (ginm-mo); levitiation {mﬁ ﬂ&:\:tn.tsss {)fJ::uu_l, and,
above all, a ‘rainbow-body’ (a'-fus) which is md%ﬂ.n‘mt:b]c :ZIS
adamant (vajra), never dies, and thus *._'nahl:::‘.i one to ‘die’ (zo ;{0;
paradise) without forsaking the bady, V:m:nmns., as 1 rcnh:Lr e '.
are rumerous and allow differing techniques. #"l:ll.t!1i_?.hflil.’ll'lL]1=CLrll1.!F}
author outlines six ‘completion pmcussl' mcEnc}ds‘ 5.11LI1|T‘IHIIE|.}JGI tt:;‘
sin different tenchers. One of them uunmes_u! the 51xttx?.1.cjh[|:1g; 0
Niro-pa'i! heat (gtan-na), light Cod-gsal), illusary ]:n_!n:nr l:.sg,}p..:- ;3}.
intermediate state, e.u. between death and the next life (bar-do),
mind-transference {pho-ha) and the art DTI taking n_vtr_somermjm
else's newly dead body (gromg-"ne)® The 51.*_&LI1 J.J-.Jctrlncl is us‘ual_}'
that of dream {romi-lm) and the last on 1E1elhlsr v:'c hlt"r'l::__]llﬂtrf‘{.ﬂdéﬂt
appended as an essential concomitant, The ‘light Feclm_:lqltjc ;:msht
sustaining o state that is conscious yet free Frniu discursive thought,
Viz, meditation (5o, even during sleep ar alter dﬂatxh. In thE c;s;:
of sleep, it enables one 1o n.}b.a'.cn-u_. then d:r::_ci, Iand i.nuil;-.r abolis
dreams and to remain in the [uminews meditation state JL]sfrtna?—
tioned. The ohject of this training is to preserve SL_JI::h i stale even dtL_
the time of death, in order to succeed in cnu:huzg the Lﬂnsr:.u}r or
intense light that supervenes. and thus to emerge [rom the cyele o

rebirths instead of being draggzed inta bar-do.

Trances and dances

Such techniques are cbyviously only pl‘_ﬂEtESle by an &hm"uhut L]:c?;

nourish even the lavman's religious Jife insofar as they are u; rate

by countless hagiographic anecdotes. These are tales of famous
LAEA.

Y144, VI, 1 12a-b6. 186
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LAMAISM

saints who have worked miracles for the benefit of common mortals
to convert them and to convince them of the reality of the experience
or effectiveness of the method. If it is effective it assures the believer
an indirect share of divinity. Remember, from the fact of its identity
with the creation or existence of this world in general, mental
creation in the course of meditation cannot fail 1o have a quasi-
physical effect on the world. The result is a ‘blessing’, j.e. a super-
natural force that can be left in an object or persen. To the extent
that a Lama has received this, he can hand it on to the faithful, e.g.
by laying his hand on their heads, He can also consecrate the imazes
of deities—paintings which then bear the three monosyllabic mantras
ot @l hitrir (and sometimes the lama’s foot- and hand-prints) on the
back; or statues inside which are then placed rolls of mantras or an
axis known as their “life-tree’ {srog-shing). These are the deities’
‘bodily supparts’ (sku-reen). The believer worshi ps them. Faor him,
that is the only outward means of seeing and venerating the supreme
deities, buddhas, bodhisattvas, ete. A distinetion is drawn, indeed,
between deities that have ‘passed from the world® ( Jig-rten lax
‘das-pa’t tha), which no longer incarnate themselves in a human
support or vehicle, and those that have not yet done so {"fie-rten fur
ma “das-pa) and can thus he directly manifested in a human bein g,
visible to evervone, The latter group of deities are the ‘protectors of
religion' (chos-skvens, Sanskrit dharmapdla; or srung-ma), Hence
they are generally of the fearsome warlike Lype, ¢ven when embodied
ina woman. For they become incarnate in male und fermale mediums,
wha lose consciousness and go into a trance: the human ego is blotted
cut, and the medium’s body is used as a suppart for the deity who
fills him and speaks through his mouth. For this reason such mediums
are called sku-rten-pa (‘those who serve as supperl for the Bodyh),
or else ‘protectors of religion’ like the deities themselves, They are
monks or nuns who have been chosen by a deity and then given
appropriate training. Each specializes in a particular deity, The
uscfulness of the manifestation lies in the apportunity to sather
oracles from this deity’s mouth. So the State, the Dalai Lama's
Government for instance, itself emplays some of them—such as the
celebrated Néchung medium who fncarnates the god Pehar. That the
trance is genuine is proved by the medium’s behaviour. Not only {s
his face transformed—it swells and turns red, with bloadshat eves,
thick, lolling tongue, cte.—but he displays superhuman strength,
87
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supporting extremely heavy headgear, twisting s_:wurds. etc. In l:i.l.t
state he mumbles words which are collected and interpreted hyl at Ll:
maonks. In addition, he blesses grain which islthmwn to the !‘mthlju!;
by gathering it up, they can carry off a portion of the sacred being
that has manifested itself. _ 1
There are vet other mediumistic specialists whao incarnate minor
deities and belong, in spite of their Lumaist dress, to the nameless
religion of the people. These are sheth'ds. who have on son}e
occasion bzen ‘chosen’ by a deity and from Ll}::n an have been :'lil'tl ]
to embody bim. They o inte a trange and sing, but they only 11.1—
carnate !D:::ii aods, of who we still have to 5pu:1l_<—_|1rmls of the ‘t!\:}'
(fhay and of the underworld (), cods of the soll, ete, Fr_nm these
they get their name: Hha=pa, felu-pa, Oddly enough, L.hi:}' also incarnate
1!1cihhf:m of the epic; at any rate, they did in the mghtclcmh century.,
Similar mediums called *heroes’ {dpa’-bo) compete w:_lh 1l1ﬂ1nlant{
fall somewhere between them and the epic 1.:;1rd_ﬁ. Their name 15 of
Buddhist origin, The word first denoted, as it still does, the _dﬂn-:ers
and musicians of Padmasambhava's pirndise, whao are also jugglers
and athletes or warriors (dpa’-be, ging). .
The real bards also go into tronces, uiihu:_r EHE m. see the epic
herocs and scenes from their lives in some timeless sphere, and d»f:—_
scribe themy in their songs, or so that such upd sucE‘E i hu:m_mn:,
embody himself in them and speak through :hetr.muums. In spite n_:uF
differences what happens s, for Tibetans, c};si:n.lmli}' the same a3 |_r1t
the Lama's meditation. In the latter, the deity moves {rom hf-“
‘knowledze body' (pe-shes [ush his Noumenal existence, I.D 1:5
visible phenomenal aspect (‘vow’ form), a prn;‘uq:css described in the
words ‘knowledze descends’ or “Tulls’ (_rs—shs{ bab)—uon the supp‘D.rL
represented by the meditator, undersm_ud_ O.t L].u: 1.rnr.1+:f.'j of [jrr;};:i
{ehos-skpong) or popular (fa-pa) mcdlum_s it is mrmllaxr ¥ 841 :] :
‘the pod descends/Talls” (#ra “hat), and of the bard in lram:‘c.”t e
epic descends/falls’ (sgrung "bab). Conversely, when thcl .UJ,RT-E'IS
over and the god has lefl, it is said that "the god -:?t' the epic has dis-
solved' (like a rainbow: sgrung-lha ym’-m‘."r::r_}, using the same vi:rh
that denotes the deity's disappearance inlo the vlmd durmE
meditation. Maorgover just as, in medilation, tt_u: ‘creation process
necessitates the piccerneal building up of the deity, accompanied by
the recitation of a corresponding iconography (nmugon-rrogs), so tqo
the bard, in order to put himsell into a trance and evoke a hero in
3
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himself, begins by purifying himself with 2 prayer and chanting the
hera's description. But the chief hero, Gesar, is never manifested in
this way. Having *hecame buddha’ at the end of his lifie, he has since
then been ocutside or bevond the world and can na longer alight ona
medium. He can only be venerated in image form.

But to return to more exclusively Lamaistic manifestations:
although rituals have to render the deitjes present and manifest
through meditation, they are of course still invisible to profane eves,
save in tales of the lives of saints. But, partly to educate the ]:w—ﬁj‘u!k,
partly too presumahbly because a mask has the property n[‘mn-king it
easier for u deity to manilest itself, masked dances ("efranr) have been
invented and are publicly performed. Here we have what might be
termed a mimed rite, in which the deities called up by meditation
are at the same time presented by actors wearing masks, Scripts are
attributed to visionary adepts of whom the best known is Guru
Chhéwang (Chhakyi Wangchuk, 1212-1273).

Masks ("bag) were venerated at Samyé in King Trhisong Detsen’s
day, as well as statues. They represented only the “pratectors of
religion” (¢hos-skyong),! not just any deities. This was not fortuitous:
masks probably share with mediums the peculiarity of making it
casier for these deities to becomne manifest. The *protector of telizion”
Pehar is closely associated with a mask that was kept in his temple.
When Sakya Pandita and Phakpa met a young monk whose face
resembled the mask in the Gorum temple at Sakya, they at once
thought that Kurgyi Giimpo, the Sakya ‘protector of religion’, had
incarnated in a man? This mask, which bears the name ‘Black
able-to-Ay" (Nag-po 'phur-shes), was still preserved al the same
temple in the nineteenth century, and was venerated there as one of
the four *supports (rten) of miraculous manifestation’.* The deity it
represents, a special form of Mahiakala worshipped at Sakya, is
also—as we should expect—the principal figure in masked dances,
The same deity appears in the form of Yeshe Gdmpo. When, at the
end of the filteenth century, the Seventh Karma-pa ruler saw this
Yeshe Gompo's mask, known as the *Black Sumbha’, at Mdbnpa-
thang, he also saw the Gimpo in person (dngos-su goigs),t

183, pp. 36 seqq.; 179, £ 85,
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Thus, masks ensure the presence of certain protective deitics. In
the masked dances Mahikila, in one form or another, usually fills
the office of presiding deity (grso-bo). Referring to the celebrants in
these dances, Drukpa Kiinlek says: "They say that they are the body
of Mahakala.”" Although the dances differ from one another in their
style and pantheon, they are mainly performed lor the rite of driving
aut evil. A human Ogurine (of dough, paper or hide)—naked, ugly,
tied up and lving on its back—represents evil, the enemy, the devil,
and is stabbed by the principal deity, then dismembered by an
attendant (a stag). Previous rites, inside the temple, have inserted a
demon or the enemy's ‘soul” into it, But the word uwsed for the
execution means ‘to set free, release’ (sgrod, beeral). It 15 an everyday
term of Tibetan Tantrism denoting any ritual murder, rom that
practised by certain Tantric orders (the eleventh-century ‘robber-
monks' for example: page 71 nbove) to the execution of demons
by the hero of the epic, a deity, or a ‘sorcerer’. For they only kill the
body and a demonic part of this *soul’; but simultancously they ‘free’
a sound part, the conscious principle (rran-shes), by dispatching it
to a ‘paradise’. This crueial act is carried out in duplicate, by a
masked actor representing the principal deity on the one hand, and
by the celebrant of the actual rite on the other. The celebrant and his
assistants are alone in not wearing masks. Indeed, it is they who call
forth the deities who are present in muask form. They wear large
black hats and a coat adorned with fresh human heads and dried
skulls. Travellers tend to call them ‘sorcerers' or even Bonpos. They
are in fact the officiants: mantra masters (sngage-pa, ‘Tantrists') who
like to frequent cemeterics o perform their austerities.

The show uwsually lasis two days: an orchestra accompanies it
and marks the dancers' steps, some slow and solemn, others quick
and lively. Before and after the crocial moment of the enemy's
liberation’, the deities pass in procession before the crowd. But
strange to relate, the terror that people might easily feel in the
presence of so much that is sacred is frequently relieved by the antics
of buffoons, who provide a safety-valve in the laughter they arouse.
Muasks are worn by these jesters, too, but in this case their function
is to disguise the actors, realistically, as Indian philosophers (atsara),
Wenerated as they are, these saints make the Tibetans [augh merely
by their grotesque foreign appearance. with durk faces and frizzy

1131, KA, I. 56,
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hair. ‘:Tcr. while p::_rp-.:rrﬂting a thousand freely improvised pranks
they_ mumic every ritual action, even the maost solemn, of the Tantric
officiants.

TRADITION—THE NAMELESS RELIGION

J ustl as Christian missionaries adopted and adapted pagan Furope's
ﬂ:sm'ults and sacred places, and figures from its punihmn.. 50
Lamaism accepted, crowned with its authority and set its seal upon
mun}'lﬁzatturcs previously unknown to Buddhism, or even to Indian
:I"mumm. [nt this it did no more than continue what Buddhism
[LSFJ.J- had already done in India, where it had lonz been absorbing
deitics and practices from the area’s other religions, together with
foreizn, as well as Indian, folkiore, B
It would be a mistake to suppose, however, that all non-Buddhist
ellamcrns absarbed by Lamaisin in Tibet were indigenous. Tibetan
historians themselves have clouded the jssue by constantly mixing
up twa separate points: the fact that Bon was there befsre Buddhism
and the judgment that everything preceding the latter relizion 'n.':ls1
naturally “barbaraus’, uneivilized and :Lppmbr[ate to an nncaufdurk-
ness, Hence the somewhat over-simplified conclusions A_.L'[F:l'r'.'n by
Eﬂ;l:]}'_ European students, who tended to present Bon as the primitive
n:ilgm.nl of Tibet. Further, by cquating ‘primitive” with ‘savape”,
everytning in Lamaism that seemed frightening, twisted, demonic or
mediumistic soon came o be regarded as Bonpo and primitive. From
that to describing it all as *Shamanism’ was but a step, Thetruth is
more complex. It is often impossible to tell which of Lamaism®s not
sr.u:lmﬁ-CuIJ;.' Buddhist elements is indigenous and which foreizn
which one was really Bonpo and which was not. We shall have lTlEIFL:
tl:!‘ say about Bon, bul we may remark at once that the [ndian Tan-
trism that was introduced to Tibet, in spite of the kings' mistrust
already contained a great number of fearsome duitil:-é and rite~_-:1
including animal sacrifices, - ‘

The ‘religion of men'; songs and fependy

:Til:rutun historians of later times, including those who particularly

(stress Bon, tell us that before the introduction of Buddhism, during

l[‘JL‘: legendary period of the kings Nyatri and Pude Kunggyel and

| befere Songtsen Giampe, ‘the kingdom was protected (fLe, ﬁ:led] by
191

RELIGION AND CUSTOMS

the Bonpaos, the storytellers and the singers’. Of these only the Bonpes

“are usually remembered, because they are better known than the

other specialists. The latter must have had a religious r:halr.uchr,
their functions being parallel with those of the Bonpos. .SUH‘ the
first sort (sgrung) were storytellers and the second (/de'n) singers of
riddles, perhaps also of genealogies. Between them they mustl h_:u'c:
presented what is known as the ‘religion of men’ (mi-chos) as distinct
from the ‘religion of the gods' (ha-ches), a term denoting at frst
Bon, and later Buddhism. The few examples of ‘telizion of men’
that have come down ta us under this name are merely wise saws,
told by the old men of the clan and always uttered in a poctic style
chﬂ.r:{v::rtl::ri;r.l.:d by the use of metaphors, clichés and proverbial sayings.
They also take -ucn:uunt afl refigious beliefs, however; 1Imu1gh without
:i-::pa-miing them from the code of social hch:al,‘.-it:-ur. Part of the reason
is probably that the twa great organized religions, ]Imn anld Budd!us_m,
incorporated the properly religious elements in their respective
systems, leaving the ‘religion af men’ nmi_'tjng I:uut_thl: morality that
oucht to act as a preparation for that relizion, “Basing aneself on the
1’:::[:1 of the religion of men, the religion of the gods (Buddhism) wliH
grow there as o fruit’, says o chronicle.t In this, the Tibetan mis-
sionarics were merely fellowing the policy of Magirjuna, who s
supposed to have encouraged and even writien [.‘i‘.'[.}l':l:'lr stories and a
collection of wise saws much read and guoted in Tibet. ‘Custom af
men well adhered to, country of gods soon arrived at. Ladder of

and men climbed up, shore of salvation within reach.™

ods .
* h this word

But the *relizion of men' was a relizion (chos, thoug
also has the meaning ‘custom’). In the invocations to local gods
of the soil, which have preserved indigenous deities to somo cxtent,
and more notably the ancient style of the songs, we are tald that &
oiven deity bore such-and-such a name in the ‘religion GF_mcn‘ and
some other new one in the ‘religion of the vods’ (Buddhism), The
sacred mountain Nyenchen Thanglha, fer instance, was Ir.::'.ll-::.!
Yashur in the ‘religion of men’ and Pafcasikha in the ‘re]rlglnn of
gods’, one of these rituals tells us. And in fact this pame l[}a-EJ:_furr}
occurs among the ancient manuscripts of Tun-huang, 1'{01E1 in a
mythological or legendary tale and in a manual of divination.® [t is

F139, 1. 2450
1ad, ah
318, pp, 93, 140; B4, p. 570,
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significant that Tibetans still did not ascribe it 1o Bon, but to the
nameless religion which may be termed indigenous.

A fourteenth-century chronicle based on earlier documents informs
us that the ‘religion of men’ was the sign of a kinz's good govern-
ment. “The nine basic forms of the religion of men belong to the
pattern (or precedent) of the body of a lion. The right foot: reciting
the manner in which the world came into being; left foot: relating
the fashion in which living beings appeared; hindguarters: relating
the divisions of the carth; right “*hand”: telling the cenealogy of the
rulers; left “hand": telling the geneulogies of the subjects: “middle
finger": telling the way in which the {Buddhist) doctrine was born;
neck; relating the tribes (or villapes) of each ruler (M ; head; recount-
ing the families of father and mother; tail: sonas of joy with symbalic
allusions, ™

The “tales’ (szrung) certainly formed part of the narrative material
described here as making up the ‘religion of men'. A very sound
historian cites the tale o Masang as an example® The tale in ques-
tion recaunts the origin of the nine Masang clans {kinds of deity)
with whom the Sakya noble family and others elaim kinship, For-
merly independent, it was incorporated in a collection of Lamaistic
tales based on the Indian collection of Vetala stories, But some of
its themes are now found in the epic. The Masang *King-of-Milk’,
an ox-headed man born from the union of a mananda cow, intervenss
ina fight between a god and & demon, on the former’s side, and asa
reward i3 granted the sending of a celestial son to reizn on earth.
So no wonder that a seventeenth-century work® describes the
legendary account of the Tibetans' ancestry as ‘religion of mea’. And
we learn from a quite early chronicle! that, when the translation of
Buddhist works had been completed under King Trhizong Detsen,
‘the minister G& said: “You have spread the religion of the gods
(Buddhism}. Now, what will you give men, as narrations of the
religion of men?” Then they were given the gencalogies of rulers, the
local divisions of the people, the salulations and marks of courtesy
towards the hicrarchy and the Triple Gem (Triratna), tales and stories
(gram and lo-rgyus), virtues and diplomas (dze and yig-rshang)

L1349, [T 2994 and 2444 {chap. XV
FU42, S, [T b,

1156, MA,§. 114a;

1183, p. 53
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The epic, and the genealogy of the great clan of L:m%.: {Rf’angi
po-ti hse-ri), alsa cile significantly titled works on 1?1@ creation of the
world and its beings, as sources of their accounts. The hc:ad of state
and the hero, in the epic, know everything through h;wmlg u:n:rmu:!
‘mother’ (ma-yig) or ‘ancestral’ (pha-"bum) books, on which DE‘EU_'J.‘-
are taken—because they are sacred—and which set forth the origin
of the world and the clans, together with their whole future i}]stnry
in the form of prophecics. One of these works was called the "Great
Opening of the Bady of the World", Perhaps this hi:'.'l.j:'r' was that ni1
the Jiur;with wiich the various traditions were associated, or that of
a dismembered animal whose parts made up the country. J‘\nu[f?l:r
work was entitled *Oral Tradition, or Origin of Tribes'; it :}.unlt with
the origin af the clans from an egg. I\iownrl_;lys, this wurk_ is partnf
the Bonpo literature. But the epic quoles it, on the subject of the
clans that came out of the ezg, without breathing a word about BDI?:
and the same story forms the opening of the Lang g_cneul:n_-;yl. It is
the ‘penealogy of subjects’, which is related after a briel [T'Il::l'l.tli!:[] o:’l
the ‘écnuu!ug}- of rulers’: those, iE will be remembered, were two o
the nine topics of the ‘religion of men’. - ;.

An eze appears, as the quintessence of the five c[.cnm_nts:. I-rqm 1_13
outer sﬂr::.li = b the White rock ol the gods on I?Lgh (musculing En
Tibetan), from its inner fluid is formed Lhc Iir"r"hliﬂllﬂkﬁ ol cc.lm,t}
{feminine), and from the glutinous partl in the middle qua a ;
beinzs. The soft part of the egg becomes eighteen egus Ic't‘ w.lulch ;‘mL
{or six), in the middle, is as though made of ccl'.unch. fti1su .~.hl1p:.~i,55
man. without limbs or senses, but endowed with thought. In am.Jr-
dance with his wish, sense organs break through and huﬂ: I:uuwmlca a
handsome young man, king Yemin or Sangpo Bumtri. He I]ms a
son by a queen. After some generations we reach mods, on:: of w h.c:m,
Ode Kungeyel, is elsewhere regarded us the royal dyn::usty 5 ﬂ.lll:f_'b[l?['.
who L'mn;:‘down (rom heaven to earth, Two gL:]‘J&EE‘;:llIDE‘IS 1_'rklur, with
Thingze, we come o the anceslors of the great 1j.:1t:uns {Tllbtﬂ. Hicu-,
China), and then to the ancicnt ¢lans, one of which gave nse to thal

. L
Dr‘h;lcnﬁ;:ginning of the account 15 highly saphislicatlud and rgscmhlui
Bonpo creation myths. Foreign ]1I1Hucncc, especially lm_l|r;‘n agd
perhaps Iranian or even Chinese, 1s very strong: for an er rm.'nr
schalar from Drigung, in the twellth century, this Bonpo chronology

1157, . 167 &
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St::lﬂfﬂg from an egg is a belief of the heretics {miu-sters, brahmins)
of India; and in fact it is found in the Mahdbhdrara, The remainder
of the genealogy is as tangled and ill-preserved as most of the other
genealogical legends, all constructed to the same pattern. The fact
15 H_ml ancestral lepends were like the armarial bearings of nohle
falnnljcs.'ﬂwy would sgquabble over them, each family claiming
divine origin and trying to annex famous ancestors, Fl'uc:[uutinnts
and variants were all the commoner because these legends were recited
on the oceasion of various contests at the festivals celebrated in
honour of the zod of the soil, The colloquies held 1o this dav at
horse-races, evidence for which goes back at least as far :!S.Ihﬁ
fourteenth century,! extolled clans or families in hymns and fine
speeches, In one variant of the ezg legend preserved in the epic,
two birds are mentioned. There are eishteen cags in their nest: six
white, six yellow and six blue (the colours of the three levels of the
world and their deities). From the six middle egas come men. Then
three smiths appear, each belonzing to one of the three realms—aof
the gods on high (fie, while), on earth {gavan, vellow) and under the
earth (K, blue). To these three is added a human smith who comes
from the middle realm. Presumahbly they 2o on ta fashion the cegs
i some way, but there the narrative breaks off and anly rEturI!ShEu
the subject wilh seraps of other versions.

When historians regard the ancient storytellers as having ‘pro-
tected the kingdom' on the same basis as the Bonpos, itis because the
carrect recitation of legends of orivin was a religious act, necessary
for upholding the order of world and society, The ‘sinzers of riddles’
(f.fe“u}, named as the third type of specialists, must have had similar
duties. We have specimens of their style, from g well-informed
historical author: they are riddles. But the word’s etymalogy implies
qu—:stign-und—answer songs dealing with the creation of the world
and with human and divine genealogies. In the epic, experts in these
songs (here called /e'w) practise their art during the races that formed
part of the festival of the holy place, and are meant to elect the winner
as king of the country.

The ancestral legend of the ez provides, in the epie, the subject
for alternating songs between bays from the land of Ling and girls
from Chinu. A Ling boy, ‘Easy mouth® or ‘Lasy speech’, has caught
a girl and threatens not to let her go unless she can answer his

1139, 1. 230a,
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questions. The riddle contest is then muatched by a whole series of
competitions: trials of strength, magic, conjuring, racing, dice and
archery, The existence of different versions, and their fragmentary
nature, are explained by the fact that the same story 15 told diferently
each time by each of the contestants, to bring out this or that ancestral
connexion of the singer's; and also by poctic inspiration, inducing
the singer to embroider around his subject, Whilst the subjects of
the story and a set of clichés are constant, the free improvisation
varies with the singer’s aifis.

[n the modern period, such alternating songs between boys and
girls, turning on mythological issues or the origin of the dwelling-site,
were performed chiefly at the New Year [estivitics. But they also
formed an integral parct of the marrinee ritual. Bovs representing the
bridegroom, known as ‘huyers' (myo-pa) in Ladakh (but svf'n among
the Horpas), had to wvisit the bride's house. A group of girls barred
the door, and only opened it when their sung guestions had been
bartered for the boys’ sung answers: the songs were filled with
metaphors and enigmatic expressions, and everything known about
the world was their subject, In the course of a long exchange of songs,
the bride’s party challenges the opposing party in words like these:

“Since you say that vou have come in accordance with the words
of truth (bdden-rships, a sworn oath posscssing magical foree),

[tefl us then]:

Who catches the wild vak by the horns?
Whao seizes the tiger with his hand”
Who picks up water in his lassoo?
Who builds a castle cut of sand?
Who strikes water with a sword and wounds it?
Which bird can sive hirth?
Which beast of prey can lay eguos?
Whao follows the footprints of the pheasant running over the rock?
Who sews a cloak for the slaty ground?
Who accepts our challenee and recosnizes usT
And the answer:

‘He who catches the wild yak by the horns,

Is Makchen Rompa.
He who seizes the tiger with his hand,

Is Saya Pechi
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I He who picks up water with his lazso, together the standard concepts of Lamaism, some specifically Bonpa
| He wh: ;::ﬁdm‘ﬂ'm Sﬁﬂﬂzthnk, elements, the tradjtiﬂns of the epic fmd plnpuiur i.d::as. Thu:}'_ treat of
| i 1I-|l I:: ‘;j’*“f]bh ?Ul of sand, the three levels of the waorld, each mh1ah|1ud by its own deities, the
I' s str}:}r” Kam:clukt:_ different realms of nature each with its representative animal (the
| es water with a sword and wounds it white lion of the glaciers, ete), the four lokapdlas and the four
Is none other than the water itself, ' legendary kinus ruling over the four points of the compass. Despite
The bird that can give birth, their modernized appearance, these songs may give some idea of
| Is the bat, what the ancient fde'u were like.
The beast of prey that ean fay euos, The stories and songs, then, were supposed to ‘protect the
Is the weasel, kinzdom’, like the rites of Bon, through their religious powers, They

He who & tha T . ” g " :
10 tallows the footprints of the pheas cxpress the wisdem of the elders and their trustworthy nature lends

sunt running over the

rock, its sanction to the social and world order, the structere of theenviron-

| S e Is no other ”"”[ the prass. ment and that of the group inhabiting it. The marriage songs begin
| e who S-::wr.-: a cloak for the slaty ground, with an allusion to the ‘word of truth’, a Buddhist term which in
| Thsiis fjhi}';“‘hfk“ff‘ ':Vl"-'z'fiikurrn:tm artificer of the gods). everyday speech hus taken on the meaning of a formula for swearing
accept your challenge and recoenijze you and eafling to witness, charged with magical energy (imprecation

Are ourselves, and isn’t the answer ‘:-_':Lmd?' ' formula: *As sure as. .. ', or ‘May I be punished if what I say is not

true!'), For the epic, exact recital is as important as it is far the rites

The hrjlitfﬁ party c 3
¥ conlinue:;
and magical formulae in Buddhism. The epic, the songs and the race-

I ,E_li';L:Sf";:’h”r:cﬂ[::’l_';élr’:f:ji?rf;};]ncmnu to the castle, ' course rccitutiu-ns,_ as also the plays [Il:rl'[?rn.]l:d. at harvest time,
i Tell us three kinds of sp:.al_-: gl:n!?un the sod {11_lh*: colntry {sacred mlol.ll‘lulm}_ and S':.L up 4 com-
l Tell us three kinds of lake ’ munion 1.??1".‘-'1.:{.‘n him '.Ind 1lh|.:_ group ’ruLlcmg part in the festival, -
, Tell us three kinds of | . To .rau|1y the group’s rﬂE:lUDI]'E.:Lh.]j'I with ;udls ?,nd. ancestors, 1t s
B s of land? All right? essential to 2o buek in each recitation to the origin of such and such

And the boys reply: an institution, and the reeitation must be absolutely authentic. This

is the case even with Lamaist rituals which always refer to the origin,

‘Bince we came vester
yesterday, came to the castle
) the castle, the mythical precedent, that justifies each rite. Curtous to relate, these

Khyunglung Neiilkhar, T g
hukh‘l:;;n tacsftii.z.}!ldhrl; t-[hrri?iff;;n;::l,;i;[;i.”d Mashang Tril- accounts in 1_he rir.qful LeXEs nl?-'uys hgv‘c a dramatic nature and are
The boundless space of the sky, the Uilﬂ*h!:il.‘rLL-l'hd _ remarkable for lhgr VETY ]‘li]ll:i{illi:d Ilternn_,rl expression as works of
Dharma, the endless h‘pacaau{ wealth []‘L‘f“ ’“f"“‘:“i of the poetry. In the epic, long pm_tltcul narrations are devoted to I[‘Eﬂ
kinds of space. altit, these are the three origin and symbolic explanation of the hnrld'.l; hat, ur_lhc hero's
Maphang the bathing lake, La-npak i S horse and sword. Wedding 5fm::5 extol the mlgi_n of marriage, Eli?t[:ln
conch (7) lake, these are the three I-:i:f:jna afli- ¢, Gomo the ing, the hat and the ‘sheep of gugd fnrtur!c‘; racing hymns, the arigin
Tusita land of gods, Jambudvipa tand of men Ad e of the races and of the clans taking part in them. These accounts are
«Anavatipta land frequently called gram-dpe, a term whose second syllable combines

of napas: these sre the : .
gas, these are the three kinds of land." the meanings of example, metaphor, maxim, tale and book. During the
the room. Collected at tf :ulluqu.[cs. ‘suying_s‘. (ilep) of LJ:ac Eidcr_.r. are cited as uthhnr_iL}r.. When
V36 ; e turn of the cen describing the ‘religion of men’, the _dl[lereut parts of the lion's bodl}r
PR H930 Tibetan texti pp.: 1415, are used as a pattern or metaphor (dpe) for different types ol tradi-
197 155
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tion. By conforming to the patterns and precedents laid down in the
times when things originated, we take our place in the order of the
waorld and thereby help to uphold it

Take, for example, the ceremony of calling for 2ood fortune
(g.vang-'"gug), for which a beribboned arrow, a mirror and a ‘mood-
fortune bag’ (g yvang-thug) are used: ‘The material of the good-
fortune bugz is wool. The father was the sky sheep Reddish-white, the
mother the carth sheep Reddish, These two united and had sons. Of
five kinds were the lambs.® Or a ceremony (bsangy) in which clouds
of sweet-smelling smoke are produced on high places: ‘Song of the
bwangs. Ho! The origin of bsangs, whence comes this origin? The
origin of bsangs?—it comes from the sky. For its father, it had the
great thunder ringing in the sky. For mother, it had the great light-
ning running over the earth. Their son, a wild horse, is the placier’s
essence; is the ocean’s water-bubble: is the turquoise lake Mapham's
foam: is the best medicine's power:™

Those are anly scraps of ancient sones which even Buddhist wrilers
felt they must preserve. But, in the Tun-huans manuscripts, we have
early texts of this type in which the accounts of ariging are very lang,
They deal, for example, with the talling out and parting of the yak
and the horse, and the horse's descent from heaven to the land of
men, Unfortunately the archaic language of these documents makes
them very hard to translate.

Oaths and fombs

Since Tibetan chronicles teach us searcely anything about the ald
religion, let us see what we can learn {Tom the T*ang Chinese anna-
lists. They are unfortunately not very interested in religion or only
know a few of the forms it takes. What little thev tell us relates
Lo the ninth century, when Buddhism had already come into contact
with the native relizion. Tibetans—they say—attach much impor-
tance Lo demons and believe in wizards and witches. They worship
a god who is a male ibex with large horns (yian-#, perhaps Tibetan
gryan which denctes both the ihex—oviy Hadesoni—and a class of
gods of the soil). They like the Buddha's relizion, and utter
imprecation formulae

AT, fhan-thabs, £ 28 176, F 1la.

T10TA: 1978,
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When swearing the Sino-Tibetan peace treaty of %122, the Trople
Gem (Buddha, Dharma, Sargha) and the Huddh@[_sgm[s_wgrc called
to witness, as well as sun, moon and stars. Sacrificial victims were
offered. The text was tead by a monk of ministerial rank (the rhf}m'—
chen-po) whao performed a rite before the Bu_dd_lm ﬂﬁ_cr the swearing,
but the others had previously anointed their lips with the blood of
sacrifictal animals. On the occasion of another oath, taken ?Lt the
Chinese capital in 736, the Tibetans said that they were not in the
habit of going to the Buddhist temple For that purposs :Imd that they
anointed themselves with animals’ blood. But accorlr'lmg to o less
official Chinese work the Tibetans, on two oath-taking occasions,
brought a god’s statue to swear by, and this statue was deposited in a
Buddhist temple,’ . )

Imprecations used to be read aver waler, wl_m:h Wils th—::n drunk;
and this custom (e’ =che) persisted in Lamaist ceremonies, \'».']I.ﬂr_c
the celebrant *binds by oath’ minor deities who thus hecome his
vassals or subjects (hangs-su mchil.® We already know that the
Tibetans used to renew the bonds of loyalty between vassal and
sovercicn by a small annual oath and a great oath every three years.
S{Jrct’:re;r}; then sacriftced victims (men, ]mr::j:rr, isses, oxen, inonkeys,
sheep and dogs) and the imprecalion ::uns_:sn:d of vowing the same
fate to whoever should vielate the oath, Chinese annals state that the
gods invoked in witness were the gods of sky and earth, or more
specifically the sky, earth, mountains, rivers, sun, moon and smrs..
The Tibetan test of the oath of 730 also calls to witnzss the gods Dj.
the sky (the fia), of the watery subseil (k) and of the carth '[gn_l'rM{.
and the text of the cath of 822 names sun, moon and SL:].['S._T!I{:ICLI&‘-
tom of sacrificing victims to confirm an oath fnr.?ﬂ‘-gm'.’ﬁ is sm:l. to
have persisted Gl the present day in Kham. The ’rm:rnlula for taking
to witness has likewise survived: ‘The sky km_:ws it." The modern
custom, reported in Kham and Sikkim, of setting up a stone at [!1&

time of oath® is already mentioned on the stele of 730 (mdfio-risig)
and in the ald Tun-huang chronicle.t In the latter case, dﬂ[ll'.‘l:ll to 1l-I|c
sixth century, the stone was erccted on the tomb of the minister in
whose favour the king pronounced the oath, accompanied by the

1302, oh, BR1, [ %a; 204, hei-chi, 6, [ S
t {70, 1. 104q = translation, 119, p, 244,
15 Das, Tibern-Faplivh Diciionary.
4g, p. 109; 147, T. 250,
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sacrifice of a hundred horses, This stone must presumably have
borne the text of the oath of murual layalty, On the pillar L:.earing
the inscription of Trhisong Detsen, at Chonggyé (where the tombs
of the early Kings are), two discs can he seen above the text, perhaps
errtsc|1Eing sun and moeon. The pillar with Trhide Songtsen’s inscrip-
tion, at the same place, bears swastika patterns and an anthropoid
face. In Ludakh and Lahul, stones—sometimes anthropomorphous—
arc raised in memory of the dead.

It is possible therefore that early standing stones sometimes
included a human face and represented the victim-witness or the
tomb guardian {see above, page 33} Similar stones (balhal),
representing enemies struck down by death, are known on the Turkic
tombs of Mongalia (Kereksiie). In Tibet, it will be recalled. five or
six ‘common fate’ friends were sacrificed in their lord’s tomb. Where
the Tibetan text says that the ‘guardian of the tomb’ behaved like
the dead man and hence substituted for him, an early Chinese text
asserts that after o warrior's death in battle 2 man used to he posted
beside the carpse: he would answer questions addressed to the dead
man and accept food and clothes in his stegd.! The tomb of King
Drongnyen Deru contained three ‘subjects’ who were buried ther.r-:
alive with the king's statue.® In miodern Tibet, an immage of the degd
person dressed in his clothes received offerings during the inter-
mediate period of [orty-nine davs between death and rebirth,

In early Tibet, the tomb was square, made of piled-up stones,
with a liat roof. On top of it was thrown up a tumulus planted with
trees of various kinds for use as a temple and place of sacrifice, In
addition to the stone set up for witness {mtho or o, nowadays a kind
of altar of heaped-up stones), white stones would be handed over
to the beneficiary of the oath, to be built into the foundations of his
futtire tomb. According to one T'ang historian, the tombs of men
who died on the battlefield—an honoured death—were rendered in

. white clay all round, and separated from ather tombs. Another tells

us that a red roof built beside the tomb carried the painting of a white
tiger, the symbal of warlike valour.?

Tlhe tombs of the great Tibetan kings from Songtsen Gampo to
Trhisong Detsen are described in later chronicles, They have been

Y Tai-ping kuung-chi, oh. 480, 1. 24q-h,

F122,p. 20 197, £ T Tasb.

Y1978, eh, 2164, F, 16 and ch. 2168, 202, of. 961, [ 155,
204

RELIGION AND CUSTOMS

identified and visited in Chonggyé district, in Yarlung. They are
great square, or round, barrows. Much wealth was deposited in
them, but the tombs were opened, and probably plundered, in the
ninth century, It is possible that the early kings were inspired by
great Chinese tombs. Elaborute rites accompanied the funerals, They
were performed by Bonpos, and we shall discuss them later. We have
seen (page 48) that the first mythical kings dissolved into the sky at
death and had no tombs on earth. The custom of making tombs is
said to have been introduced later by foreign Bonpos—just when
King Trigum lost the ability to return to the sky—and kept up till
the time of the last king of the line, Osung (ninth century), after
which it disappeared. That is precisely the period when the tombs
were rifled.

Burial raises a difficult problem. Tradition seems to mention only
roval tombs. [t is known that in modern Tibet the dead are not
buried, but exposed, cut up and eaten by vultures and dogs. Saints
and high ecclesiastics are cremated or sometimes embalmed, whilst
criminals are thrown into & river. However. burial was still practised
in the twelfth century.! And the custom of feeding the dead to birds
seems distinctly Iranian, The Parsee ‘towers of silence’, where vul-
tures come to cat the corpses, are well koown. In the time of
Alexander the Great this custom was current at Taxila, in Bactria
and at the mouth of the Indus, and was chiefly Parthian, When and
how it was adopted by Tibet is not known. A T'ang Chinese text?
ascribes to India the three modes of disposing of the dead at present
Enown in Tibet (cremation, exposure to birds and animals, immer-
sion), The problem remains.

The environmen!

The tombs of the kings were at the spot to which the origin of their
line was traced, They tended to be called ‘mountains’. We are told
too that, ‘touching the sky, similar to the sky®, they ‘increase (ie.
promote the growth of) the lineage of the kings'.? Elsewhere, the
mountain is likened to a ladder or a dww rope or cord (pronounced
‘mu’}, such as the Arst ancestor wsed for his descent from sky to

L 50, p. 458,
1202, ch. 961, £, 2a; f. Altheim, Alexandre et Udsie, Paris; 1954, pp. 94, 98, 283,
187, 10, 1. 62a-f.
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earth. The first kings had no tombs, or had their “tombs in the sky’
since they dissolved into the sky by way of the dmu rope, a sort of
rainbow. The tombs of later kings were set, successively, on the
natural steps leading Irom the sky doewnwards along the mountain
slape. In the view of an eighteenth-century auther, the tombs and
palaces of the early Kings were *built in the dmu style’, even after the
cutting of the dmn rope in Trigum's reign, because all those kings
were still Bonpe.! Even King Songtsen Gampo's tomb was known
as ‘brown Mu meuntain® (rMu-rd samg-po: the dm or rmu were
brown in colour). The reason is probably that the king dissolved into
light and merged with the statue of his country's divine patron,
Avalokitedvara, Mountain and tomb were analogous in character.
Where human or stone ‘witnesses” guarded the tombs of the historic
kings, the tomb guardian of Yumbu Lakhar, the first royal castle,
was the sacred mountain Shampo Kangtsen,®*—most probably the
same as the sacred mountam Yarlha Shampo from which the first
king came down.

The sacred mountains are ‘rods of the country’ (yul-fha) or
‘masters of the place’ (gzhi-bdug, sa-bdag), They are regarded both
as “pillars of the sky (gnam-gpi ka-ba), and ‘pegs of the carth’
($a-vi phur-biu). The same function may be taken on by pillars erected
near tombs or temples. Trhisong's tomb contained o pillar calléd the
‘fixing peg’: it was invisible because buried in the sround. A famous
peg of the same type is found at Samy2: driven into the ground at the
cansecration of that temple, this ‘earth pes” will herald the end of the
world when it has completely disappeared in the earth. In the temple
of Lhasa, on the other hand, there are two stones. One, the longer,
is the *pillar of the sky': the other, short, is the ‘navel of the earth’.?

The sacred mountains are also warrior gods. They are denoted by
terms meaning ‘chicl’ or ‘king” (brsanm, like the ancient kings, or
rgral). They are regarded as mighly heroes who have died. One of
the semi-historical kings has a significant name:; /Mg Tho-tho ri-
grvan brsan, ‘pod, boundary-post {or standing stone), sacred moun-
tain, mighty’. Like the kings, the epic hero is called *pillar of the sky',
and his country, ‘navel of the earth’. He combines the three levels
of the world: the sky with its white gods (Mia), the surface of the earth

' 159, @M. 1324, 1425,
1177, | TTa.
184, [, 27; 122, p. §; 160, [ 135,
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with its gods of the trees and rocks (red fesan or yellow grvan) and
the subsoil with its black or blue aquatic gods (&fu), The stones set
up, in modern Tibet, in honour of the gods (fa-the) are also assa-
ciated with the colaurs of this three-storeved world. In the legendary
country where the epic is set, an altar is made of three rocks, black,
red and white, laid one upon another. Sometimes, instead of being
superimposed in this way, several tho may be setout in a line, each
dedicated Lo a category of gods and coloured accordingly. In practice
the red tho (consecrated Lo the brsan) seems to be the most usual:
as the seat of the soil god, it s likely to be set up at the centre of the
village,

The expression, ‘Pillar of the Sky, Fixing peg of the Earth® also
denotes the household god of the soil. No wonder, for the representa-
tion of the universe, like that of the human bedy, was modelled on
the dwelling-house. Conversely, the human'hody, the house and the
local environment are so miny microcosms nested one inside the
other, but of equal validity, They are closed, complete worlds which
are all that matters for the individual or group (family, village, com-
munity), The world at large. the macrocasm, is only the projection
or extension of this closed world of the immediate environment.
Althoueh this world has an ideal centre, it has living reality only as
gach person’s centre in his own world. That is why, even when stand-
ing for the ideal axis of the world or the earth’s *navel’, the upright
stone—in ull its forms—loses none of its significance as a witness
and sign of taking possession. And the group's, or its leader's self-
assertion at the centre of its world has a warlike victorjous air,
frequently expressed by the idéa of height or loftiness. elevation
and might, symbolized by the sky. The means ‘register’ and
‘houndary mark’, but through a trick of homophony Tibetans hear
(and often write) it a5 hizgh' (mtha, pronounced ‘the'), The image of
savercignty is the ‘mizhty helmet’ (dbu-rmor btsan) or ‘lofty head’
(edbe-"phermgs mathod. S0 the cult of height is expressed by stones, tree-
branches ar flags placed on roofs, passes or one’s headgear,

At every pass crossed by a trail, the traveller finds a big heap of
stones, white ones for preference.! Sticks are set in them bearing
cords stretched to a tree or rock: on these are hung rags or pieces of
paper bearing formulag or the ‘wind horse® (rlung-rig). Strictly
speaking, imitation weapons made of wood, especially arrows and

1156, MA, I 46a.
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Fic. 12, Sacred mountains with shrines {skt-atihar ) to gods of the soil
a T:J'ztgram smoke offering (bsanes) before each. Centre, that of a fearsome
dmlly trgral-pa, bisan), whose face il bears. Glacier indicated by lions, lake
by jewels and the “golden eve’ fsh. In the caves, meditators, '
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spears, should be added to these heaps. Yak, or ram or ibex, horns
orwhole heads of these creatures are also often placed there, as they
are an the stone-stacks or altars {fha-the). Every traveller that
crosses Lthe pass lays a stone on the heap or, failing that, a bone, rag,
or tuft of wool or hair. At the same tme he calls out, *The pods (of
the sky, lha) arc victorious, the demons are vanquished, Ki-kf so-gal’
The exclamations at the end are war-cries. They are accounted {or by
the warlike nature of the gods (dera-fa) and the idea of passing
through a difficult or strategic place. It is for this reason that other
crossing places—fords and bridges—are marked in the same way
(rags hanging rom cords),

These heaps of stones are known s ‘warriors” castles’ (elpa -k far
sometimes more specifically castles of the warrior zods, dera-lia),
and hvmns of praise and taking to witness {dparg-bstod) are intoned
to them. They are also called ‘castles of the dvsan’ {(Msan-mihar; or
gyas- or bse-niichar). But their most usual name is ‘laptsE’ (Ja-besas,
la-rdza3), explained a5 *a toll on roads and passes' (fam-la'i sgo-khral),
or fam-the, ‘register/landmark of the rond™. ' Dimly, too, the heap of
stones must have conjured up the idea of a tlomb. The reader will
recall the white stones that play a part in oath-taking, but are alse
used for the tomb of a king or a warrior killed in battle. In the epic,
we find white stones wsed to bury a corpse.®

The heaps of stones represent warrior deities of the mountains.
That is why they arc also erected, whenever possible, at the
summit. In & cellar of the Potala palace visitars are shown the laptsé
af the ‘Red Mountain® (dMar-pe i), the hill on which that palace
is built, Such heaps can obviously be found only on accessible hills,
The main thing is simply the concept of height, loftiness or elevation:
the actual altitude does not count. The gods associated with sacred
mountains and heaps of stones, the ‘gods of the summits” (rese-Ma),
‘vods of the country” (yui-fha), *gods of the males' (pho-lha) or
‘wartior gods’ (dera-fia), reign, too, over man's head and shoulders,
the mighty helmet, and the roof, On the rools of houses are to be
found stone altars, flags, tree-branches, horns of animals and the
little stove {(hsangs-thab) in which juniper branches are burnt to wor-
ship those gods with their scented smoke, The ‘god of the country’
or ‘master of the soil® is not necessarily a mountain, either. Where

1149, s 131, KA, T, BOa,

1328, I, 1534,
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there are none, he may be a plain, a tree or any topographical feature,
In the village of Dzorge Nyvima (Amdo) there are three little mounds
of carth and weeds, the height of a man. You prostrate youorself in
front of them and worship them with bsangs: one belan £s to the
head of the community, another to the Lama and the third to the
whole population.! .
The bsangs form of worship, burning juniper branches and invok-
ing gods, is characteristic of the local deitics. The stvle and pantheon
of the old religion are found best preserved in its rituals, It was by
offering this kind of worship to the sacred mauntain, the god of the
country (wafia), that the chiefs or elders who had na king asked the
god of the sky for one: a son of the god then came down from the shy
and from that mountain, and became the first King. Tt is the same
with the hero of the epic, There too the country has no king, and it is
the column of smake from the hsangs offered by the clders that foress
the sky god to send ane of his sons to earth, the hero and Tuture kinz
of the country. Not counting the earthly pseudo-father who is only
his mother’s husbund, the hero has two supernatural fathers: the
heavenly father (Indea or White Brahma), and a local holy moun-
tain (Gendzo, pha-vab, pha-iha, sku-tia), Hence the sacred mountaing
re 5o intimately bound up with the originator of the line of the clan
that they are venerated under the name of “forefather {e-rryes],
They date from the creation of the world, like the first heap of stones
and like the old statesman in the epic, the *universal chief” {spvi-por)
who knows everything, ‘old man of three generations of men, old
god of three generations of gods, old man of the three created worlds,
old ice-mountain of the world's creation, beginning of the world",
Mumerous traditions, differing in detail, but identical in structure,
relate to the creation of the environment and the coming of the first
chiel’ or ancestor. Small wonder, People were not interested so much
in the creation of the world as a whole—for that they borrow Bud-
dhist cosmology—but in all the micro-worlds of environments and
human communities living in them. Ezch clan or noble family has its
ancestral lineage, the escutcheon that ratifies its nobility: each little
country has its sacred mountain, The books devoled (o brangs
worship contain whole catalogues of ethnic and peographic names,
long lists of countries or inhabited centres with their mountains,
rivers or other physical features of note, of clans and of tribes,
Y62, p. 56.
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These lezends of origin have never been unified or systematized,
and with reason: there was no organized Church, no priest invested
with authority to do so. But the great religions have got hold of them,
adopted and adapted them. Everything we know about Lh::m_ comes
in Buddhist or Bonpo zarb. The epics and gencalogies of certain great
clans have preserved a preat many variations,

A Bonpo bsanes ritual §s quoted in the sixteenth century by the
‘mad’ saint, and poet, Drukpa Kiinlek, *Formerly, at the time when
the woeld was made, the heap of stanes (fg-rdzes) was built on Fhe
white glacier. It is the road-marker (fam-mrhn) of man's ]'|IrnL|:|:1|ng
pods (go-ba's fe, whom we shall speak of later). . .. r"xftdr‘.'-"ilrdﬁ
people built it in their own country or village—road-marker of the
mighty god of the country (-l grvan-pa) ) then by lake and rock
—road-marker of the gods of the soil (sa-bdag kiu gnyan).” Every
item of this account is dressed up in a Buddhist interpretation, but "-:-'E
should natice its references to the four dircctions, zenith and nadir,
together with the invocations of the gods en high (fha), below (fli)
and in the middle {brsan).? ]

A similur ritual, in Buddhistic adaptation, brings out the ‘-'\-'r.lr.Ji!_f.t:
character of the gods of the seil whilst assimilating the myth of origin
to an old Indian cliché. The very typical work which we ﬂ':lllc:‘w hltr:f
is entitled *4Sungs of the gods, which honours k_ings {or x'::,jtor}'}
(reval-braean ha-feanes), and the myth in question occurs n _th:
:Haptcr devoled to the warrior gods (dera-{ha), Aftera recapltulattcrn
of Buddhist cosmolory ending with Sumerw, the central mountain
aof the world, the rod Indra is described ac its summit, and the lc_:rd
of the asuras at its base. The latter covet the fruits of the tree growing
on the summit of the mountain, A war between devas and asuras
ensues. [n the morning, the asuras have the upper hand, in L1n_: ai’rlzral
noon the gods. That these finally won, was because "v'aj.rurr'rrml
pointed out to them that they needed a ‘god of war’ (dera-fia), which
they duly procured, logether with weapons, ‘There was created the
white colour of the sky: was created the blue colour of the earth.
Next was created the white mountain of ice, Then was created the
auter acean. In the midst of this ocean were creatad nine leather hn.gs.
These bags opened, and out came the nine weapons, appearing
sponlancously, not fashioned by a smith,” They are given th:ur
names. “Then, at the middle creation, were created the nine offensive

31, KA, {. BOu-b.
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weapons of the created world." Their names follow. *Then, at the final
creation: the grandfather was Luminous-White-Cloud ':v'th ﬂ'll-l‘
of thunder and flashing of lightning, the father was t['u;-.1 -a:u:l[ n]'?ISL
() Savage-Who-Lets-Fall-The-Thunderholl :mclt the Enoti?ﬂn IEh
the underworld goddess (klu-mo) Protectress-Sea-Conch FT]wdh
were created as their children the world’s nine war1' -ETHE
(dgra-fha) brothers and sisters.” The nemes of these fo[lrlf'r-czd'
wur?l_uppmg them Indra gains victory. The weapons were m“?u:v.;d o
sacrifice TD serve as their support’ (rren). [t is of those wea mlsthfr:
wooden imitations are stuck in the heaps of stones 4 5
. The n.ljvlflil_'llf precedent of the heap of stones |a -L'Iulv mentioned
in l_hu_rlluql text: it is the heap of stones of the '.w:r]EJ’s cre: [':
Assimilated to Sumeru, it is said to be the ‘rod of the ‘mj tt”:
{_wf-f-f'a'raj. It is surrounded on the four sides by four :- EL?
amm.als: the white lioness in the east, the blue L{raéuu n LJ-:J:H'1 ﬂ[:h
the tiger in the west, and the wild yak in the north, With ;;?T}'!‘I
Ferc:.n:u (garnda eagle instead of vak), these :mimu]r:lalso a 1_:1 : ;
Ithr: Four corners of the picture of the ‘horse of the wind” uuqﬁ:in- ; ?
fastened to heaps of stones and high places. But ]:ml.-d a dfflk
centre of the world, atop the nmhic;ﬂ mountain, is 'pl L" e
R0 my . 15 4n upright tree
containing the nest of the bird Tungkyons-karmo {‘.‘v’rn"-;:_ arud
eagle). In the epic, this bird is the tutelary rod who prote " g“ i
of the hero's hiefmet, o Biilestetietap
.Th? Indian theme of the war between devas and asuras was sub
stuljxteu[, it the Buddhist ritual, for an analogous ml['::: lh|3S iu I‘
'r\:'h['::l'_l we know various forms. In the epic, the 5trl}-*::I;c in whjur::k ;
side is winning in the morning, the other at njtuuhL takes l ITW
I:u.:L'l.L'ICI'.‘!'I a god and a demon, both of them moumahins. whi .aﬁ!JuhLL
the form of two yaks or two birds, one white and lhu_: other I;[ nicﬂ
But whf_tt settles the victory of the white god, yak or bird nwrd{:t ;
dumfm is the intervention of a hero, the n::::uunlry's elder 51'1[{:"- a h:
he kills Lh_ﬂ black demon, yak or bird, In reward, the ~=n|:!;u-;mﬂfh
a mountain, is also god of the sky—promises the };cm :L his re 1:: dts
1o sulncE one of his sons down to earth as a ruler of m-:n thl-: hc'l ?3 :
previously had none, TR
Other legends present the vanquished demon as a killed and dis
mcmhlurcd animal: the different parts of his body become the co h
sponding elements of the world, the country Ii'.:cd in or the ru[t?“.
pa[lilu:. The most widespread image, through having been made l:ls:
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of in divination, is of Indian or Chinese onigin: a turtle. But for other
traditions, particularly those of the epic, the country originates from
the dismemberment of a demon, apparently a ruminant; or from a
toad, a ‘milk-drinking, man-cating’ tigress, or 4 lion. Each wariant
is peculiar to a clan, whose origin is linked with the creation of its
homeland out of such-and-such an animal,

From another angle, tHe environment or holy place usnally com-
prises two matched parts, a and (mountain, rock or tree) and a god-
dess (lake, spring or river). The two marry. They are sometimes
confused with the supernatural father and mother of the hero or
king, the mountain representing hath the sky and its gods (fra), and
the lake, the underground region and its deities {ich), Whilst some
lepends in this way evokethe marriages connection between two local
deities (sometimes two mountains), others tell of feuds and battles
between two sacred mountains. Each community inhabiting a given
site thus finds its identity in its own ancestor and holy place,

The warlike nature of sacred mountains and their bonds with the
clan and its ancestor are also expressed in the lestivals devoted to
them. In the course of the Lamuist masked dances, an interfude is
usually set aside for this purpose. [t consists of & dance by unmasked
warriors, split into two groups which sing alternately, Their songs
extol the ruler's lineage, or that of the noble family and its ancestors.
Another festival, the bsaugs par excellence, consists af a gathering of
the whale zroup on the sacred mountain. The occasion is marked by
competitions: horse-racing, alternating songs, archery. Hymns extol
the winners and the horses; mockery awuils the logers.

Such are the main religious aspects of the micro-world inhabited
by a tribal or village group. A small group, the [amily, pooupics a
small analogous world, the house. This restricted space is.all the more
important and charzed with religious emotion, in that it has been
the source of the majority of symbals and representations of both the
macrocosm and the human body. If the sacred mountain isthecentral
pillar of the world—pillar of the sky and fixing peg of the earth—
these two expressions are drawn from the house or tent, and are
synonyms of the house's ‘god of the soil’. The centre of the tent is
occupied by the hearth, at the side of which is sometimes a post. The
smoke that rises from this hearth goes out through a hole in the roof
situated right over the centre. Through this hole, too, light enters.
In the house, it is also used as & communicating door leading from
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one Hoor to the next. [t is reached by a ladder made of a single tree-
trunk, in which notches have beea cut for steps. This is usuafly [aid
against the opening with very little tilt, ie. almost vertically. Tt is
maovable: in the event of attack, it js withdrawn from floor to floor,
denying access to each of them jn turn, pomarily of course in the
high defenee towers which have a great number of floors,

The world, and in part the human bedy, were thought of in this
image. The sky and the sublerranean world cach have several
storeys, usually nine above and nine below, on a pattern very wide-
spread in ancient China, among the aborigines of the Sino-Tibetan
marches and in northern Asia. Sometimes the sky has thirteen storeys,
That, itseems, 15 a specifically Banpo concept, but the lizure is quite
commaonly used (like three and nine to indicate a round total. The
Storeys dre reached by a ‘sky door* and an ‘earth deor’, the former
being the hole in the roof for light and smoke, the latter the hearth,
You come down from the sky and climb back again by a *‘mu ladder’
or ‘mu rope’, which is thought of as a sort of luminous rainbow-
coloured column. Sometimes it is called a ‘Indder of the wind’, same-
times identified with the mountain that the gncestor and king grad-
ually comes down from, which is a pillar of the skv.! It is the smoke
of the bsangs—the fragrant elflering made on an elevated spot {roof
ar mountain)—that forces the sky door apen.

The ladder or rope connecting sky to earth—and as we shall see
to the head of man—takes its npme {#rue) from that of a class of deitjes
wha live on one of the storeys of the sky. Their associates, probably
an anather flaor, are the phyva. Both terms are derived from a word
in the Ch'iang language signifying Sky or Sky God (mu-bya, mbya,
ete.). Hence the rope is sometimes called a ‘phya rope’, and the 5]\':,:
god who becames the ancestor of the first kings is sometimes a e,
sometimes a phya,

These scraps of mythology no longer contain, in the present state
of the texts, anything but allusions to the architecture of the house,
But the metaphors have persisted, in simplified form, in the vocabu-
lary of divination and in certain rites intended to ward off evil
influences and attrace auspicious ones. In divination, the mu rope is
identified with a ‘rape for scaling the sky” (gram-gi ju-thag) and
oracles are obtained with the aid of strings of the same name. In the
rites, the ‘sky door' is represented by a ram’s skull and the ‘carth

LI53E, T, F 107,
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door” by a dog's. In some cases it is necessary to Dpcn_thc ‘siy T[J'?,r

and drive in the ‘earth peg’, with L!L_v: object of t:n:l.m‘ngF:lE WL.lebg
site and gaining access to auspicious influences. | n_ case o éuﬁat Lhi
baneful demons, or to do anyone harm, one ml.le-.tI |n§ti3 5 zf e
‘sky door’, cut the ‘scaling rope’ and pull out the ﬁxin‘:, [prf“[]g]'q‘i
earth'.! As early as the ancient Tun-huang ma‘musq.lnp1 B ,;,‘L:
rites and divination manuals promise man that ‘the hk?r S-T|”:,;:, ;En
having been steetched out will not be LIJi ar on the cnntm_r} |]u : 2
to ‘cut from afar the white mu rope 3 lr.1 Banpo termino D:Z:-_,Qd
‘knot the mu rope’ denates an act or'dmlnutmn and calling upfm[_._. 2
fortune; whilst the technical term phya ETcre d-:nuu:slll-:fmv:': L.z-IH :
seneral, that which is auspicious, and the quintessence { pliya-g.yang
of all types of wealth.

Festivaly af the vear -
We do not know what cycle of !‘::u:sL-du:_,'s there w:.ls. --tT-m-wwm
Tibet. I[n the modern period, and even hcrnr_u. the r';‘:ﬁlll‘-.nl 5 uu.::: nﬂr:‘
told about in texts were nearly all Buddhist: the g.u..i}hpr..ythe
(sman-lam) instituted by Tsongkha-pa, at the Nim: : t]':-. i
anniversary of the Buddha's birth and death on .1 e br.'ltht o
fifteenth of the fourth moon, that of P;u_inmsnmhhma 5 I]II]::[U L o
tenth of the seventh moon, the Buddha's return to the ‘-’.-{'r!. h?jaam
gods on the twenty-second of the ninth moon, Tsongkha-pa’s e
on the twenty-fifth of the tenth moon, and yet others. But a j;:k,:- :
number of nen-Buddhist elements hgvu b::t.‘II] more _:Jr”le;ssi 'n::, P
up, and it is of these that T would lixe to give an u:w. h.rl..;- o

The ancient Chinese authors have unfortunately m]}: oc‘om_
whether the annual or trieanial renewal of the cath of ]oya *f :Ldn..uL -
panicd by sacrifices, took place on a Iset day of l:.ht_?uar1§2 s e
fixed spat. The rite presumably mmmnudr i I‘E[-EIFL.I.'JLI- L_D e o
established in mythical times, L.e. to the origin oi’Lh:t nnc»z ,-l;timgs
the place where he took power. In fest.w:'.[s Dl::nsc:rvcd _m rn:: ;cmt uﬁm;
the only ones we know, these evocations of the past are n‘n.i‘r S
held at holy places and at two critical times of year, in wimnle

bp ve all at Mew Year.

qui?:e Ezzcercmurkcd, the date of the New Year has changed.

156, WAL T Eﬂ{h‘r.l i
153, Mos, 1043 and ¥
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Now, as for some centuries Past. it is officially that of the Chinese
New Year, probably introduced in the M ongel period. This *King's
New Year' (rgpalpo lo-gsar) establishes the beginning of the first
meon {usually in February)l, But the ald ‘Farmer's New Year'
(so-nam lo-gsar) has persisted beside it, and especially on the
periphery (in Ladakh and Sikkim). It is more or less tied to the winter
solstice. at the end of the tenth ar on the first of the eleventh moan,
when—we are told—the grain crop has been stored away for two
months and yak-meat and mutton for six months, According 1o the
ancient Chinese, remember, it was the harvest that fixed the beginning
of the year.

The *Farmers’ New Year' s nowadays only celebrated by villagers
and, in certain towns like Shigatse, by people who own fields. It is
distinguished by o remarkable custom. For some days servants da
no work, but are richly dressed and treated with respect by their
masters, who present them with offerin 25 and treat them to parties
and carousals. As in the carnivals of ancient China, the world is
turned upside down to mark the uncertain interval or crossing from
the old year to the new. We are reminded of the fuct that in the cyele
of cosmic periods {kaipa), the end of our present age is also lo be
marked by a turning upside down of saciety’s established structures,
and in particular that servants will rule over their masters (page 156).

As in many other civilizations, of Asia and elsewhere, the New
Year has an important place. It marks a time of transition. After a
rite of closure und expulsion of evils and antiquated virtues, a fresh
period is inaugurated, characterized by a feeling of renewal and
promise for the future. A less distinet break corresponds to 3t at
midsummer. But festivals take varying forms from one social aroup
or district to anather. The differences between countryside and
capital are particularly pronounced. Here is what used to happen at
Lhasa as reported by cighteenth-century Chinese works, confirmed
by contemporary Italian missionaries’ accounts:

‘Traders leave off their business for three days, and presents of
tea, aleehol and fruits are exchanged. On this day (New Year), the
Dalai Lama gives a banquet at the top of the Potala. He invites
the Tibetan and Chinese officials to a gathering at which drink is
served and where a warrior dance is staged. Some ten young bays
are chesen (for this): clathed in garments of many-coloured silk,
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they wear white linen turbans on l:lh—eir [-{carix, with srmallﬂbti[a
attéchcd to their feet and halberds in their hands. Be ?]_Eﬁ :;:ﬂ;,r
dressed in the same manner, stand some ten drummers. i [ .—,‘E
dance facing them, to the rhythm of the dru mbca:s._Tpc ncémm.:
the spectacle of “Aying on the rope™ takes place, 'I:lm i5a sq':m:ml1
service supplied by the Tibetans of '_fsang, A Jeathern mpc‘,t .Gr iy
tens of chane (25-30 yards) long, is hung on the summi
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Fig. 13. The ‘Gve kinds of offerings’ lo lh:_-l Buddhis:l
Triple Gem. On the altat three shcl_'vr:a I:Icarlnlg lampbi
bowls of water and grain. Top, incense sticks anc
Aowers beneath a table bearing sacrificial cakes {gror-
HIa).

Potala temple (and stretched to the 1:mc11 of [h.u hill). Thu::e. ;:::ir;]:}t,
go clambering up it like monkeys. Then, their chest 1:;11'0 e;cmni
a wooden plank, their arms unr_i I{:gﬁ nutstrrzluhc:.j, t ey j.;wer
like an arrow leaving the bowstring, hkg a swallow Sw?n.ljm“
the water. It is undoubtedly a feat of ughtrope acmb..mcs.. .
‘Later, on i chosen day, the lamas of all the monasteries a
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assembled in the Great Jo (the Jokhang, “cathedral” of Lhasa),
The Dalai Lama comes down from the Potala to salule the statue
of the Buddha there, mounts the dais and preaches a sitra of the
Mahivana. This is what is known as “releasing (setting at liberty)
the Court™. Tibetan tribes from far and wide throng here. Going
on their knees before the Dalai Lama, those people offer him the
gold, pearls and precious stones they have brou ght. If he aceepts
them, he touches them on the head with o fly-whisk or strokes their
head with his hand, which e does three times, They think that the
“living buddha™ (in this way) makes good [uck come down
(on them).

‘On the fifteenth of the first month, scaffolding several storeys
high is erected at the Great Jo and thousands of lamps are hung
on it. Flour and butter images, of every colour, have also been
made for the oceasion: famous men, dragons and serpents, hirds
and quadrupeds. (This display) lasts all night until the dawn,
Drepending on whether the sky is then overcast or clear, whether it
15 raining or snowing, whether the lamps are bright or shining
weakly, prognostications about the (next) harvest are made. in
the eighteenth, an army of three thousand men, horsemen and
footsoldiers, is assembled. Dressed in armour and holding
weapons, they thrice make the circuit of the Tokhang and then
proceed to the south of the Turquoise Bridge where they fire off
cannon. This is supposed to drive away demons, During the
operation a sheep is left inside 4 black tent pitched on the Ox-Head
mountain. Everyone hopes the cannon-balls will not kill that sheep,
for it is held that it would be most inauspicious for it to be hit, . . .
After this display, they bring out treasure of gold, silver, silk
bricades, tea and linen to reward (the soldiers) and to distribute
to the monks as remuneration for the reading of sdtras. Asa rule,
some 360 taels of silver are spent in this way,

“Twa or lour days later, the ministers (Bka’-bion), senerals
{mela'-dpon) and lamas severally choose young hoys, and enter
them for horse-races over a course of some thirty / (10 miles),
from the eastern part of Sern monastery to the Potala. The winner
is rewarded. Young boys are also made to race on foot, naked,
over a course of some ten {7 (3 miles), starting west of the Porala
and running right to the east of Lasha, The spectalors pour cold
waler over the heads of the lageards ta help them in their efors, . .,
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"On the thirtieth, after the reading of the sitras, they bring back
the Liigang Gyelpo (King of Ransom, glud-"gong reval-po; this
rite is mentioned in a certain T ‘ung-chif where it 15 called * beating
the ox-demon king™). A lama is disguised as the Dalaj Lama,
whilst @ man of the people plays the demon-king, his face painted
half white, half black. This role js traditionally filled by members
of a special group which has undertaken to do s0 regularly year by
year, Some days earlier this man goes from door to door levying
contributions, and so carcying off calumities that might otherwise
befall the donors, Accordingly, the Tibetans make haste to give
him money. (On the thirtieth,) he goes right in front of the sham
Dalai Lama and disparages him by maintaining that his “fve
aggrepates” (skandha, things of the phenomenal world) are not vet
“empty™ and that his “ontAows™ {@srava, which bind to existence
and are the cause of suffering) are not yet stopped (Lo that he has
not yet become an arhat or saint), The (false) Dalai Lama refutes
him with arguments. In this way each shows off his doctrinal skill,
Then they produce dice, one each, the size of a walnut. The Dalai
Lama casts his three times, and each is found to be a “winning”
throw. The demon-king does the same, and cach time it is a
“loser™. The reason is that the six faces of each dice are all one
colour. During this dice mateh several boys and girls, descendants
of the elder line (that of the chief wife) of the King of Titet {the
regent, sde-srid), have to be in attendance. Gargeously dressed
and holding flags, they sit beside the false Dalai Lama and seem
to act as witnesses, The demon-king then runs away in fright, and
the crowd of laymen and monks pursues him shooting arrows and
firing rifles and cannan. Previously, tents have been pitched on
the mountain of the Ox-Demon, at the other side of the river
(presumably the same as Ox's-Head where the sheep waited in jts
black tent). When the ( Ox) demon-king takes refuge in i, he i
fired an with big cannons and so forced Lo flee, He only comes
back to Tibet at the end of a year, )

[n this way authority is preserved by means of a scapegoat, on to
whom outworn virtues are discarded, and 2 period of interregnum
during which contests are held with him, Other contests take place

LLAS, b T, 0 UTh: 198, oh 4 T 1 The rite actually occurs at the end af the
second moath, not the firse.
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glsewhere on the cecasion of the Mew Year, in lhu form of al_tcrﬂat_m}:%
songs and dances, by men and women, recounting the crea_t.mnfn the
world. The {zat of sliding down the rope is also the cccasion for arf
exchange of songs, between the acrobat and the crowd of 5;Jec|:ufn[:s,
in Lhc:sé the gads of the sky and underwarld are referred to, 1&'«'11 {a
liberal admixture of witticisms (at Shigatse), It is now 1b_mt these guln._ls:
of the various ‘storeys’ ol the world (lha, ki, :::LI.:_J with whm-ln the
enviconment teams, make themselves incarnate in popular mediums,
i rances and sing.
WthFf:rl;;:citi;;!m, at New Year time, sing about sn}bjeluts :::Jnn?clt::ﬁ
with the creation, and chant wishes of good omen, joki |11g _I:!Iae 'I.‘-[jl].L,
these are the masked fpures Known as ‘whtLE: denPnuﬁ (m'{r—:fhrrl}.
Sometimes their face is half black and half :whjta-—i:kc the sc:n_pego.lf
—and they wear a pointed cap’ resembling lh_nl. ot’lou‘r Lka‘-"E?.
sometimes they wear a white triangular fna.sk with a little ,E:r::mtjs : ::;
beard; often too they borrow the rather similar dark blue, tilltclna,]ll_ ah
‘hunter’s’ mask of the plays, with its sun and moon—a m:u:. wm:Il
represents a yogin and, in the drl;mm. is warn !;_v the 1.lerrlttlarlian
buiffoon. We shall be referringagain Lo these ambi zuous lJ}:,LlI'E.h u-rmse
character is at once sacred and hilarious, I’l‘hey suit lh.i_‘ Crossing rn_nt
old to new year very well: that indecisive F:-crmd in which .muat?
and jests, men and pods, living and dead, mmlghf .&mj confr::mt o
anot.hcr. The mask is now that of a *hunter” or "white dzmurn ,’nctuil-fha
‘harlequin’; a face smeared with 35]?-::1 or gr.ey garth to rcpu.alsl[_ln!_ {[c
dead, or again the comical face of a shepherd, i.L'.O'n."ETCEl.“-]i iLEhe
bells and leading & lion, two lions, or two 3!';1515, in tt::: dance. i g
yaks stand for sacred mountain gods and the lion, or f‘.i_.lT..IvE[' L}srqu.maﬁ-
maned white lioness, represents the glacier: her 'mulk’ is glacter-water,
itk edicine of long life, . .
[E?:!rjdifnzz zi‘rr[;trfc-rnmnces and felklore CEEFIII’:]:I.T.S.:IJ‘E_: mm:dl up in
these carnival merry-makings and rites, and :t. is me?ssﬂ_‘:[? tc:
examine them in detail here. But it is well to point out aD]‘.!l.th;mb
whicl shows that some non-Buddhist feulturf:s, which !1.'1\-:. : :_f:u
genuinely Tibetan since very eatly on, are in fact of &1r|_:1.gn Enzlrn;
The curtous custom ol helding races h::m'm_zn naked i:uu:, ;, wlnb.;::
sprinkled with cold water in the depths ;_Jt" winter, murks td B Lla-,im
tion of the Iranizn Mew Year. The practice was mtmdl_me tun .
via Samarkand and Chinese Turkestan, hurulru the eighth cunlt;ri.*,
alongz with the lion dance: its n[mswus 1o drive out the cold. Only
2i
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the lion dance survived in China and Vietnam, Butin Tibet and Japan
it was preserved alongside the sprinkling and racing of naked boys
which took place at the same time, The lion of the snows ar glaciers
plays a prominent part in Tibet. Tt s the national emblem, seen on
banknotes and the Dalai Lama’s crest. It is the token of the
country's prosperity. The poet Mila Répa was already celebrating
It, in songs which are certainly folk-inspired. The whole traditian of
the ‘religion of men’ corresponded, as we have seen, 1o the parts of
this animal’s body, And as we shall find, ancient traditions seem to
provide the explanation for a ser of odd-looking lions carved under
the porchway of the Jokhang, at Lhasa,

There are no lions in Tibet, The lion is only known there as a
legendary creature. A good deul of it folklore is evidently of [ndian
origin but the New Year festivities show that Iran had a hand in it, too,

Most of the characteristic features of the Mew Year lestivals are
also found in feasts of rather indeterminate date spaced out. accord-
ing to the district, around the middle of summer (fifth to seventh
maonths). They too are preat zatherings where gods and men mingle,
where ancestral lines and the creation of the loeality are extolled,
where opposing groups engage in all kinds of contests {alternating
songs, races, etc) and where the sacred continually veroes on fun
and merriment. Warlike displays recall the character of the oods
pratecting man and his homeland (dera-lha). And lastly, amusements,
with theatrical performances at their head, delight the god of the soi
and so ensure a sood crop for the village that comes under his
protection,

‘On the thirtieth of the sixth maon’, the eighteenth-century
almanze quoted above tells us, ‘mediums {chos-shyong) make the
rods descend (inta themselves, so as to incarnate them), whilst the

layfolk, men and waomen, dressed in fine elothes and rich OrAAments,
sing songs or engage in games of hand-to-hand combat or “inverted
poles™ (7). On the fifteenth of the seventh moon, an officer (sde-pa)
is instructed to inspect the agricultural work, The local chiefs follow
him as he travels about, Carrying swords, bows and arrows and Hags,
they are led through plains and outskirts, While viewing the fields,
parties are organized with drinking and archery to celebrale the
crops. [t is only alter (thesc rites) that the people harvest. During the
seventh and cighth moons, tents are pitched along the rivers, where
men and women bathe together,”
219
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The theatrical displays presented to the Dalai Lama at Ne;f :’iar
are repeated at the end of the sixth moon. Elsewhera,_ ﬂ-&:- ]Zl:r:‘n;?c‘lﬂi;
they take place at the end of the seveth moon, ,1u? S v
harvest: the god of the soil or gmundl {gzhi-bdag) iz in L'JIbB“- ¥ % o
thanks for the crop, Others! maintam_lh:ﬂ the p]a:.-ls. at :"L‘r:;na__, -
performed during the cighth muun,_attcr the crop IS. hlz-.an ed, o
the same time people gather for picnics: hoys an_d E]l’l.‘:l l_tu:hn ci:-l':;ne
in alternating songs and play games on the basis of which marnag

. sl B
FUI:IIEE:S'{::;:‘E J::Jd aswe should expect, 15 marke!:t by the dru:'mg, DL::rL:
of l:i.-il.'.-\ll]‘.uu_!_!]‘l masked dances and the expulsion of Lhﬂ‘ Scﬂ:ﬁl
took place in the first moon at Lhasa, n_il-u.:r mas&u% d.lvm:;,: eggkk[n?
the driving cut of evil are purfnnjnud 1}urr:|re the New ‘1’_f.~1r.d nc,: w;[];
an interval in the Buddhist rite i3 oc:iupmd by a wurrmrf _ﬂnun,d e
accompanying hymns, in honour of the sucrﬂr_l rnu::ur:immbl'r b
roval family’s ancestors. Other, more popular n[er n‘n_ I::].t A .Sjn”lﬂ

A may still do so, but have not so far been describe . fad
- : in Ladakh. At Khalatse, on the evening of the
thirtieth day of the tenth moon (eve u["lhe PEMHHL‘S.I i:e?v u‘&;’ej;‘:d
several persons are disguised as “babas’, _smuurcd u-lﬂ m:;md s
wearine straw hats. Three dances are dedicated Lo them, e
tbubus'h stoke up a large fire with wood. Towards n:n:lvrnmg, Ha _F,«;i. }
to the altar of the country-god (ad-fha), a heap of qa%mfulas. l:ﬂmm 2
presumably, and there make offerings. The peasunts u?:nl:. ::: B
partics, On the third day of the eleventh moaon, sm.:_,r]z rr:;;;inrw
arganized, and then people go 1;;[:"”“ ii]fe ruﬁot‘ wgi.;ri,h:a;sﬂﬁt 5 ﬁh;
say for a pood vear and e oIl rifes. i i

;Effnff:a]; ::mce 11;5 performed using three masks, t.w{.} OF:]-E:E ;.;;“:}d
the prandfather and grandmother (we do not know whao t :'.m = \,-1“:
which ends in their expulsion. !iut when n:v-:ryc?nr: r;tlim?sc et
lage to feast there, the grandfather and grumlrr.m:_q,crf .r1nru5k.} i
back (agsin nobody knows 'n._l.'hm Ll;ufl:c::::l- DL T:I[; [l :ch ‘babm: -
and girls perform a dance of good Io 3 5 ) ‘ths 8

. a sacrificial cake (gtor-ma) amid the shouts and rifle-s e
iftr;;éﬁf; L]er this tgﬁ:y wash and change into fine clothes: the

exception is known,

New Year is born® B | ,
The rite, poorly preserved or poorly observed, has as yet no

124, 60, vol. ¥, 1, p. 61

2 =31,
30, pp. 28-31 536
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exp_Ianat_:n:n. save for the usual clearing out of the old vear, the period
of indecision marked by contests, and the weiconu'rne ;:t' t:n: new
season on any highspot. [ is possible that the three masked § FLUFESs ¢

copnec[:d with the three stones of a Tibetan hearth —rhi hie d:’;’
being sacred as the household's ‘god of the sail’, .

The status of the individual

It will be recalled that the first mythical kings were zods from ane
starey or a.nmh::r of the sky, related to the mu and Phyva deities
Shenrap Miweo, the patron saint of the Banpos, had the same Dri;' 1-
and wis related to the same line. They made their descent ['r':mﬁl;:’
sky with the aid of the mu ladder or rope, sometimes l.hu;whl:kol‘ 3 :
column of wind, smoke or light, sometimes identified wiIhThu Swﬂ:s
mountain, the ‘lord of the place’. These kines, by virtue ni’b::l:L;m'cnr
lords of the country, at the centre of the Wu;Jd, never parted with {:a
fm.: rope: it remained attached to the crown of their head or helm ‘LE
High head’, *mighty helmet”, *pillar of the sky’, they Epitomiz --:lrv' |
Ilmmscllvts the link between sky, man and eu;th. and L]'H.JE; -'.ﬂ":r‘l ]3
their kingship and personal autherity, As life drew to its u!n&:t.:#lhr'
body would dissolve inta light, blend with the mu rope and. L,n bﬂk‘IF:
up to the sky. Hence they left no Body, and had no tm‘;1I:|l; 0;1 Ed!i[;l
or they had tombs and castles ‘in the manner of the mu'. B.uL one da
Ithe rope was cut. In a duel with one of his subjects King 'I'riuuni
mudw?r}c.nl[y cut his own mue rope, attached to hiSJhGH]IUL whilst
hrg:ﬂunm:_: his sword. The rope shrivelled upwards, 1o hEl."I:;[lT‘ l|
‘bridge of the pods’ (fa-zam):! thenceforth kines dil'd and nc;dc];
tombs, A Bonpo chronicle, however, tells us 1|'|:It the <:1uTting of the
rope was not u once-for-all event in the past but a misfortune that
awiits men in the evil age at the end of the world, when cvrr}-thir: 1
will o wrong: “The plva rope, the mu rope will be cut from bott .
to top by the gods of the sky. ™ e
. King Trigum’s accident is only a mythic precedent explaining wh
kings, despite their divine nature, leave corpses and need mmthq IJ:
does not mean that mun is henceforth and for ever deprived ui‘l i:]tc
i rope and its benefits. Bonpo experts, heretical kings pood ot
magme (like King Shingtei of Mon in the epic) and saints hm:e rctzlimjd
Y177, [ 574
* 186, f. 1350,
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the ability to zo to the sky by way of the mu rope. As for comman
mortals, they are not excluded, but they now need divinatory and
funerary rites to secure this chance of an afterlife,

In the microcosm of the environment, the sacred mountain or *god
of the country’ { yul-lha) is equated with the mu ladder; and that other
micracosm, the human body, is thought of along similar lines, Man
has in him five, or sometimes six, ‘protecting gods’ (‘go-ba'i iha). One
of them is the “god of the country { yul-fra) himself: he dwells, as one
might expect, an the top of the head, where the mu rope starts from.
On the shoulders live the “warrior zod” {dgra-iia) and the ‘man’s god’
{ pha=fhe), That Trigum could cut his anf rope was his own fault for
wrapping his head in a black turban and laying a dog’s and fox's
corpse on his shoulders, a defilement which had rendered the three
corresponding protector gods (mgur-tha, dgra-tha and pho-Ha)
poweriess.?

It is true that the late authors, our only source of information on
these deities, list them variously and disagree about the parts of the
body they occupy. But they are always born at the same time as the
person concerned. We know of the ‘man's god’ { pho-fha) and the
womun's (mo-tha), the maternal uncle’s god (zhang-fha), the lifiz-
principle gad (srog-fha), the warrior god (literally, the zod [who
protects against]enemies, dgra-lha)and the pod of thecountry (vil-fia).

These gods relate man to his group in space and time: in space,
because identical with those controlling the physical environment,
house or country; in time, because they preside over the fortunes of
the line, from ancestors to descendants. For man himself, in whom
these relationships intersect, his gods puarantee—if all goes well—
life-farce, power, longevity and success,

On the roof of the house, two altars of heaped-up stones represent
the man’s god { pheo-tha) and the woman's god (mo-fha). A flag setup
beside them is the warrior god (dzra-fha). These are the ‘gods of the
summit’ (rese-fia), Their worship on the roof is identical to that of
the heaps of stones on mountains or passes: the same bi-fi 5050
victory cries, the same offering of clouds of smoke, the same orna-
ments of Ave-coloured ribbons, symbolizing the rainbow; and even
the “wind horse’ {rlung rta),

‘“Through the man’s god (pho-fha) males (pho) are multiplied and
ane has a numerous line of descendants; through the woman's eod

L142, JA, 1L TR
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(mo-lha} sisters are multiplied, and the female fortune prows:
through the god of the maternal uncle, one has good re_[aijnnhs w';ur
others and prospers: through the warrior god hl’.:.-'l,rm-ﬂm one hl
muchlwcalth and few enemies; through the life-f, ur::::l.rrod ;:'ne 'sbta'as
long life and steady life-force.” Hence the pictures ot"zih::,’v.-:'ncli_ horl‘n-%
bear the names of the cyclical sizns indicating a man’s date of I:Er:I?
and_l‘.he wish *May life-force, body and s[r;r:gth increase like Lhe’
waxing moon’, or ‘May the man of such-and-such a vear with his
property and household, grow upwards {like) the wind J:IGI'S" :
again ‘May life-force, body, strength, wind horse, lan gl:v:'t}fl rc]ETTi1 s
merit am.‘-l reputation increase! Victory to the wods!” e
The_ ‘wind horse’ thus represents all uspec[shm’ vitality in a man
asserting and glorifving himself, ‘Growing upwards” takes pluce |
fact, Thrﬂugh our old fricnd the “mu rope’, In the cult u.ll" r;]f_w;rf
.the:' epic hero, turmed warrior god (dera-tha) par E..’_.‘I.'E(_’.Irff’.l'.'{‘{’.—-[hﬂ
wm_rl horse' is shaped like a typical Tag of the warrior “ﬂd‘.i thougl
bedring t_hl: same markings as ordinary ‘wind Imrsas'.:'.f& rrnui:célj:
wulrk. arncrease its elfectiveness, the following invocation is wr-ill:un
o it, arh::lrcssed ta the warrior god: *Pull the sy rope | up ! (@ ehag
dropgs-giic), This action is equivalent to a king's Lrjurlnph j:t lhﬁ
centre of the world, a spatial assertion o match the uunﬁdml-."c II_"
Lempor_u[ perpotuity: *Master of the flug of elory of the “winld hclnt"sr.:li
great king of the warrior gods (wer-ma) and 511Edu|:r of demons h“sE
ﬂf_ men, Gesar, be venerated! Be venerated, be exaltad r1t u;d
mrlgillj'.{]ﬂl'_‘! Be our mighty zod of the man i phao-fia). 1’%;Itﬂ" the
wind pillar to the sky, pull up the mu rape of long Iitzc.' I"'.'I*LJ.'-[hhcrL
resound, at the summit of the three worlds, the tI;unde-r -o:: m-wr:ic-
ﬁL:L:IIIE glory unrivalled in greatness and misht! May the wor[ld:hf:
:subju:ctud in slavery to us!” And another _prm-'f:r shows that this
increase of life is thought of us a lengthening c:E:th{: rope; *In ﬂrow;
;:'i may the mue rope lengthen ™ This must i:rc i order to re:'.n::rh the

Saud and life

ER R LI H | =

Wind ;1 the expression 'wind horse’, is a life principle analogous

to the Chinese ofi'f and the Indjan prana. It is both the ajrwe hru;{.the
Y187, 11, £ 8h (= 3226); 124, pp. 34, 70; 187, 1, £, 1944,

173, NA, £ 2840 thid, 1. 350-h° '
s vibdd £ 3%Fa-H; anonymaus shoet prayer on 2 leaves, entitled
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and a subtle Auid within the body. 1t can be tamed and made use of
by means of meditation and breathing techniques that are found in
Indian yoga as well as Chinese Tacism,

The texts relating to the ‘wind horse’ and a man's ‘protecting

gods” are all late, and it is not known whether these conceptions are
ancient and indigenous or not, Even if they were, some syncretism
has taken place, but the result is interesting in itscll. It happens that
in Tibetan Buddhism—as also in Taoism—the final process of libera-
tion of a saint, one who leaves no body behind or goes to *paradise’
in a rainbow body, is identical with the way in which the mythical
kings used to melt into the me rope. The syncretism dates back at
east to the cleventh century, since even Mila Répa speaks of ‘the
cutting of the scaling-rope of libgration (salvation).! We cannot
settle the question whether the yopa practitioners who came to Tibet
employed indigenous concepts and images, or whether Tibetans
interpreted their old mythological ideas in the light of yoga tech-
nigues. But we may nate thut the Tibetan metaphors are known all
aver the Far East and in northern Asias the hole in the roof through
which the soul escapes on a rainbow which is a five-coloured thread,
ete. Admittedly, many Indian Tantrists are reputed to have obtained
an immortal ‘tainbow body’, from Nigirjuna to the famous
mahdsiddhas (Tilo-pa, Niro-pa, Indrabhoti and his father, the King
of Zahor), Granted, to be a widvddhara {magician) in one’s own body
is implied in ‘obtaining a ruinbow body, like that the gods enjoy,
without forsaking one’s human body'™ (a subtle body, called finga-
darira, between physical body and psyche, but which does notinvalve
the ‘rainbow’ image). However, Tibetan ideas about the mu rope are
independent of these, or merely parallel.

The way the mythical kings returned to the sky up the miu rope
rainbaw is affen referred to, but bwo texts in particular give a precise
description of it, making the operation an exact counterpart of certain
yoza procedures. The first kings, a Bonpa chronicle says, ‘all had en
the crown of their head o mu rape of light, a distant (or taut) rope,
pale yellow (or brown) in colour. At the time of their death they
dissolved (like a rainbow) starting from their feet, and melted into the
mu rope at the top of their head. The s rope of light, in its turn,
melted into the skv.” A very close variant, of which we unfortunately

L1344, F 324a.
3149, p. 830, under e dai,
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nq]y have the Monzol version, states: *“When it was time t
Ef_igéat?l_th]fy L{';ssc-lved upwards, starting from the {fem slm:li:r ;;ﬂt!:;
ad of light ca ielenpmuf—llulirmsﬁ which came aut c;FIhe;'r lea
::zgjjt by hecumﬂuTg a rainbow in the sky. Their COTPSE was [hi':
0 onggon (saint, ancestor and burial mound) in the ¢
of the pods.™ TR
[E,JS this process that the *warrior god’ or the ‘Man’s sod’ must
l:cfp:;; fi: Tct:::im;l]:::{;'mgzttultzh puLH:Itg Lhehrfm rope upwards_hy mcaﬁs
- noTm BOrse. But the cunious thing is that the transhice
apatheosis of the early kinss, stacti he fee ; : u'w-lt
the top ol the head, :;urrezéa.nds rttinti:i';r;[.:"cﬂttll'::j;dutn;?1‘[:!{[‘”0”1
leujn_ Prlﬂccss' discussed earlier. Actunlly the ‘droplet’ 'I:TE'Um-
baditicitra 1s made to rise through the ccmruiurtcry stufit' 1 f%g e
:;xuu! bm'g;Lm and ending at the crown of the hc:;cf byl:x?avr Du:i;"l :]T:
chu ambog Joints’ of the psychic centres. But at tJ;ﬂ same time
L.B.\ls speak of a ‘wind’, ‘zod of the wind' iz rof : o
feet uy.fwurd.:;, as it did with the mylhljr:‘:[ E:’n]ift{qi'lt;:jtﬁ?fr ﬂ}“
igcmrmi:.]s; is the rainbow body and (he '[mrnst'ur::nucu‘ {‘p.-'niba[;l?;‘;'
& soul {consgious principle) into 2 Hegve ignificant j
e:pp]oycd te depict [hli:; :a]tu:E'm'jun: Gufrll::\t;t]:‘ri?;:?::l; 'r"llﬂif”':.ﬁl ilf*?
vir'lthuut forsaking his body', savs one text: ‘]_j.kcI a l}:'rJ llvflT:rlij‘hiJil'
_ o 3 RO sy B & ] 5 =t L = : = g -
:[isuigp:n w[-:i, lighe', sl.m:z_u Mila R::pa s biography. Handbooks known
)pening the d-:lior of the sky' (nam-miha’ sgo-"Byed) are devoted
o |:J:u5 procedure: in them the *soul’, unrmiﬁtinﬂ':ﬁ]i;ht s se ”_f
off mh:a the distance through the ‘roof hole” ;‘frhcbsl;" fjl-:l_-ﬂ'n FL*!”E
z;r-::lw.-' But that technique is reserved for trained «;cciuq[}sjitbli"zb;
; ntn?on.mﬂrm[sl. itis the Lama who carries out the .[r:msf‘u:r nce
L:Epl]rt‘lng .1E ho!; :r.1 the tap of t_he dying man’s head. In the e;T;E?
the hera who dispatches vanquished demons in this way, And lastly
in the r_naske:d dances, it s once more the celebrant who 1e;'tbL . hj'h
npcralm_n for the enemy summaned jnta the dough t'mrjlurij'i—mSt =
an:z.:sm, aware of the kinship of underlvine icIEus 'hlm'ﬂj'll d
the nl;i images with the yogic techniques in its sx-'ncfgzgju ;1.:: e
T.he epic, King Shingtri of the Southern Mon —B{nn po-1 :hf:m-[ Iﬁ
in the Himalayas-—has power over ‘the staircase of [11"_.7 wj:}ufg '.{rf.!r::qj;

178, p. 27 and Schmii ;
. ol i I fed. ching Sielse -

Letoaig, 1029, 5, 95, enidl (ed.), Saghang Setsen, Geschichie der Ostimongolen.
16k, fI. 24-26: 155 : iy s

(Chiang-1z5 VT, 1}, o Lo Th cf the Taoist’s breathing ‘from his heels®
130, pi 155; 169,
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ther-skas) or the ‘devils’ mu rope’ (bdud-kyi dmu-thag) which is
stretched above his castle. When he is threatened by Gesar and his
castle encircled, he tries 1o escape, “Shingtri sent a prayer to his gods
with all his strenath. Then the frightening mu ladder of the demons
was lowered from the top of the Palace of the Absolute (chos-nyid:
dharmard) in the sky. King Shingtri made the three wheels (psychic
centres, cakra) turn in his body and thus became lovely, bright and
heroic in appearance. Scaling the ladder, he went off into the sky.”
But Gesar pursues him on his winged horse surrounded by a tent of
rainbow light (thus availing himself of the same techniques as his
adversary). King Shinztri shoots arrows at him “from the top of the
thirteenth upper step af the my ladder™

Faithful to Buddhism's denial of soul and personality, the Lamaist

texts take care only to talk about the clement of consciousncss
(rnam-shes: vifidnag) when they speak af liberation or ‘transference’.
They accept certain other, probably semi-indigenous, notions, how-
ever, o do with one or mere souls and the vital principle, They
sometimes equate the ‘life’ or vital principle (sreg) with the *soul’
{hia). Sometimes the conscious mind itself becomes 4 mere synonym
of the soul (Afa). But normally the word fda is reserved Tora soul that
is more or less hound up with the body, in particular with breath,
whilst the vital principle (srog) is linked to the blood. Some authors
gven compate these hla with the higher sauls, funr, of the Chinese,
which are also related to the breath,

Azin China and elsewhere in the Far East, the soul (Ala) may leave
the body and roam about (bla “khyams-pa), for example in conse-
quence of a severe fright. The person it belongs to then falls ill, and
to cure him the rite of ‘calling the soul” (bla-'gug, hla-"bod) must be
performed. Magical procedures also enable the soul of an enemy 1o
be called by force. This soul {Afa) resides in the body, where it under-
goes a regular monthly migration, if we are to believe the Buddhist
authors wio have systematized this notion. Oddly enough, in the
system drawing its authority from the Kdlacakra tantra, the soul
resides (bla-gnas) in the middle of the sole of the faot (left foot for
men, risht for women) on the thirtieth and first of each month (at
new moon). Then it rises higher each day, in the shape of a letter of
the alphabet, to reside at'the top of the head on the fifteenth and

L1528, 100, £ L07a; (Ho-Gling M3, Tucoi, ff, 27552764,
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5-;_.;:::,:!1} {at full maon), and return afresh to its injtial Dosition,t
i mzx e_r:r.;n; accords with the wish expressed on the *wind hor\-;:‘
2 VIl torce may increase (lke the wasi ' ;
4 E e the waxing mo
follows the sa - O
ame upward route as the 1 {
ot as the transiucent apotheosis, from
an;;ﬂe‘?}h, :lhe soul {Ba) survives in the tomb or elsewhere. In the
Un-nuang texts 4 house of the g 2
LT soul (¢hues) and a dais af
soul within the tomb are « : e s
spoken of, In modern text i
Bl S ern texts, too, there js
mﬂ},n L:.IJ l'{mju'] hmIJ”s::[ (Pla-fchvim). In one tale, the soul (Afg) of a dead
1515 lus still-living lady friend.? In earlv T
. @ SAn early Tibet, w )
dead warrior was ask i \ s g
ad wy as asked questions and san :
! i f 1eone answered ) i
In modern Tiber J | i : e
. the dead man is represe i
1 . 1 peesented by a picture and
receves ollerings during the A i : g
o Iy ar-do. period. For Lamaisim. whi
i ngs ; i 1, which
m!ursluu t[-n:s_:, ideas and customs, the soul {bia) is a kind of Jife
Erm::plf:,dwh:isz that which is subject to karma, and goes throuch
ar-den, Judgment in hell and rebisth CONECIos e
g h, 1s the consciousness {rmanm-shes)
“_n?'.'.ml' z-;{ -.;ho[u L:mg:: ol ldeas, the “souls’ (bla) are scarcely dis
gtiushed trom the ‘gods' (fa). The Ti { G .
_ ; ibetans often corfuse hes
e words with their simil; 1t T
ar pronuneiation (the spelline dira-bila ¢
used, as well as dero-fha). Tus : it e
y a5 oy < JHSLAs @ min's protecline vads i
> il ; clng eods, particu-
= E'Ihz Warrier ood {:f_srrff—.e’.-"eﬂ} and the man’s god ( pho-tha), residing
uh}'e!i ncE;]-.-l and born with it, are also represented outside jy b;
Cls such as stones, flaes or lrees: are]
: , fag : and, moreover, are jdentic
r = Ay 141 . al
with the protecting deities of the dwelling-place {hom'; O COURtry)
5 = ife princi i . o
s : :sn t‘fn_ miul b.;wr life principle (fda) resides bath in the body and
An.external object, and such an ohieer o 3 1
: . 3 F: jeet ¢an be ‘the outer sopf
t . z ; . ) CUulL or
he “seat of life (bm-enr:.vjlofanmdmduu[as well as a group of peanle
or 4 country, el
| 1111 a_cr:rl:am family, nine sons have as many soul-licrses (Sla-rra)
mu”-n.:xen (ble-plang) .:!n_d soul-birds {hla-bya). all born the same 'rc"u:
:;mmsajs]u:;m. izsnddumn there are nine soul-trees {Ma—w’:f’nmﬂarl:d
sowl-lakes (Ma-misho). As lope - ir [ by
. i g as their lincaces ast they i
Wil ; . i ages last they remain
[ﬂ:»if‘ .bm a8 s00on as one line dies out the corresponding tree and
tr iljj' ry up. One Buddhist teacher had a soul-mountain or mouniain
n " _.- ¢ 3 : i
& | ié!u’a i, :'.’vf?clu somebody dug the earth there, he wis taken ill
en the great "deities’ of Buddhism (the badhisattvas, ete,) have thejr
Y187, 1L, £ 293
2 6d: fa-serung, tale No, 3.
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external ‘life’ or ‘soul’, Of Lhasa's three hills, Chakpo-ri is the soul-
mountain (bla-ri) of Vajeapint, Poagwa-ri that of Manjusel, and
Marpo-ri, on which the Potala stands, that of Avalokitesvara (these
are the Three Protectors of Tibet).! Moreover, three faps erected
at Lhasa are known as ‘trees of life” (srog-slhing) because they guaran-
tee the realm and the religion: the expression used also denotes the
axis of @ stdpa or 4 statue, which axis gives it its life, Le, animates it.
Often one and the same person or community has several external
‘souls’ or ‘lives’. In the epic, the ‘life’ of the Hor peaple is a piece of
iron or a white stone, hut they also -have a soul-tree {(Ma-shing) and
a soul-fish (Ala-nva). To defeat them it s necessary to hammer the
iron and cut down the tree. To conquer Ata Lhamo, Gesar dries
up here black Iake and cuts down her soul-tree (ble-shing), but she
survives, lor she sull has her “seat of Lile® or of the soul (blg-gras) in
a black sheep.® These external souls or seats of life are naturally
hidden and kept secret; in the tales and the epic, the hera only
vanquishes the deman or giant when the secret has been betrayed.
Apart from lopographical features (trees, rocks, lakes, mountains,
springs), the external souls are usually precious or artistic ohjects,
kept in receptacles which are boxed ane inside another and deposited
in a hiding-place. “Turquoises-of-life’ (Hg-g.yw) are ofien mentioned
as the family trensure, on which its life and fortune seem to depend.
The soul-animals are olten animal figures carved from precious stones
or metals.

All these *seats of the soul” are barely distinguishable from beings
or objects which are the habitation of a deity or, rather, are deities
themselves. A person’s soul-trees or trees-of-life (bla-shing) are
identical with the sacred trees or god-trees (Ma-shing) which are wor-
shipped and which, of course, no one may cut down: the only dif-
ference lics in the degree ol sanctity. They are sometimes solitary
trees,? and sometimes sacred groves. [t is the same with lTakes, rocks
and mountains., The ‘zods of the country” { pul-fia) and the warrior
gods are found as much in natural environments as in the human
body. They ure olten regarded as kings, heroes and warriors of the
past whose soul, exalted by their exploits, lives on and becomes a
protecting deity, Hence such deities are apt to take the same form of

1181, {f. 93u-4, 9BA: 99, p. 624: 160, [F. 1836-19.
® 1520, . 106,
P09, . 930,
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real, or artificial, animals as the external souls. Gesar's protecting
gods, his brothers and sisters born at the same time as himself, like
50 many souls, are animals: a white cagle, a red tiger, a blue snake
and a bird-girl, and in addition 4 black snake with nine heads, a white
(?) crow, three iron hawks, a red copper bitch and a blue she-wolf,

Tue Bun ReLiciox

The history and characteristics of this religion are stll subject 1o
considerable uncertainty, at least as far as the early period is con-
cerned. As | have said already, the fact that it undoubtedly existed in
Tibet before the introduction of Buddhism dogs not mean that [t
was the only religion, still less a primitive one, The documents on this
subject are of two kinds. There are, on the ene hand, fairly late Budd-
hist and Bonpo works {twellth century enwirds) which sometimes
give a sketchy and incoherent historical account together with
general, but not entirely unbiased, ideas about its beliels. On the
ather hand, we have the Tun-huang manuscripts, which o back to
the ninth and tenth centuries or a little before, but only yield frag-
ments, not 2 systematic account. Although they are alder, they date
from the period when a syneretic system had already been worked
out. The chronicles found amongst these manuscripts already con-
tain allusions to Buddhist concepts, but—though they sometimes
speak of rites—not a word about Bon. According to the chronicles
of a later ave—and there are reasons for thinking that the tradition
has been fairly faithfully handed on—Bon was anly one of the come
poncnts of the refigious world, the Bonpos only one of the kinds of
priest. in ancient Tibet, Beside them, on the same level, featured the
‘tales’” and *riddles’, their narrators and singers, and the ‘religion of
men’. Thy position may have resembled that of Tacism in China
which, on top of its own system, had a tendency to gather within it,
or take the credit for, unorganized and disparate folk customs and
religious technigues, From the earliest texts onwardswe find Bon and
the Bonpos tied up with legends and deities that can fairly be re-
garded as belonging to the indizenous religion, particularly since
they can be explained in the light of Ch'iane beliefs and linguistic
data. To distinguish one from the other is a tricky malter, and we
shall confine ourselves here to setting out under the heading of Bon
only what we are expressly told is Bonpao,
229
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Tiberan and foreicn Bonpos

The Bonpo chronicles,” which are late, I'.‘ii:li]'n 1hat. pr:npllcl ':JSETQLDS
fcf'u:r t Tiber as Son, instead of Sed, That 15 protfanll.r m}‘;:_a p s
reconstruction aimed at presenting Bon as the nilllill‘.'ﬁ{ll r':? J‘:’”fﬂﬂ!l e
the Bon/Bod alternation s quite consonant with the LLT_ a -
Tibetan languase, and such a form has in Tact heen fl}ur:CE _m ;?r;ir
manuscripts. [t might also have been this 1ha} led th_c : 1{;‘?:15-”“}
transcribe Bod, the name of Tibet, by Fan (Ancient C.hme-:,t T kin;
On this hypothesis, the 'Bonpos” who welcomed ﬂ“f ﬁrslt TI- LE;'an =|-.L-E
down [tom the sky would quite simply have been “natives . -.lr:l;, =
ine an the version of the story, these men—whe were 1h.eln L]n ; | g
t)f'h“"(_'lrﬁh[pp'lnf__' the sacred mountain—were ht:rl.'J.S[]"ll.‘!.l, k];_l_ en;:j S
men or representatives of various L'lgnﬁ. I\'owtt]aazl hc:.t-::l D-?. i
chronicle? enumerates Bonpos of different districts and © a:.. 111;;5{'-
Mo, Chooli, Shangshung and Tshemi Bonpos. But L‘_HIIE o m;;._.;eﬁ
NAmes, Sh’angﬁhungi denates o foreizn ‘:‘?“”tlrff' Su;prlxe ‘E}E "
when we learn that there were also *shen” of the | 5!1r:rm’ti]ﬂ:1 _'Fhﬁnl_‘:ﬂmr[
spoken of as though identical with Bonpos. T_;ndurll‘lunandur an;
the king's petsonal 'shen® was a Bonpo -i:fl‘Lh-:f Mul g .m_. -[r-.;j1[1¢?
Chatri, the Bonpo of Heaven was 4 great 'shen’. Epl[;il-:F.*- f‘Pm. } iy
their clan or homeland, or their rchg:u?us a!:um:mm:.. "[;T:,rﬂ‘:hu
Bonpos of the zods, of men, of horses, ot magic, af the s Yo ¢ R
created world, of the paternal clan (Pra-bon, nn—u:cru, rfn—f:r:;tilllr;ulli.nn
bon, gnan-bon, seid-bon, rf{j‘-f_?n'.TJJ',lei.":! as 1t_1¢[‘e are 5]‘1:;1 n h]i s ,:}r
and of the appacent world, of magic, I?t the created waor et
tombs (phya-gshen, snang-, “phrul-, srid-, dur-). 50 no “: e
Sino-Tibetan vocabulury from Tun-huang _[rnn.u]utl.:s Bm?p .m“,_ljn'_
as shili-fong, ‘sorcerer’,? The u_[d fria |1gscr:p1.t; confirm t 1‘|:. r; .
clature, They give us lang lists in whigh actual -:;uu:un.u, ptph .il;
withoul distinction, alongside mythical lands, cach of til_mm ':rh| s
‘shen’ or Bonpo expert {Bonpos fram r.’l{r:', rirva, “.J;:;H,' Er:.: o
also deung-bon, dmu-bor, dur-bon, et gShen t'mm. J-I}hilc{;;jrd.ian.é
Dags, ete., but also skw-gsfen, dag-:g.'.'i'wn-_, sy, ngi; S
to the later historics, the Bonpos of the King were civil serva
1178, m O

4, iT. 64, 10a. A : 2 A
:Irﬂlftznnfat' FI'. 'EF!iJImm-Ch[ncsu Word and Phrase-book’, fulietin of the Schoal of

Qriental and Afeican Stedies, L::lnt!-Jrl.zl;jR.
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received insignia of rank (vig-tsfang) like the rest. The king's
physicians were known as ‘personal shens’ {sku-grhen), his counsel-
lors as ‘shen-ministers” {gshen-blon), those who knew the origin of the
three worlds as ‘fathec-lords® {pra-jo).t They reigned or ‘protected
the realm’ together with the storytellers and singers. But their unity
is only apparent, and each class of specialist doubtless had its own
history. We already know that the dates assignied to this history
are problematical (page 50) but the fact of assorted contributions
remains.

Nyvatri, the first king, who was weleomed by Bonpos of various
clans and districts, is already said to have ‘subjugated’ a Bonpo of
the Sumpa nation. At that period, we are teld, appeured the ‘relizion
of the gods”, i.e, Bon. The next stage is the time of King Trigum and
his three sons, particularly Chatri. Under Trigum, Bonpos are said
to have been invited from Tasik (Iran) and the Ashas (Turko-
Maongols of Koko Nor) whose speciality was to ‘worship*the gods
(#a) for the living and subdue the demons for the dead’. They were
foreigners, therefore, and chiefly from the west. The second name,
in fact, is probably due to a confusion, According 1o a more relinhle
source, a “heretic” (mu-srers) Bonpo was invited at that time. cilled
Asha, who was a native of the land of Gurnawatra situated on the
borders of India and Tasik (Iran)® The genealogical tradition of the
Che ctan, moreover, included a King Asha who was descended from
the kings of Tasik and from Turko-Mongols who had setded in
Shangshung. The origin of an important branch of Bon would thus,
if tradition is to be belicved, be sited in the south-west, in countries
where influences from India and Tran converged. The *heretic' Banpo
from Guroawatra ‘uitered from his mouth revelations (demonstrat-
ing his) prescience, whilst flying in the sky:. .. he cut up stones (as
easily as) an animal’s carcass; he made offeringsto the demons with
meat and aleohol.” The king made him his chaplain {Bia-nichod) and
as a mark of high authority cave him for his insignit of office a

1186, I. 615,

1AL, AL E Gy 177, F 5Th 142, JA, £ Ta: 121, p. 636, The earlier chronicle of
Ne'w Pamcita (Tourteenth contury 1) hes some varistions: in the davs of "Ganre
FPu-rpyal (Trigem's son), ‘thers areived from the land of Churma-parea, which
lies on the borders of the Sog-pe (Mongols in India) and of s Tag-p=ie (Tasik:
Iran, Arabs), one known 45 gSheprpe-che—a Bonpo in dancer's guise, stemming
from the Vaidesika heretics Limir-stegs Bre-brag-pa fasf rar-pa’l snang bon-pe),

He followed the practice of praving to the gods for the living and taming the
demons for the dead.
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turquoise swastika, a tiger skin and a sword blade. This *Bonpa’
may very well have been a fakir or yogi. .

A war is then said ta have broken cut between Tibet and ijch_a-
{Kashmir), in which Tibet was victorious, but a man of Kashmir
foretold the death of Trigum, whose name means ‘dead by the
sword’. Now when Trigum was killed by the chief of the kaepers of
horses at Lo-ngam (in Tsang), in the magical fight during which _t[-u:
king cut his ‘mu’ Tope. tombs had to be made on earth for l:h:e first
time. Hence it is from this period that the ‘Bon of the Lomh»', {efuur-
Bon) is said to date, having been introduced to Tibet by ‘shens t"mlm
Shangshung and Drusha. Others state that the Tibetan Bonpos did
not know any rites for slaying by the sword (gri-bshid), and to
remedy this defect sent invitations to foreign Bonpos: one from
Khache { Kashmic), anather from Drusha (Gilgst), and a thied from
Shaneshung, The first based himself on the cult of the hearth and
the god of fire: he was able to fly in the sky riding on a drum, to let
blood, and to cut iren with a bird's feather, The sucandl was an
expert in divination by three methods: strings [_,r'z.r-rf.'_r_lf].. clln:cmlcms af
the zods revealed through his mouth (fhe-bka', o speciality alrcilcly
ascribed to male and female Bonpos ina Tun-huang n}:muxs:nfnt}
and the scopuly (spp-dmar). The last knew the funu_:r:t] rites {{uhzaf?
which had been sought after, particularly the “subjection of the sword
(gri-'dul) and the evocations (7) of the dead 1'5,’?5'|71.!'.':dpn '{fr!r—bﬂ}..]' I}
was probably a matter of exorciZing or appeasing L:E:I'T‘Ellﬂ souls c-‘
the dead man. After King Trigum’s li.‘s.‘:‘:.l:in‘inﬂ-[in;‘lnli his “sword _soul
{gri-bia) went back to his home and had sexual intercourse with a
woman who then conceived a son.® It was doubtless desirable to
prevent such cascs of incubus-visitali.m:. _ N _

These innovations are rezarded, still by leetur! lmdnm‘nl as the
heminning of the second phase of Bon, that ol 'dcaimn[ EIBoIn [_ﬁ::’r_t_ulr—
bon). The eighteenth-century historian who supplies this ‘periodiza-
tion' of histery {or the elder source that he unduub{i:diy us_ed}
considers that that was the beginning of Bon as a philosophical
system (fta-ba) and that its new status was due Fn.m!lul:ncc from lhul
heretical Shivaite dactrine. That is only an opinion, but there may
well be samething in it. For the author concerned, L.!u: first ph:_:sc:.?'ns
that of ‘revealed Bon' (fradof-Bon), but he makes it last untl King

L141, f. 11h: 157, M, 165 seqo.: 63, No. 992,
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Thotheri’s predecessor. For a sounder sixteenth-century histarian,
the ‘revealed Bon’, characterized by demon worship, only began
after Trigum, in a period to which the appearance of the great “shens’
of the "Sky Bon and the first Bonpo treatises are dated. The whole
system is said 1o have originated as follows. In central Tibet ()} at
On (Amshé district), a boy of twelve (or thirteen) of the Shen clan
had ass’s ears. Demons carried him off and took him all over Tibet
for twelve (or thirteen) years. When he came back amoengst men, he
knew the names of numerous demons and the places where they lived.
To hide his ass’s ears he wore a woollen turban,® This turban is
actually a distinctive sign of the Bonpos, and the lezend is used to
explain it. Onee again il brings Western influences to mind since it
contains the Midas theme, of which we know a version in the Buru-
shaski language (of Gilgit, the ancient Drusha). Bonpos who claimed
descent from this ass-eared ancestor are said 1o have been expert in
the*ollowing rites: *Below, they tamed the demons, abave they
worshipped the gods of the ancients (or of the old, rean-fha—prob-
ably uncestors) and in the middle they purified the henrth in the event
of pollution.”

From then on, we are told, all Bonpos accompanied themselves
on drums and cymbals and excelled at various feats of illusion such
as making a stag travel in the sky or riding on their drum. At the
same time, they are divided into four types. The *shens’ of the apparent
world ware woollen turbans and carried oul the rites of calling on
good fortune and increase of wealth; the ‘shens’ of magic employed
woollen strings of various colours, put up thread structures intended
to capture demons {yas, mdos) and dispersed the causes of error:
the *shens” of divination used threads { ju-thie) and foretold the good
or evil future; Tastly the *shens® of the tombs had weapons () and
practised the reckoning of the dead and living. These four Linds of
specialists made up the ‘Bon of causes’ (repid'i fon). At the same time,
and since the period of the ancient kings, the ‘Bon of effects” ("fras-
bu'i bon) is supposed to have developed, consisting of a very elabarate
system whose object was salvatien or paradise—a system largely
derived from the known great religions. Actually its origin is atiri-
buted to an Indian pandit, clothed in a blue garment, who hid
heretical writings mingled with Bon and later ‘revealed’ them to the
Tibetans. That is again only an author’s opinion, but it does perhaps

V142, JA, L 86+ 157, 1. 165.
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deserve to be borne in mind. Still following our eighteenth-century
historian, a third phase began with the persecution of Bon under
King Trhisong Detsen. [t was marked by a systematic overall
assimilation of Bonpo terminology to that of Buddhism. This
syncretic form (bsgyur-fon ot ‘transformed Bon’) has persisted down
to the present day and presents the appearance af an aberrant order
of Lamaism very close to the Nymgma-pas. with its own enormous
literature and its monasteries. We shall refer to it again.

But let u$ return once more to early times. On leaving the
lezendary period and approaching the first historical kings, we find
that foreizn Bonpos continue to play a part. King Drongnyen Deru,
the great-grandfather of Songlsen Gampo, sent for a physician from
the country of the Ashu and a Bonpo from the Sumpa country whose
mother was Chinese (rGya-mea), o cure him of an illness. King
Sangtsen Gampo himsell, though the patron of Buddhism, is said to
have taken care to have scenes drawn from the traditions of the
‘storylellers’, ‘riddle-singers’ and Bonpos represented in his temple
at Lhasa, such as, for example, ‘the stag travelling in the sky'.!
Paintings were then put together in a collection called the ‘cow’s
udder' (he-fmm), un expression that has remained in use 1o denote
first Bonpo tales, then Lamaist collections of edifying legends. Else-
where we are explicitly told that, while working for the propagation
of Buddhism by adaptinz this religion to indigenous ideas and
customs, King Songtsen Gampo did not neglect Bon. He is stated
to have brought Lhadem the Bonpo from the Shangshung country
and put him in the school of Awa Namsé the (probably Tibetan)
Bonpo. They had to devote themselves to divination for the sick,
invocations to the pods, ‘Bonpo practices” and the exorcising of
demons. ‘Having taught one another in this way, Bon loo was
diffused',? presumably by adapting itself to forms more Tibetan than
foreign, Then came the break. After a contest between Bonpos and
Buddhists that ended in the defeat of the Bonpos, King Trhisong
Detsen decided to prohibit Bon at Samyé, declaring it a “heretical’
(mu-stegs-pa, phyi-rol) religion and exiling the Bonpos. They had,
however, the right to practise certain special skills, and held their
ground in U and Tsang. According to a fairly early chronicle, it so
happened that while performing rtes for the dead in Phen-yiil

TE41, T 136 142, JoI, £ Vla: 141, 1. 27@; 142, J4, L. 44a-b,

167, T, f. 244h,
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(north-east of Lhasa) they became demons themselves. This failure
in their art earned them prohibition from practising necromancy in
furure. It was decreed that the Shangshung Bonpos and those of the
Tshemi clan should henceforth only perform certain Bonpo rites
against demons, whenever the sovereion’s bad v had to be relieved of
‘obstacles” (caused by demons), Finally it was enacted that horses
might be killed for the dead, but their meat was not actually to be
gitten, urlcl thut the Bonpo baoks were to be cast into the w'atcr or
buried under a black stapa. [t is possible that the existing ma;mscripts
of this chronicle have left out o negative in the phrase relatine to
horse sacrifices. Perhaps the edict imposed the ablization to replace
actual horses with figurines at these sacrifices, as is the case in the
Buddhist or Bonpo rites of ransom (gfud, geo, e ). But we have seen
that, according to some authors, actuzal sacrifices went on until the
present day.,

[t is hard to know what distinzuished purely Tibetan Bonpos from
the foreizn Bonpos whose presence tradition dcknowledges in Tibet
al a very early date. They luve often been described as shamans,
especially with reference to their hand-drum—which they ride on,
harse-fashion, in the sky—and their blue apparel. ."-"L!'lCiL‘T;I: Chinese
texts and the Tibetan munuscripts from Tun-huang, as we shall learn,
prampt us to sec them more as sorcerers or priests who performed
sacrifices on the accasion of funerals and oaths, and cured the sick
by exorcisms. The feat of flving in the sky astride a drum is certainly
typical of the shamans, but it is met with again among Indian Tan-
trists, who still pracused ritual murder in the eleventh century, The
blue robe was also worn by Tantrists,? and we have seen that this
was the clothing of the Tndian pandit who intraduced one form of
Bon to Tibet, According to Tibetan tradition, the executioners who
tortured and beheaded prisoners in King Adoka's zaol wore blue
clothes and long hair, like Tantrists and Myingma-pas,

Be that as it may, one cannot but be struck by the stress both

FLT0, chap. LXVIL FOL14A: 1453, p. 28.

L 14[._ i -_iSa; 103, p. 216, 15, p_ 49, CI. Das, Diefonary, sham-thaby SRgOti-poe
can = tirehika; and, for Adoka, Dividvadidnag, chap. MXVIN Burnouf, fateaducdan
a Fhistelre dy Bowddfivme indien, T, Paris, 1848, pp. 4164170
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Buddhist and Bonpo tradition Jays on Bon's foreign arigins, which it
locites to the south-west of Tibet where India meets the fringes of
Iran. Bon's founder saint, Shenrap Miwo, ‘The Man of the Lineage
of the Shens', is stated to have bzen born at (lmo Lungring, which is
always assigned a place in either Shangshung or Tasik (Iran). It is
true that one good chronicle sites this country in central Tibet, but
we have sezn that the saint’s legend is only a variant of the Midas
theme. The idea of hiding ass’s cars under a special hat or turban
must have been devised to explain the peculiar shape of a head-dress;
it may have resembled the three-pointed mitre worn nowadays by the
epic bard. In the sacred books of assimilated Bon, which imitate
Buddhist sOtras and their Sanskric titles, the foreign languages they
are supposed to bé translations from are most often those of
Shangshung and Drusha (Gilgith, These foreign-lunguage titles are
only pious reconstructions, and the few recognizable words are
explained more in terms of the Ch'fang language, but the desire to
connect Bon with forelgn countries to the west remains. Hence
Iranian, Mamchacan and Gnostic influences have heen considered :
at least as regards Bon worked op into o system, in which the
emanations of light, for instance, play a great part. But there once
nzain, India could have given as much ns lran or Gilgit,

We have already had occasion to remark that Shangshung, em-
bracing Kailasa, sacred mount of the Hindus, may once have had a
religion largely borrowed from Hinduizsm. The situation may even
have lasted for quile a [ong time. In fact, ahout 930, the Hindu king
of Kabul had a statee of Visnu, of the Kashmiri type (with three
heads), which he claimed had been given him by the king of the
Bhota {Tibeans) wha, in turn, had obrained it from Kailisa,® This
means that Bon may have done more than has hitherto been sup-
posed towards preparing the ground for the adoption of Buddhism,
by assimilating Indo-Irantan elements before Lamaism did so.

Ancient rites

If we now turn to the Tun-huang manuscripts which, though dating
fraom a period when Bon must already have confronted Buddhism,
are none the less the oldest documents that we possess, we discover,
first, that the Bonpos scem to have been distinet from the “shen’.
1310, p. 37
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A long narrative relates, ofe after another, the adventures of
‘certain persons, each belonging to one of the principalities of Tibet
cor one of the lands of gods, There are marriages and hunts: usually

a woman is courted by many suitors, including all sorts of gods and

demons, and eventually has to marry one; generally unhappy, she

sometimes employs poison to get her revenge, Often an accident hap-
pens or someone is poisoned: the hero or heroine Falls jll, Then,
from the white mountain (masculine in Tibetan)}—the sunlit slope—
there flock a hundred muale *shens® in white turbans, and from the
black mountain (feminine in Tibetan)—the shaded slope—a hundred
female ones wearing hats. But for all their casting of lots and reading
of the (formulae of) divination, they cannot fnd the physical {orm
{(za) of the illness ar understand the riddle (fefe: ar the od ™ of the
illness. Then a Bonpo comes upon the scene. He washes the pollution
of the mouth in ice and that of the hands in the luke, Custing lots and
reading the (formulae of) divination, he finds the physical form of the
illness and understands the riddle lor god?) of the swelling. He
explains how the illness has come about in the course of hunting
{through the sky, stars, sun, mean, clouds and rainbow), Eventually
{the text is extremely ohscure), the paticnt is cured, Each time, the
Bonpo is from the country to which the narrative is devoted:
somelimes u real country (like sadfra), sometimes mythical (like that
of the dmu deities—the sky). The illnesses are induced by the
apparition of a deity of the watery underwarld (&) and possession
by a demon, They are cured by the performance of certain rites.
Country follows country in this way, alwavs with the same displays
of incompetence on the part of the ‘shens’, followed by the Bon pa’s
discovery of the cause and cure. Each time the method of magical
cure bears the name of the countey concerned, and each time the
story related is brourht forward os the precedent that explains,
Justifies, authenticates or suarantees the effectiveness of the rite.

It is hard to say what the opposition between “shen’ and Bompo in
these accounts corresponds to. They clearly seck to disparage the
‘shens’ and praise the Bonpos, But they arc followed, on the same
scroll, by other sets of very short anecdotes devoted to the sacred
mountains, deities and rulers of various countries: taken ill, they are
cured cach time by a *shen’ of the country concerned, who carries aut
4 rite on a different hird each time, or on animals,

While this manuscript supplies legends that explain methods of
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& .1
cure, others! give us detailed rites for funerals. Bun;ihclrs l::md sll::lr:::i

L ; A ; .

i ' ide he ‘shens' are of all kinds, a
officiate side by side at these. T are. :
earlier (personal, family, ete.). They pour libations, present ?ﬂ"er;r;%f
and sometimes, in company with the Bonpos, gréet certiin up; ]
objects: the figure that represented the dead man’s sur'ml, an 1tn1 L:r:d
fied ritual object, horses, yaks, treasures, musical m_srrum:,r]‘ts ‘sr
many others. But they have nothing directly to do wuh. the ll..j?jrp ll.
a specialist (ring-michan) takes care of that. Althouzh he is n;]_ :” z::\ ,1
fied, we may suppose that the Bonpos took care of IIIR'L,:I'}'I. m:,i Ise.
Fc:r1 there was a ransom (glud) for the dewd main: it x:fs,.‘: Z|E ;:E;

i ious s : scious metals making up the
with precious stones and prec 5 : 2 =a
artr.]z:t‘ith' body. There were sacrificial animals, parm,lularl}r horses,
Egn;:at number of obiects placed in the tomb and :n:t,.r_:mzti‘:;irun.turcs
:i&sjgned to appease or avert the demons (fro, nam-mtki .] ptor-ma,

T o i H X el E oy
etc.). Most of these items, except lor the b!DDt‘l-!lulcrl.ﬁEE[S. have per
sisted till the present day in Bonpo ::Ind RBuddhist muafs_. orannll

It is remarkable that these funeral rites are t!wu_u,hE o mh [::l1 i
ritualistic manner, with a particularly strong c:mphals::» ot E Lll":.-t
of performance and o meticulous reculation of details: Im[;‘, l_ e L:ds

L i ! 4 ANEs.
sien of trance is found in them on the part of any _ofth o hc| i

:Ahnui twa centuries later, the picture we can larn}rul the | L‘t-fm

from the songs and biography of Mila Répa, nt'?alj!lauﬁ]ti 1L:1:d.m
irri is splibly came.® A rich man, falling ill, 15 tes
their ritunls, is perceplibly the sam e S
by physicians (sman-pa) and Bonpos who hau;: ;ha:r :]-:gnéilcna;t tl-lft,; i
‘i jalists' (eho-ga-mkhan or rin-gre-oa), Lhe
ritual-specialists’ {cho-ga-rmk : j At
curing consisted of sacrificing a hundred mks a hundred y:]l:ft.is:n:d
a hur;drr:d sheep as a ransom (glud), of building ;Imﬂmfcs';ﬁ;‘nnn
as) i [ gopgs, We only know the mmitatio
to capture demons (vas) and o g e tatlor
of thss-: rites by Mila Répa, who makes use of them to s_llr} 1|nd.1
Ruddhist meaning. But the broad outlines can be E?D;:il’:;ﬁ[;L
skowi wke the beginning of the world, the i
The first task was to evoke the beg I ey
b and daughters, the brothers o 518
the father and mother, the sons ( E . e
s lamiti s and various kinds of illness.
ters, culamities, demons an . Kinds o . 5
the means of effecting a cure. First divination was n,su:rrtl.dlm.w}'
. ] Inese WS
this time—eleventh century—completely Chinese. 'l;:ml ljnjrﬂ; 3 i
f: : svealed that a hearth had been poliuted ¢
unfavourable, Tt revealed tha f ootk
on that account the ‘man’s god' (pho-tha) had vanished to the sky,
164; 63, Ma. 142,

T 1344, fF. 113 seqq.; 56, pp. 279 seaq.
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and the ‘country-god’ (ywl-tha) and ‘warrior god’ (dzra-fha) had gone
away. In Lhe absence of these protectors, all kinds of demons had
been able to do harm. After such an oracle the Bonpo spread out a
‘carpet of the gods® in the morning, and prepared a framework of
threads {mdas) ns a ransom, together with figurines, He intoned a
chant, made an offering of first-fruits, and proffered excuses to the
‘man’s god’, pleas to the ‘country-god’ and a ransom to the 'warrior
god’. He drove a nail (or a sword-sickle) in the “evil omen’. He
oppressed the different demons by various rites or magical artifices
{crosses of coloured threads, stag’s harns, arrow decorated with
ribbons, etc.). 1n that way the evil omens were averted and trans-
farmed into auspicious anes. The patient, once cured, rave a party
in thanksgiving. He drove a yak out into the mountains as an offer-
g to the ‘man’s god’, a sheep to the *warrior gad’ and a poal to the
‘god of the life-force’ (srog-fha), In the plain, he assembled suests
and made a0 woman’s breast out of butter, which he offered to the
goddess (of the hearth?). Then he fixed arrows adorned with ribbons
everywhere, ticd a turban on the soothsayer’s head and made the
Bonpo mount a stallion. The yak, sheep and goat were then felled
by a ‘butcher’ who opened their ‘life hole™ (hearth, cut their life
artery, skinned them and cut them up. The different Bonpos placed
the pieces of meat in a container and cooked them on o hearth made
of three stones. As for the invited company, the different choice
morsels were each distributed to a particular eateaary ofdistinguished
guests (including the Bonpos and physicians) and the various lesser
morsels to the ordinary folk. Beer was served 1o evervone and the
donor, the cured invalid, broke into a song of thanksgiving,

Another episode from Mila Répa's Fiography! shows that Bonpos
used to cull the dead and cuide them on their way. A rich man [rom
a Bonpo village had faith in Mila Répa and made a will in his favour:
he hoped that at his death Mila Répa would show him the road ta
paradise. Despite the hostility of the Bonpo villagers, the saint was
sent for whilst the Bonpos were performing their funeral rites, Inside
their circle the dead man could then be seen, dressed in his blue fur
mantle, drinking beer: for the Banpos boasted of being able, through
their religion, to call the dead in person (gshin-po mugon-sunm-du
kchugs-pa). But Mila Répa proved that the apparition was a demon of
the Bonpos, employed in the carrving off of souls. Chased out into

P134A, T 312-313.
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the road in broad daylight, in its blue garment, it resumed its Lrue
appearance, that of a woll. Mila Répa then sniid to Lhc Bonpos:
“You people, vou show the road to the “executioners l,gshed-ma:
demons which carry off souls), but me, [ show the road to the de;d.
Whercupon he demonstrated that the dead man had been reborn in 2
dricd-dung worm, which he called to him. The worm mol-f refuge j[f
Mila Reépa's lap, and was taught by him the arl of_'nj.owng hquse
{(transference, "pho-ba and gras-spe), Then the worm d:l:df. :1{!4:1 from
its corpse there emanated a light which merged into the s:n.nL 5 I1c:Fr1,
then left it, and soared into the sky thanking Mila Répa for having
led it along the road of salvation, _ )

We see that, despite the prohibition of Bon and uxp'ulsul:ln of
Bonpaos to the frontiers under King Trhisong Detsen, they continued
Lo r:.:{ist and the task of conversion and adaptation undertaken 1I::':.'
Buddhist menks and Lamas still went on. In a Eegnltndar;.f stoqy, Mila
Répa vangquished another Bonpo from Mt. Kailasa. Mila Repa !1;}:!
pone there Lo meditate, but the Bonpo clatmed El.mt 1th mmmtu_m
belonged to the Bonpos. The contest was threefold:in magic, :LL_]&[en—:s
and inzenuity. It ended with o race around the mountun with the
summit as its goal; the Bonpo arrived dressed in his blue cape,
tiding astride his drum and sounding his hand-drum.

Assimilated Ban

Althouzh Bon and Buddhism engage in contests of magic and Tilu-
sion, Lﬂcy do so as kindred schools. Assirnilmlio:j_hnil lﬂn_l_,-_ since
taken place on both sides. All the Bonpo sp-:c:aht_ms ]Il.":liid in the
carly texts, structures of threads, sacrificial cakes, figurines usu::l_ as
a ru;mc-m and even blood sacrifices, have been taken over hﬂy Lamaism
and are practised by ‘sorcerers’ or Tantrists (sngags-pa). j:.o mu::lj 50
that the word Bonpo has become synonymous with ‘T;{nirrc mugmmp

(sngazs-pa) and is confused with dbon-pe, ‘nephew’, a word a?m
denoting the Tantmsts. On this account Eurcpean lr.-weﬂcr.l: -
especially in eastern Tibet—have often thought th‘u:;.f WELS L{c{ﬂ_mg
with Bonpos, in the old meaning of the term, when_n was i L_tummn_
of *magicians' or Tanatrists of the unreformed (N}'mgmz-pu_h orders
of Tibetan Buddhism. Tibetan historians, for their part, continued to
regard not only the true Bonpos of Tibet, but ﬂ_l]‘_li:r mrcerf:trs too,
as ‘Bonpo’. According to them a meeting of magicians and scholars
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from [ran, India, China and Tibet was held in 2 Bon secret cave in
Tsang to compile a digest of Bonpo doctrines.? These authors are
also in the habit of using the term Bonpo to denote the Taoists of
China.

The Bonpos had adopted the policy of imitating Buddhism. They

 created their own collection of sacred texts (Kangyur and Tengyur)
alleged to be translated from foreizn languages. They have their
‘mine vehicles' like the Nyingma-pa, their monasteries and their
technical vocabulury of philosophy and meditation, madelled on that
ol Lamaism. Only instead of walking round sacred objects in a clock-
wise direction, as in Buddhism, they do so in the opposite direction
(and their swastika 15 distinguished from the Buddhist one by the
same reversal of direction). Instead of saying ‘om mani padme himr',
they chant “orit matri nuyve sale "du’. For all the growing power of the
Lamaist Church, Bonpo monasteries have been founded upand down
the country and to some extent kept up till our own times, especially
in eastern Tibet and north Nepal. Throughout its last thousand yedrs'
history. Bon has had its holy places, its faithful, its religious writers,
and even its missionaries. The latter chiefly converted various
aborigines of the Sino-Tibetan marches, especially the Moso and
Nakhi, amongst whom is found, not the ancient or prittitive Bon,
but Bon assimilated to a Lamaist school.

The beliefs of systematized and adapted Bon are conseguently
identical with Nyingma-pa doctrines, apart from names and technical
terms. The rest of Bon merges to a large extent with the nameless
religion discussed earlier, Is this because Bon by itself really repre-
senited that indigenous religion, as is often thought? Or is it because
the Bonpo sorcerers necessarily had to relate to and integrate with
it? [tis hard to telf, in the absence of any specifically Bonpo exposé
of their religion,

Lamaist authors remark that the Bonpos ‘liked the Sky" and, in
consequence, the mu and phya deities which live there. Hence they
describe as Bonpo the legend of the first Tibetan king Nyatri's having
come down from the Sky as a god (Mha or dmu). And Bonpo works—
though the only known ones are of the late, adapted Bon—do in fact

PIST, chap. VIII, end,
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give the same lerends about origins as does Lamaist tradition, The
first couple. Sangpo and Chhucham, are the same as in the genealogy
of the Lang family. Asin the tradition of all the clans, the Bonpo
teacher’s line descends from ‘mods of light” and especially [rom nine
or ten mn whose collective name ("then) recalls the nine steps or
storeys of the sky. This line leads to Shenrap Miwo, the patron and
founder of Bon in Tibet, Another variant makes the line pass through
Indra {(hrGya-bpin) to culminate in King Mahdsammata { Mang-pos-
bskur).t

The story of the birth and life of Shenrap Miwo forms the subject
of 2 Bonpo siitra (the gZer-mpiz), Tt is modelled on the story of the
buddha Sikyamuni, The miraculous conception 1s effected by two
rays of lizht. which enter the top of the father's and mother's head
respectively, The first, in the form of an arrow, represents the male
element (semen); the second, in the form of a distaff, the female
element (blood). The remainder of the conception and formation of
the embrva is in conformity with the ideas of Lamaist and Indian
medicine,

But we have an older version of this micaculous conception.® In
the bepinning there is a strange couple, consisting of a King and a
Grandmother, but koown as the ‘nine brothers and nine sisters’. The
whole diversity of creation derives from them. Then, without any
transition, Shenrap descends from the Akanistha palace in the form
of rays of five colours (those of the rainbow). He comes down near
a tree, a willow or poplar, on top of which is perched o blue cuckoo:
this apparently is himself in another form. The bird alights on the
top of the Queen of the Sky's head. Flapping its wings thrice, two
rays come {rom its sexual organ, one white and one red, and pene-
trate the mother's body through the top of her head. As spon as he
is born he speaks with the same meladious voice as did the cuckoo.

In the commaon tradition, as adopled by Buddhism, this Queen
of the Sky (Kungeyel) is alse the ancestress of the first king, Nyatri.
As queen of the land of Pu, she is alse connected with the mythic
genealogies of the Tibetan kings, through the ancestor Pude Kunggyel,
and with the sgered mountain Ode Kungeyel. This mountain, in
turn, 15 identified with a King of the Sky,

Althouph several legends thus justify the assertion that the Bonpos

t178, pp. 19-20, 23.

t139, chap. NXIL
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'Iikf.-d the Sky", that may be only true insofar as Bonpos had accepted
nahvel ideas of the day. Moreover, a fairly carly work, the same one
Phat gives the legend of Shenrap descending from the Sky, states that
in Bonpo belief, the first Tibeians were descended from ;:uh[-er:anuar;
water-deities (4fw, Sanskrit ndpa)t Again, the most widely known
Bonpo work, which has even been accepted by Lamaism in a slightly
::x]:lurgall-::d form, is entitled ‘Collection of the Miagas' (Alu-'bum),
As the title surgests, it 1 chiefly concerned with the gods which haunt
the environment and especially with those of th:‘ww';uur;,r *subsoil’
the e, A story of the same type is told in numerous versions. I_.'pscE
by the labours of ‘civilization’, the building of houses, ploughing and
so forth, which disturb the soil, the deities in question bring on ill-
nesses. Only the Bonpos (here referred to by the old word a’.{:-af] cin
cure them, by finding out the cause and by using their ritual thread
structures and figurines. Remarkably enough, the numerous stories
1o this collection are largely constructed on the pattern of certain
texts from the Tun-huang manuscripts which have already been
analysed in this book. They have even partly kept the archaic vocabu-
lary. k:, in those early texts, the experis—the Bonpo healers—only
come into the narrative in that capacity and not as participants in
events which would be incomprehensible without them., They insert
themselves into common beliefs and justify their art by a legendary
prac?dtnt, The peculiarity of the new accounts lies. h-;::w-;m:r, in the
dominant part played by the gods of the underworld {#d, the nizas
of India). .

One example will suffice to illustrate the stereatype. In a certain

::an[rj.r lives a certain king—both of these differing in each varant,
Since this king is thought to be very wonderful, he is made “the elect
of the created world” (srid-pa’t bskos-mbhan) amone all the Yrads)
of the) created world" (srid-pa). He marries. One r_f,-'I}f_ a blue snake
appears, touches the water-mill and vanishes, *The elect’ asks an
expert (dbyal) and a ‘little child of the mind”® the reason. It is the last-
n::m_t:d who tells him that he must throw precious stones and
medicines into the mill (as offerings to the snake: these arc in fact
the specific offerings for ke and nigas). Later the married couple are
ploughing—and the king of nigas (ki) 2 ppears in the shape of a
marmot. The man (ries to kill it, but it disappears, The ‘Bonpa’
(dbyal) explains that it was a god. Shortly afterwards the couple are

Y163, chap, XTI, pp. 100-102; 139, chap. X, f. 2235, 134a,
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taken ill. Then the ‘Bonpo’ consults the oracle and performs rites
(gto and dpyad, a sort of prophylactc treatment and diagnosis) but
is unable to find the name of the god who is the cause. Then a
physician 1s consulted: he preseribes medicines, but these have no
effect. Finally, the man appeals to the Miraculous-Queen-of-the-
Warld, the White-Lady-of-the-Sky {(srid-pa’i "phrul-gvi rgyal-mo
gNam-sman dkar-mo) who in turn questions the King-of-the-Sky
{gNam-gvi Gune-revall—hbath of them deities whose names ocour
in the epic and other traditions. The King of the Sky looks in his
magic mirror and discovers the cause of the illness: the ploughing,
which has angered the king of the nagas (&), But he gives no
remedy. The man then appeals o the ‘littde child of the mind’
(wid-fopd khye'u-clune), who asks Shenrap for help. The latter, at
last, identifies not only the cause, but the remedy. The king of the
nigas must be restored to health. The rites to be carried cut with thiy
object are the same a5 in Buddhism, and are inspired by Indian beliefs
about the ndcas.
The things that make the gods of the soil angey are always of the
same kind, and g eeneral statement of the position! sums them up:
*Formerly, when the “ood of the created world™ (sric-pa), Prince
Thingee, took possession of the country and divided it into regions,
when King Yekhven—Shenrap's teacher—chose for the country an
“elect” (shos, the first ruler), these were the reasons for disputes and
hatred. As (the elect) pulled up stones that are sacred. (gryan-po,
haunted by deities), with levers, and wsed them for building castles,
he earned the hatred of the lord of stones (grod). As he cut down the
sacred trees with the axe, in order to build houscs, he earned the
hatred of the lord of trees (grnyan). As he shaved the sacred bushes (or
sacred grasses) with the sickle, in order to make huts out of them, he
earned the hatred of the lord of bushes (gzed, deities mentioned as
early as a Tun-huang manuscript®). As he dug the sacred soil, with the
how, to build custles on the soil, he earned the hatred of the lord of the
tshon, the lord of the place and of the soil. As he pulled out the hairs of
the black wild vak, lord of the place, to make tents of, he carned the
hatred of the “gate-keepers”, lords of the place, As he applied moxas
and bleedings to the soil, disputes resulted, And when I say “moxas
applied to the soil”, it means that through making stiipas, pagodas
P 1A, chap, WIII, [ 286 (Peking edn., [ 62a),

ER3, MNo, 060, 1. 57.
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{gsas-mkhar, small Bonpo shrines) and “oppressions™ in the centre
af the place, disputes resulted with the masters of the place, the
deities of the subsoil (&) and the land (zapan). When 1 say “bleed-
ings applied to the land"”, it means that through digging the soil
starting from the earthen reservairs (ponds) and thus drawing off
water, disputes resulted. Through making use of the soil to dam up
the ponds and to drain (the water along) channels, disputes resulted.
Through removing the carth and opening “windows" (holes in a
roof for smoke and light) in it, through sieving the carth and break-
ing it in fragments, disputes resulted. Disputes resulted when (the
¢lect) built tombs on a sacred palace of the nagus (&), - .. when he
drew water rom the sagcred springs by means of impure vessels,
when he established a tomb above o ndzn (&), when he erected o
scaffolding above a ndga and when he burnt 2 corpse there, when he
cast grains of mustard-sced like {magic) arrows and objects of blood
as magic weapons, and [astly in the three cases of {polluted T hearth,
{polluted 7} fire and prohibited sexual relations (near a sacred place,
presumably).”

This list of infringements is a very good summary of the multiple
stories ol which we have given o sample, each of them dealing with
one of the possible cases. Every time, the countryv's first “inhabitants’
or accupants, the deities that represent or idealize the various physical
features of the environment, find themselves jostled by man, the
newcomer, and his activity as fomo faber, Every time, they gel their
revenge throush an illness sent 1o the man concerned, and every
time the man seeks out the expert who will discover the cause of his
trouble and teach him the antidote. 1t is for the glory of these experts
thal the tales are told: they prove the effectiveness of their exorcisms.
And it will have been noticed that, as in the ancient manuseripts, care
is taken to distinguish those who succeed from those who get
nowlere.

A curious pomnl is that the cesmogonies this Bonpo work does
not fail to supply are as abstract as these stories of man's taking
possession of the environment are concrete, 1t might be said that,
as in Ching, the primary interest is only in the fitling out of the
world, not its creatien. And when Bon felt obliged to have cosmao-
gonies like the great rival religion, it found them, all right, but they
quite betray their foreign origin, The work contains a fairly large
number of independent versions of these.
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In a world where there was neither body nor reality, a miraculous
(or magical) man appears between Being and Non-Being and calls
himself *Created, Master of Being” (srid-pa yod-kyi bdag-po). At
that time there were neither seasons nor meteorological phenomena.
Farests sprang up spontangously, but there were no animals: Nor was
there any difference between night and day. The gods above had no
power; neither did the demons or the gods of the subsoil. And
consequently there were no illnesses,

In this ‘spontaneous creation of the Three Worlds', Bon spon-
tancously appears, Two lights appear, one white and one black.
They hecome a white and a black mustard seed. respectively. Thu_n
comes, created (sridd), a hlack man resembling a spear. His name is
‘Black Hell” (dorval-ha nag-pa). He makes all that is evil, divides day
from night, lets fall thunder and lightning, sends illnesses, appoints
the hawk for (killing) birds, the wolf for animals, men for cattle,
the otter for fish, demons for man. He creates discords, feuds and
wars. He is against everything and embaodies Non-Being (med-pa).

But next there appears a white man surrounded with ljghL.IIie
gives himself his own name: "Muster who likes Existence”. He gives
soft warmth to the sun, shares out sun and moon anew, sets the stars
in order, in short mukes evervone happy, But he tries to build a house.
Now while fashioning the earth, he knocks against a god of the sub-
soil (ffu), and there ensues a story like the one we have just examined.

The reader will note the awkward way this narrative moves from
two primordial principles of good and evil to a specific case of site
development. The Bonpo collection contains OUMErOUs other
versions of cosmogonic narratives, in which foreign influences are
evident.

From uncreated Being there emanates a white flower, and out of
that comes a perfect, luminous egg. A man emerges from it. He is
‘the Elect’, the one who has been appointed (bskos-mkhan). He otders
the universe and sets the course of time,

Or again, a succession of wheels of various QEEFI'JLT:I‘[LS—IEhL‘ m.:'im.f
of Buddhist cosmopony, waler, fire, wind, ete.—culminates in a
golden tortaise. Tt produces six eses, of six different colours, each
being the source of one of the six ndga castes. Finally a queen of the
nigas, born of the void and called She-W ho-Arranges-The-World,
creates this world out of her own bady. The top of her head becomes
the sky, her right eve the moon, her left eye the sun. When she opens
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her eyves, it 15 day when she closes them, it is night. Her voice 15 the
thunder, her tongue the lightning, . .. and so0 on.
Manichaean or Gnostic influences have been discerned in these
accounts by some, and that is quite possible. It is well to add, how- V
ever, that cosmogonies of this tvpe (Mon-Being — Being — egg —
world formed lrom its parts) are already present in some very carly Aft ﬂnd Letters
Indizn texts { Brafmeanas and Upanisads). |

Al

LITERATURE

Literary creation is rich and varied, Its different genres correspond
to the principal divisions of society. Since there is a strong oral
tradition as well as the wrtten forms, a few words must be devoted
to language in order to form an idea of the means of expression
available.

Tive medivm

In structure and vocabulary the Tibetan langoase is related to
Burmese, and to other lanzuages of the Tibeto-Burman [amily
spoken by small population zroups in the Himalayas and the Sino-
! Tibetun borderlands (K'iang/Ch'iang, Moso or Nakhi, Jvarung,
ancient Fsi Hsia, etc.). Some of its vocabulary is also akin to that of
Archaic Chinese. The languaze is of the monosyllabic type, and since
the seventh century has been written with an alphabetic script from
India. In this form of writing, the ‘word" of one syllable features as
an irreducible root (consonant - vowel, or consonant — vowel —+
consonant); often with one or more non-syllabic prefixes or suffixes
added. 1t 15 not known whether every letter in a word was actually
pronounced at the time the spelling was fixed, oo whether some letters
were only added [rom a wish to distinguish between two otherwise
homophonous words, Even with prelixes and suffixes there are
plenty of words identical in spelling and pronunciation, but dilfering
in meaning, not to speak of the many cases where one and the same
ward has several different connotations. This explains the translator’s
doubt and perplexity, particularly when dealing with archaic texts.
His only ally is the context, and the fact that the langunee prefers

:
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expressions made up of two or three words, clarifying one another's
meaning or grammatieal function,

There isa wide divergence between the orthography Iaid down by
the inventors of the script and present-day pronunciation in the
Central dialects {especially the official Lhasa tongue), In the course of
time all the prefixes and suffixes have been lost, whilst tones have
made their appearance, and some consonants and vowels have under-
gone sound-changes, Thus the word *U" is written dbus, ‘né” is spelt
gnas, ‘chang’ &yang, “tchi' &frd, and so forth, Tn the dialects of
regions nearest the periphery, such as Amdo or Ladakh, the pro-
nunciztion comes much closer to the classical orthography, but i5 still
not identical with it. This casts some doubt on whether the spelling
really represented the pronunciation of the period at which it was
devised. The first authentic documents we possess, the Tun-huang
manuscripts, are unguestionably one or two centuries from that
time: they display baffling inconsistency in spelling; the same word
is written in several different ways a few lines apart. Obviously this
makes them hard to translate, especially as these texts have an
archaic vocabulary, largely unknown to our dictionaries, and a very
peculiar syntax that has not yet been studied. At the other end of the
time scale, the living langunge of the modern dialects and the oral
literature couched in it are equally impenetrable, Little work has
been done on dialects, for the most part, and except for that of Lhasa
their vocabulary 1ssull largely unknown, Teaching of spoken Tibetan
was till quite recently very uncommon, and it was zlmost impossible
to practise the language beczuse Tibet was sa inaccessible. The aral
literature has hardly been written down in any case. Having scarecly
any trustworthy recordings on disc or tape, we can only get at it
through rure manuscripts which, being written by rather iznorant
scribes, are simply swarming with spelling mistokes,

S0 although most of our evidence is written, that does not mean
thiat the literary output it represents was exclusively in writlen lorm,
On the contrary it was frequently oral, and what we know of it can
only be its more or less accurate reflection. Simply becawse educa-
tion was the privilege of the clergy, it was by them alone that this
literature could ever have been given permanent form. And closely
as they may have tried to keep to the aral source, their intervention
was bound to stiffen and distort it. With that reservation, however,
we should not forget that oral composition came first in many cases,
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nor overlonk the spoken language’s important contribution to literary
expression.

The validity of this ohservation is not restricted to the epic and to
those ancient and modern documents that contain legends and songs
{specialities of the sgrung and fde'w). Not only do bicgraphies con-
tain many passages of direct speech in the vernacular, but a whole
department of literature (plays, some biographies, ete.) is written in
a language which, though it iy written, is still very close to the spoken
idiom even in the narrative portions. Further, learned works on
history or philosophy often seem to have been dictited by the author
to o disciple. Hence their rather frequent spelling errors. Hence, oo,
the need lor one or more ‘revisers’ who had to correct these errors
by re-reading the written text,

Some of the conditions under which works were handed down
complicate matters further. Despite the strict requirement of correct
recitation and the Tibetans’ amazing memory, ornl transmission was
bound to result in varianis and differing versions. Writlen trans-
mission itself was subject to certain drawbacks which we have
already discussed (page 160), principally the repeated copying of
texts. The use of cursive (dhu-nred) letters, differing from the printed
ones (dbi-can), and the practice of contracting several words into
abhreviations played their part in multiplying the uncertainties of
transmission when the copyist only worked mechanically, without
understanding the text.

Literary forms

Tibetan literature is absolutely vast, and we are far from having a
complete inventory of it. [t may be roughly divided into two depart-
ments, indigenous and non-indigenous. On one side are the two
great scriptural canons, the Kangyur (bKa™-gyur) and Tengyur
(hsTan-"ryur): the former containing works regarded as expressing
the Word of 4 buddha, the latter the commentaries. These texts are
nearly all translated from Sanskrt and couched in an artificial
language closely modelled on the Sanskrit original, not only as
resards vocabulary but even in its syntax. The subjects dealt with
are ohviously nearly all religious and philosophical, except for a few
treatises on the traditional sciences—grammar, prosody, astrology
and medicine. We need not, therefore, concern ourselves with this
250
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literature which has nothing specifically Tibetan about it. Suffice it
ta say that accurate catalogues were compiled very early on (eighth
century) and that the works making up the canon were first assemhled
in the thirteenth century, then arranzed once more by Putén ( Bu-ston)

“and others about the middle of the fourteenth century.! A number of
printed editions of the collection were produced at various Mmonas-
teries (Narthang, Derge, Chaoni, Peking) from the eighteenth century
anwards. The Kangyur usually takes upa hundred or a hundred and
eight volumes, the Tenmyur two hundred and twenty-five, and the
two together contain 4,569 works,

The Banpos, as we have pointed out, have their own voluminais
Kangyur, though the number and contents of the volumes are as yet
unknown, Works which had been excluded from the Kangyur and
Tengyur, or which were only compiled or known af later, huve been
published similarly in other large collections, that of the “old-style
Tantras’ (rNying-ma rgyvud-"bum), for instance. and that of the
‘revenled works” (Rin-chen grer-mdzod) of the N_-,ri'ngna-pn-s. The
practice of forming collections spread into other fields. All great
Lamaist authors had theic ‘complete works™ (gswmg-"bum). Like the
other great compilations, these always contain a table of contents
indicating the number of pases in each of the warks included.

These authors were prolific scholars, Their learning was encyclo-
paedic. They deal first and foremost with philosophy, religion and
ethics. In the first two matters it is often only a question of com-
mentaries on canonical works, though the Tibetans VETY 500N Pro-

duced a larze number of original treatizes on philosophy and new
ritual handbooks, as well, But authors also devoted their labour to
historical works, texthooks of grammar and prosody; dictionaries—
Sunskrit-Tibetan, or vocabularies of technical terms and old words—
treatises of chronological compuration, astrology, divination and
medicine, bibliographies, seagraphical descriptions and pilerim's
guides, accounts of travels—real or mystical—treatises an the art of
government and on various techaigues (a griculture, the making of
statues, china, tea, ete.). We also find collections of letlers written
by high-ranking ecclesiastics to colleagues or Kings, and lastly notes
taken at the classes or lectures of some teachers.

This literature plainly pertains more to science than to belles-
lettres, and it is impossible to go into details here. But that does not

LI01A.
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mean that the art of writing and creative poetry are wanting. They
make their appearance in numerous edifying legends. Even some
hoaks of ritual are real dramatic creations. Numerous wqus. on the
‘other hand—even chronicles and biopraphies—are written n &n
‘ornate, flawery style, modelied on the Indian afarfikdra. Although
this style certainly strikes us as turgid, and itsl ponderous tone _snld
lengt h;rr sentences are the translator’s despair, .It pOssesses i ;L}'Ilsn::
refinement which is undoubtediy much appreciated hy the T1:|]EFE:HE\.
We reach literature, properly so-called, with the collections of
songs or poems (siger), hymns and verse prayers, the plays md mrm_;
of the biographics which have a novelish manner, un.d, above all, {l.“'
epic and the collections of tales. But it must be -._Ldu:ul at m'u?:.: Lthlu
all these forms, including those we should take tnr_ermght secular
literature, are the work of monks, steeped in a religious, even eccle-
siastical atmosphere. That at least is the case with all cur_n:nt]].r known
works—whose composition scarcely goes back e:',ri.u:r than .thc
twelfth century. It is otherwise with the thousands u? t'l]EI.I!:Il!SL‘ﬂpES
that rcm;u’ntdr shut up in their cave at Tun-huang right from the
beginning of the eleventh century, when it was ;uuh:d. g
Among these manuscripts can be found C.':lnr'lnll_'ﬁl L-:xts:_lr:fnslm—:
from the Sanskrit, a translation or adaplation of the Ra-'ua_}'f:f_su.ln
yearly-dated chronicle on the Chinese pattern, other chmmgles in
the epic style containing numerous songs, ancestral I]*:g-::nds, cm]:u:t
ritual texts, works of divination, medical drawings, T!L[T_TEEFII.'-?I].lh
administrative, commercial (letters, contracts, etc.) and ledELJE'
documents, moral aphorisms in stanza or prm'arlh form, adupmlm.ns_
of Chinese and Indian tales, Sino-Tibetan bilmg_:uE;I ‘-’iitﬂbulﬂ:i'l::h
and lastly texts in foreign languages {Chinese, Turkish} transcribed
in Tibetan characters.

Ancient poetry |
The lanzuaze af the Tun-husing texts is so archaic and as yet so ]'.“.h:
known that their translation is" often a chancy or m-:lkL:Shl:fI affair.
In the case of poems, songs and a very distinctive kind of prose—
marked by its brisk rhythm, great vitality nn-lrl use ur?:1omfllupuc_1u—.
it becomes well-nigh impossible. The fact is that, in dcifmlt rI&t Lhe
- customary devices of other poetic traditions—rhyme or a!IJ.terume—
the whulcf beauty lies in thythm and structure. It is almost 1mpo:sm_b!e
fora European language to kcepﬁliuis rhythm, because the meaning
2
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cannot be expressed in so few syllables. Maoreover, both verse and
prose writers are prone to use cerfain reduplicated or trebled syl-
lables that have no lexical meaning, but serve to describe specific
appearances or situations, rather like onomatopoeia but without
being restricted to representing sounds. This mode of expression is
similar to that of the alternating songs of ancient China (Shih ching),
In Tibet it has survived till our own time in the epic and in prayer-
books deveted to minor deities. In cach case it implies a particularly
emotive ar dramalic situation, and is marked by a jerky rhythm.

No systematic study has been devoted to this very engaging form
of poetic expression, and we know nothing of the associations of
ideas that determined the use of a pgiven cxpression for various
situations. They are better defined in the epic than in the old manu-
scripts, thanks to the context. Thus kpi-li-/ is used for a woman's
glance, the rainbow and lightning, kyu-ri-ru for laughing or songs,
klyi-li-li for a squall and for heaving waves, &hira-la-la for the sound
of hooves, tha-ra-ra for ‘clouds’ of assembled warriors and the black
poison, me-re-re for a thick crowd, the ocean, stars (the crowd af
stars no doubt), and so forth,

In ancient texts—and surviving in modern fsangs handbooks—a
quick dactylic rhythm is punctuated by the particle »i, a sort of
caesura always repeated at the same point in each line, usually to
place a strong emphasis on the logical subject, Oddly enough, this
function is identical with that of the particle fisi in the ancient
mystical songs of China (Chfu t24), The rhythm of these (OIS
suggests songs accompanying dance steps. One is tempted to
recognize them in certain latter-day Tibetan rounds, where the
dancers whirlin a ring stamping their feet to the thythm —wuw—uwu,
On the other hand, in many cases, the parallelism between two
matching lines suggests alternating songs s we already know them
with the /de'w of old, and the marriage songs of the modern pericd.

The principle of parallelism is so strong that the same senlence is
often uttered twice, once with a descriptive cxpression, once with the
correspanding proper name:

*OF the enemy, he cut out the heart: of the wild yak Karwa, he
cut out the heart,

For the kinsman, he achieved vengeance: [or the brother Yikyi
Dangeham he achieved vengeance.”
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Furthermore, the process is taken as far as splitting up a name—
which usually has a meaning and is formed at least partly from
epithets—into two portions, including cach of them in one of the
two limhs of the sentence. Thus we are told of the minister Pungse
Sutse, al the Khyungpo clan, *Khyungpo Pungse offered . . ., Sutse
was loval’, as though we had to do with twe people. OF the minister
Tsenny;'a Dambu of the Gar clan, too, we are told: "The miln_[st::r
Tsennya went to the country of the Trugus, Dombu paid a visit to
the market (of lake) Trhishd (Koko Nor)” _

MNaturally this structure is chiefly used Lo associate or contrast
images and ideas. Thuos, two sentences formed with the caesura mi,
which I shall translate as ‘ves' or ‘ah yos' depending on the number
of syllables in English, read:

“With o wide mouth, ves, prass he eats; witl o wide neck, ves, water

drinks.’

and;
1 1 iz - app %1
‘If he lives, yes, country open; if he dies, ah yes, tomb open!
And now some examples of these poems. We have to lose the dacty]
in translition, but 1 have tried to produce a similar rhythm and main-
tain the sentence structurc as far as possible:

‘Mearer, ah yes, ever nearer,
Yarpa, ves, is near lo the Sky,
Stars of the sky, yes, si-fi-li,

Mearer, ah yes, ¢ver nearer,
Lakar, ves, is near to the rock,
Stars of the rock, yes, si-li-/i.

Durwa, yes, near to the river,
Lively otter, yves, pro-la-la.
Myenkar, yes, near to the earth,

All kinds of frut, yes, si-fi-fi,

Maltro, yes, 15 near o Lum,

ley the wind, yes, spu-ri-rae'
L, pp. 106, 15 118, Text T A, 11, 78, 84, &6,

PG, foot ol p, 16,
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These songs were no doubt partly improvised, as a4 foe varations
o0 known themes and clichés, using a stock of proverbs and
metaphors. Their very style recalls the occasions at which they were
produced, great talking matches where everyone vied in praising,
glorifying and vaunting himself: when challenges, (oo, were ex-
changed, and bragging, as we are told of the cathering of ministers
at Samyé in the early ninth century, by quite an old chronicle:! *Each
sang his own preatness and his pride.” Taunts and witticisms alter-
nated with hymns of submission and loyalty, Tn a Tun-huang manu-
script we read;
"T'he chief of men, yes, mighty king,
Lowvelier, ves, than green artemisia.
Chiel of beasts, ah ves, the stallion,
Lighter, ah yes, than is waol ().
The foreigners, yes, Turks-Chincse,
Heavier, yes, thun a gold bar,™
Cunning, aptness, the art of telling truths or hinting at blame in a
veiled and indirect way, play a great part in these compositions,
Here, from the old Tun-huang chronicle, is how one and the same
subject can be treated successively in two different ways according
to the'singer’s character and position. The occasion was the king's
victory, after the rallying to him of certain vassals, as related above
{pages 133-136),
‘Then the king and sovercign offered g feast of joy to his
subjects (vassals). And yet again Khyungpo Pungse broke inta a
song, whose words were thesa:

‘In Mon, ah ves, the lone tiger,

It's Sutse, yes, who did it Lill.

To the king’s hands, the body gave.
With Lho Ngek, yes, was rewarded.

Above, ah yes, the fort of Tsang,
With belly white the vulture soared:
It's Sutse, yes, who did it kill.

To the king’s hands, the wings offered,
With Lho Ngek, ves, was rewarded.

Y183, p. 49
163, Mo 194,
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In davs of old, yes, formerly,

From Tise, yes, the snow mount,

Wild asses, ves, and staps took flight,
Took flizht, ah yes, to Mount Shampo.

In present days, yes. and henceforth,
At Shampo, yes, at the god’s foat,
Wild asses and stags fear no heat,
Wild asses and stags, if they feared,
With Tise's snows would be refreshed.

In days of old, ves, formerly,

From the shore, yes, of Lake Maphang,
The ducks, ah yes, and geese took flight,
Took flight, ah ves, to Lake Danko.

[n present days, ves, and hencelforth,

At Danko, yves, lake of a god,

The ducks and geese heat do not fedr.
The ducks and geese, if heat they feared,
[n Maphang's lake would be refreshed.

By Phen was Lho Ngek made larger,
Bi.f Phen was 8¢ Khyunz established.
(The king) was teeble (phen) formerly,
Nowadays his eye sees heyond.

Who, at the start, was — — —(7),

At last by yaks was surrounded.
Sutse, upright, was rewarded.’

*Such was his song. Then the king thought to himself: *[ hope
someone will zeply to the minister from Lho Neek.” But m'.-hunldy
replied. Now Shang Nang, who was in the king's pn:rs.unul service
and charged with the secret seals, was there. (The king) said 1o
him: “Y-a;u. son of a father who was close to my heart (faithful,
loyal), couldn’t you sing?" And he gave the order: “Let Shang
Mang make a speech!” Shang Nang sang,

‘Ho! In the days af old, yes, formerly,
Bevond, ah yes, the River, the River,
Beyond, ah yes. the River Yar;
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The *singpoche’, the haughty lord,
Reduced to pieces right from the sinews,
Reduced to nothing right from the pieces.

From Kyi, ves, who drew out fishes?
It was, yes, Chitsap Pangtore.

At Lum, ah yes, who cut water?

It was, ves, Tsenku Méntore,

Fences, yes, and dams he builded,
The lands, ves, he distributed:

It was Pangsum, the ‘drinposhik’.

summit of Thanglhia was cut off,
Tillage on Shampo was increased.
Oince fallen the fort Yuna,

The castle Chhinga was increased,
Before, ves, already tall,

By now, the Sky he touches.

The crest of Neépo was cut off,
Yarma, ves, as serf accepted.
Belore, yes, already great,
Mowadays, he knows no bounds.

By Phen was Lho Ngek larger made,
By Phen was Dongrong established,
(The king) was feeble (phen) formerly,
Nowadays his eve sees bevond,

In days gone by, yes, formerly,

The migrant, the wild vak, got killed.

Bamboe, wood lrom the South, conguercd.

But till iron has torn open,

Bamboo itself can never pierce. (Alusion to the arrow)
No eagle (feathers) trimming it,

The wild yak it could nat have hir,

OF Ngépo, ves, country of goats,
Winner is the komtse hedgehog.
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ART AND LETTERS

Now until the needle has pricked,
The sinew cannot travel through.
If the sinew, one did not pull,

The komtse would not be encugh.”

Such was his song. The king, preferring these words, made
Shanpg Nang of Nyang his minister. And as minister he conferred on
him the name of Negiilgyi Phukpuchung.™

[f the first song appears to have displeased the king, it is probably
becouse it zuve Loo much praise Lo certam vassals and their exploits,
The second seems to praise the King more, The allusions are ohicure
for us of course, but they provide a good illustration of the genre.
[ must forgo other examples that would strengthen the impression.
Without being able to convey the flavour of assonance and rhythm,
wi can at least form an idea of the way thought is expressed. A major
part is played by the wisdom of the ancients, in proverb form, and
above all by a stock of metaphors. Such metaphors are generally
psed for cmigmatie ailusions, and we may suppose that this art
bebones to the tradition handed down by the singers of riddles (fde'n).
The same art of metaphor and proverb appears in the collections
of maxims which are probably part of the tradition of the ancients,
later knawn by the name ‘religion of men” (mi-chos), Unlike the peems
we have been reading, which were sung, these maxims are in prosc.
Herz are some excerpts from a work preserved among the Tun-
huanz manuscripts, the ‘Sumpa Mother-Book, Maxims left as an
example to future gensrations’,® containing one hundred and ten
adapes, Often one thought is expressed in two parallel statements,

the second providing an illustration for the firse
1) A wise man’s mind: even in the sky letters appear; (it is like)
the running of a swift horse: even in chasms or precipices he

is long-suffering,”

Y4} A wise man: by long association one obtains his friendship;
(he is like) a gold bar: by lengthening it, it becomes heavy.'

L6, pp. 107-108, translation (differs from mine) pp. 141-142,
43, Mo, 992,
258



LITERATURE

"(3) To have children without making them study, is the founda-
tion of obscurantism: their hirth had no meaning, and it is a
great waste of food and clothing.”

i o . ,

(13) Bad words coming lrom a bad man’s mouth end by harming
him: fire is at first produced in a hole in wood, but ends by
burning the wood.’

(30} A vicious guard-dog guards a whole village: a vicious wornan
can divide even members of the same family and friends.”

134 A wise man and a swift horse make themselves famous when
they are displaved outside; a woman and an antigue
turquoise are honoured when hidden at home,”

'(53) When the wise praise the wise: pillar of the turret of the shy:
when the base disparage the base: beneath the nine stareys of
the earth.

For all their antiquity, these texts already bear the stamp of
Chinese ethical and Buddhist relizious ideas. But from the stylistic
point of view and in their use of imagery, they retain a purely Tibetan
Ravour which has survived elsewhere till the present day, despite the
ever-incrensing assimilation of Buddhist elements.

New departures

The dactylic line of five or six syllables is not, of course, the only
verse metre found in the Tun-huang manuscripts. But it is incon-
testably the most frequent and typically Tibetan. Others only appear
sparadically and without definite rules,

Onee we leave these records and turn to the clussical literature, we
find that a great change has taken pluce. Learned metres of Indian
origin have replaced the dactyl. They already appear in the ancient
translution of the Ramdyapa. 1 shall not linger over the complex and
rather boring prosody involved. Lines of seven, eicht; nine, ten,
eleven or seventeen svllables occur. But the commonest form, from
the poet Mila Répa to the epic and the marriage songs, seemingly of
folk origin, is the trochee, and it is of this verse form that T shall give
some examples (o —uw"w—),

We can follow the transition from old to new metrical types in the
hymns devoted to worship of the gods of the soil (hzangs), which
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have best preserved the atmosphere and manner of the ancient songs.
It sufficed to insert a demonstrative pronoun (de} in the ancient
texts, to effect this chanpe. The very characteristic caesura, marked
by the particle ri, was retained and is sometimes even inserted in the
middle of a proper noun, so splitling it into two parts:

*That Yarlha, yes, Shampo; that Ode, yes, Kunggyel. ... From
Seru, yves, the poison-lake; from Tangra, yes, the black lake’, says
one of these modern prayer-books. [n a similur ritual work from the
Tun-huang manuscripts, we read: “OF the land, yes, in the midst;
sacred gods, yes, give us sipns’ !

Henceforward, then, the troches repleces the dactyl, Sometimes
amonesyllabie word 1s placed in an extra-metrical position preceding
the line, and does not count in the number of beats required {(kye—
something like ‘*holU'—Ffor instance; or the logical subject). This
technigue, too, is met with in the Tun-huang manuscripts, and we
have seen o specimen of it {pace 236). Here is an example from
Mila Répa:

‘Song! [Fanew | do not sing it
The meaning enters not the heart.”

Mila Répa took the pattern for his prosody and the religious
subjects of his songs from Tibetan translations of the mystical songs
{doha) of the Indian Tantrists. But what distinguishes him from many

other religious poets of his order (the Kagyd-pa), making him one of

the greatest poets and giving him such popularcity, is the fact that he
annexed und adapted this foreign model to the indigenous songs of
his country. He certainly did so from personal preference, but also
with the idea of popularizing Buddhist thought and making it more
familiar by putting 1t into {olk-songs. AL the contests of meta-
pharical songs at ploughing time, we find himn composing a song
for a farmer? and we are already acquainted with his imitation of
a Bonpo ritual song {page 238) In Mile Répa's songs we find, for
the first time, the standard animals of each realm of nature which
still characterize folk-songs of the modern period: the white lioness
with her turquoise mane among the glaciers, the eagle, *king of the
birds', on the rocks, the tiger, ‘the variczated one’, in the forests and
the ‘golden eye’ Ash in the lakes.” At the same time Mila Répa uses

P76, 1L 134 1, p. 446

Y1344, 1T, R7H-BEq,

31344, ff. 297, 308, 333,
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all the stylistic methods (some of which already occur in the Tun-
huang manuscripts, especially the descriptive trisyllables, metaphors
and epithets) nowadays found in folk-songs, the epic, and plays.
Mila Répa thus stands at the turning-point, and smoaths the
transition between the ancient and modern periods. Here are two
excerpts from his songs to give some idea of the style, despite the
impossibility of translating both meuning and poetry at once. !

‘Above, the southern clouds wheel round (khorma-khor),
Below, a pure river ripples ( gya-ma-gin),

Between the two the eagle soars [fang-ma-ting ).

Grasses of every kind are blent (ban-rg-bun),

Trees shake in movements of the dance (ships-se-shics),
The honey bees sing, Lhar-ro-ro,

The Mowers are fragrant, chi-f-1,

The birds warble, and Ly-fu-ru.

‘Father, who vanguished the Four Demons,

Translatar Marpa, homage to you!

OF myselt, I've naught to mention:

OF the white glacier-lioness, (actually) the son 1 am,

From my mother's womh directly, “of triple strength™ complete
and formed.

All my years of early childhood, in the den I lay a-hiding.

And in years of adolescence, the door of the den [ guarded.

But since when [ first was adult, on the glaciers T zo walking,

In the storm [ do not wawver,

Chasm great does not ni}jgh[ mie.

OF myself I've naught to mention:

OF the eagle, king of the birds, (actually) the son [ an.

From inside the egg aleeady, both my wings were quite unfolded.
All my years of early childhood, in the nest I lay a-hiding,

And in years of adolescence, the door of the nest [ guarded.
Onee become a Tull-grown eagle, summit of the skv [ outflew.

In boundless sky [ don't waver,

On narcow earth [ have no fear,

V13dA, 1T, 4-5,
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Of myself I've naught Lo mention:

OF great sh, of “trembling wave", (actually} the son [ am.

From my mother's womb directly, my round “golden eves' were
full-grown,

All my years of early childhood, in the nest T lay a-hiding.

And in years of adolescence, always at the shoal's head I swam,

Finally grown to a great fish, all around the Ocean swam L.

[n the pround-swell 1 don't waver,

Fizhing nets do not afright me.

OFf mivself, T've navsht to mention:

0OF the oral teaching’s gurw, (actually) the son [ am,

From my mother’s womb directly, the religious fife [ entered,
And the years of sdolescence spent in study of the doctrine.
Grown at last, orear meditator, mountain hermitages haunt [.
Faced with demons [ don’t waver.

Their phantasmara [ {ear not.’

The poem is o long one, and this excerpl will have to do. Lt remains
for us to survey the other modes of expression which [ spoke of, Some
of them are not met swith in iy Répa’s songs, but were used by his
teacher Marpa and later, more especially, by another great poet
saint—Drukpa Kiinlek (early sixteenth century),

[n the cpic, as in drama, the prose narration is very short ond
chanted rapidly, Tts anly use is to link together the songs which are
the mutin point. These songs are usually doels. Accordingly the parties
introduce themselves ar the beginning with a phrase of the type:
‘I you do not know me, I'm so-and-s0’, and 50 on for the place where
the incident happens and for evervthing that rates a personal name—
the helmet, the sword and the horse. This phrase is nearly always
accompanied by another of the type: ‘Listen to me {over here: rehur
nyor)’, the form ol both espressions calling an atmoesphere of
challenges and duoelling to mind, Mila Répa uses them teo!

“Well then, little child so0 handsome,
Who would understand, hark hither!
What man | am, de you know me?
If what man [ am, you know not,
Kungthang's Mile Répa am [
VYA, 1. 720,
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And as in the epic, the songs usually close on a stock expression
of the type: *If you understand this song, all right; if not, so much the
waorse for you.” Thus Mila Répa, at the end of one of his songs:?

I you understand this song, just this once vou've scored a point;

If yvou do net understand, [ can simply zo away.’

And the biooraphy adds; *Such was his song of provocation (rrsod-
pa’t gl It is impossible, unfortunately, to preserve the meaning
and the metre together, To retain them bath and give an idea of the
waord order might produce something fike this:
*Song—this know T—then. one time got: | lu-te she-na len-chik thop
Mot known, vogin elsewhere go.’ ma-she nem-jor yiil-la shi

- -

-
= MINF= U e

The second characteristic common 1o great poets, epic and drama
is the prefacing of the song with a sung imitation af its melody,
without any actual words, reminiscent of our own ‘fal de rol’. No
instances are found jn Miln Répa, but they aceur with other poets of
his order. Thus we have a-fo-le or shd-m fa-vi sho-o fayi sho-o,
ey dg-imo fd-vd-va, And in the epic: "The song is tha-la tha-la la-mo
fa-fine it is tha-la fa-mo fo-lo,"? .

Althouzh these are indeed poems, it is ohvious that they are meant
to be sung. So sometimes, and nearly always in the epic, some well-
known tune they should be sung 1o is indicated. Marpa sang to the
tune of “The Great Exgle fies with wings cutspread’, 8 melody also
Found ir the epic; or to “The bright cascade’. The practice s an
ancient one. The chonicles give us the titles of tunes to which poems
improvised at the great Samyé festivals were sung, in Lhe ninth
century.?

To these factors, we must add, lastly, the epithets, whaose use also
goes back to ancient times and continues, through the poet saints,
down to the epic, drama and songs of today. Certain Indian epithets,
such as ‘water-helder’ for cloud, had gained currency quite carly on,
in the poems of Mila Répa for example. But most of them—and
there are a preat many—are only used in the arnate prose and poetry
ol erudite nuthors, We shall not discuss that literature here. Although
certainly very popular with Tibetan men of learning it is only an

FE4A, 1120
L37, . Bl 137A, F 885; 131, £ 118a; 152, Mor MS, Kalimpong. I. 13

TEATA, T, 35h, d6a) 179, 0 Sla; 177, chap. XI; 6%, pp. 130-131
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exercise in Indian style. But the purely Tibetan epithets are very
characteristic. They are probably related to the style of the sung
‘riddles’ {{fe’n), They must be accounted For by the wish not to refer
to things and beings by their real or ordinary names, whether out of
politeness or for religious reasons. The poet saints, who were inspired
both by falk poetry and the Tantric mystical songs, must have taken
an interest in them. In these Tantric songs too a veiled, enigmatic
language, the ‘twilight speech’ or ‘secret language of the Jdbinn’,
was used Lo conceal certain matters. In Tibetan poetry these epithets,
expressing some emotion towards the subject, are of two kinds. Seme
of them can be translated.) athers have no known lexicul meaning:
they are a jargon or sceret language, In the first category are found,
for instance, “the blue one’ {g-sngon) for the sky, ‘the square” {eru-
bzfii) for the carth or a seat, ‘the narrow one’ (dog-me) for the earth,
‘white muezle' for the kyang, “white breast’ for an casle, ‘little
speckled one' for the eve, ‘triple strength’ for a young lion, ‘sixfold
smile' for the tiger or a strong man’s bady, and many others, These
epithets do sometimes accompany the ordinary term, in apposition,
but often they denote the object referred to on their own, and any
one ignorant of this picturesque language is left in the darck. OF
course ltis prospects are even blncker with the other epithets thatare
untranslatable, either because their meaning has been lost—waords
from some dialeet or foreign language?—or because thev never
had & meaning, and have been purely descriptive words from the
start. Here are a few specimens: tshe-tshe, the goat; bre-se the wild
yak; sa-le, the female yak ("breiara); mdo-fa or 'do-ba, the exeellent
harse {in the epic; but in the Tun-huang manuscripts, this word is
applied to the vak as well as the horsed: de-ba, the cock; ro-rone,
the ass,

The task af assimilation

What came of all this? The people evidently continued as belore to
cherish the tradition of songs and talking matches, especially at the
great festivals where opposing groups took part in contests; but
folk literature, being purely oral in its transmission, is naturally
unknown to us, except in the modern period. The only ancient poetic
compositions to have been written down and preserved are the work
of monks, since educalion was limited to this class,
2h5
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Mow some of these monks thought that the hest means of propa-

| gating Buddhism among the people was o incorporate it within the
‘framework of popular literature, prose as well as verse. We have

seen that even the anclent kings ook care to preserve nalive
traditions in order to use them as a mould, se to speak, in which to
pour the concepts of the new religion. A Tun-huang manuscript
(Pelliot 239} provides early evidence for this policy of assimilation.
In i, & Bonpo funeral rite is interpreted and adapted in the light of
Buddhist beliefs,

We have no information about the way in which the alternating
songs and the ciddles (ffe’n) were transmitted. We can only observe
that they have survived in marriage songs and colloquies, and it may
be supposed that they have left their mark in the use of metaphors
and epithets, in circumlocution, in chythmic alternation and in
formulae of intreduction. The poet saints, as [ have shown, may have
combined the epithets with the secret parlance of Tantric songs.
What 1s quite certiin is that the authors of songs, epic and drama,
all of them monks, seized the opportunity offered by the symbelic
interpretation of native expressions and actions to slip Buddhist
teachings into works available to the public at large. One and the
same word—brdg—means ‘sign', ‘eesture’, ‘symbol” and ‘word’.
It thus continually comes up, along with the word ‘mark” (réags) in
symbolic explanations. In u Karma-pa song.! where the hare is
introduced as a vogin, we fead: ‘The fact that he has two long cars:
aspect of the mystic unjon of Method (updya) and Wisdom (prafid),
sign {or symbol) that he has entered the path to salvation,” The same
symbalic explanation, with the same use of the word ‘sign’, is found
in the epic, where 1t is applied to the bard’s hat, with its long ass’s
pars. Mila Répa explains his hat and staff in analogous fashion. And
he applies the same technigque to natural images as well:

*Tise, the icy mountain far renowned,
[ts head is covered up with snoew; and this
Stands for the whiteness of the Buddha's doctrine.

Gomao-pa, another poct of the same Ragyl-pe order—in which songs
and dances were especially pursued—portrays a ferry-boat on the
River Tsangpo in similar style.
But it is in the literature of tales and maxims that the process of
V132, F 2136 A Bonpo example accurs in mDzedphie, Commentary, o 7,
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adaptation can best be followed. Witness the collections of tales,
songs and imagery under the ancient kings, These unguestionably
offered a framework into which Buddhist writers were able to insert
Indian stories. In the eleventh century the old tales {sprung) gave
birth to an edifying literature of anscdotes and maral maxims, bear-
ing the same name as the old collections—'calf’s flask’. Le. ‘cow’s
udder’ (Be'n-bum). They were also known as ‘mind exercises

Fig. 16, Ferry-boat on the Tsangpo. Horse's head and befapeed tree-
branches at the prow.

{Blo-sbyong). This literature 1s still almost unexplored. But we know
that Bonpo be'w-bunr exist today and that there was once, for
example, a be'u-fum of the god Vaisravana, which related his origin:!
it may be that this last work has links with an epic that pitted Vaiira-
vana against Pehar (Pe-har ar-la gtad-pa'i fo-rgyus), but we only know
of it through a few allusions. The *Mind exercises’ (hlo-sbyong) are
more familiar, They are typical of the first great Kadam-pa authors,
1162, YA, [E, 75-8a,
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| The [ounder of the order, Atisa (952-1034, in Tibet from 1042),
‘helped spread the Indian collection of the “Twenty-five Vetdla tales’
(ro-sgrung), The narrative framework of this collection had first

been converted—perhaps while still in India?—from a Brahmanic to

‘a Buddhist one, by giving the main part to Nigirjuna, whom tradi-

tion credits with the authorship of many works of literature
(drama, ete.), After that, the Indian legends were progressively ousted
by Tibetan legends. The indigenous tale of Masang, which nowadays
forms the third tale in the Mongol and Tibetan versions, once existed
in its own right.! Successive disciples of the Kadam-pa school
continued to produce literary works, In the eleventh century Poto-pa
wrote his "Maxims® (ape-cltes, ‘religion in parables'). This short
treatise wis followed by commentarics explaining the allusions to
tales, which they tell in Tull, and cluiming to belong to the ‘oral
tradition” (sFan-brevind). Early in the twelfth century, Shang Pa-lsap
Myima-trak translated and adapted Indian sdstras, while his dis-
ciple Sheugang-pa translated tales which have hecome plays today,
[n the thirteenth century, the famous Nvingma-pa saint Guru
Chhéwang (1212-1273), the zreat ‘discoverer of concealed texts’,
had in his youth learnt S3stras on song and dance, roval genealogies
and ancestral legends of the house of De® He is supposed, too, 1o
have written legends for strolling storytellers (na-ni-pa)and directions
for the masked dances ("cham).

A fivtle later in the same period, Sakya Pandita (1182-1251) wrote
a collection of moral precepts in verse which has been imitated by
other people and was translated into Mongol. It oo is accompanied
by a commentary giving, in detail, the tales and anecdotes to which
the stanzas make only a briel allusion, Because its author was more
of a scholar than 4 poet and thoroughly imbued with Indian treadi-
tion, this work, widespread and much quoted in Tibet, has a dif-
ferent flavour from the Karma-pa and Kapyii-pa poets, who have
stayed closer to folk tradition.?

29) Hewhoe is not made zlad by praise, nor saddened by insulting
words,

Whe swell abides in what he kKnows,

A holy man is, that's the sign.’
I, KAA, £ 397, chap, XX 142, Jd, [T BH-%a.
Y162, RA, F 2a-b 162, A, . 1da; 142, THA, f. 55
164,
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(36} A great man's counsel, carried out with effort,
Is ruined by the wicked in an instant.
A field that's cultivated for a year,
Hail lowers it to dust within an instant,’

Y37) Its awn defeets, the throng of evil-doers
Ascribes to others, whomsoever they be,
Its beuk, which it plunzes in ordure,
The crow wipes on a pure object.’

The metre is always trochaic, in lines of threg-and-a-half leet, 1e.
seven syllables, and four lines to the stanza. Sakyva Pandita’s pattern,
for both prosedy and content, was a collection of quatrains by
Nigirjuna which had been translated into Tibetan (Shes-ralr sdong-
tue: Prajiddanda), This genre of moralistic stanzas was maintained
and developed, as for instance in the ‘Water Sdstra’ (Legs-par
bshad-pa chu-pi bstan-beos) by the Ninth Panchen Lama (1882-1937)
and the *Story of the Monkevs and the Birds® (Byva sprel gyi gtam-
reyud) by the Eleventh Dalai Lama (1838-1833). In the last-named
work, however, the stanzas are put into the mouths of virious inter-
locutors, and their verse dialozues are connected by a prose narrative,
as is the case in the plays. 1t is an allegory of the war between the
Tibetans (hirds) and Gurkhas {monkeys) at the close of the cighteenth
century., The tradition of wise adages is allied to that of animal lables
(the wise or crafty hare, ete.). In other works of the same type, the
prosody 15 different, as in the Rha-che pha-fu which uses trochees in
lines of four-und-a-half” feet, Lastly, in some of these dastras the
dialogue is in prose, as in the “Disputation between the goddesses of
Tea and Beer’ (Ja chang lha-mo'i risod-gleng bstan-heos), in which
each boasts of the qualities of her respective beveraze and accuses
the other’s of every misdecd. But we anly know this work from o
recent publication, and it is possible that it ariginally took the form
of alternating songs linked by a prose text. The same topic was
treated by one of the T'ang dynasty Chinese ‘ballads’ ( pien-wén), in
the colloguial lanzuage, which were [ound among the Tun-huang
MAnUsCripis.

As Far as we can say in the present state of our knowledse, there
has strictly speaking been no development or innovation since the
eleventh and twelfth century period of adaptation. From that date
onwards, we find side by side one style that is nearer to the
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indigenous tradition, in spite of adaptation, and another more
learned or pedantic one of Indian inspiration.

Sakya Pandita's Maxims are, indeed, in the tradition of collec-
tions af praverbial wisdom going back to the ancient period, but the
style 15 closely modelled on that of Nagirjuna. Alongside this type
of work the ancient maxim tradition has also been maintained in
more popular or indigenous surroundings. An epic-type chronicle,!
probably written abeut 140, adduces a whole series of adages, which
are introduced as the teaching of the ‘religion of men’ (mi-chas). 1t
is the elders of the group whoe enunciate them, in the course of ong
of those satherings at which the ‘easy tongues’ or ‘clever mouths’,
the good rhetoricians, indulge in talking-matches. The metre of
these sayings is not the ancient dactyl, but it is not uniformly the
three-and-a-half foot trochaic one, either, By contrasting a series of
lines in three feet (<=w=w-=u), first, with a parallel series in
two-and-a-hall’ feet (—w—=o—), the rhythm is made quicker and
livelier, To add further emphasis, an interrogative form in the first
series is answered by an imperative in the second. Only at the end,
to round it off, dees the three-and-a-half foot line make its
dppodrance:

khé-pa rang-yvang e-vin? diln-ma e-khé ta!
diin-ma sli-ln ma-tong, mi-vi sam-t36 tH!

-~ - - - E
= T — —

rang-li yi-na di-nam 2o
yi-la sung-tany khor-wa yong

- -
— —r =

—of which we may venture the following translation:

“Watch how a worthy man behaves!

Is he really a wise man? See if he's wise in counsel!

Cun he really talk? Al the end of his speech may one be without
rezret!

Is he really 4 rich man? Having amassed, may he know how to

v

The Nyingma-pa saint who drew up these maxims concludes:

L1850, 1, 33a.
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"If you claim to be it that's what you lack.
Bear it in mind! Me. I'm off a-wandering,
I'm going to move house this instant.’

B Mila Répa, we recall, ended one of his songs on a similar note,

The three-focted line has a distinctly more popular air than that
of three-and-a-half feet, We meet it again in the symbolic songs of
the *white demon” (Calre-dkar), a kind of jester wearing a yogin's mask
whe sings auspicious wishes at the New Year: *A cowrie [ustenced on
the nose, that's the way of rsfie-tsfhe the goat,” A great author took
ap this metre, in love songs of undoubled folk inspiration. This was
the Sixth Dalai Livma, noted for a sceminaly rakish life, The Tibetans
accepted his behuviour, explaining it as that of a Tantrist who knows
how to make use of sexual techniques:

*Acgoese has Tallen i love with the marsh;
She would like to stay there a while.

But on the lake, the ice has Formed,

And her spiril is downeast.'!

as manured it with his droppines,

It is odd, and worthy ol interest, that authors who are really well

and the elephant has [ound shade, Mow

E Enown and loved in Tibet—outside the small circle of learned
iE menis—make thelr appedrance as saints af a very peculiar kind,
S their paradesicul and unconventional behaviour making it easy
- ? for them to link up with the living springs of popular tradition, which
g E was trained to hecome their mouthpicee. [ have already referred to

i few cases, and we shall see them at work again, Such saings belong
to the nonp-reformed ordees, cspecially the Nyingma-pa and
Kagyil-pa, und we shall shortly be secing how they come to play
such a part in poetic creativily,

Seers anid poets

Fig, 17. Allegory of co-operation (mthun-pa spro-bzhii). The bicd has

brought the seed of the tree, the rabhbit

the mookey has wi
cach ascribes greate

Mila Reépa, Drukpa Kiinlek and other poct saints of the Kagyii-pa
order are depicted singing, and holding their right hand to their ear,
The same gesture s characteristic of the epic hero, when identified
with the bard or when receiving revelations from the gods, The

sesture expresses both religivus and poetic inspiration in the saints'
case, too, at the same time symbolizing their receipt of the oral
transmission (sryan-begyud ). They sometimes wear u white robe and

130, pp. 60-61.
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hat, and carry a stalf decorated with numerous objects which they
explain symbolically in their songs, The same applies to the hero
when he functions as a bard or minstrel, Like the real bard nowadays,
he wears a white three-pointed hat topped with feathers and adorned
with various symbelic objects. Two of its peints représent the long
cars ol the wonderful horse that takes alter the kyvang (wild ass)
and donkey. The white hat and clothing, like the feathers on the hat,
also occur among Bonpos, and Nvingmu-pa saints specializing in the
‘discovery of treasures’ e, revealed texts. [t will be remembered that
a Bonpo master, whose distinction it was te have been abducled and
initinted by demons, possessed ass's ears which he hid under a
turban.

Attention s again drawn Lo such facts, becavse ol the connection
between the meaning of the symbaolism invelved and the poetic and
religious inspiration of these related figures. Their peculine kind of
*horse’ is, in Tact, the steed that carries both seer and peet on their
mystic trips. The Bonpo’s ‘horse’ is the drum which he bestrides,
sounding his hand-drum with its little bells the while. The hero®s, and
the bard's, 15 his stafl or hobby-horse. The *hobby® i no longer
adorned with a horse’s head, but s ears are on the hat, Moreover,
corresponding to the drum the Bonpo uses as o horse, strofling actars,
singers and buifoons have a stringed instrument with its own horse's
hend (sometimes altered to the head of a dragon or makara soa-
maonster, because these animals are akin to the horse). And the patron

of their profession is none other than the peet and singer Mila Répa.

He and other poet saints, und the epic bard, do not accompany them-
selves on musical instruments. But they sing, and it s the wne w
which the songs are set that is known as their “horse”. Cften we find
Drrukpa Kdnlek imitating populur sones upon the ‘melodic horse”
(dbpanps-ria) of such-and-such a region, e.g. Tsongkha or Kongpao.
One day, when asked to sing an invocation to the gods ‘he sang
thus, with his drum, riding the fiorse of the Bonpos”,

These perlormunces well illusteate the Kinship of poetic creation
and mystic inspiration, as found ameng the shamans of North-East
Asia, We have already noted (page 188) that the bard who sings the
epic govs into a trunce induced and buill up in the same way as
the evocation or ‘realizing' of a deity through meditation. A deity
or a hero in the epic may speak through the mouth of a medium-
bard, or else the bard may see and hear them ina world of their own
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where they maintain a potential existence, so Lo say, cutside time and
place.

This kind of separate world s presented in Lamaism as an in-
exhaustible repository [rom which representations of every kind can
be drawn as required, some already known and classified, others, if
need be, entirely new. 1t is called the ‘granary (or store-house) of the
sky' (mam-miha’ mdzod) or “treasury of the mind (or of thoughty'
(dgongs-grer). That which is taken oul of it—through meditation,
trance or poetic ecstasy—is the actual abject of mental creation,
vision, or poetic composition. Though familiar images already
codified in the current pantheon are often materialized from i,
re-created cach tfime on o readyv-made pattern, a new representation
never previously revealed may also be ‘discovered’ there. Thus the
seventeenth-century wvisionary Mingyur Dorje ‘draws from the
treasury” unknown alphaberts, such as thar of Uddiyina,® which he
subsequently reproduces in his work: he copies them down, if we
may put it like that, Irom his vision. He also has ecuntless dreams,
visions or meditation results; and drows on these for novel ritual
texts which amount to creative works of literature, The same
phenomenon oceurs, us we shall see, in painting. We have already
cncountered another, more famous, “findér of treasures’ (gier-hron
or -#fo), Gury Chhdwane, as the author of a maskad-dance libretie
and narratives for strolling storviellers. Others have done the same
thing, and we know their names, The treasures they discover are
only ‘new’ in the eyes of the profane, who were hitherlo ignorant of
the lorms revealed, Actually, they fnd them ready-made in
Padmasamblava's paradise, having zone there in a dream, trance or
meditation, and there seen some of the athlete-dancers who
populate that pluce.

The *Mind treasury’ is not the only source used by the ‘finders of
treasures’, either. They also discover real treasuces, hidden in caves,
in the shape of manuscripts whose description as ‘rolls of vellow
paper’ (shog-deil ser-po) cinctly matches the appearance of ancient
writings found in the Tun-huang cave, Some of these texts are sup-
posed to have been written or revenled, earlier, by Padmasambhava
or a4 pod, Whichever it was, hid them to await ‘discovery” by 4 pre-
destined individual. The criveal historian would regard them as
apocrypha, composed, hidden and intentionally rediscovered by

P16, DA, 55
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authors wishing to give a relizious lustre to their work, But actual
ancient manuscripts may very well have been discovered jn this
fashion, for the ‘finders” had a great predilection for the excavation
of caves and other hiding places. Such texts mav then have been
edited to suit contempaorary taste. The books of rites devoted to the
gods of the soil (hsangs), as it happens, are regarded as having been
revealed by Padmasambhava, And we have seen how they have
retained genuinely ancient features which are also found in Tun-
huang manuscripts. Some of the most remarkable and, in Tibet,
best-known works of Tibetan literature are supposed to be dis-
covered “treasures” (prer-ma) of this Kind. In some cases, notably the
bR -thang sde-inpa and the Padima thang-vig—which celebrate
Padmasambhava’s lile and times—they are written in verse, which is
often very obscure. They certainly contain ancient materizl, ooing
back far carlier than their ‘discovery' in the mid-fourteenth
century, though much altered and overlaid.

We thus glimpse one of the sources of classical literary authorship.
The works which stand out most distinctively for their Tibetan

character, und for their lack of pedaniry or learned imitation af

Indian patterns, are by authors who were able in one wiy or another
to Keep in touch with the living indizenous tradition, One of the
bRa'-thang sde-Inga’s five pacts. the *Memorial of the Queens’
{bTsun-ma bka-thang). contains not only numerous songs and epic
motifs—like the horse that weeps when he has to leave his master—
but a whole Potiphar romance. The queen takes a fancy to the haly
monk Vairocana, and lures him te her, but the saint rejects her
advances. Vexed, the queen pretends to have been ravished and gets
the king to send the saint into exile. But he revenzes himsell by
magically sending her leprosy, and has to be recalled to cure it
Anather work in the category of ‘revealed treasures’, the Maeni
blza’-"bum, contains the story of King Songtsen Gampa's marriage
to the two princesses, and the adventures of the minister Gar, some
episodes of which are also found in the present-day epic.

The poet saints and “linders of treasures', bath Kagyvii-pa and
Nyingma-pa, are quite unlike the learned authors in their non-
confarmity ta organized veligion, their paradoxical atlitudes and
roving life. They like to call themselves ‘madmen’ (smyon-pa), and i
is by this name that they are known and loved by the people. We have
already glanced at their quizzical approach and theic eriticisms and
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gibes at the excesses of the great (page 153). These attitudes explain
the two sources of literary creativity we have just been discussing:
on the one hand, their rapture or *madman’like inspiration which
gives access to the “treasury of the mind®; on the other, their know-
ledge of the truditions, songs and poetry of the people, whose life
they like to share.

The epic is said to have been composed and sung one day, at a
single sitting, by a Nyingma-pa adept in a state of intoxication. The
author of the play ‘Norsang', in the colophon, cails himself
Tshering Wangdil, the ‘madman’ of Dinechen. and he adds that he
has merely uttered senseless words and jokes. Orgyen Lingpa, the
discoverer of the bRa'-thang sde-fuga, if famed, according to the
colophon, under the title *madman of the trensures’ (grer-snivon).
And just as “mad’ Mila Répa has become the patron of strolling
comedians and actors, the god and puatron of the theatre is the
Mymgma-pa saint Thangtong Gyelpo, also known as ‘the madman
of the empty lund’ (/ung-stong simyon-pa).! wra Al -4*'- X

Remarkably LI]L‘ILl“h the nuthor of the biographies of “Mila Répa
and Marpa, who usually hides behind the pseudonym ‘yogin who
roams in the cemeteries’, is one Heruka, the ‘madman’ of Tsang
(fourteenth century)? Nosw these two biooraphies, which are
exceptionally famous and well-loved among Tibetuns, are distin-
guished from many other, quite boring and pedantic, works by their
near-colloguial language, their lively stvle, and above all the interest
they take in countless details of real life. It is just this communion
of the ‘mad’ saints with popular sources of inspiration that made
them the preatest creators of Tibetan literature.

Mime, drama and epic

The masked dances have no words. They are mimes accompanied
by music. Although purely ritual, they are artistic creations nane
the less—masterpicces of production and choreography. The steps
are laid down in every last detuil, and the cast is directed by & monk
who acts as dancing-master {"cham-dpon); he stands at the centre of
the ring and is distinguishable by the suck wrapped in ribbons which
he holds. The order of appearance of the characters, the steps and
L1335, 1. 364,

133, Colaphon.
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gestures, together with the passages in ritual texts corresponding o
successive phases of the mime, are laid down in dance scripts ("eliae-
yig). Some of these have been written by greal spiritual leaders like
the Filth Dalai Lama and Mingyur Dorje. Besides the ritual dances
properly so called, an episode from Mila Répa's life—the conversion
of the hunter—ar skits on theological disputations may be staged.
In the intervals a lot of improvised clowning takes place.

Plays are purely reereational, although their subjects are nearly
all edifyinz and religious, But, as we already know, the performance
possesses 4 religious value in itself. [t gladdens the god of the soil
and thus guarantees the crops. The zod of drama is worshipped at the
centre of the ‘stage’, where an altar is crected, surrounded by trees.
The god is the saint Thangtong Gyelpo, portrayed as an elderly man
with a white beard. According to the lezend he was born old, having
spent sixty, five hundred or eight hundred years in his mother’s
womb. On coming into the world, his task was to overcome the ‘nine
united evils' and to supply the “ten united soods’. He is said to be the
arizinator of theatrical performances, because of the curious way
he subdued a demon locked up inside a steone: he put in an ap-
pearance at the market, reproducing himsell six times in 'mudman’s’
sear, and gave a display of pranks there which drew certain old men,
whao arrived riding staves as hobby-horses. Accordingly, every per-
formance of a play beging with the dance of the six ‘singers of zoad
wishes' (bfra-shis zhol-pa). They wear the triangular mask of the
‘hunter’ (rngon-pa) who, despite his name, represents a rollicking
yozin, Another function of the “hunter’ is that of parrator, linking
together the sung dialogue with an account of the framework of the
stary; but he also acts the clown, whilst the narrator may be a simple
monk. The name of this character comes from the play *Norsung'
fan adaptation of the Sedhana-jdraka), where the "hunter’ or rather
fisherman’, an incarnation of Vajrapini, is given a jewel by a nagl
or captures a celestial fairy., The latter is played by an actress or
dancing girl, wearing a live-panclled crown, with large rosettes at
her ears; she gives the drama its popular name of ‘ache lhamo’,
*sister goddess’. A third charocter, unmasked but wearing an odd
yellow hat (the *gyalu’), usually joins the other two, but his role @ a
mystery. Each of the three characters has his *biography’ (rngm-thar),
a kind of recital of his orngin that has o be sung before the per-
formance. But these three actors are not part of the actual play.
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They aften form a team of itinerant showmen. In a real theatrical
performance, their exhibition only serves as prologue,

The subjects of the plays are larzely the same as those drawn upan
by the strolling storytellers (ma-ui-pa), who shaw the episades on a
painting at the same time as they are singing their story, Some ten
ar 50 plays have been noted. Some of them are simply adaptations
of famous Buddhist ‘birth steries” (such as the Visvantara and
Sudhana jdtakas) with their setting removed to Tibet, Others are a
kind of Lamaic jdtaka relating the former lives of certain preal
Lamuas. One (the rGra-hze’ Bal-bza') commemorates Songtsen
Gampo's marriage ta the Chinese and Nepalese princesses, taking
its plat from an identically named romance found in the Aa-mi

fa'- b, Nathing whatever is known about their authars and dates
of composition, aparl from the name of the author of *Norsang'—
the ‘madman” of Dingchen, Concerning the history of the drama, all
we know 15 that New Year plavs were already being enacted at the
court af the Seventh Karma-pa hierarch (1454-1306): they included
performances of jdrakas of the Buddha, stories of great magicians
(sidefha), universal kings (cakravarein), tulers of great countries (such
as China, Tibet, or Hor), the fight between the devas and asuras,
and Indra with the guardian gods ol the four directions (the
fakcapdias)t

The structure of the drama seems 1o be of [ndizn orizin: the
benediction at the beginning of the play, the narrator introducing the
actors and relating in prose the circumstances into which the songs
fit (mdo-"dzin-pa, Sanskrit sirradhara), But the style of song, the
make-up, the formalized gestures and the minor parts seem much
closer to Chiness opera.

The epic has some similarities, particularly in stvle, with the plays.®
lts verse songs, which are usually very long, are the main point, The
prose narrative, by contrast, is always bricl and merely provides a
setting for the songs. The two elements are distinguished by two
farms of handwriting in the manuscripts, During recitation, the
narrative text is chanted rapidly on a single note, whilst the songs are

U142, A, F 1228,

T TEA.
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set to o limited number of melodies which scem to mark situations
and scntiments {anger, joy, triumph, sadness, etc) rather than dif-
ferent characters in the story, Two schopls of singing are known, the
Kham and Hor styles; and the selfsame song mayv be sung ineither.
We have already seen what modes of stylistic expression were
available: metaphors, symbolic interpretation of actions and ohjects,
introduction by means of the ‘Do you know me?" formula, and pro-
verbs, All these techniques were common to every species of folk
poetry, They allow a certain freedom to improvise on given themes,
Composition by means of set phrases expliins how the numerous
chapters ar stories making up the epic are all written in o uniform,
]uu{mguncmus way, so that it would be impassible to classily or date
them on stylistic criteria. And yet, o our certain knowledoe new
chapters were continually added, as they are to this day. The twenty-
five chapters, or more, at present known represent more than ten
thousand manuscript pages, of eight to twelve lines cach, What the
primitive nucleus is we do not know; and there is no clue to the date
and author of the original composition,

For the epic does form « unity distinet from all the rest of litera-
ture. [t iy a sinzle work, the creation of one author or compiler. But,
of course, 1t contains all kinds of elements antedating thal creation
and made use of by that auther. They are sometimes simply motifs,
sometimes subject-matter, and sometimes whole episodes which
accur in quite different contexts elsewhere. Yet the story of the hero
and his country, taken as a whele, is quite unigue and js found no-
where else. The basic cycle is set in Amdo and northern Kham and
seems to have had an independent existence since the early ffteenth
ar late fourteenth century, before being incorporated in a larger
work compiled by & monk, We know, indeed, that the state of Ling,
where the hero Gesar was born, actually existed in Kham or Amdao
as Far back as the late fourteenth century, if not before. We knoaw
tooe that, i the modern period, the kings of that country claimed
descent from Gesac’s half-brother. A minor epie cvele must have been
coupled with ancestral legends of the country or its nobility. The
names of the present epie’s principal heroes and some of the magical
abjects they own are mentioned in the genealogy of the Lang clan,
whose final compilation may have laken place aboul 1400, thoush
ity contents are undoubtedly older.

But the very name of the hero and the central theme of the present
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epic come from another epic cycle, alder and unlocalized, of which we
unfortunately only know fragments. It is attested as early as the
eleventh century, and notably in a song by Mila Répa. It was an
elaboration in story form of the old Buddhist concept of the Four
Sons of Heaven, te. rulers or representatives of the four great coun-
tries of the Asiatic world—China, India, Iran and the northern
burbarians. Gesar was the King of Trhom (Phront) and stood for
armies and the north. Now "Gesar’ is certainly derived from the title
‘kaisur’ (Caesar), and Trhom from the place-name Ram for
Byzantium or Anatelia, the ancient Rome of the Near East, How
this early eycle came to be tied up with the kingdom of Ling in Kham
and its local cvele is a problem. But one thing that is certain is that,
in the epic, the place-name Ling is taken as an abbreviation of the
term denoting the whole world (Cdzam-gling: Jambudvipa), of which
the hero is ruler. Here, then, is the gist of his story,

Everything is going badly on earth because men have no leader.
They get one by compelling a sky zod to send one of his sons to earth
in gratitude for help given him by an elder of the country when he
was fighting against a demon. The hero’s conception and miraculous
birth are the work of a father who is both a sky god and a sacred
mountain, and a mother who is a deity of the watery subsoil. All thess
topics are found in various Tibetan ancestral legends, both of the
kings and of great clans (c.z. the house of Lang), as well as in
ancient tales like that of Masang. The primitive tribes that play o
part in those lezends are also the same as in the epic. Tn the latter
the hero’s life is divided into twa parts; and here beging the dif-
ference. The parts are so dissimilar that the hero even bears a dif-
ferent name in each of them. In his youth, he is Joru, an ugly
siotty-nosed lad, mischievous to the point of wickedness. unruly,
but divine by nature and possessing supernatural powers., His great
antagonist is his paternal uncle, cowardly, vain and prelentious,
who hopes to rule the country. The hero is banished with his mother,
but his exile enables him o build up hidden strength. His horse
shares his fate and his foul appearance. It also assures his victory in
a horsc-race, whose winner is to become the country’s king. That is
the end of the hero’s youth (ut thirteen or hifteen vears of age): the
end too of his trials. Thereafter he is the glorious king, the warrior
clothed in helmet and armour, and from that time he takes the name
of Gesar, King, Great Lion of the World. And so begins the second
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part, devaoted to the subjugation of sundry demons and kings of
countries all over the world.

ART

The growing interest in Tibelan sculpture and painting nowadays
is clearly due as much to their religious subject-matter as to their

ART AND LETTERS

The reason for this dependence on ritual texts is that pictorial
representation is a religious act, in the same way as mental creation
when meditating. We have already met with cases where the subject
depicted becomes actually present through its representation. Some-
what after the fashion of the ‘Heavenly Questions’ addressed, in
ancient China, to pictures, we find the Eighth Karma-pa questioning
a Manjusrl painted in fresco...and receiving answers which
amount to revelations.! As in the poetic type of creation used by the

| ‘ aesthetic value. What is known toous of those arls isalmost exclusively
I religious, for religion pervades art even more than literature. The
painters and sculpters are eften monks, and their nimes mean *de-
I pictars of deities' (Mha-"bri-pa) or *makers of deities’ (Mha-bzo-pal:

bard, the deity must be conjured up in meditation before being
painted, unless of course it is first seen in & dream and then painted
accordingly. The zreat “finder of treasures” Mingyur Dorje painted

fl they are regorded as humble craftsmen, and net as individoal

creators. Apart from a few monks, remembered for reasons uncon-
nected with their art, only a lew obscure names have been preserved
for us, on fifteenth-century frescoes, The Tibetans tell us nothing,
throughout their history, of any eminent painter, any remarkable
or fumous work of art, nor are their paintings and sculptures ever
signed. Some of the monks painted in addition Lo writing, We are
told that the Tenth Karma-pa (1604-1674) was already a good
painter and sculptor ac the age of eight. He learnt the pattern in
Tsang for the painted representations of Kalipo, capital of the mystic
land of Sambhala. The famous ecclesiastic Phegmotru-pa also did
some painting, arcund FIT9Y

Rirual reguiréments

We should not conclude that the products of these craftsmen fall
short of being works of art, for all their creators’ humility and
religious precccupations. Tibetans are certainly capuble of evaluat-
ing the quality ar exccution of a work acsthetically, But it is above
all the relizious subject they are intetested in. So we miss the whole
point, of some of the paintings at any rate, if we admire compasition
and colours that are not due to the puinter's free choice but imposed
an him by textbooks of ritual. The mandalas, lor instance, whose
well-ordered symmetry would delight a town-planner, are likely to
give the European beholder an impression ol styvlistic elegance or an
aesthetic satisfaction that were not intended by the artist, and are not
felt by a Tibetan audience. It is the same with the colours, gesturesand
attributes of various deities which are all carelully laid downin books,
V132, F 1A%h mnd 1725; 142, N, 12 38D,
241

in that way, just as, also, he made notes of a deity’s sceret bingraphy
in a dreain, or took down the text at his dictation.® 1t is this process
which explains the proliferation of iconographic variants on a single
subject. Meditative creation is manifold by its very nature, and is
reflected in poetic or artistic creation.

The need to create the deity exactly as required by the ritual code,
sprung from meditation, underlies the realism characterizing these
works of art, a realism that stops at nothing. The statues are clothed
and aderned with real precious stones. Where the deity’s meaning or
function demands, the sexual organ is deliberately emphasized, as in
Yuma's case and that of the dakinis. The willingness to o so far with
realism is probably distinctive, For whereas their Indian and
Nepalese models depicted mystical union with the ‘Mother® and the
sexual meditation techniques (page 170) by representing the consort
seated on the god's hip, thus contenting themselves with a vague
allusion, the Tibetans made a very real and visible representation of
his male argan penetrating the female orzan. Some statues are even
made in two movable parts fitting into one another, The fact that
these images are often hidden behind a veil changes nothing—quite
the contrary. Even when they are not meant to be seen these details
must be there, in all their precision, to ensure the reality of the divine
presence, This realism dominates all representations of deilies and
demaons, whether pictures, sculptures, or masks to be worn. Even
where the grotesque or terrifying may scem expressionistic to us, we
only have to do with codified iconography which has settled the
actual appearance of the fizures of the pantheon once and for all.

Y142, PA, T 219,
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Arefarmy and stples

Even this iconography has its stylistic varieties; in the treatment of
Facial features, clothing, appurtenances and background landscapes.
Yet there are very few of them. They are not created by great artists
individually but represent styles from foreign countries surviving
in Tibet, sometimes alone, sometimes in combination. Once we have
noted the Tndian style, with its variants from Nepal and Kashmir,
the Khotanese style [rom Central Asia, and the Chinese style, we haye
exhausted the possibilities, The earlier a work of art is, the closer it
tends Lo be to India, whilst Chinese influence has usually asserted itself,
or at least joined with the cther two styles, inwork ol recenlcenturies.

Svneretism, or simply using different styles side by side, has never
shocked the Tibetans. An attempt was even made, in the beginping
at least, to combine styles from the zreat neighbouring countries,
whose culiures they were awire of borrawing, with the Tibetan style,
just as the fusion of Buddhist tales with indigenous tradition had
been encouraged. When Samyé temple was built, the lower part is
said to have been done in the Tibetan manner, the middle with a
Chinese rool and the upper part with an Indiza roof, The Chinese
roaf was allegedly built without walls or pillars:' though hard to
picture, the design might have been inspired by Chinese ideas ahoot
the “Ming-t'ang’. The same tradition alse claims that a cuastle built
by King Mutik Tsenpo south-cast of Samyé had nine turrets and
three Aoors. The rround floor, it states, was Tibetan ; the two-roofed
first floar, in the style of Khotan, was built by Khotanese car-
penters; the sccond, in Chinese style, by Chinese carpenters [with
three roofs); and the third, in Indian style, by Indian carpenters
{also with three roofs).! The description, from an obscurely-phrased
chronicle of the ‘revealed™ Lype, seems scarcely possible, but it must

e admitted that many buildings, such as the Lhasa Jokhang and the
Potala, do combine o Chinese roof with purely Tibetan architecture,
The combination of three sivles deseribed in the chronicle was prohe-
ably more in evidence on the frescoes with which the temple was
adorned representing, futer afia, the whole assembly at the feast of
conseeration, together with the principal countries® In any case,

ff, &b, Tla; 177, £ 724
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another chronicle clearly refers to the three styles as those of the
statues ol deities situated on the three floors respectively.! The basis
of these somewhat contradictory accounts was prabably a rela-
tively early source.? From it, we learn that at first the question was
one of making statues for the shrine of Tard or Aryipalo. The
teacher Bodhisatva, i.e. Santaraksita, wished the Indian style to be
adopted, but the king preferced the Tibetan style. Then a handsome
man from the Khu clan was taken as the model for the statue of
Aryapalo, and two fair ladies from the Chogro clan as models for
the statues of Marici and Tard. Was the stvle as Tibetan as the
models? We do not know, but we are [ater told of other statues in
Tibetan, Chinese or Indian stvle.

We hear in another connection of artists who must have heen
responsible for the third foreign style recoenized in Tibetan art, that
of Central Asia. Wishing to build a temple, King Trhitsuk Detsen
invited skilled craftsmen (bzo-ha) from India, China, Nepal, Kashmir,
Khetan and Tibet, But he wis especially impressed by what he had
heard of a craftsman in Khotan, who had come to be known as the
‘Khotan King of Waorks' (Li spyed-pa’i rgyal-po). He asked the King
al Khotan to send him, threatening an armed invasion if he refused,
The craftsmun accordingly came with his three sons to Tibet, where
he worked alongside ‘stone-workers” (rdfo-bzo, redo-michan) [rom
Mepal.®

The tradition of the Khotanese school was kept going, and
Tibetans remained aware of it. At lwang, in Tsang, fifieenth-century
artists themselves record, in written caplions, that they followed the
fashion of Khotan (Li-fugs) 2 the roval type with fine wavy mouss
tache, in portraits of Songtsern Gampo and  sometimes  of
Padmasambhava, and the peculiar way of representing architectural
groupings in a sort of bird's eye view, seem to come from this source.

And so, despite the strictness of the ritual dicections, even subjects
ef religious iconography bear the imprint of stvle. In the portraval of
other subjects, there is of course a good deal of freedom. The

L1179, 1.87.
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bulloons” masks representing Indian yogins (atsara) are treated with
exceptional liveliness and varicty. Tibetan humour and good-natured
fun lend them a peculiar charm in which veneration, respect and
warm affection for the foreizn saint hide behind the laughing
mockery to which his grotesque appearance gives rise. Elsewhers,
in paintings, the love of nature and animals which has inspired so
many songs and poems finds expression in landscapes, forming the
backeround to the large central figsure of a composition, or in the
numerous scenes that often surround it As in the pietures of our own
fourteenth- or  fifteenth-century  masters, there are plenty of
mimature scenes which bring everyday life and nature humourously
and lovingly to mind, Often, even, the scenes are the reason for the
paintings' existence. They are biographical illustrations. Thus we
have sets of paintings illustrating the lives of great teachers and
saints, the Buddha, Sheneap, Mila Répa, Gesar, the eighty-four
mahdsiddhas, Tsongkha-pa and successive incarnations of high-
ranking ecclesiastics, such as the Dalai Lama and Panchen Lama
Far example, There are alsa sets of tales, jdtakas of the Buddha and
Shenrap, and incidents [rom plays. Paintings of these types are
used in conjunction with a sung or chanted narrative, the storyteller
using a stick to point out the scenes on the painting as he gees along,
Before circulating in Tihet, this technigue of ilfustrated recitation
had been cmp]qf;cd by monks in India, China and Japan. As in those
countrics, the illustrations could be painted in fresco or on portable
scrolls. In Tibet, fourteenth-century frescoes illustrating the life of
Sudhana (hero of a tale that was adapted as a play), the arhats and the
Sakya-pa Lamas, were noted at Gyang, near Lhatse, by Professor
Tucci. Frescoes depicting episodes from the siitra of the Wise Man
and the Fool have been described by the Eighth Karma-pa (see
page 282). The “literary’ or narrative character of these paintings is
emphasized by the presence of captions, sometimes guite long,
written under each scene, which serve to identify the figures and
episodes and often reproduce the text of o corresponding manual,
with a reference number.

It is in the portrayval of famous personages that inspiration has
best succeeded in freeing itsell from prescriptive codes. Granted,
even in this field, the facial features and postures are conventional.
The reason, no doubt, is that individual characteristics were thought
less important than the codified type of the saint, Alsa, certain details
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were often symbolic, as for instance facial expressions—mild or
wrathful—or body colour (dark blue for one type of vogin), But
sometimes we come across real individual portraits, especially in
sculpture. The fact that we know of so few is again because we ofien
lack photographic documentation. Photographs taken in Tibet not
many years ago revealed that unsuspected discoveries are still
possible,

Tntimations of antiqity

What can true Tibetan art have been like before Buddhism, or during
the first period of assimilation, from the seventh to the tenth century ?
Practically nothing is known, buot a few traditions and some
handicraft products may give an idea.

During the reizn of Songtsen Gampo, according to several tradi-
tional histories, the old traditions of the storyiellers, singers and
Bonpos were depicted in sculpture and painting on the pillar capitals,
beams and wall-surfaces of the Lhasa “eathedral’ (Jokhang), We are
also inlormed that o collection of drawings ar paintings was made,
known as the *Cow's udder (i.e. Collection of tales) of the Fore-
father’, and was deposited in the archives.® The Fifth Dalai Lama,
too, in the description of that temiple which he wrote in 1645-1 646,
speaks as though the frescoes and sculptures were still in existence
at that time, There is doubt on this point, and the temple’s restoration
by the Fifth Dalai Lama himself must assuredly have entailed sevlistic

the first time, details of the temple, which was till then barred to
photographers, have thrown a sudden unexpected light on the
question. Waddell, who visited the temple in 1904, compared the
carved woodsn pillars in certain niches with the style of the cave-
temples of eight - and ninth-century India. Tueci, in 1948, attributed
the pillars and capitals to Nepalese craftsmen and judged them to be
earlier than the rest of the temple. The Chinese authors who took the
photographs* found, for their part; that the great round columns
(a score of them) and wooden capitals were in *Roman style’ and
might date from the T'ang pericd, whilst certain frescoes in the first
floor ambulatory corridor, badly deteriorated in their colours, were

L1799, 1. 656; 141, [ 276 142, 44, [ d4a-h,
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of Thang *‘Chinese style’. Those impressions may have no great value,
but they give an dea of the quite unusual character of these sculp-
tures, The shock is still greater when we see a photograph of a long
row of carvings in the round, the ends of beams situated under the
entrance partico. They are recumbent Hons with human or animal
heads: they gave the Chinese photographers the impression of being
‘Egyptian’ (because of the Sphing, no doubt), and they mizht well
show the influence of ancient lran. The tradition of the ‘relizion of
men’, it will be remembered, was correlated with the various parts of
a lion’s body, whilst the relizious folklore of the lion unquestionably
came [rom Iran, Future research may one day determine what lies
behind these impressions.

Another recent and equally surprising discovery raises fresh prob-
lems. Ttis a group of three large statues (of eurth and clay, apparently)
representing Songtsen Gampo and his two wives, Chinese and
Mepalese. [is preserved in two slightly differing exemplars, anc in the
‘cathedral’ of Lhasa (the Jokhang), the other in the Potala palace.
Both, but especially the one at the Potala, shaw an cthnic type more
Eurapean than Far Eastern. Their style, too, (s found nowhere elie
in Tibetan painting and sculpture, lt scems neither Chingse nor
Indian, but rather 'Graeco-Buddhist’, and at least one of the {tmale
figures strangely resembles a sculprure from late mediacval Europe,
The impression must have been still stronger in the originals since
the eyes are blue (the fuce being covered with a thick laver of sold),
The unusualness of these statues struck the Tibetans themselves.
They date them as far back as the seventh century, the work of non-
human {(phred) erafismen. The golden face and biue eves they
explain as characteristic marks of somebody who has attained
buddhahood.

There remains one very peculiar-style, Tt 5 certaindy of lorcign
inspiration in spite of being fairly well acclimatized, though dates
and details of the borrowing remain unknown. The style is only
known to us through objects of daily use dating from the modern
period. The decoralion of most handicraft products—carved boxes,
viases, ete.—is Chinese (dragons, wir-yang, cntwined flowers) or
Kashmtiri, But fint-and-steel pouches, stirrups and sword-scabhards,
especially commaon amongst the Horpas and for the most part manu-
factured in the Har country and Derge district, are decorated with
animal motifs, reminiscent of the Ordos bronzes and what is known
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as the ‘art of the steppes’, ‘animal” style or *Scythian’ art: paired
animals, back to back but with heads turned rearwards, outlandish
creatures that defy identification. Today; such products of this art
as are obtainable are pretty sketchily executed as a rule, and the
tradition is by now merely a survival. It is hard to get hold of any
information about genuinely ancient objects. But what we know of
the early settlement of north-castern Tibet allows us an inkling of
how this very old animal style may have been kept alive. Two thines
inevitably spring to mind here: the fact that ‘Lesser Yiieh-chih'
(remnants of the Indo-Scyths) were in the region, mingled with
Chiiang tribes; and the cultural features shared by the Tibetans,
Hsiung Mu, Scyths and other northern peoples, particularly the
use of skulls as drinking cups, Recent Chinese excavations of the
tombs of the ancient kingdom of Tien (on the lake at Kunming, in
Yiinnan), of the last two centuries 5o, prove that this art was already
flourishing there. Now that Kingdom had close connections with the
abariginal populations spread along the Sino-Tibetan border regions,
from Kaoko Nor to Yinnan. True, the problem of Tibetan animal
art is a complex one. Some ol its motils, notably the two-headed
bird {eagle”), also cccur amcong objects found in western Tibet,
regarded by Tibetans us Tallen from the sky®. All that is still obscure,
but it does go o suggest how far different factors may have con-
tributed to the shaping of Tibetan civilization, even hefore the
introduction of Buddhism,
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Many travellers and writers have used words like ‘mediaeval’ and
‘feudal’ when describing Tibet. Ofien it has been just a rather vague
expression, but sometimes a pejorative one, We have not the slightest
inclination to copy that. A civilization 15 an objective fact which the
historian has no cause, and no right either, to judge, especially in
relation to the supposed *values’ of the one he at present belongs to.
It is also a whole like an organism whose parts all depend on one
another and are nol to be graded inlo a value higrarchy, Would we
find o zoologist speaking disapprovingly of snake-venom, or a
physiologist taking w prim view of defecation?

With this clear proviso, it is worth bearing in mind that many of
the jnstitutional and mental structores of Tibetan civilization re-
semble those of mediaeval Europe. OF course the term is vaoue, like
feudalism, and a mediaevalist would no doubt rake exception, But
between the beginning and end of the Middle Ages and perhaps even
of the Renaissance, between specifically feudal structures and later
institutions that may be left over from them, there is a sufficient
margin to allew comparison with Tibetan data, which also range over
many centuries and have plainly changed during that long period.
The fact remains that, reading the hooks of Huizinga, Marc Bloch or
Lucien Febyre, the Tibetanist might continually note corresponding
Tibetan data in the margins; he might insert whole passages from
those books into a treatise on Tibetan ‘sociology’. He would only
need to alter the names, and disregard the dates of course, These
are only one's impressions, and it 15 to be hoped that they can
eveniually be replaced by exact and well decumented studies from
both angles.

What we have just said does not mean that Tibetan civilization
can be looked upon as just ancther specimen ol institutions that are
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alrcady fumiliar to us. 1ts interest lics precisely in the fact that struc-
tures we were used to seeing in European puise now reappear among
Far Eastern surroundings, thereby assuming a distinetive form.
Granted that structures of this type may also be studied, as they have
been, in other great civilizations of the East—like those of China,
Japan or India. But T hope this brief book will draw attention to
Tibet and the uncommon interest that country offers for human
history as a whole.

IF, theretfore; T find the word Teudalism’ applicable to Tibet, it is
not in the pejorative sense of exploitation which madern parlance
often [ends the term, bue in its technical meaning, The word itself
was comned in the eighteenth century to describe instututions which
had survived from the Middle Ages. As for the svstem, it has been
delined by R. Colbourn in terms of the following five criteria: the
essential relationship is that between lord and vassal; political actidn
depends on personal agreements between a limited number of
individuals, with polivcal authority treated as a private possession;
distinctuons of office (military, judiciary, etc.) are relatively few;
there is a pronounced hierarchical structure within the aristocracy;
and land, the fief, is usually given by the lord in return for certain
services.

By and large these criteria do hold for Tibet, if we bear in mind the
differences inevitubly existing between periods as remote from one
another as those of the ancient kings and the Dalai Lamas re-
spectively. However, these feudal-type institutions were counter-
balanced in Tibet by other factors which may be summed up as: a
principle of cohesion and collectivity in certain groups, and a trbal
or communal form of organization.

The opportunities for comparison between seventh to twentieth
century Tibet und tenth to sixteenth century Eurcpe extend to
other spheres aparl from the structure of power and property. It is
in the cultural, intellectual and artistie ficld thut they stand out maost,
and particulardy in the enormous part playved by organized religion.
There, Tibet is the very opposite of China and, in all likelihood,
India, too. The Eastern civilization thut scems to come closest to
Tibet’s is praobably that of Japan. There have been comparable
perinds in Chinn hut they were the exception rather than the rule.
In Japan, comparisons can be made throushout the country’s history
—until we come o the moedern period, of course, when there s a
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great deal of difference; for whereas Japan was able 1o adapt rapidly
to the modern world, preserving her tradition at the same time,
Tibet, unable 1o do likewise, was brought to a rough hreach that
could prove fatal for her tradition.

In the cultural field it 15 plain that, thoogh the structures are alike,
the forms are not exactly the same, and it is precisely here that the
interest of Tibetan studies lies, Both in Europe and Tibel, a oreat
oreantzed religion was adopted, and it averlaid indizenous systems.
But differences between Christianity and Buddhism, and between
the religivus substrata of East and West nuturally decided the details.

I shall not attempt to deaw vp o list of resemblances here. The
reader already familiar with the European past will have done so
for himself, and 1 have occasionally taken the liberty of underlining
them. But, in conclusion, [ can try to say a word on o point not yet
touched on, the moest clusive ol all—man and his character. This is
no easy undertaking for an author who has not had the good fortune
to live in Tiket and only knows Tibetans throush assaciating with a
few of them outside their country. IL takes some temerity, loo, Lo
compare Tibetan man with mediaeval or Renaissance man, of whom
one can ooly form an idea through a few works. However, the
temptation is great, so strong is the impression that onz is dealing
with similar types of character. To be sure, there 15 no guestion of
reducing the variety of individual characters to o single formula, But
certain traits are striking, all the same.

What seems most remarkable s a kind of condensing or
concentration, a single-minded and hence often eitreme charneter,
One might say that feeling and theught are neot diluted or
dispersed, but sharply focused. Man gives himself up to a feeling
all the way, unwaverinzly, with 2 sort of willul naivery. He muy be
very pentle or very violént, very faithful and very crafty or wily.
He mav be gay, he may like singing, talking and joking, But he can
also stubbornly withdraw and turn in on himsell, refusing 1o
countenance the contingencies of a world whose reality he denies.
When he believes—and believe he does—his faith is deep, whole-
hearted, unqualified and engrossing.

It is hard o define character [fom a mass of mndividuals; 1t would
be better to try to prasp it in the preat saints this man venerated,
who can serve to represent a kind of ideal type, Two, ar three, kinds
of saints may be distinguished. Some are grave and stern; others
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lavgh. The former are thinkers, scholars and moralists, the lateer
mystics and magicians. The laughter, as a matter of fact, is also of
two kinds: the gentle smile or mischievous laugh on the one hand,
and the fearsome threatening laugh on the other. The first kind s
characteristic of Mila Répa, the-zecond of Padmasambhava, the
two typical great saints. Thus, those of one sort seem engrossed in
the “silence of the suints” of which Buddhist literature speaks. Others
show their superiority, their absolute freedom, their emancipation
from every bond by a playful attitude ion which goodness blends
with roguery. The thicd and last kind keep the fierce will and tense
valour they need [for their steep plunges into psychic depths,
expressing them in a burst of proud laughter that is likened o the
neighing of a horse or the warricr's shout of victory,

There, in a few strekes, is the portrait of Tibetan man, He is no
less engaging than the civilization he hears within him. As its last
living specimen, still true to the old patiern, he may recall and
bring closer Lo us the typical man of the other great civilizations of
Eurcpe and the East. It is not quite too late to listen eagerly to what
he has to tell
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(together with a few words in common use)

e

Aku Tompa = A=kl sTon-pa,

Amdo = Ad-mdo,

Amshd = "Anr-shod.

Asha = "d-cha.

Ata Lhamo = d-siap fa-moe.

Awa Namsé = H-ba rnant-gias.

Ba = rlfa/s8a.

Bashe = sBa-bziied.

Batang = "Ha'-vhang.

Belndn = sBal-gnon,

Bere = He-re.

Beri = Ae-ri

Bhata Hor = Bha-fa hor.

Bed (P = 8Bod,

Bon (Pian) = Ban.

Chakpo-n = {Cags-po ri,

Chala = [Cags-la.

Chamdo = Chah-mdo.

Chang = frang,

Changchup Drekisl = Brang-chub ‘dre-Okal,
Changchup Gyenlsen = Byang-chulh rzyal-mishan.
Changchup Jungné = Brang-chud "brang-gnas.
Changchup O = Byane-chub ‘od.

Changyka = ICang-skya.

Changthang = Byang-thang.

Chatri = 8ya-khri.

Chayiil = Bya-pul.

Che = [Ce.

* Sewe Preface, pp. 16-17,
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Chetiin = [Ce-ston.
Chhana = Phyag-na.
Chhimphu = "Chims-ghi.
Chhinga Taktse = "Plying-ha sTag-rtse.
Chhékyi Sherap = Chos-fkyi shes-rab,
Chhidor = Chas-rdor. .
Chhokyi Wangechuk = Chos-kwi dbang-phyug.
Chhaseng = Chos-seng,
Chhucham = Chu-feam,
Chitsap Pangtore = sPyi-ishab Pangs-to-re.
chil = grod,
Chisdzong = Chos-ralzonz (1,
Choola = Cog-la,
Chogre = {Cog-ro.
Chongevé = " Ploang-revns.
Choni = Co-ne.
Chungye = Chonzzye?
Dakpo = Dvags-po,
Dakpo Gomisill = Deges-po sGam-rshul.
Dakpo Lharje = Dvags-po: Ma-rie,
Cam = "Dann,
De = |De.
Demcliok = &De-mchor,
Den = "Dan.
Denma Tsemang = [Dan-ma ¢ Tse-mang.
Derge = sDe-deelb De-dee.
Dingchen = s Ding-chen.
Daokham = nilo-Khams,
Daltog-la = Dalsrag la,
Dong = {Done.
Dangtong = {Dong-sTong.
Drang = "Hrang.
Drava = Brag-g Yah.
Drépuns = "Bras-spung.
Drichu == "Bri-clu.
Drizung(-pa) = "Bri-gung/ihung,
Drigung Rinpoche = "Bri-gung rin-po-clie,
Drithorek Anu = "8rf tho-rees A-nu,
Dro = "Bro.
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Drogmi = "Brag-md,
Drokpa = "Brog-pa.
Dromtin = "Sram-sion,

Drongnyen Deru = "Hrong-gavan lde-ru.
Drukpa = "Brug-pa.

Drukpa Kiinlek = "Brug-pa Kun-legs,
Drusha = "Bri-zha.

Dzokcheni-pa) = rzogs-chen-pa.

Dzorge (-nyingma) = mOzo-doe {ruping-ma),
Gampoe-pa = s(iam-po-g.

Ganden (-pa) = dGa'-ldan (-pa).

Gar (Trhindring) = mGar Gar R ring. |
Gara = rGvi-ra.

‘ Gar Gilnsn = sGar doun-sa.

Gartok = sGar-thog,

Gar Yarsa = sGar Jhyar-sa,

I Gedin Gyalso = dide-"dun rgya-misho.
| Gediin-trup = fGe-"dun-grul,

' Geluk-pa = dGe-lugs-mo

! Cendzo = Ge-"dzo, Gor-idzo, et

| Gerap-sel = dGe-rab-gsal,

Gesar = Ge-sur.

Go = "Gos,

Golok = "Go-log) ' Gu-tog mGo-fog.

i Gomo = so-nio.

' Gomo-pa = y{fa-nm-pa.

Gonjo = Go-"ryo/Gan-g1o,

Gorum = stio-rum,

. CGugze = Ou-ge.

Guru Chhiswang = Gru-rn Chos (S dBang (-phiug).
|' Gyamda =1

| Gyang = riipang.

l Gyanptho = ridvang-tofmiha,
Gyantse = rGral-rese,

Civatsa = i ya-rafia.

Gyawo-pa = (ra-rje) rGra-bo-pa,

‘ ' Gyelse = rGral-sras,

|'. Gyer = dlGper.

| ‘ | Hor == Haor. |
I
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Isho Lek = f-sho Legs.

Jamechen Chije Shakya Yeshe = "Bvams-chen chos-rie Shdakya ve-
shes.

Jamyang Chije Trashi Pelden = "Jam-dbyanes clios-rie bEKra-shis
dpal-idan.

Tang = "Jang/{fang.

Janatsa Lhawdn = "Sang-rsha Mha-dhon.

Jokhane = So-kfang.

lorga = JSo-dea’,

Kadam-pa = bR -gdants-pa.

Kapyii-pa = 0&Ka'-brovid-pa.

Kandze = dRar-mulzes.

Karma {-pa) = Kavma-pa.

Karma Lhadeng = Karnnr H-gdeng.

Karma Pakshi = Karma Palisi,

Karong = Ga-rong,

Karwa = sRar-fa,

Kathane De-nza == Sfa'-rhane sde-inea,

Kathok = Kah-thoy.

Késane Gyatso = sKal-hzane reva-nisha,

Khache = Kha-chie:

Khalatsg = 7

Kham = Khans.

Khé-trup = m&ias-grih,

Khisn = "Khon,

Khorre = "Khorere.

Khu, Khutdon = K Khe-ston.

Khyunglung (Naiilkhar) = Kloung-lung (dNgelmichar),

Khyungpo the Yogin (Meljor) = Khvungpo roal-"byor.,

Kanchok Gyelpo = dia-mehog reval-po,

Kénchok Kyap = dRon-mehog-skyabs.

Kongjo = Kong-jo.

Konzgkarné = Gang-diar-nas.

Konzpo = Kong-rRong-po.

Kiinga Dorje = Rut-dea’ rdo-rje.

Kiinga Nyingpa = Kun-dga’ snying-po.

Kungzyel = Gueg-regyal,

Kingsong Kungtsen = Gung-srong gung-hisan.

Kunethang = Guug-thang,
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Kintu-sangpo = Kun-ti brang-po.

Kurgyt Gompo = Gur-gvi mGon-po.
Fyichu = s&yi-cfui.

Kyimshang = Grim-shang.

Kyishy = sKyvild)-shod,

Kyo Shakya Yeshe = sKyo Shdkva ye-shes.
Lab-dronma = Labh (-4xi) sGrom-ma.
Ladakh = La-elvagy.

Lang = Rlanes/Glany Blaug.

La-nrak = La-ngap.

Lanz Darma = Glang Doare-mi,

Lek = Lers,

Lhabu Gokar = {Ha-bre mGo-diar,
Lhadem = {Ha-fden,

Lha Lama Changchup §) = {Ha-bla-ma Brang-chubh "od.
Lha Lama ¥eshe O = [Ha bla-ma Ye-shes-"od,
Lhalung = {Ha-funre.

Lhapsans Khan = {Ha-fbzange Llan,

Lhari = {Hu-ri ()

Lhatse = fHa-rise.

Lhatsiin = {Ha-ltsun,

Lho MNaek = fHo rNgegs.

Lhotrak = [Hao-brag.

Ling = Gling.

La {-pa) = Glo-{ Klo-pa,

La-ngam = Lo-mgant,

Longthang = Kiong-| Glong-thang.

Liantsen = Ston-hesan.

Lopsang Chhikyi Gyentsen = 8lo-bzang chos-kyi rgyal-meshan,

Lopsang Pelden Yeshe = Blo-bzang dpal-ffan ve-shies.
Liigong-gyelpo = Glud-gong reyal-po,
Mo, Machu = riMa (-ofiu).
Ma Chhikyi Sherap = rMu Chos-kyi shes-rab.
Ma-chik = Ma peig.
Makchen Rampa = dMag-chen ram-pa.
Mangsong Mangtsen = Manrg-srang mang-fisan.
Mang-vill = Mung-yul.
Mapham, Maphang = Ma-pham, Ma-phang.
Marn Serpo = sMa-ra ser-po,
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Marpa (Golek) = Mar-pa (mGo-legs),
barpo-ri = dMar-po ri.
Maryll = Mar-yud.
Masang = Ma-sang,
Mashang Trilbukhur = Ma<zhane Dril-bu-mkhar,
Mashang Trompa-kye = Ma-zhang Grom-pa-skyes.
Me Aktsom = Mey ap-rsfion.
Mel Kawiachen = Mal Ka-ba-caun,
Mila Hépa = M y-la ras-pa.
Mingyur Dorje = Mi-"gyur rdo-rje,
Minyak (Gomring) = Mi-npag (sGonering).
Mon = Mon.
Min = sMan.
Mong = Mong.
Monpa-thang = Mon-pa thang.
mu = dmw/rmu s,
Minshang = Mun-shang.
Musi, Musu = Mu-zi, Mu-zi,
Naksht = Navs-shod,
MNam = Nany'sNam.
Namdong = Nam-{Dong.
Namrn Ldntsen = gNane-ri Slon-titsan.
Namri Songtsen = gNam-ri srone-brsan,
Namiso = gNam-misho.
MNanam = sNa-ngm.
Narthang = sNar-thang.
Méchung = gNas-chung.
MNel = sVel.
Neudong = sNe'w-gidong,
Neamring = Neam-ring.
MNeamshi = Ngam-(hshad.
Meari Korsum = mNpa'-ris shor-giuni.
Megawangy Lopsang Gyatso = Nyag-dhany blo-bzang reva-misho.
Moemda = dWeul-mda’,
MNgépo = Nrpas-po.
Ngoktln = r¥gog-stan.
MNzgomchu = Neam-ch.
MNion = N,
Morsang = Nor-bzang,
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MNyang = Nyang/Myang.
MNyuanechu = Nyang-chu,
Myang Rel Nyima Oser = Nyang/Myang Ral Nyi-ma "od-zer,
Nyutri (Tsenpo) = Nya-fhei hisan-po.
Nyenchen Thanglha = gNyan-elien Thang-lha.
Nvingma-pa = rNying-ma-pa.
Ny = gNyas.
Ode Kungavel = "o-lde gung-rgyal,
Oka = "ol-kha.
(Hmao Lungring = "ol-mo lung-ring.
On = "on.
Onshing = "on-shin.
Orgyen Llnl_p:L = Creyvan pling-pa.
Osung = "od-srung.
Othang = "of-ma) thang.
Pawo Tsuk = dPa’-ho gTsug-fag phreng-ba.
Pehar = Pe-har Pe-diar, eic,
Pelgyi Dotje = dPal-gri rdo-ife.
Pelkhortsen = o Pal-"khor-fitsan,
Pelpo = Bal-pa.
Phagmaotru-pa = Phag-mo-gri-pa,
Phakpa = "Phags-pa.
Phen (-yily = "Phan {-pul).
Phukiiin = Phug-ston,
Phiilso = Phul-so.
Phintsok Namueyel = Phan-tshogs ream-reyal,
Pi = fod,
Pome = sPa-gmad.
Pongwu-ri = Bang-ba v,
Powa = sPo-bo,
Poyill = sPo-pul.
Pude Kungeyel = sPu-lde pang-rival,
Pungse Sutse = sPung-zad Zi-tse.
Purang = sPu-hrang(s),
Putiin = Bu-stan.
Rumoche = Rua-mo-cle,
Béchung = Ras-chune.
Relpachen = Ral-pa-can.
Reting = Rva-sgreng.
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Rinchen Sangpo = Rin-chen bzang-po.
Rinpung = Rin-spungs.
Riwoche = Ri-ho-che,
Rok Sherap d = Rog Shes-rab "od.
Raongtsa = Rong-tsh.
Rulak = Ru-lag.
Rula-kye = Rula/-las skyes.
Ruyong = Ru-yong,
Saka = Sa-dea’ (7).
Sakva = Sa-skya,
Sakys Panchen = So-skya pan-chen.
Samdruptse = bSanr-"zrib-rise,
samten Pelpa = SSanr-pran dpal-pa.
Saniyd = hSam-vas.
Sangeyd Gyalso = Sunps-rrvas rgya-misio.
Sangeyé the Nephew = Sangs-rovas-dhon.
Sangpo = hZang-po.
sangpo Bumter = Sangs-pro £t
Sangshi = Sang-shi,
Saya Pecht = Sa-ya pe-chos,
Se, Se khyung = Se, Se-khvung.
Sclnang = gSalsnana-vnane,
Sena Lek = Sad-na-legs.
Sera = Se-ra.
Serip = Se-rib.
Serkhung = gSer-f iy,
Selsiin = Se-brsun,
Shalu = Zha-fu.
Shampo (Kangtsen) = Shane-po (gangs-hisan ),
Shang = Shangs,
shang-nang = Zhang-suang,
Shang Pa-tsap Nyima-lrak —= Zhane (s)Pa-tsha hp’y: 1 grags,
Shang Rinpoche = Zhang rin-po-che.
Shangshung = Zhane-zhune,
Shatéin = Sha-sion,
Shatri = Sha-khf, N
shen = gafen,
Shenrap Miwo = gShen-rabjrabs mi-bu.
Sherap O of Rok = Rog Shes-rab "od,
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Shigatse = gZhis-ka-rrse.

Shingtri = Shing-£hri,

Shongthok = gZlong-thog.

Shiipu = Shued-pus.

Sachung-wa = So-chung-ha,

Soki{po) = Sag-po.

Stnam Gyatso = SSad-pams repa-piisho.
Sonam Lama = bSod-nams hla-ma.
Song-nge = Srong-nge.

Songtsen Gampo = Srong-htsan sgani-po.
Sothang = Zo-thane-dang.

Sumpa (Khenpo) = Sw-pa (b fian-po),
Taktsang-pa = sag-tshang-pa.

Ta-kvawo = sTug-riya-ho.

Ta-kve = sTag-skve.

Talung (thangpa) = s Tug-lung (Hang-pa).
Tampa Gommin = Dawe-pa sGam-snon,
Tampn Sanagyé = Dame-pa Sangs-rgyas,
Tang-re = Dang-re.

Tao = fa'd/rfan.

Tara Lugons = Tu-ra/sTag-ra Kiv-gong/-ihong.
Tari Nvensik = sTage-ri pryan-gzies,

Tasik = Ta-zin/sTag-gzigs.

Tatsienly = Dar-rise-mdo.

Tenpé Myima = bsTan-pa’f nyi-ma.
Thangtong (-Gyelpo) = Thanye-stong reyal-pa.
Uhil, Thel = mThil, Thel,

Thingge = mThing-ge,

Thoding = mTha-lding.

Thogur = Tho-gar/-dkar,

Thogje Thokisen = Thog-rfe thag-hisan.
Thanmi Sambhoty = Thon-/ Te-mi Samblho-ta,
Thothori Mventsen = Tho-tho v gryan-hiran.
Thupten Gyatso = Thub-bstan ryya-nitsho.
Tise = Ti-ye! Te-se.

Taling = Tho-ling! The-lding | m The-lding.
Tolung = sTod-lure.

Tongtsen Yiilsung = sTong-risan/-btsan yul-zung.

Tra = (ra:
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Trakpa Scngge = Grags-pa seng-ge.
Traksum Dingma = Brag-gsum [ding-rma.
Trena = sPre-sna.
Trenka = Bran-ku.
Treshi = Tre-shod,
Trhagen of Rongtsa = Rong-tsha Khea-rgan,
Trhandruk = Khro-"brug.
Trhi = Khri.
Trhide Sonagtsen = Khri-lde srong-Disan,
Trhide Tsukten = Khei-fide grsug-brian.
Trhinyen Sungtsen = Khrf-groan gzungs-bsan,
Trhipangsum = Khri-panps-sim,
Trhushis = Khiri-bshos,
Trhisong Detsen = Khri-srong Ide('w-bisan,
Trhi Songtsen = Kfri srong-bisan.
Trhitsuk Detsen = Khri-gtsug ide-bisan.
Trhom = Kfrom, Pliron.
Trigum = Gri-gum/fm.
Tromo Semakhar = Grogs-nio Ze-ma-michar.
Trubbe = Grub-be,
Truk, Trusu = Drug, DrufGra-gu.
Tsang, Tsangpa = glrang (-pa).
Tsangma = gTsang-ma,
Tsangpa Tungkhur-wa = gTsang-pa Dung-khur-ba.
Tsang-Pi = rTsang-Bod,
Tsari = Tsa-/rTra-ri.
Tsen = bTsan.
Tsenku Montore = Tseng-shu sMon-to-re,
Tsennya Dombu = bTsan-snya [Dam-bu,
Tsenthang Gosht = bTsan-thang sga-hzhi.
Tsepa, Tsenma = rTsad-pa, (K} bTsan-nma.
Tsethang = rTse-thang,
Tshangyang Gvatso —= Trhanes-dbyangs rgya-mishe.,
Tsharong = Tsha(-ba) rong.
Tshawu (-rong) = Trha-ba rong.
Tshel (pa) (Kungthang) = Tehal (pa) Gung-thang.
Tshemi = Tshe-mi,
Tshepel Namgyel = Tshe-dpal rnam-rgyal.
Tshepong = Tshe-spong.
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Tshering Wanzdii = Tifre-ring dbang-'ius.
Tshur Lhaluny = mTshur [Ha-lung.
Tshurphu = m Tshur-phte

Tsong = mTsho-sna

Tsengkha (-pa) = Tsong-kia (-pa).
Tungkyong Karmo = Dung-shyvong (-klowng) diar-mo,
Tisong = Dus-srong,

Tiisum Khyenpa = Dus-grm mbkhven-pu.
U = dBus.

Ureyen = L-rgyan.

Wa = d8a’,

Yamdrok = Far-"hrae,

Yarlha Shampo = Var-tha Sham-po.
Yarlung = Yar-kluny.

Yarmothang = g Yar-ma/dBrar-nio thang,
Yashur = Va-bzlinr.

Yasi Pontin = Ya-zi Bon-ston.

Yatse = Ya-ishe.

Yekhyen = Ye-mkipen,

Yemin = Fe-smon.

Yeshe Gompo = Ye-shes mGon-pa.
Yeshe O = Ye-shes “od.

Yeshe Wangpo = Ye-shes dbang-po,
Yikyi Dangcham = ¥id-oyt gdang-pram.
Yinten Gyatso = Yon-tan repa-nrsha,

Yumbu Lagang, Lakhar = YVum-bue bla-sgang, Da-nikfar,

Yum Nedsung = Yeerengos-srung,
Yumten == Ywm-brian,
Yuna = Yu-sna.
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BE; crafts, 3; and Gar clan, 63;
gcugraphy, 20, 22, 234 herdsmen
i, 10, 1234 and hero of the epic,
279, dron goods from, 62 and
Karma-pas, B2, 147: Kublal Ehan
meets Barma Pakshi, 77; language,
249, marriage, 96, 97; Mongol
tribes in, 99; monkey legends from,
28, Pelgyi Dorje flees 1o, 69; and
Pelkhortzen, 70; population, 24, 27,
25, 35 and Relpachen, 1387 treat-
ment of the aged, 9%
Amitabha, 84
Amshad, 233
a-rrrers, 2407

An Lu-shan, 63
Anatoha, 39,57, 280
Andrade; Antonio d?, 83
e, 95
animals, 23, 24, 116-17
Anu, 39
Antpoga, 169
Arabs, 57, 60,64, 65
a-ral-ma han-dhe, 71
Aritboga, 73
armour, 62
Aro, 71
Arslan Khan, 52
are, 34, 36, 56, 281-%
artha, 1HE
ar=Ishe bands, 71
Aryipala, 284
Aszanga, 165
Asha, and Bon religion, 49, 231, 234,
congquered by Yarlong, 30, &2:
contact with the Ch'iang, 29, 31:
popuiation classilication, 46
Asoka, 215 '
Aszam, 19, 20, 21, 58
ass'sears, 39, 213, 214
asifras, 27
Ata Lhamao, 228
Atiza, disciples of, 73, 13%: a3 doctrinal
reformer, 163, 171 lounder of
Karma-pa  order, 72, B0, 268,
manuseripts, 160 siresses reconeilia-
tion between  Madhyamika  and
Yogicira, 165
Ativopa, 169, 181
authority, 12333
avidlnarg, 185
Avadhiiti-pa, 72
Avalokiteivara, and the ma-ni-pa, 174
anmd the Merpo-ri mountain, 228;
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and monkey ancestry, 37, 46 re-
incarnztions, 38, 51, 34, 84, 138-9;
statue, 203

Aowa Namsé, 234

Ba, 0%, 66

Bactria, 202

balbal, 201

Baltistan, 19, 20, 83
bear-dir, 172, 174, 186
Batang, 23, 85, 220
Baute, 30

Bautai, 30

Bautises, 30

Bayan Wi, 20
fdezr="dlzin, 170
bdag-skyed, 182
bederechren, 170

beer, 25, 269

Bopgu, 106

Belndn, 39

Bengal, 37, 60, 64, 66, 73, 83
Bere, | 530

Beri, 34, 77,83
Bishibalig, 63

b 'ni=bieerr, 26T

Bhaja Hor, 31,68, 110
Bhauta, it

Bhota, 30,236
blviei, 169

- Bhutan, 19, 35,69, 83, 89, 157, 164

Bichi-tran-ba-shi-fa-he, 61
Biu, 29,34, 117

Hpwan, 31,230

bt e, 250
BRa'-thang sde-lnga, 275,276
irfer, 2264 '
Bla-hrgvid, 179

Black Hats, 76, 81, 82, 147
Rlz-prre, 159

Bloch; Marc, 259
Blo-shyony, 267

Beid, 19, 30, 230
Bodhgayi, 55

bigiiieea, 170, 185,223
bodhizativa, 169
Bodhisattva, 153, 254
Hod-pa, 27, 10910

Bogle, Creorpe, 54

Bolor, 57

Bolpa, 110

Bon religion, in Berd, 33; description,
229-47: and Hindwism, 60; litera-
ture, 251; epposition te Buddhism,
65, 66, 68, 79, 147; origin, 35, 49,
233; ritual, 25, 198, 202, 208, 212,
235-40; and ‘traditional’ religion,
L64, 163, 191, 192, 153

Bonpo chronicles, 32, 100, 131, 156,
771,230

Honpos, appearance, 273 converted
Bonpas, 71, 73, 74 mythology, 194,
211, patron saint, 221

books, 1364601

Hridlunanaz, 247

Brahmaputra, 20, 27,53

Brdol-beon, 232-3

Arisya-hyin, 242

Hrpvid, 94

hrog-pe, 27, 109-11

‘Brirziia, 35

brangs, 199 205 (fig. 123, 207-8,210-11,
259

hge-milchar, 206

hspral, 190

Buryaee=fonr, 232

bk ped-pa, 181

Askcyed-rim, 171, 150, 183

beod-nams, 172

by Tane-"gyir, 250

Besan-ekchar, 206

Budidha, 55-0, 212

Buddhism, and Bon, 147, 240-1;
civilizing influsnee, 40; distaste for
certain  pecupations, 924 and  his-
torical documents, 37; influsnce on
art, 36, 286; introductionand adopt-
tion. 3%, 51, 54, 33, 3%, a0, a5-70,
141, 228, 236; Lamaison, 164913
and ‘life price”, 133 monastic power,
70-23, 156; and ‘religion of men’,
192; rites, 198, 208, 215 and
Tibewan view of origins of mankind,
45; and treatmient of the aged, 100;
see afvo Lamaism

Bukharz, 57

Bam-skoveed, 182

burial, 43, 49, 200-2, 238

Burzats, 39

Burma, 19, 20, 36-7

Burmese longuage, 248

Burushaski, 35
Bu-ston, 251
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By sprel gyl prame-egvad, 260
Byerr-gems, 170

fvinerlafe, 181

Byeauntium, 39, 37, 280

Cabral, Inio, 33
Cacelin, Estevio, 83
cafcra, 135
cialendar, 117
Canbah, LID
Capuchinz, 55
Caryd-fanirar, 169
Caucasian chiaricieristics, 27
censuses, 1R, 1I0, 118, 130, 139
Cevlon, 1435
Chalar, 82
Chakposri, 225
Chala, 27
‘cham, 189, 268
Chamedo, 25, 81,90, 127
Ch'an, 67,73, 175
chang, 23
Changan, 3%, 63
Changchup Drekil, 123
Changehiup Gyentsen, 70
Changchup Junend, 73
Changchup €, 72, 149
Changhya Hutukhtu, 85
Changtharg, 30, 21, 26, 27, 34, 33, 120
124
Chao, King, 55
Chaori, 23
Chatri, 49, 230, 231
Chayiil, 78, 138
Che, 75, 211
Chetin, 1 35-9
Chhana, 78, 106
Chhimphu, 14
Chhirga Takse, 49 133
Chhiédor, 106-7
Chhalyi Sherap, 144, 151
Chhokyi Wangihuk, 189
Chhoseng, [06-7
Chhiwang, 74, |89, 2688, 274
Chhucham, 243
efi'y, 223
Ch'izng, buildings, 120; conguest by
Songsen Gampo, 58, 62 descrip-
tien, 29; langusge, 211, 229, 235,
248 marriage, 31, 9%; and munkey

ancesiry, 29, 46; as nomads, 116,
117 relationship to the Tibetans, 21,
29; treatment of the aged, 99 and
Tu-fun, £6-7
Ch'fen ez widn, 59

China, and Amdao, 63, 58, 138 ancient
concept of the sky, 201: archites
tural influence, 233; battles with
Tibet, 63-5, 69 85: and Bon doc-
tr_:':nc, 241; Chinese Buddhisn and
Tibet, 83-9, 73, l64: Chinese his-
torians on Tikbet, 29, 54, 53, 60 and
the comzept of the square, 39, 40;
conduers  Lhasa, 8BS, 88:  dare
systemme 34, 107 debates; 163
geopraphical relationship o Tihet!
19, 397 influence on the arts, 84T
inflence on Tihet, 52, 37-64);
internal situation, 56, 70-1, 8§-00:
introduction of printing, 157: and
the Karma-pa, 77: language, 31, 34,
I[_?._ 238; [literature, 38, 39, 10:3;
missions to the Chinese court, 145
Mew. Year rites, 218-19; religion,
%EE; sculptaral influence, 284 and
songtsen Gampo, 37-61, 62, 63, U6;
Suzeriinty over Trher, B9-00; s 7
threat to Tikbet, 39, 47 tribute, 145

Chin-ch'éng, 61, 62, 66, 102, 118

Ch'ing, 84, 85, 143

Chtinghai, see Tsinghai

Chingkar, 24

Ch'ing-t'ang, 71

Ch'in-ling, 63

Chiy, 1538, 179, 183

Chidzong, 23

Chaogla, 230

Chogro, 284

Chonggvé, 201, 202

Choni, 251

chis, 165

ehog-clivingr, 185

chog-rmvid, 32

chagiveng, 187, 148, 139, 219

Chou, 29

Christiunity, 78, 165

Chiieh-szi-1o, 71

Chumbi Valley, 89

Chunggye, I5

Chung-tsung, 59

circles, 41

clita, 166
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climate, 21-2
Colbourn, R., 2503
Communists, 9, 91
Cooch Belar, 89
crime, 135

crops, 248, 111, 116
Cultural Revolution, 21

dakiniz, 76

Dakpo, annexed 1o Yarlung, 35; bar-
barism, 41; geopraphy, 20; paper
production, 157; pig breeding, 24,
117 refigious order, 74; rebellion
in, 136=T; Shatri Mees to, 49

Dakpo Gomisiil, 76

Diakpo Lharje, 74, 73

Dalai Lamas, encamygmoent, plate 35 as
head of government, 127, 125, 138,
and Mew Year's festivals, 2i3-17,
220; and origin of the Yellow
Church, 72: regemis of, 137 re-
ingcammation, 76, 138-9. I85; resi-
depoe, 122: a5 sovereign, 88, 127;
under Chinese People’s Republic,
a0, ap

Dalai Lammi, Farst, 34, 1349

[Falar Lama, Seeond, 84, 172

Dalai Lama, Third, 81, 82, 172

Dalai Lama, Fourth, 52

Dalai Lama. Fifth, builds the Potala,
&4: Chironicle, 53, 01, 62; death, 137
doctrine, 83, 172; and the goddess
Térd, 173; apd government, 83, 84;
inventions, 23 remcproation, [39;
restores Jokhang, 286; and Tsang
revolls, 82,835

Dalai Lama, Sixth, 85, 139, 140,272

Dalar Lama, Seventh, 85, 147

Dalai Lamas, Eighth to Twelith, 85

Dalai Lama, Eleventh, 269

Dalai Lama, Thirteenth, B9-50

Dalai Lama, Fourteenth, 90-1, 119,
plate 3

D, B2, 150

dar-tshie, 177, 182

dances, religious, 186-91, 210, plates
16-14, 20

Dards, 27

‘dag-fog, 172

Dayan Khan, 81,85

abang, 179

dhang-bskur, 1835

dhoin, 94
dbermer, 183
dBu-mal-pa), 165
dbversmed, 182
D, 501, 268
de=hzhin-nyid, 166
Demchak, 146
Den, 72,73, 76
Drenima Tsemang, 158
Drecge, crafis, 34, 287, and the: Gar
clan, 75, [06; geography, 21; and
Gushi Khan, 83; and Horpas, 34,
and the Karma-pa, 76, 7% monas-
tery, B0, 106, 231 ; rulers, 98, L06, 127
Desidern, lppolito, 85
evey, 178
dGaldan, 169; seeafso Ganden
lpesgr v, 141
drongs-pier, 274
derg-fha, 206, 208, 219, 232.3, 227, 234
dharema, 168
dharmakdra, 170
dharmapilo, 187
dharmati, 226
Mydna, T3
D Chui, 73
dialects, 249
Diparkara srigféna, 72
Dispuecarion between the yoddesses of
Tea amd Beer, 269
disputations, 161-3
dMar-pa i, 206
denis-rir, 182
ilerer, A8, 4% weer pfsa
dnges-geab, 171
dob-gloh, 141
Dogra war, BS
i, 73 o
Dokbam, 110
Dalrog-la, 113
danr, L6H3
dont eam=pa, 167
Dang Sumpa, 62
Darjielf, &%
Darts, T3
doa'bo, 188
dpa’-michar, 206
drarma, 276-8, plates 21-3
Drang, 101
drang-don, 163
Drangtse, 36
Dritya, 25
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Drichu, 75

DrEF,ung, 75, 76, T8, 79, 81, 145, 145,
|t

Dirigune Rinpoche, 76

Drigung-pa, 74, 79, 106

drinks, 25, 2649

Diritherek Anu, 59

[ra, 1045

Drogmi, 71, 129

rokpa, 27

Dromtbde, 72, 110, 139

i Drongnyen Deru, 201, 234

| Drug, 57

Drg-grae, 39, 57

Oruk, 134

Drukpa, 74, 283

Drukpa Kinlek, 103, 154, 142, 190,
208, 262, 272, 273

Drusha, amil Boeno religion, 36, 49, 233,
233, 236; and Buddhisim, 60 cul-
tural influence, 57 lovition, 33;
Tibetan suzerainty, 6, 64

dliur-fron, 230, 232

Dzokehen-pa, 73, 74, 85, 141

Drorge, 23

Dzorge MNyina, 207

Dzungars, 83

education, religious, 156-463

egps, in legends, 194-5

Erttering inte the vapa of the Maledng,
73

environment, [9-26; in ‘traditional®
religion, 2022

Europenn ethne type; 27

families, 94-[0%

Fan, 21,210

Farmers® New Yedar, 213

farming, 22, 23-3, 30, 109-17, 120
(fig. 7y, 1225, 12608, 81, 127

Febvre, Lucien, 239

festivals, 212-21

fewdalism, [37, 28900

Five Dynasties, 70

flying, in Bon religion, 226, 231-5

Folk religion, ceremonics, 199, 206-4;
divination, 211-12; and the environ-
ment, 202-12; festivals, 212-21:
gods,  199-200, 203-11; legends,
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191=%, 207-11; hie-peingiple, 223-9;
oaths, P99-200; songs, 191-9; soul,
223-9; stawus of the individual,

221-3; tombs, 200-3
Formosa, 71
‘Four Horns", 40
Francesco Orazio della Penna, 31
Francisof Assisi, Saipt, 153
Frio, 57
frufs 25
Fu, 20, 11 119
Fu-fin, 37

Caldun, 85

(Far-fe-nos, Al

Gampao-pa, 74, 75, 76, 174

Ganden, 81, 81, 156

Gandhiiea, 36, 57

Cianges; 57, 63

Gangtak, plates 148, 2|

Crar, &3, 64, 75, 106, |37, 254

Gar Crunss, 123

Gur Tongtsen, 39

Gar Trhindring, 63, 64

Ciar Yarsa, [23

Garg, 78

Gartok, 123

rood, 74, 158, 179

Giediin Gyatso, 52

Gediin-trup, 82, 84, 119

Guluk-pa, and China, 857 debates, 160,
doctrine, 163-6; foundation, 72,
al-1, [81; and the Karma-pa, 81,
83, monasteries. 129 1401, 156
position of the Lama, 176! and the
reeeres, 156-7; and the Third Dalg
Lama, 51,82

Gendeq, 207

Cienghix Khan, 34, 77, 78, 81

Gerap 5el, 71

Giesar, brothers and sisters of, 95, 239
279 hera of the epic, 88, 155, 189,
223, 236, 228, 279-30" Indian king,
[3%; and Kuan-u, 858 of Phram,
1%, 477 portraits, 283 reincarna-
tons, 88-9, [19; and Sambhala, 33:
as warror god, a8, 223

Ghoom, plate 14

Gilgie, and the Bon religion, 4%, 23a;
and  Buddbism, 607 cultural -
fluenoe, 57; geography, 19, 20, 35:
fanguage, 233 rites, 232, 233
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gnyan, 245
Favan=po, 24

Go; 193

‘moednd i b, 222

Godan, 78, 106

gold, 3%

Golden Race, 35

Ciolek, 27, 98, 111, 147-8
po=rag, 28

Cronmo-pa, 266

Compo, 107

Cromjo, 79, 93

povernment in exile, 91
prassland, 23

Cireat Britain, 89-50

Grear Qpening of the Body of the

World, 194

Cireat Seal, 74

Great Vehicle Buddhsimn, 164
Greece, ancignt, 36, 61
gro=mia, 23

grong-Tur, 73, 186
gaal-stong Mra-sica, 182
arsas=mibkhar, 206, 245

grhen, 230

srasm-dpe. |98

rler-mi, 74

glum-mo, L56

Guge, 20, 70, 72, 7o, 83, 145
CGuhvasamidio-fasira, 150
Gurkhas, 88, 269
Gurnawatra, 49, 231

gure, 148, 159, 176-%

Guru Chbéwang, 74, 189, 268, 274
Gushi Khan, 82-3, 35
Giiyue, 78

Gyamda, 23,25

Gyang, 283

Ciyangtho, 42

Gyantse, 20, 75, 128, plate 5
Cryatsa, 102

Gyawo-pa, 122

Cryelsé, 71,77

Gyer, 106, 151-2

goyvung 111

rEer-myig, 242

gau-la, 140

habitat, 19-26
Faidar, Mirza, 27, 83
Haroun al Raschid, 63

Harsa, 57, 60

Harsa Siladitya, 58

Hastings, Warren, 89

headman, 1267

*Hellenic® ¢characteristics, 27

Hemis, 83,98

hemp, 116

Hen-weng Hang-de. 61

Hephthalites, 37

Heruka, 97, 146, 135, 276

Hevajra-tanira, 1580, 1B

Himalavas, 19, 23, 34, 41, 64, 169, 225,
248

Hinavina, 72, 169

Hinduism, 60, 236

Hor, and Buddhist fugitives  from
Tibet, 71¢ and the epic, 224, 279;
form of nume, 57; habitat, 223 Taw
books, 32; origing, 34, 199; rocial
characteristics, 27; build temple in
reign of Songtsen Gampe, 51,
Uighur threat to Tibet, 39, 473 see
alie Horpas, Llighurs

Horkhok, 123

Horpas, 34, 36 (fig. 31, 40, 99, 107, 287,
plate 24

horses. 24, 29, 30,49, 61-2

houses, 119-22

Ha-ya-hor, see Hor

Hrom, 57

Hsi Hsiz, 20, 34, 70,77, 248

Hsiang T o, 5%

Hsi-fi, ok

Flsiung Mu, 284

Hsiian Tsang, 38

Blstimbwa, o4

Hui-chao, 60

Huizinga, 289

Hili'ii, 78, 79, 145

A, 2206

Hunea, 33

Hwang b, 20

iconography, 2523

i, 185

10i, 56, 85

1khar, 78

incest, 93

India, bartles with Tibet, &4; and Bon
doctrine, 241 cultural influence on
Tibet, 36, 59; Dalai Lama flees to,
90, 91; debates, 163; early contacts
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India—conrinued
with Tibet, 58, 39 geographic re-
lationship to Tibet, 19, 33, 39 and
Himalayan snows, 41; Indian Bud-
dhism in Tibes, 52, 57, 60, &5, 66,
67-%, 72, 142, 645 inficence on
Tibetan are, 283: medical works
from, 61: relicious sculpture, 282:
and Songtsen Gampo, 32: Tantrism
in, 170 as threar 1o Tibet, 39, 47:
Tibetan monks in, 63, 66, 71, 72, 71,
78, 148-9

individual, status in popular religion,
221-3

Indo-Scythians, 29

indra, 207, 232, 274

Indrabhan, 224

Indus, 20

fran, agricultural influence, 113; Arab
domination, 57: amnd Bon religion,
48, 231, 236, 241; Hkhan dynasty,
T8; medical science, A1 MNew Year
rites, G0; see givg Persia

Isho Lek, 50

[slam, 55, 60, 53

Iwing 284

Sa chang. Ma-me' risod-plese beian
beoy, 264

Ya'-lis, 186

Jamehen Chije Shakya Yeshe, 80

Tamyang Chije Trashi Palden, 80

lang, 63, 64,96, 101-2

Jangtsa Lhawin, 102

Japan, 83, 89, 219, 285

fifeabox, 278, 265

Jesuits, 35

piving, 168, L0, 182

Ja-bo 95 I8

Jo=io, 95

jokes, 154-5

Jokbang Temple, "Cathedral’ of Lhasa,
18, 215, 219, 283, 286, 387, plate 24

Sfo-wr, 35

Jorga, 77

Joru, plaw 27

Jyarung, 21, 248

Kabul, 216

Kadam-pa, 72, 74, 75, 267-8

Kagyi-pa, Td-6, 83, 156, 266, 268, 272,
275

Bailasa, 19, 15,49, 65, 236, 240

[Cilacakra; 55, T4, 226

Kalipa, 231

Edlivagg, 35

Kalmuks, 8%

Kamalasila, 67

Kamardpa, 53

Karnawj, 57

Kanchow, 31, 314, 57,63, T

Kandze, 3, 107

K'ang hsi, 25, 140

Kangyur, 46, 240, 230, 251

Kanrse, 19

Karakorum, 1%

Narandavyiba-sare, 51

Fourashahr, 59

Notrrmer, 179

Karma Lhadeng, 7

Karma Pakshi, 77, 163

Karrna-pue, First, 77

Karma-pa, Filth, 163

Karma-pa, Seventh, 143, 147, 159, 27

karma-pa, Eighth, 103, 147, 282, 2485

Karma-pa, Tenely, 1478, 2%)

Borma-pas, allied with Tsang, 81; and
Arslan Khan, 825 camps, 119; and
China. 7%; foundation of oeder, 74,
T6; and the Geluk-pas, 507 and
Gengiz Khan, Bl and Gushi Khar,
83: and Kublai Khan, 77, 78:
S500ES, 266

Earang, 49

Karams, 170, 171

Kashgar, 3%, 64

Kashmir, annexes Ladakh, 88; culeieral
influgnce on Tiber, 57, 253, 284, 287;
geopraphy, 19, 20, 35 influencing
Tibetan art, 236, 283, 284, 287; lake
mythelogy, 37; Rinchen Sangpo
sent ta, 725 soript adopled by Tibet,
39 sculplural influence, 236: and
Seventh Karma-pa, [45; wars with
Tiber, 49, 83, 232

Kathok, 147

Kereksir, 201

Késang Gyatso, 85

Khache, 49,232

Khalatse, 36, 220

Khalkhas 82

Kham, annexed to Szechwan, #3;
architecture, 1207 becomes Chinese
provinece, B9-90: and Buddhism, 71,
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Klam —continaed
12-3, 74, 76; and the Dalai Lama,
38 theepicin, 279, 284; and the Gar
family, 75; and Geluk-pa, 81, 82;
geography, 20; and Gushi Khap, £3;
and Karma-pas, 7%; cath customs in,
20 populations, 21, 29, 34, 110
racial characteristics, 27; wine pro-
duction, 23

Khampa-partsi, plate 4

Khampas, 110

Khangpa, 123

Khangsar, (06

Kheng, 1L

FChé-trup, B4

Foholoi, 145

Khin, 75

Khar-'das, 170

“khor-lo, 185

Kharre, 71

Khotan, architectursl influence  on
Tibet, 283, 284+ Buddhism in, 63, 66
China loses to Tibet, 1%; Ching
regaing from Tibet, 647 craltsmen,
284 early contacts with Tibet, 36,
geographical relationships, 35; as
hamie of the pods, 41: lake mytho-
logy, 37; occpied by Mauslims, T1;
Suinpa raids in, 31

Khrat-pa, 131

K LTS

Ehrins, 52

Khrom, 39, 57

Ao Ge-sar, 41

Bhu, 49, 284

Khutin, 72

Khyvar-how, 232

Khyung, 136

Fhyunglung, 35

Khyungpo, 74, 114, 254

Khyungpo Meljor, 100

Kriang, 21, 248

Kinchwan, 34,73

King of the Sky, 242

kings, 29, 79, 38, 42-3, 47-54, 56-70,
7l

Kinsha kiang, 20

Kt 27

ki, 188, 2434, 245, 246

K="l 243

Klwpa, [BY

Kioke Qota, 82

Koko Mar, becomes Chinese provinge,
E3: and Bon religion, 231; Ch'iang
inhabitants, 29, Gar Trhindring
defeated at, 63; geopraphy, 19, 20,
23; Gushi Khan's descendants settle
in, #5; Gushi Khen established in,
32: headguariers of  Glviie  ancd
Godan, 78; Hsi Hzia state, 29;
Ligden Khan dies in, 82 missions
te China, 70; Sok tribes in, 34;
Songtsen Gampo defeats Tru-yi-hun
in, 57-4

Rdnchok Gyelpa, 73

Konchok Kyab, 106

Kongiu, 58

Kongxarna, 103

Kongpe,  barbaric  conditions,  41;
comnmmieations, 79 crops, 25, 26;
geopraphy, 20, 21, 23, horse breed-
ing, 24, 62; illastrations, plates 1, 2t
iron mining, 1565 and the monkey-
beginning, 37 Nyatel fees 1o, 28,49,
as politieal centre, 38; racial choroae-
feristics, 27: socred - mountains,
2R, 42 sones, 271 ; tower fortresses,
24, | 20, plate 23 warsin, 146

Keira-taniras, 169

Kouan-ti, 38

Kabiar Khan, 77-8, 79,51

Kucha, 56, 59, 60, 64

el 179

Kulu, 77

Kuniwar, 23

Kunga Dare, 77

Kimnga Myingno, 77

Kungigyvel, 242

Kungsone Kunglsen, 63

" Kungtharg, 70

Kunlun, 19

Kunming, 258
Law-rifzob, 167
Kintu-sangpo. 103
Kurgyi Ganpo, 189
Kushin, 36

Kowieisiag, 32

Kyichu, 20, 23, 38,76
Kwirong, 25

Kyishi, 13

Kyimshang Koengjo, 62
Kyo Shakva Yeshe, 159

Lab-drinma, 74, 158, 179
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la-bisas, 206
Ladakh, annexed to Kashmur, 88
barley beer production, 253 Tugitive
menks in, 715 geography, 19, 20, 35;
Hemis monastery, 83, 93: housing,
120 Kagyid-pas in. 83; kings, 76, 99,
127; Kuoshdn Inscriptions. 36: lan-
guage, 249 memaoriil stones, 201 ;
Mon: peoples, 35; MNew Year ritcs,
213, 220; racial characteristics, 27;
wars, 83; water supply, 50
Labul, 25, 201
lakes, 37-8
labana, 165
faland, 185
Lama, (&4, 176-4
Lamaism, assimilation of Bon o,
2401y conversion of Mongals 1o,
81; dances, 139-91, 210} doctiine,
165-T2: faith and the teacher, 174-49;
meditation, 1580-6; arfmn of the
name, [64; religious practices, 172-
174 riual, 18065 soul and life,
223-%; tronges, [86-9; see also
Buddhismy, e Dalin Lumas
Lianzas, statues of, plases 30, 31
Lanadrs, fame="Bras, 73
Lasnarien, B0 131
Land of Fu, 29, 119 ; soe ofsn By
Land of Womesn, eastern, 29, 31, 34, 35
Land of Women, western, 31, 33
land ownership, 127-%
Lang, 75, 123, 194,242, 270 250
Lang Darma, 52, 54, 6%, 70
languagss, 34, 33, 211, 24330
Lao Tei, 538
le=freses, faaridzay, 206
leam-ma-gding, 949
Iebal-ldab, 141
fele-srasz, 51
fifo'we, 49, 192, 195,233, 265, 266
legands, 191-5%
fepw-pae baladpa efevi batan beoy,
269
Lik kings, 50
Lba Lam, 71
Lhabu Gakar, 30
Lhabu Mdnshung, 49
Lbadem, 234
Lhalung, &9
iig-pa, 188
Lhap=ang Khan, 35

3

Lhari, 23

Hraz=ris, 143

Lhasa, Aku Tdmpa in, 135; Chinese in,
B5, BE, 329, 90: crops, 25; Derpe
subject fa, 1277 festivals, 141, 213=
217, 2240 peopraphy, 20, 21, plate 3,
[talian  missionancs  m, 53, 1al;
[anguage 2149 livestock, 243
moharchy established ar, 54 paliti-
cal centre, 38, 139 Ramoche temple,
58, Relpachen's mscnibed  peace
treaty at, 68; Songtsen Gampo's
statue at, 84: 'treesoof life’, 228,
Tsang control of, %1, 82; se¢ alfto
Brrépung, Jokhang temple, Reting
wnd Bera -

Hhe-sde 143

Higdavrees, 31

ha-tho, 220

Lhatse, 94, 255

Lhatsibe, 85

Tha-zaem, 221

Lhotrak, 20, 29, 120, 149, 130

Li I-piao, 58

Liangchow, &, 63, 73

Lisfin yian, [40

Hife price, 135

fife pringiple, 223-9

Ligden Khan, 82

Likiang, 83

Ling, 77,79, 83, 147, |53, 230

Litang, &5, 107, 133

literacy, 38, 39, 60, 78, 249

literiare, drama, 276-8; epics, 278-
281 lanpuage, 248-30;  literary
forms, 230-2: mime, 276-8; postry,
25245, 268-T2

livestock, 23, 24, 114, L16-17, 120-1,
L26 (fig. §)

Lo 27,79

Lolg, 21

Lo-ngam, 49, 232

Longthang, 71,73

Lcpa, 136

Lopsang Chhikyi Gyentsen, 44

Lopsany Pelden Yeshe, 88

Loyang, 63

Lu Tung-ts'an, 35

furre, 179

Ma, 146, 151, 210
Ma-chik, 158

3

INDEX

Machu, 20

Midhyemika, 165-7

Muadha, 58, 64

Malidbhidrara, 193

hMahabodhe, 66

Mahakala, 139, 1590

Mahamuded, 74

Mahasammata, 242

metfasicddfies, 283

maftdswiha, 170 y

Mahdvina (Chinese monk), 67

Mahayina Buddhism, 68, 164, 168, 215

Mahdvoga, 169

Malla dvnasty, 70

Mapasarowar, 19, 35, 123

Manchu dynasty, 54

Manchuria, 29

mandalas, 179, 251

Mang-pos-Biknr, 242

Mangsong Mangtsen, 63, 108

Mang-viil, 66, 114, 145

Mea-pebka’-"bom, 38,40, 275, 278

Manichaeism, a0, 65, 71, 216

mi-nmi-pa, 174, 268, 273

Murijusci, 22

Maiinirl-milaranira, 37

mamiras, 173

Maochow, 63

Mapham, 1%

Mara Serpo, 1538

Miriet, 254

Marpi, biography, 276! disciples, 122
teaches Mila Répa, 150-1, 177-3,
262: and Maro-pa, [ 76; violent
nature, 149 179 visit to India, 73-4,
1459507 wives, 97, 103

Marpa Golek, 130

hlarpo-ri, 223

marrizce, 94109

Belar-wiil, 200, 70, 71

Mlasang, 193, 263, 250

dMashang Trompa-kye, 66

masks, [89-490

mgi-srit, 95

rrnduenr-si peed, LA2

mrelzo, 126 {fig, &)

Me Aktsomy, 53, 64, 05, 96-T_ 101

medical sciences, 61

meditstion, 170=1, 130-6

med-pa, 246

Mekong, 20, 37

Wel Eawachen, 178, 179

‘“en, Religion of', 191-9; see alwo
Folk religion, mi-cfos

prigur-tig, 222

mi-chos, 1040, 192-9, 258, 270

Midas legend, 233, 234

rmiddle classes, 92

Mila Répa, biography, 238-3, 276;
disciple of Marpa, 73, 1501, 176,
177-8; disciples, 74, 76, 122; family
background, 102-3, 1089, 114-16,
123, 129; in mime, 277; mocks
monks, 1537 as patron of bards and
players, 273, 27a; pocms and songs.
219, 25064, 266, 272, 280; portraits,
285 wants to commit suicide, 1533

mime, 276=7

Ming dynasty, 77, 7%

Mingyur Dorje, 74, 274, 277, 253

minnters, 132-3

Minyak, formaticn of state, 71; move
to Mgamring, 34; populition, 24, 29,
46: and Songisen Gampa, 52, %6;
Sumpa guard frontier, 315 Tsangpa
Tungkhur-wi invited o, 77

Minyak Gomring, 76

Mishmi, 34

missionaries, 23, 83, 45, 141

mi-stone, 135

i, 46

wmna-chae, 200

et meil, 20

munpar-riogs, TR, 158

Moghals, 88

e, 322-3

Mon, 345, 40, 145,221, 225

Mon, 1546

monasteries, £7, 783, 139-46, 154,
156, 241

Mong, 62

Minghke, 77-8

Mongolia, 36, 77, §8, 164, 201

Mongolaid characteristics, 27

Mongols, 22, 34, 75, 77-83, 99, 138,
L8, 163,231

monkey ancestors, 28, 29, 37, 46, 111,
L1

moenks, 72-3,97-8, 140-5, 180, 265-6,
21 ; see alre Buddhism, and Lamaism

monagany, 96

i, |04

Mosa, 21, 241, 248

mountaing, 19-22, 42-3
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mountains, sacred, 28, 202-12, 242
mFha-clen, 169

mutslign-nyid, 165

g, 48-45, 211, 2216, 241, 242
Mu, King, 55

Muclan, 230

mules, 30 (fx. 2

Mul, 106

hune, 101, |14

Miinshang Kongjo, 328
murder, 133

murder, citual, 190, 235
Muruk, 101

Musi, 71

Muslims, T1, 83, 163

Muzsy, T

Murik, 101

Mutik Tsenpo, 243

Mypang. 3540, 39

mape, 243

Nigdrjuna, 163, 192, 224, 263, 249,
270

Makhi, 21, 241, 248

Mako, 72

Makshd, 146

Malandid, a6, 72, 142, 150

MNam, 40

Mamdong, 62

names, personal, 107

rammiilie spo-"hyed, 223

Momri Lintsen, 136

Mamri Songtsen, 51, &1

Mamiso, 13

Man Shan, 71

Manamy, 39, 63, 64,97, 102

™an-chan, 37, 60,63, 64 63, %6, 10|

argr-dee, 96

Miaro-pa, 72, 176, 186, 234

Marthari, 251

Méchung, 187

Negu, 106

Mel, 103

me-ne, B5

Mepal, Bonpo mondsterics n, 241;
and Buddhism in Tibet, 60, &6,
craftamen, 284, 286, carly contact
with Tibet, 3a; peography, 1%, 15;
influence on Tibetan arr, 283, 283,
284 [ake mythology, 37; revolts
against Tisome, 64, and Seventh

Karma-pa, 145 and Songtsen Gam
po, 52, 94; wvisit by Cabral, 83;
Yatse and the Mallas, 70

Nestorians, 36, 60, 77-8, 163

MNeudong, 73, 50

MNew Year, 60, 212-14, plate 16

ey, 168

Mgamring, 34

Megamshd, 113

ngar-"doin, 170

Mgary, 25, 74, 71

Mgart Korsum, 20

Mimwang Lopsang Geatso, 82

Mgemuda, 24, 25

npes-dan, [68

Meak, 177, 153

MNpokion, 72, L5117

MNgom, 98

Mpomahu, 7H

nifvabfaiva, 166

miFvama, 170

nismanndfra, 171, 181

nispared, 167

nivpare-frama, L40, 181

i, 168

noemads, 109-16, 123, [27

Morsang, 276, 277,278

MNogmenon, 166, 180

Nup Hor, 54

Myang, anoexed by Yarlung, 33,
barbarism in, 415 and the “four
gates', d40; geography, 20, 33;
mimisterial positions under Trisisong
[etsen, 141 population, 110; sacred
mountaing, 28: Shatri Mees to, 23;
temples, 1145 Trigum and Lo-ngam
duel i, 4% in Tun-huang chronicles,
136 .

Myvang Rel Nyima Oser, 74

nyan-thoas, 169

Myarong, 30

Nyatri, 4%, §2, 51,70, 191, 231, 241

™yatri Tsenpo, 28

Myenchen Thanglha, 20, 192

mingeop, 131

Myingma-pa, and the Dals Lamas,
172; dress, 235; Deokchen-pa order,
T3, 74, 85, 1801 "revealed treasuces’,
251,273, 275-4; scomn for books and
learning, 157; sorcerers, 114, 240,
Tantric doctrines, 172 and “trans-
formed Hon®, 234, X410 ; ‘unreformed’
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Nyingma-pa—contined
schoal, 73, 156, 241; and Y ogicira,
[65-6

Mwi, 1350

oaths, religious, 199-202
obligue murrizges, 95-9
oetapons, 41, 120 .
Ode Kungeyel, 28, 194, 242
‘od-prral, ES6

'Oe-min, |69

Oka, 73,111

old people, 99-100

{Mmo Lungring, 236

ALY AT ered e driiei 173

G, 75233

oRggon, 225

Cimshing Kongjo, 58
Clpcning the door of the sk p, 223
aral precepts, 13549

Cvad Tradicton, or Oeigin of Tribes, 102
Ordos, 14, 81, 257

Orgyen Lingpa, 2746
orieniation, 43—

Orshon, 36

(Jsung, 53, 70, 202
Orantapuri, 6f

Ohiang, 38

averiords, 127-4

padma, [T

Paderr thang-yvip, 273

Padmasambhava, 36, 66; 73, 74, 112
113, 212, 2745, 284, 292

Pazsmna, 116

peinting, 281 -8

Pila, 57, 60, 64

Paficasikhi, 192

Panchen Lamas, 72, 76, 84, B&, 50, 91,
138, 1440, 233

Panchen Lama, First, 34

Panchen Lama, Thicd, 85, 89

Panchen Lama, Fourth, §4

Panchen Lama, Ninth, 90, 209

Panchen Lama, Tenth, 90, 91

Pangkong, 36

paraendrtha, 167, 164

parinisponng, 167

Pawo Tsuk, 51, 108

Pehar, 63, 187, 189, 267

Peking, 89, 251

Peleyi Dorje, 6%

Pelkhortsen, 7D

Peipo, 40

Pemakd, 35

Penma, Francesco Orazio della, see
Francesco Orazeio della Penna

peoples, 26-37

Periplus Maris Eryibeaed, 30

Persia, 36, 39, 64 see alie Iran

Phagmaotra, 15, §1

Phagmotru-pa, 74, Ta, 79, 80, 81, 106,
281

P, 108

phia-fn, 43

plistadohur, 94, 45

Phakpa, 75, 104, [543

pha-tia, 95

Pha-sppn, 95

Phen-wiil, 33, 234

Phosfa, 73, 133, 186

pho-ta, 206, 222,227, 238

phlo-rar, 109

Phoyong, 10]

Fhrom, 39, 4, 57,230

phep-th, 93

Phrg-mor, 104

Phuktim, 1399

Phiilso, 113

Phintsak Namayei, 33

Phieri, 93

Pl 211, 231,230,241

phvi-dar, 54

Pian de’ Carpeni, Giovanm da, 31

plenswdn, 169

pigs. 24

pirpela, 1R5

Plain of Milk, 18

plavs, 276-8, plates 21-3

Pis, i

poetry, 252-63

poets, 153-5

Polo, Marco, 31

Po-lit, 37, 60

polvandsy, o6, 97-8

palyvgamy, Y6-7

Pome, plate &
Ponewa-ri, 2245
Papa, 27

population, 10, 111, 118, 120, 139-40
Fotala Palasce, architecture, 283 bult
by the Fifth Dalai Lama, 84 as
Dralai Lama's winter residence, 122;
illustrations, plates 10, 127 Mew
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Polala Palace - pantinned
Year rites at, 213-15; and the "Red
Mountain', 206, 228; Seventh
Dalai Lama  enthrooed  af,  55;
staluesin, 247

Poto-pa, 268

power, 125-38

Powo, 21,24, 25, 26, 28, 4%, 62, platc §

Poyll, 21,24, 25, 26, 28, 98, 127

praffa, 170

Prafrcdunds, 269

prina, 186, 223

prarvedabudidio, |60

praperty, 125-38

Prapheey of Khotan, 66

Plolemy, 30

P 242

Pude Kungeyel, 49, (91, 242

Pungse Sutse, 254

Purang, 20, 70, 72, 77,145

Putdn, 251

Crariugs, 6%, 71, 149
Closots, 35, 48
Cheeen of the Sky, 242, 244

Raga Tsanopo, 23

Riiagrha, 53

Rdmdyama, 253, 159

Ramoche Temple, 53

rang-reval, 1H9

ragand, 185

ratra, |79

rdzags-pad, 167, | T8-9, 183

rdzogs-pa chen-po, 181

rdzags-eim, 171, LE0. 183

Rechu, 23

Rechuneg, 76, 103

‘Red Hat', 76,81, 82, 147

*Red Indizn® characteristics, 27

refugees, 21

reoions, [9-20

relaticnships, family, 94109

religion, traditional, 191229 see alve,
Bon religion, Boddhism, and
Lamaizm

Relpachen, 68-9, 97 (34, 143, 154

Reting, 20, 73, 79, 40, 160

riecd, 111

riiva-hra’ Baldza, 178

rival-po =g, 2103

PO, plate 9

i’ o, 233
rig-"dzin, 169

rigs, 179

Rinchen of Chayal, 138
Rinchen Sangpe, 72 o
ring-rchan, 238
Rinpurg Bd, 851, 103
rites, Boopa, 236340
ritual, Buddhist, | 80-6
rivers, 1921

Riwoche, 23, 24, 76

ri v, 183

rlunz, LEG

elngerna, 204, 222-3
rmi-lam, 184

rrr-afes, 168, 186
‘robber-monks’, T1, 190
ok, 159

Roeman Cathalicism, B3
Rong Champa, plite
Fong Chutsen, plate 7
ro=spriing,- 268
rags-gral, 161

eese-fia, 206,222
Rubruck, Wilkiam af, 31
Ruln-kye, 49, 50

Ram, 39

Femiin, 40

Rupan, 42

ris, 94

Russia, 88, 40

Ruyong, 62

aaifhar, 171

segid-rrin, 57

Sald Khan, 83

satnts, 14652, 169, 187

Saka, 23

Saksi, 170

Sakyn, 73, 75-%, 123, 145, 160, 189, 193

Sakva Panchen, 78, 163

Sakva Pandita, 106, 189, 268-70

Sakvamuni, 169, 242

Sakya-pa; T3, T8-%, 20, #1, 1G4, 145,
28RS

Salween, 20, 37

Samarkancl, 57, 61k, 218

samurya, 132 gee il -ty

Sambhala, 41, 55, 83, 251

Sambhaota, 59

Samdruptse, 80, 51

raempartt-horame, 180
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sarfisara, 170

Samten Pelpa, 151

samovrtd, 167, 163

Samve, drchiteciure, 253; Bodhisatva
ar, 183; the building of, 60, &6;
donations to, 142-3; financing, L14;
gathering of ministers, 233; illustra-
tion of, plate I1; masks used at,
159 paper production for, 157; and
Pehar, 6f; prohibition of Bon, 2343
restoration, 71: Trhisong Delsen’s
edicts, 67, 138

Sangeyé Gyatso, 84, 85, 137

Sanpavé the Mephaw, 107

Sangpo, 103, 242

Sanepn Bumitri, 154

Sangshiof Ba, 63

Sanskrt, 250-2

Shntaraksita, 66, 67, 254

Snssanian dynasty, 37

thins ynd, 55

scapegoat, 217,220

sciences, 60|

sculpture, 2d -4

Scythians, 34, 258

Se, 230

Sechen Hung Taji, £1

Seljuks, 57

Selnang, 66

Sems-trami-pal, 163

Sena Lok, 60, 68, 108, 114

Sern, 82, 1401

Serip, 60

Serkhung, 137

Setsin, 73

Sevan Thrones, +4

vpar-pa, 81, 83

spam=rit, 181

sered, 190

sgreah, 171

sorume, 43, 193, 193, 267

sgyu-fus, 186

sha, 94

Shachow, 69, T1

Shakya Yeshe of Kyao, 158

Shalu, 75,122

Shampa, 4%

Shang, 74, 76

Shang dynasty, 20

Shang Pa-tsap Myima-trik, 268

Shang Rinpache, 146

Shangshung, and Ben relgion, 36, 4,

60, 230,232,234, 235 and Hinduism'
236; language, 236; location, 33;
overrun by Trbet, 59; regarded as a
foretzm state, 48; rulers, 70, 111
and Songtsen Gampo, 62, 63, 96

Shangtu, 78

Shatdn, 158, 139

Shatri, 49

she-demon, 18-9, 46, 52

Shen clan, 134

Shenrap Miwo, 221, 236, 2424, 285

shens, 230, 223, 236-8

Sherap O of Rok, 159

thes-pah, 170

Sher-raf soang-hu, 269

Shewgang-pa, 268

Shigatse, 20,80, 81, 83, 213, 218

Shilr ching, 58, 59,253

Shingtri, 221, 2256

Shivaism, 60, 170

Shee ching, 58,59

Shupa, 39

Suddhas, 159

sfei, 171

Sikang, 19

Sikkim, as a British protectorate, 8%
debates, 161 geography, 19, 35:and
the Kapvii-pas, 83; and Lamaism,
45, 164; New Year's festivals, 213,
220: oath customs, 200

Sining, 71

Sinkiang, 56; see afse Turkestan

Sino-Tidetan borderlands, Bon reli-
gion, 241; peography, 19, languages,
245 medicinal  herbs frnm_, 6;
populations, 21, 29, 35, 467 sky

legends, 211

Siva, 170

sk pg=rrd e, 205 (g, 12)

chr-reen, 187

skig-rien-pa, 187

sk¥, in Bon religion, 223, 238, 241 ; und
origin‘of Tibetan monarchy, 42, 48—
49, 22

sk yed-rirm, 180

slob-"hangs, LT7

slob-door, 177

amon-fam, 141, 212

sMéra, 237

Seriti, 12-3

smvorm-pa, 1 53-5

snang-stong, 167
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supa-dar, 54

sngags-pa, 107, 199, 2400

s pags-rin, 80, 18]

snples-ma'i dus, 55

sping-rie, 170

Sochung-wa, 157, 159, 178

Sar, M

Sogdizns, 34, 57, 60

Sok, 14, 52

Sinam Gvatso, 81, 32

Sonam Lama, 153

sa-namt fo-ggae, 213

Song-nge, 71

sones, 191-9

Songtsen Gampo, adnimistoation, L,
112, 131, 132, 138; beginning of
dated history, 52, 36; birthploce,
plate 9 builds termples, 38, 33, 37;
death, 133, 137; incarnation of
Avalokitedvara, 38, 51, 54, B4: and
introclection of the alphaber, 39
and introduction of Buddhism, 38,
54, 60, 67, 191: and lokhang
tempic, 38, 234, 286; moral code,
1K), 1115 porteaits, 284 statues, 257
succession to the throne, 9% tomb,
201, 203; wives, 58, 61, 62-1. D6-T7,
275, 278, plates 28-9: writings, 1358

Sothang, 25, 44

spul, 223-9

sovereigmty, 59-91

spad-spun, 95

Spiti, 72

spurn, B3

spun-ziz, 97

spyidper, 207

§Pyi-ri, 163

srpuares, 39-40, 41,47

sras=dfon, 93

sravaka, L%

seidpa’i hor<lo, 172

srog, 226

srop-live, 222

sreg-shing, 187, 225

Srungrerrg, 187

stong-sde, 53,111

Srorvof e Monkeys and the Hirds, 269

Strirdjya, 35

succession, 98, 99-101, 106, 107, 132

Sudhana, 245

Sumpa, asstmilation by Tiber, 30, 31,
62; contact with the Chiiang, 29;
governed by Tibetan  minisiers,
63, 1115 regarded as foreign, 46, 48

Sumpa Khenpo, 35, 66, 171-2

Sung dynasty, 70

Sungchow, 63

Sungpan, 11

Fanvasd, 166, 170, 171

Su-pi, 29

siesuemndg, 185

Sutley, 20

Suvarnagotra, 33

suzerainty, 60, 64, §%

svalfiiva, 166

Swit, 36, [13

Srechwan, 20, 29,43, 85

Tabo, 72

T*ai-hsiich, 59

Tajiks, 57

Taktsang-pa. 7%

Ta-kyawo, 134

Ta-kye, 100

Tali, 63

Talung, 75, 146, [50

Talung-thanepa, 96

Tampa, 151,139

Tampa Dorege, L0/

Tampa CGomman, LT3

Tampa Sangzve, 15, 744, 158

T'ang dynasty, 46, 36, 70, 108, 199,
201, 265, 2367

Tanpg-ch'ang. 116

Tang-hsiang, L6

Tang-re, 107

Tantrism, and che *Absalute’, 170: and
the Dzokchen-pa arder, 737 and the
emotions, 173-6; the Fifth Dalai
Lama anc, 83, 172; in India, 57, &0,
66, 170, monasterics S0 recitation
of mantras, 173; ntval morder, 190,
‘rebber monks', 7L, 190; songs, 263,
saorcerers, 190, 2405 studicd by
Atisa, 72 ‘Tantric monks', 144, 138
versus Chinese Buddhism, 68; see
erfvo Buddhism

Tan, 76

Tao ho, 23

Tao té ohing, 58

INDEX
Tard, 37,175, 284 Tomi, 62
Tara Lugong, 63, 137 Tongtsen ¥ ulsung, 38,63, 111, 112
Tari Myensik, 3l T'o-pa, 31

Tarm, 57

fargan, 145

Ta-shih, 57

Tasig, 57

Tasik, 36,49, 57 61, 211, 230" see aho
[ran

tashdpara, 179

rathatd, LaG, |70

Tarsieniu, 27,43, 83, 147

Taxifa, 202

Tiezbz, 3639, 57

tet and beer, 2658

teachers, religious, 1764

Temudrbukha, 79

Tengri Mar, 35

Tengrur, 241, 250, 23]

Tenpd Nvima, 89

tents, F18=1%, 122

Hraeler, 170

Thanelong, 2527, 48, 156

Thangtong Gyelpo, TH 276, 277

thegr-pe, 163

Thel, 75

Mgl LG

Thil, 75

Thingge, 193, 234

e, 202

Thoding, 110

Thagar, 52

Thoge Thokisen, 51

Thnmi {Smntbhota o 52059, 158

Thothort [MNyent==n), 51, 32, 100, 108,
230

Thrones, Seven, 438

thergs-cham, 178

Thurm, 5%

thiirr-mome, 168

Thupien Crvatsa, 39

Tibbar, 31

Tibeto-Burman lanuuawes, 248

Tien, 235

Tilo-pn, 224

Ticahun, 145

Tesg 18,33

Ti-shik, 78

Tokharians, 29, §7

Tra, 113
trade, 92
traditions, 90, 191-22%
Trakpa Sengae, 76
Traksum Dingina, 61
trances, |86~
Trashilbwinpo, 25,81, B2, 54, 85
Trepa, 37
Tronkas, 141
Tresho, 114
Trhamdruk, 106-7
Trki. T
Trhi Songtsen, 53
Trhide Songtsen, 131, 201
Trhide Tsukten, 53, 60, 62, o4, 68, 96-
gt -2
Trivintring of Ger, 112
Trhinsen Sunptsen, 545, 51, 108
Trhipangsum, 1 M-6
Trhisong Detsen, adminisiration, <
49, 53 and BuddBism, of-5, 141,
163, 1935 deach, 130 as a hern, §3;
s eode, 99 104, 131-2; 135, 143,
[4%, 133, 156 mother, 102 probibi-
tion of Bon, 2345, 240 and
Samoyi, 157, 158 and Tara Lugong,
137 tomb, 200 ; treasacy of, 235 wars
capainst Ching, 64, wives, 3,897, (0]
Trhitauk Dotsen, 63-9, 284
Trhom, 47, 37,61, 230
tribey, earlisst, 46-7
Triguny, death, 2%, 232; duel with Lo-
ngam, £8-9: cuty his e Tope, 49,
202,203, 321,232
Triratna, (*Triple Gem®) |93, 200
Trubbe, 179
Trugu, 57
Truk, 37
Tsazndam, 20, 85, 90
Tsang, and Bon relagon, 234, 241,
Filth Daki Loma defeals, 83, 8355
and the Geluk-pas. 821 zeography,
20, 35: and Khyungpo, 743 and
Ladakh, 83; and Lo-ngam, 49, 232;
Mila Répa’s disciples in, 13 and
Minyak, 3; opposirion with 1, 7%,

Suihanapiraka, 277 Taofu, 76 ; M 2
5 D8, 2 ; L i 11 e Toling, 72 B0, B1: painting in, 281, 284; rulers
s Tolem O O 20 2 | Toélung, ™ i, 70, 787 and the Sakyd-pas, TH,
33 . tamibs, 43, 49, 53, 199-202 123; andd tases for Samyé, 114
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Teen kings, 51

Tsenma, ol

Peennya Dombu, 254

Tsenthang Go-shi 42

Tsepa, 69

Tseihang, 23,340

ki, 9

Tshanpyang Gyvaso, B3

Tshawa, Tshawarong, 23

Tshel, 76

Tabwel Bungthang, 76

Tshelpas, 74, 77, 78, 143

Tshemi, 230, 233

Tshepel Mamayel, 98

Tshepane. 39, 101, 1306

Tshering Wingda, 276
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Tshur Lhalung, 76
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I'singhai, 15, 23

Toachoan, 39

Tsongkha, 70, 71, 7.1, 77273

Tsongkha-pa, 80, 830854, 161, 171, 181,
212,253

Tuhbi, 31

Tibbet, 31

Tu-chuwh, 57

Fuect, Crivseppe, 285, 256

Tlu-fan, 2%, 31,37, 407, 116, 117

Tiimed, 81, 82

Tuppat, 31

Tiiput, 31

Turca-Mongol races, 24, 30

Turfan, 56, 37,60, 71

Turkestan, cultural infuence on Tibet,
S6; Galdan founds a kingdany

£3; geography, 19 as the home of

the pods, 41; Sushim invasons, 83,
Mew Year rites, 60, 213; Sumpa
raids, 31; Tibet cppiures  from
China, 3%, 65; Tibet expelled from,
v, B9

Turks, 3%, 56-7, 64}, 69

Turkut, 57

Tusita, 169

Tisong, B, 634, 112

Tusum Khyenpa, 76, 77

L'u-3z0. 58
Tru-yii-hun, 29, 31, 574, 62, 63
Ted hai, 59

L, and Atisa’s disciples, 72, 73; and
Bon roligion, 234; debaes in, 163;
location, 20 and Mhila Répa's
disciples. 150; opposition to Tsang,
79,80, 81, and Pelkhortsen, 705 raid
by Dorta, 75 and the Sakya-pa, 78,
1237 and taxabco lor Samye, 1142
and Yonien Gyatsn, 32

Lrddivdna, 36, 37, 66,274

Lidvewn, 5T

Cighurs. and Bon religion, 68; and
expulsion of Tibiet frony Tuckesian,
a%; and Manichaeism, a0, 65 amd
the name *Hor', 33 population, 31;
settlernent, 56-7; throat 1o Trbat, 39
see alye Hor

Linited Nations, 91

Cipmipads,

spedyad, LT0

Uipdya-tantra, 169

upper classes, Y3

Ulpper Yanglze, 73

Urgs, 89

Lerprpan, 57

wepanna-fram, LT 180, 122

sl pattieframa, 188, 182

Viirocana, 73
Valsravie, 267
veifres, 174, 185G
Vajradhvaia, 61
Vajrapani, 208, 228,277
Verila, 193,268
vidyadhara, 169, 224
Vietnam, 219
vififdne, 163, 180
Vistaptimatra, 1463
Vikramagila, 72 150
Vima Kadphises, o
Vimaya, 721

Wignu, 234
Viivantara, 278

Wi, 1346

Waddell, L. Austioe, 256
Wan i, 23

Wang Hsilan-t5"¢, 55
Weater Sesira, 260
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weather, 21-2
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Weén hsiian, 59

Wheel of Life, 172

Wheel of Time, 53

White Brahma, 207

women, see Land of Women and
marriage
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Ye-hzier, 192
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Yama, 282

Yamdrok, 18

wvina, 168

yarg-bran, 131
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Yang-t'ung, 13, 63

Yangtee, 20, 75

Yar, 133

Yarkand, 64
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Mwang, 35, 62; capture of Sumpa
and Asha, 30, 31; earliest royal
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the family in, 106; Arst cultivaltion
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locietion of Sothang in, 28; as a
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42
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Yashur, [92

Yasi Pinton, T3

Yatse, 70, 145

Yatung, 89

Yekhyen, 244

Yellow Church, 725 see alio Geluk-pa
Yellow River, 20, 6%, 71
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Yoeshe Wangpoa, 66, [41-2

we=sfes, 168, 150, 182

vi-dam, 176

voun, 183-6

¥oudeira, 163, 165-6
Yoga-tantras, 16%

Youurs, 71

Yonten Grilso, B2

Yiaon (Mongol dynasty, 77, 145
Yibeh-chih, 29

vuranacdha, 185

Y uegur, 32

Frisdie, 206, 207, 209, 232, 228,239
w170

Yum Mpdsung, 102

Yumbo Lagang, 48, 51, 119

Y umten, 70

Yung-ch'ang, 37

Yinnan, 1%, 20, 21, 36-7, 60, 33, 288

zaf-clas, 170
Lanor, 66,72
Zen, 67,73, 175
shalnga, 141
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Hhapg, 76
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shi-hyed, 74179
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