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Preface 

This book has been a long time in the writing. hly initial fieldwork 
with Tibetans in India and Nepal took place in 197 1-1972. T h e  first 
version of the book was written during nine months I spent at the 
University of California in Berkeley in 198 1-1982 as a research asso- 
ciate in the Department of Anthropology. In the subsequent years. the 
plan of the book has undergone several drastic changes, and three 
chapters that originally formed part of it have grown into a separate 
work on anthropological theory (Mznd, Bod? and  Culture, Cambridge 
University Press), which was published in I 990. 

T h e  nature of the project has also changed significantly over the 
vears, in part because of the enormous growth in Tibetan studies since 
the mid-1970s. hlv primary ob jec t i~e  throughout has been to present 
a coherent interpretation of Tibetan religion, but I have also tried to 
provide an ovewiew of the present state of research. and a baseline 
from which other interpretations can begin. This  survey aspect applies 
particularly to the overview of Tibetan societies in Part One,  but I 
h a ~ ~ e  tried throughout the book to give the reader an orientation to- 
wards the current literature. This  has not been attempted since the 
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surveys of Rolf Stein (Ili'betun Ciz)ilizution, I 972a), David Snellgrove 
and Hugh Richardson ( C u / ~ l m /  Histoq of 7ibet, 1968) and Giuseppe 
Tucci (Re/igions of Il'ihet, 1980), books which were first published in 
I 962, I 968, and 1970 respectively, and were in any case not concerned 
with the anthropological literature, which hardly existed in those 
times. Work on Tibetan religion is scattered over several disciplines 
and languages, and i t  is not easy for a beginner in the field to appre- 
ciate how much has been done in how many areas, or for that matter 
to see the major gaps that still remain. I have no doubt that my efforts 
in this direction will rapidly become outdated, but I still hope that 
they will be of use for some time to come. 

My own interpretation of Tibetan religion has also changed over 
the years, as I have learned more from the work of others and from my 
own research. Tibetan religion now appears both more original, and 
more an expression of universal human processes and abilities, than it 

did when I wrote my doctoral dissertation. I have tried in this book to 
suggest some of the ways in which the history of human thought in 
Tibet is of value to us all, and to sketch the specific forms that general 
human issues and conflicts took in Tibetan societies. Tibetanists may 
find some of the positions I have taken controversial, for example my 
comments on the defects of a Lhasa-centered view of Tibetan soci- 
eties, or my general emphasis on the shamanic aspects of Tibetan 
Buddhism. I would be pleased if the book were to provoke some de- 
bate in areas that have been too prone, at times, to the respectful 
repetition of received wisdom. T h e  rehearsing of taken for granted 
knowledge has little to do with genuine insight, whether we are talk- 
i ng about s a m v ~ i -  or paramidasatya. 

It remains to thank those who have assisted me, in many ways, 
during the writing of the book. They  include Vincanne Adams, Mi- 
chael Allen, Anak Dorje Namgyal, Michael Aris, Barbara Aziz, Yael 
Bentor, Ed Bernbaum, Ricardo Canzio, Krystyna Cech, Anne Chayet, 
Barry Clark, Barbara Cousins, Sophie Day, Elaine Dobson, Larry Ep- 
stein, Steve and Joan Goodman, Nelson Graburn, Toni Huber, Guan 
Jian, Marie-Anne Hockings, Bruce Kapferer, Ivan Karp, Linda Kemp, 
Per Kvaerne, Andrea Loseries, Dan Martin, Per Matth'esen, Bill 
Newell, Jamyang Norbu, Maria Phylactou, Franqoise Pommaret, Santi 
Rozario, Ilana Silber, Martin Southwold, Elvira Sprogis, John Ste- 
phenson, David Templeman, Dwight Tkatschow, Linley Walker, Ge- 
han Wijeyewardene, Chris Willcox, Jan Willis, Peter Wilson, Yang En- 



hong, and Zhang Liansheng. Others have doubtless been 
unintentionallv omitted, but I am no less grateful to them. 

My doctoral research in I 97 1 - 1  972 was supported by a grant from 
the Social Science Research Council ( I 1 . K . ) .  'l'his book has also ben- 
efitted from recent field research on the Gesar epic and Eastern '1;- 
betan society, which was made possible by an Australia Research 
Council award. I thank the authorities of the Ilniversitv of Newcastle, 
who allowed me research leave for this project, and also supported 
three overseas study leave periods and my attendance at  the (;soma 
d e  Koros conference in Hungary in I 984 and the 5th IATS Seminar at 
Narita, Japan in 1989. T h e  staff of the Auchmuty Library at the I'ni- 
versity of Newcastle also deserve much gratitude for their assistance, 
particularly with countless requests for obscure interlibrar); loans. 

Stanley Tambiah supervised the initial stages of my doctoral re- 
search, and his encouragement then and in more recent years has been 
deeply appreciated. T h e  debt  I owe to his own work on Buddhism in 
Thailand is evident throughout this book. Peter Wilson supervised the 
final writing of my dissertation. I thank him and hope that he  enjoys 
my appropriation of some ideas from his Crab Antics ( I  973) in Chapter 
I I .  I would like to thank Nelson Graburn, hlarilyn Strathern, and the 
staff of the  Berkeley and hlanchester anthropology departments for 
their hospitality in r 98 1-1 982, I 987, and 1990, Ariel Salleh for letting 
m e  live and work in her Glebe cottage, close to Sydney University and 
its library, during the summer of 1988-1 989, and hlaciej and Irina Cio- 
lek for their friendship and encouragement during the many times that 
I have stayed with them in Canberra while consulting the Australian 
National University's Tibetan collection. 

Janet Gyatso's comments on an earlv version of this book re- 
oriented my thinking on the central issue of Tantra and shamanic in- 
sight and so contributed vitally to the final text. Detailed criticisms of 
later versions by Hamish Gregor, Lisse Stutchbun;, and David Stott 
were of immense value, as were my discussions with Tashi Tsering of 
the  Library of Tibetan Works and Archives. Robert Paul read the book 
for the  Smithsonian and I would like to thank him here for his gener- 
ous and helpful remarks. hlany errors and misinterpretations undoubt- 
edly remain, despite all the assistance and good advice I have re- 
ceived. 

I also wish to acknowledge the many Tibetan lamas whose teach- 
ings have provided essential guidance and inspiration, among them 
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the late Kalu Rimpoche, hlatrul Rimpoche, and Chogyam 'Trungpa 
Rimpoche; Andzin Rimpoche, Ato Rimpoche, Chagdiid Rimpoche, 
Chime Rimpoche, Lama Karma Samten, Kunga Rimpoche, Namkha 
Drimed Kimpoche, Namkhai Norbu Rimpoche, Geshe Ngawang 
llhargyey, Phende Rimpoche, Serkhung Rimpoche, Sogyal Rim- 
poche, Tara Tulku, Geshe Thubten Loden, Geshe Thubten Tsher- 
ing, 'rulku Jigme, and Yangtang Tulku. 

T h e  staff of the Smithsonian Institution Press, in particular Dan- 
iel Goodwin and Duke Johns, have coped gracefully and efficiently 
with the complexities of producing an overlong book by an often in- 
accessible author. Robin Gould, the book's manuscript editor, has 
done much to transform my unwieldy prose into readable English. 

I have dedicated this book to my mother. As the Tibetans remind 
us, all sentient beings have been our mother at some point in begin- 
ningless time. I hope that the book will be of benefit to some of them. 



Introduction 





Introduction: 
Shamanic and Clerical Buddhism 

This book is an account of the nature and evolution of religion in 
premodern Tibetan societies. T h e  author is an anthropologist, and the 
approach is that of social and cultural anthropology, in a wide sense, 
although I have made extensive use of the work of historians of reli- 
gion and of other specialists on Tibetan society, as well as of indige- 
nous Tibetan scholarship. T h e  plural usage, Tibetan societies, is in- 
tended both to stress the diversity of these societies, and to emphasize 
from the beginning that central Tibet, the Dalai Lama's government 
and the great monastic institutions around Lhasa, form only part of 
the context within which Tibetan Buddhism, and Tibetan religion as 
a whole, took shape and operated. Part One of the book (Chapters 3 
to 8 )  consists of a survey of Tibetan societies and a critique of some 
aspects of the anthropological literature on these societies. 

T h e  term 'premodern' indicates, roughly speaking, the period to 
1950, when the status of most Tibetan societies was changed drasti- 
cally as a result of Chinese militav intervention and occupation. Ele- 
ments of the picture presented in this book still operate, both in 
Chinese-occupied regions of Tibetan population and among Tibetans 
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living in India, Nepal, and Bhutan, but my primary intention is to 
describe Tibetan Buddhism as it developed until 1950. 

T h e  term 'religion' has been used in narrower and more extended 
senses; the sense intended here is a wide one. As an anthropologist, 1 
assume that the history of 'religion' in Tibetan societies cannot be 
separated from the history of modes of conscio~~sness or from the his- 
tom of political and social structures within those societies. For Tibet- 
ans, the vocabulary and modes of thinking deriving from Indian Bud- 
dhism came to pervade many areas of experience that we do not 
necessarily think of as 'religious,' while the concepts of Tibetan folk 
religion, such as the maintenance of good luck and good fortune, con- 
tinue to underlie virtually all facets of life. Understanding Buddhism 
in Tibetan societies means understanding the total picture within 
which Buddhism took shape. Among other things, this book is in- 
tended as a case study in the history of cultural patterns, a term which 
I use in this book as an equivalent to the 'modal states' of my previous 
book, Mind, Body and Cultllre (Samuel 1990, and see Chapter 19, 
below). 

T h e  history of cultural patterns within Tibetan societies has some 
unusual and characteristic features. T h e  complex monastic, scriptural, 
and philosophical traditions of Buddhism link them to the centralized 
states of South and Southeast Asia. T h e  limited presence of a state 
apparatus, however, suggests analogies with stateless societies such as 
those found among the 'tribal' populations of South and Southeast 
Asia or even in sub-Saharan Africa. T h e  importance of what may be 
called a 'shamanic' mode of operating (see Samuel I 990: 106-1 2 0 )  in 
Tibetan societies, which have highly developed and sophisticated 
techniques for the employment of nonordinary states of conscious- 
ness, points in the same direction. 

As a consequence of these features, Tibetan societies, and espe- 
cially their religious institutions, have presented considerable difficul- 
ties for conventional approaches in both anthropologv and religious 
studies. Religion in Tibetan societies needs understanding in its own 
terms, and these are quite different from those of societies such as 
Burma, Thailand, or Sri Lanka where most early anthropological work 
on Buddhism was carried out. This  point is developed at length in 
Chapter n.(Buddhism in Tibet  may have the same ultimate aim as 
Buddhism in other Asian societies but it operates within a very differ- 
ent  social c o n t e x t ~ ~ n t h r o ~ o l o ~ i s t s  are only beginning to arrive at an 
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adequate picture of that social context, which is why Part One of this 
book provides a general picture of 'I'ibetan societies in the premodern 
period. 'I'his picture emphasizes the diversity of those societies, a di- 
versity that went along with the limited extent of state authority 
throughout the region. 

In Parts Two and 'I'hree of the book, I present my analysis of 
Buddhism in Tibetan society. I n  Part l w o ,  'T'ibetan Buddhism is de- 
scribed synchronically as it was in the premodern period and as it con- 
tinues to be, to varying degrees, among Tibetan populations today. I n  
Part Three,  I look at Tibetan Buddhism diachronically, describing its 
evolution from the Buddhism of India and the indigenous spirit-cults 
of Tibet up until the first half of this century. In this account, I inter- 
weave the development of new modes of consciousness with the his- 
tory of the social and political institutions that provided the context 
for their development and was in its turn directed by their develop- 
ment. 

It will be apparent in the course of the book that I am sympa- 
thetic towards my subject .Fam more inclined to view Tibetan Bud- 
dhism as one of the great spiritual and psychological achievements of 
humanity than as an ideological justification for the oppression of Ti- 
betan serfs by their overlords. This  is an anthropological study, how- 3 
ever, rather than a work of advocacy My intention is to present Ti- 
betan religion as a whole, with its cultural, social, and religious 
background. Through the activities of refugee lamas, the methods and 
techniques of the Buddhism of Tibet are becoming part of the world's 
cultural heritage. Tha t  process can only be aided by a better under- 
standing of the origins of those methods and techniques and the soci- 
ety within which they were developed. 

BASIC CATEGORIES OF THE BOOK 

Buddhism, as one of the world's major spiritual traditions. centers 
about the pursuit of Enlightenment or hodhi,' a goal of personal (and. 
for the Tibetans at least, collective) salvation that lies outside the com- 
pass of ordinar). social life. I refer to this aspect of Tibetan religion in 
the book as the Bodhi OriPnration. hluch of the complexity of religion 
in Buddhist societies, as in other societies where such sali~ation- 
oriented religions prevail, derives from how people come to terms 
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\vith conflicts, real or perceived, between the salvation orientation and 
the ordinary social life. 

Such conflicts form a major theme, for example, of Max Weber's 
sociologv of religion, and they have been a recurrent interest of an- 
thropological studies of Theraviida Buddhist societies. More recently, 
Stan hlun~ford has used a framework derived from the work of Mikhail 
Bakhtin to discuss these issues for a society on the fringe of Tibetan 
settlement in Nepal; Mumford speaks of the growth of individual sub- 
jectivitv and eventually of a sense of historical becoming that leads to 
the break-up of the 'ancient matrix' or shamanic world view (Mumford 
I 989: I 6ff). We can overstate the uniformity of the 'ancient matrix,' 
which corresponds closely to what I have elsewhere referred to as the 
shamanic mode of operation (Samuel I 990). T h e  relationship between 
these phases is best understood as logical (and dialectical) rather than 
chronological; the 'ancient matrix' in Ti betan societies was constantly 
under attack, either overtly or implicitly, by Buddhism, but it contin- 
ually reconstituted itself. Throughout Tibetan history, it provided a 
background against which Buddhism took shape and in terms of which 
it had - to justify itself. 

Salvation traditions such as Buddhism often originate in moments 
of antistructure and opposition to established power and hierarchy. 
Historically, however, they have rapidly been taken up and used by 
centralized states. Consequently, we are most familiar with Buddhism, 
as with Islam, Hinduism, or Christianity, as subordinate to, and closely 
integrated with the political order of the society in which it is found. 
This  was not the case in premodern Tibet,  and it is mainly for this 
reason, I believe, that the relationship between the Bodhi Orientation 
and the other components of Tibetan religion differs -- -- markedly from 
that characteristic of other Buddhist societies. 

Briefly, in other Buddhist societies, the Bodhi Orientation has be- 
come subordinate in many ways to a second, explicitly ethical orien- 
tation. This  orientation, the K a m a  Orientation, centers around the 
principle of karma, or of the linkage between an action and its resdt ,  
which manifests in a subsequent life of the same individual. This  
karma-complex predated Buddhism and forms part of the philosophi- 
cal background within which early Buddhism developed. T h e  empha- 
sis on morality and correct behavior, and the idea that the rich and 
powerful were well placed to secure a fortunate afterlife through gen- 



erosity to the Buddhist clergy doubtless appealed strongly to rulers of 
Indic societies. ' , A third religious orientation, the /'rugrna/ir Orjpn~ution, IS con- 
cerned with this-worldly goals such as health and prosperity. Its rcla- 
tionship to Buddhism is complex and will be considered further in 
Chapter 2. 

T h e  'ancient matrix' and its shamanic practices were generally 
less appealing to the rulers of Buddhist states than the karma-oriented 
aspects of Buddhism. Shamanic practitioners might offer the possibil- 
ity of magical control over the problems of everyday life, but they also 
represented potential sites of rebellion against the order imposed by 
the state (see Chapter 2). T h e y  were generally tolerated in premodern 
Buddhist states, but they were kept firmly subordinate to state power, 
and were seen as inferior and marginal in relation to the Buddhism 
that,reinforced that state power (see Samuel I 990: I 3 I - I  33) .  1 refer to 
the Buddhism of such states in general as;/erica/ ~uddhrsm. Such state- 
spontored clerical Buddhism was typical of l'heravidin societies such 
as Sri Lanka, Burma, or Thailand in the precolonial period. 

T h e  general weakness or absence of state power in premodern 
Tibetan societies went along with a different situation. Clerical Bud- 
dhism was present, but it coexisted with and was in many ways sub- 

& 
ordinate to what I shall refer to as shamanic Buddhism. Within the Ti- 
betan context, shamanic and clerical Buddhism refer to two modalities 
or orientations within the Buddhist and BonpoZ teachings, rituals, and 
practices of Tibet. Clerical Buddhism will be the more familiar modal- 
ity to most readers, since it resembles more closely the monastic and 
scholarly Buddhism found in other Buddhist societies. Shamanic Bud- 
dhism is a more specifically Tibetan modality, although it has, as we 
shall see in Chapter 2 ,  equivalents in Theraviidin Buddhist societies 
such as Thailand, where it corresponds to the Buddhist expression of 
the marginalized 'ancient matrix.' T h e  Tibetan version of shamanic 
Buddhism is, however, unlike that in Theravgdin Buddhist societies, 
closely integrated with the goal of Enlightenment and the Bodhi Ori- 
entation. It  is in no way a marginal phenomenon. 

These  two terms, shamanic Buddhism and clerical Buddhism, are 
a major subject of this book, since an exposition of their nature and of 
the relationship between them forms the basis of my analysis of Ti- 
betan religion. T h e y  are, of course, no more than conceptual tools, 
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but they have the advantage of a lesser weight of prior associations 
than other available conceptual tools, such as Sutra, Tantra, Thera-  
\rids, hlahivrina, or Bon. As a result, they help to provide a fresh look 
at  the true nature of Tibetan religion. 

I use the term 'shamanic' as a general term for a category of prac- 
tices found in differing degrees in almost all human societies. T h i s  
category of practices may be briefly described as the regulation and 
transformation of human life andhuman society through the use (orpuqorted 
use) of alternate states of consciousness hy means of which specialist practition- 
ers are held to communicate with a mode of reality alternative to, and more 
fundamental than, the world of everyday experience. 

T h e  term 'shamanic' has been used in a variety of ways within 
the anthropological literature, of which this is only one.  I have dis- 
cussed my usage at  length elsewhere and provided some theoretical 
justification for it (Samuel 1990: 106-1 20,  144-147). Here I will simply 
note that ( I )  'shamanic' in my usage is not restricted to the  'Siberian' 
shamanic complex, (2) it may involve any of a variety of specific 
vocabularies and techniques, including spirit-possession and spirit- 
mediumship as well as soul-flight, and (3) the term is in no way at  all 
derogatory. In fact, I believe that the sophisticated body of shamanic G 
practices within Tibetan Buddhism probably constitutes Tibet's most 
important single contribution to humanity' (see Samuel I 989). 3 If we  use the term 'shamanic' in this sense, Tibetan religion has 
two distinct, if overlapping, shamanic complexes: Tibetan folk reli- 
gion (to adopt Tucci's term, I 980: I 63-2 I I )  and shamanic Buddhism. 
Few would dispute that many 'folk-religion' practices in Tibe t ,  in par- 
ticular the  employment of spirit-mediums to communicate with local 
deities, may be  described as 'shamanic' in my sense. By shamanic 
Buddhism I mean something rather different, which is certainly re- 
lated to these folk-religion practices but is not a simple derivative of 
them and needs to be  treated separately from them. M y  contention 
(which is not particularly original3) is that certain aspects of Vajrayiina 
(Tantric) Buddhism as practiced in T ibe t  may b e  described as sha- 
manic, in that they are centered around communication with an alter- 
native mode of reality (that  of the Tantric deities) via the alternate 
states of consciousness of Tantric yoga. I shall argue that this commu- 
nication forms the basis for much of the Tibetan lama's role in relation 
to Tibetan society. 

T h i s  formulation reverses the usual Tibetan presentation of 



SHAMANIC ANI) CLERICAL HUI)I)tiISM 

Vajrayina Buddhism. A Tibetan lama, asked to define thc Vajrav~na, 
will normally describe it in terms of the Bodhi Orientation, as a tech- 
nique for attaining Enlightenment or Huddhahood. 'I'he spiritual 
power generated by Vajrayina practice and used for the benefit of the 
lama's lay following is a by-product. If lamas emplov the power of 
Vajrayina ritual for the welfare of their la): followers, this is held to be 
an expression of their compassion or their skillful means, a way of 
drawing their followers on towards the ultimate goal of liberation from 
suffering through the attainment of Buddhahood. ,4t the same time, 
lamas are well aware that many of their followers are primarily con- 
cerned with the utilization of Vajrayina power for this-worldly benefits 
or for securing a good rebirth in a future life rather than with the at- 
tainment of Buddhahood. Buddhahood as a goal is of immediate sig- 
nificance for a minority, although that minority is of vital importance 
to the  system as a whole. 

T o  put  this in another way, the Vajrayina's techniques for attain- 
ing Buddhahood function in practical terms as a means of training sha- 
manic practitioners. Lamas in Tibe t  function as shamans, and they d o  
so through the techniques and practices of Vajrayiina Buddhism. T h e  
specific form that Buddhism has taken in Tibe t  is bound up  with this 
nexus between the pursuit of Enlightenment by a minority and the 
desire for shamanic services by the majoritv. Th i s  point will be  elabo- 
rated on at  length in later chapters. 

Given all this, we  can consider an initial formulation of the con- 
trast between shamanic and clerical Buddhism: 

Shamanic Buddhism works in terms of a relationship with an a1ternatii.e mode 
of reality (defined by the divine forms of the Sambhogakiya and the Tantric 
mandala). Thi s  alternative mode may be evoked through Vajrayina (Tantric) 
ritual for the a c h i e ~ ~ e m e n t  of ultimate Enlightenment or Buddhahood. con- 
ceived of as a potentiality present within all individuals. It may also be 
evoked in order to bring about effects within this mode of reality. such as long 
life and health, protection from misfortune, or a suitable rebirth in one's next 
life.4 T h e  primary mode of activity of shamanic Buddhism is analogy and 
metaphor. Its tvpical figure is the Tantric lama, who undergoes a prolonged 
retreat in order to gain the shamanic power of the j'ajrayina, and subse- 
quentlv utilizes that power on behalf of a lay population. T h e  textual base of 
shamanic Buddhism is made up of the 'Old' and 'New' Tantric scriptures and 
commentaries and of the rema revelations of later Tibetan visionary-lamas. 

Clerical Buddhism shares with shamanic Buddhism the goal of ultimate 
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Enlightenment. I t  dismisses actiiqity within the cycle of rebirth as irrelevant, 
howelrer, lvith the exception of the acquisition of merit through virtuous ac- 
tion, and the avoidance of nonvirtuous action. Its primary mode of activity is 
scholarship, philosophical analysis, and monastic discipline. Its typical figure 
is the scholar-monk studying texts or engaged in philosophical debate. Its 
textual base is made up of the Vinaya or monastic disciplinary code, the SGtras 
of the Hinavina and hlahiviina, and the writings of Indian Buddhist philoso- 
phers and of their Tibetan followers. 

These  capsule summaries will be filled out as the argument proceeds. 
T h e  contrast between shamanic and clerical aspects of Buddhism is a 
complex one, in part because the two are closely interwoven in prac- 
tice. Virtually all Tibetan Buddhism, whether that of the Gelugpa 
scholar with his geshe'diploma or that of the Nyingmapa yogin in his or 
her mountain hermitage, contains elements of both shamanic and cler- 
ical orientations. In addition, the subtle scholarship of the lamas has 
developed all sorts of ways of reconciling the two modalities, culmi- 
nating in the two major syntheses whose development is described in 
the later chapters of Part Three:  the Gelugpa synthesis originating in 
the work of Tsongk'apa ( I  357-141 9) and the Rimed synthesis created 
by a group of nineteenth-century lamas in east Tibet. 

T h e  shamanic and clerical aspects are, nevertheless, rooted in 
fundamentally different orientations towards the world and towards 
human experience and behavior. Cross-culturally, one or the other ori- 
entation predominates in most human societies or social groups. By 
and large, small-scale preliterate societies had and have a dominantly 
shamanic orientation, while premodern states with developed literacy 
and centralized, bureaucratic government have been predominantly 
clerical with shamanic elements present in subordinate contexts (see 
Samuel rggo:93-133). Tibetan societies are unusual in that the sha- 
manic complex has a strong and autonomous role within what is un- 
dou btedly a literate and sophisticated culture. 

Previous discussions of the shamanic aspects of Tibetan religion have 
often been confused by indiscriminate references to the so-called Bon 
re l ig ion .The term Bon and its derivative Bonpo have been employed 
by many Tibetan and Western scholars to refer variously to all sorts of 



allegedly pre-Buddhist and non-Buddhist elements of 'I'ibetan reli- 
gion, often including the folk-religion cults of local deities mentioned 
above. Such usage conflates so many different things under the one 
label that serious analysis becomes impossible. 

A major influence here has been Helmut Hoffmann's ReliRions of 
Tibet, first published in German in 1956 and subsequently translated 
into English in r 96 I (Hoffmann I 979). Hoffmann reconstructs, on ad- 
mittedly fragmentary evidence, a pre-Buddhist 'Old Bon Religion' 
( I  979: 13-27). T h i s  was a form of 'animism' (for example, I 979: 2 I ,  84) 
centered on a reverent and submissive attitude to the "powers and 
forces of [ the]  wild highland landscape whose divinities were reflected 
in the  idea of numerous good and evil spirits the Tibetans thought to 
see  all around them" (1979: 17). T h e  main practitioners of the 'Old 
Bon Religion,' the  shen, were "[s]hamans. . . . very similar to their 
colleagues of north and central Asia" (1979:25). T h e y  practiced soul- 
flight in a state of t r a n ~ e , ~  and undertook elaborate funerary rituals for 
the  Tibetan kings. 

Subsequently, in Hoffmann's account, a deviant form of Bud- 
dhism, which h e  calls 'Padmaism' or 'the Padmaist religion,' was cre- 
ated under court patronage by a "strange holy man and sorcerer" from 
India named Padmasambhava (1979:47, 50-65). T h e  'old, primitive 
Bon religion and customs' survived among ordinary Tibetans but anti- 
Buddhist Tibetan nobles sponsored the creation of a new, 'Svstema- 
tized Bon religion'. T h i s  Systematized Bon was a "syncretist system 
with a developed doctrine and a sacred literature," influenced by Bud- 
dhism, perhaps also by Persian and Manichaean teachings ( r 979: 85). 
After the  collapse of the  Tibetan kingdom in the mid-ninth century, 
Buddhism (i.e.,  Padmaism), along with the new Systematized Bon, 
went  into a period of degeneration and was largely absorbed by the 
old Bon religion. T h e  religious revival of the eleventh and twelfth 
centuries, and the subsequent 'Reformation' initiated by Tsongk'apa, 
founder of the  Gelugpa tradition, are explained by Hoffmann primar- 
ily as attempts to purge and purify Tibetan Buddhism and to return it 

to something like the Buddhism of the Theravadin countries 
(1979:121, 160, 166-167). 

Given the limited sources available in 1956, Hoffmann's work was 
a praiseworthy at tempt  at  understanding the historical evolution of Ti- 
betan religion, and a notable advance on the crude caricatures of its 
best-known predecessor, L. Austine Waddell's The Buddhism of Tibet, 
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o r  Lr~mnistn, first published in I 894 (Waddell I 967). Hoffmann's work 
is misleading, however, in many respects. His 'Old Bon' is created 
from fragmentan evidence and dubious parallels with north and cen- 
tral Asia, and his 'Padmaism' is an ahistorical melange of material from 
ven: different historical contexts. It is significant that while Hoffmann 
discusses Vajrayina (Tantric Buddhism) at length, it has no real place 
in his explanatory scheme. Vajrayina emerges in Hoffmann's writing 
as a compound of gnostic, magical, and erotic oddities to which the 
Tibetans are inexplicably attached despite the best efforts of their la- 
mas to wean them away from it. Yet any real attempt to understand 
the religion of Tibet has to recognize that the Vajrayina is at the center 
of Tibetan spiritual life. 
- Unfortunately, Hoffmann's work was adopted uncritically by sev- 
eral anthropologists (for example, Funke 1969), and his views have 
also been propagated in popular texts on the history of religion. To 
make matters worse, while Hoffmann carefully distinguishes between 
what he calls Old Bon and Systematized B o ~ , ~  following the contrast 
made by Tibetan scholars, many of those who have borrowed from 
him tend to collapse the two together, losing a vital distinction. 

-iWhile there are some grounds for using the term Bon for the early 
religion of Tibet  (see Chapter 23), there are few for applying it to the 
cults of local gods and spirits as they exist today, and I shall avoid using 
Bon to refer to this contemporary 'folk religion.' In this book, for all 
contexts after the ninth century A.D.,  Bon and Bonpo refer exclusively 
to the religious order of BonH and its adherents. This  order is similar 
in form and nature to the religious orders of Tibetan Buddhism, but 
claims to derive from the teachings of the pre-Buddhist master Shen- 
rab Mibo rather than from the historical Buddha ~ i k ~ a m u n i .  This  
modern Bon religion has shamanic and clerical aspects similar to those 
of modern Tibetan Buddhism and will be mentioned frequently in 
subsequent chapters. 

Tibetan folk-religion, then, is 'shamanic,' in my sense, but it is 
to be distinguished from the shamanic aspects of Tibetan Buddhism 
(and also of the modern Bon religion, which is essentially, in this con- 
text, a variant of Buddhism). It is the interplay between the shamanic 
and clerical aspects of Buddhism (including Bon) that provides the 
interpretive framework of the present book. T h e  remainder of this 
chapter is intended to give some substance to the two terms, shamanic 
Buddhism and clerical Buddhism, which will play an important part in 



the remainder of the book. A convenient approach to these two terms 
is a comparison of how thc Bodhi Orientation, tht: explicit central goal 
of Tibetan Buddhism as of all Buddhism, appears within these two 
modalities. 

Enlightenment (burlhi) or Buddhahood is variously defined in dif- 
ferent schools of Buddhism but i t  is nevertheless accepted to be be- 
yond verbal definition. I t  involves the transcendence of the normal 
condition of humanity (the cycle of rebirth or s u ~ s a r u ) ,  thus reaching 
the state of freedom from suffering referred to as ninGna, and the 
attainment of a condition beyond any mental or physical limitation, 
accompanied by omniscience and immense magical power. 

T h i s  was the attainment of the historical Buddha ~ i k ~ a m u n i  and 
it is the  highest goal of all Buddhist practice. How does the path to 
Enlightenment appear within the shamanic and clerical modalities? 
T h e  following examples will also introduce some of the principal con- 
cerns and modes of expression of Tibetan Buddhism. 

A SHAMANIC APPROACH T O  ENLIGHTENMENT: 

THE ASPIRATION OF KUNTU SANGPO 

Here  is a typically shamanic statement of how to go about the attain- 
ment  of Enlightenment.  Th i s  is the opening section of a short t e m a  
or 'discovered' text, the  Kunsungll/ion/am ('Praver of Kuntu Sangpo' or 
'Aspiration of Kuntu Sangpo'). Lamas who discover texts of this kind 
through visionary techniques are known as terton. This  text was found 
by one of the best known of all terton, Gijddemchen ( 133.7-1409, see 
Schuh 1985:xxx-xxxviii). 

HO! The  phenomenal world and all existence. saysara and nirraya. 

All has one foundation, but there are two paths and two results- 
Displays of both ignorance and Knoivledge. 
Through Kuntu Sangpo's aspiration. 
In the Palace of the Primal Space of Emptiness 
Let all beings attain perfect consummation and Buddhahood. 

The  universal foundation is unconditioned, 
Spontaneously arising, a vast immanent expanse, beyond expression, 
Where neither 'snylsirtl' nor ' t~ i r rdna'  exist. 
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Knowledge of this reality is Huddhahood, 
LVhile ignorant beings wander in suysira. 
Let  all sentient beings of the three realms 
Attain Knowledge of the nature of the ineffable foundation. 
(Dowman I 98 r :4) 

 the text is in the  form of a 'prayer' or 'aspiration' by Kuntu Sangpo. 
Kuntu Sangpo (Samantabhadra in Sanskrit) is not a person but  a Tan- 
tric deity. He is a symbolic representation of the  underlying knowl- 
edge or @pa "which is inseparable from the universal foundation, a 
plenum of all-pervasive, primal space" (Dowman 198 1:2). He is 
termed the Primal Buddha' in the Nyingmapa tradition. As Keith 
Dowman explains ( I 982: 2)  in the introduction to this translation, 
'prayer' here 

. 'is to be understood as the deity's speech, a discursive mantra, resonat- 
ing to inform the ~atnbhogakiya'~' as an instructive vision of the deity, 
who in this case is Kuntu Sangpo. First Kuntu Sangpo. . . . expresses 
his vision of reality, and then he explains the meditation by which this 
vision is sustained. T h e  means of realisation of Kuntu Sangpo's vision 
is passion, wherein lies Awareness in its five modes. Relaxation is the 
key to the meditation upon passion, and the goal is Buddhahood, or 
identity with Kuntu Sangpo himself. 

In the  subsequent  sections of the  text, the five modalities of passion 
are taken in turn, their origins in ignorance of the  true nature of reality, 
their nature and their consequences are examined, and the practi- 
tioner advised not to suppress or indulge the passion but  to release the 
inherent stress and allow the passion to dissolve into the universal 
foundation. Here for example is the  section on desire: 

A dualising mind breeds doubt,  hesitancy and insecurity, 
And with the development of subtle craving (in compensation), 
Overt compulsive karmic propensities gradually crystallise. 
Food, wealth and clothing, home and friends, 
T h e  five stimuli of sensual pleasure, and loving companions- 
Obsessive desires beget torments of frustration; 
Compulsive desires are but worldly delusion, 
And the karma of an ego craving objects is never exhausted. 
When the fruit of craving ripens, 



Born as a hungry ghost tormented by frustrated dcsirc, 
O h ,  the misery o f  hunger and thirst! 
Through this my prayer, the Buddha's aspiration, 
All sentient beings possessed by compulsive craving, 
Neither setting aside and rejecting the pangs of frustrated dc\ire 
Nor accepting and identifying with compulsive craving, 
Should release the stress inherent in dualistic perception 
S o  that Knowledge may resume its natural primacy- 
L e t  all beings attain All-discriminating Awareness. 
(Dowman I 98 I :6) 

Here we can see what was meant above about a n u l q y  or rnatrrphor 
being the primary mode of activity of shamanic Buddhism. Practition- 
ers are intended to treat Kuntu Sangpo as an image of what they them- 
selves can be. In reciting the prayer and in doing the meditation they 
are conceiving of themselves as Kuntu Sangpo, modeling themselves 
on Kuntu Sangpo, and through this analogical shift taking on his qual- 
ities. Kuntu Sangpo is a 'deity' or divine form of the satpbhogok~ya." 
H e  represents a mode of reality that human beings (and other 'sen- 
tient beings' such as the gods, animals, hell-beings, and so forth) are 
all theoretically capable of entering, and within which the ordinary 
dualistic appearances that constitute them as human beings with a 
particular life-experience, gods, animals, and so on, are dissolved. '4s 
is generally true of Tantric deities, Kuntu Sangpo is best regarded not 
as some kind of external spirit-entity but as a mode of being that any- 
one is theoretically capable of actualizing. 

An analogic shift of this kind, conceptualized as taking on the 
identity of one or another deity, is the central act of all Vajrayina ritu- 
als. This  is true whether the purpose of the ritual is, as here, the 
attainment of Buddhahood, or some other goal such as the destruction 
of demonic forces or the achievement of good health and long life. 
Sambhogaksya deities vary in type and complexity, and the more elab- 
orate rituals may involve the visualization of a succession of divine 
mandalas, each containing tens or hundreds of deities, the visualiza- 
tion of elaborate offerings, empowerments, and other manifestations. 
the chanting of complex liturgies with accompanying melodies and 
hand-gestures. In some cases, especiallv in the lower Tantra c l a ~ s e s , ' ~  
the deity is viewed outside the practitioner rather than directly iden- 
tified with. Despite these variations, the essential process throughout 
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is, as in this example,  the  shift into another mode  of reality brought 
about through the  use of the  divine forms. 

A CLERICAL APPROACH T O  ENLIGHTENMENT: 

T H E  THREE MAIN POINTS OF T H E  PATH 

Now let us counterpose a clerical account of how to go about t he  at- 
tainment of Enl ightenment ,  written by a younger contemporary of 
Goddemchen.  T h e  'Three  Main Points of t he  Path' (Lamtso Namsum) 
is a short instructional text  by the  famous lama Tsongk'apa (1357- 
141 g ) ,  already referred to as founder of the  Gelugpa tradition.'"fter 
two introductory verses in which Tsongk'apa announces his intention 
of explaining t he  essential meaning of the  Buddha's teaching to those 
who "are not tied to t he  pleasures of s a ~ s i r a  and wish to make  full 
use of this human life" ( i .e . ,  for t he  at tainment of Enl ightenment) ,  h e  
presents t he  First Main Point  of t he  Path,  renunciation: 

Since those who have not achieved renunciation, and desire 
Samsam's joys, have no means to reach peace, 
And since too thirst for sum.raru holds all beings 
Tied up firmly, then first seek renunciation. 

[ I ]  Human birth is hard to find, and [z] this life may soon end; 
Thus train the mind, and tu rn  from concern for this life. 
[3] On karma's certain action, and [4]  on surqsira's sufferings, 
T h i n k  always, and turn from concern for future lives. 

T h e  four topics, which I have numbered here,  are a standard se t  of 
meditations found in all T ibe tan  traditions (see Chapter  I I ) ,  in tended 
to achieve t he  initial turning of t he  mind away from this-worldly con- 
cerns ( I ,  2 )  and from t h e  inferior goal of seeking a comfortable future 
rebirth (3, 4). 

When you have trained thus, if longing never arises 
For saysaru's highest joys for even a moment 
When day and night only a mind desiring of liberation appears, 
T h e n  renunciation has arisen. 

T h e  next  Main Point  is the  development  of bodhiritta, t he  defining 
motivation of the  bodhisat/va. Bodhiritta is the  desire to achieve E n -  
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lightenment in order to relieve all sentient beings14 from their suffer- 
ings. For Tibetan Buddhists, Enlightenment can only be achieved , 
through bodhicitta; the lesser motivation of a desire for one's own sal- 
vation from samsira is insufficient. 

However renunciation, if it is not combined with 
Arousing bodhicitta, cannot vet become 
Through highest Enlightenment, the cause of perfect joy. 
So those with intelligence arouse bodhicirta. 

Carried away by the four mighty rivers, 
Held by the firm bonds of karma, so hard to reverse, 
Trapped in the iron net of ego-attachment, ' 
Covered all over in the black fog of ignorance, / 

Born and born again endlessly into savs8ra 
To  suffer without break through its three sorrows; 
By thinking over [all beings,] our mothers' ~ o n d i t i o n ' ~  
As they turn through such a state, make the perfect mind arise. 

T h e  Third Main Point is insight (prajia) and here Tsongk'apa outlines 
his characteristic philosophical position, adopted by the Gelugpa tra- 
dition which he founded. Its central feature is a particular interpreta- 
tion of the unity of karma (causation) and Stinjati (voidness, empti- 
ness). 

But if without having the insight that sees into what is, 
You only practice renunciation and arousing bodhiritra, 
You cannot cut off the roots of samsira. 
So work at the method of understanding dependent origination. 

Whoever sees all the dharmas of says i ra  and nimdna 
As never diverging from the sequence of causation. 
Whoever has destroyed completely all turning to objects of the mind, 
Is then on the path which delights the Buddhas. 

Your understandings of dependent origination in the world of 
appearance 

And of i inyari  free from all assertions, these two, 
As long as they appear to be separate, 
You have still not understood the Sage's thought. 
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When at the same time, not having set them u p  separately, 
Through that very seeing of dependent  origination 
All habitual views of objects as certainly known are destroyed 
T h e n  the study of views has been completed. 

Further, if you know the way of arising as cause and effect 
Of  Sinyati, which through the apparent destroys belief in existence 
,And through the void destroys belief in nonexistence, 
No extreme view can deprive you of your insight. 
(Tsongk'apa, Lamtso ~Vamsum; my translation) 

A final verse recommends that, after realizing the Three  Points, the 
disciple should meditate in solitude. 

T h e  difference in approach from Goddemchen's text should be 
evident. In place of a direct entry into Kuntu Sangpo's mode of being, 
we are presented with a series of stages entirely within the conven- 
tional approach of Mahiiyina Buddhism. T h e  disciple should first 
achieve Renunciation of s a m s w ,  then arouse bodhicitta, the altruistic 
motivation of the bodhisat&a,l6 and then achieve the correct philo- 
sophical viewpoint that defines Buddhahood. There  is no suggestion 
here of meditation on Vajrayina deities. Tsongk'apa was not opposed 
to the practice of Tantra, but he and his followers saw it as an ad- 
vanced practice, to be undertaken only after extensive preliminary 
non-Tantric training on the lines suggested in this text. T h e  Gelugpa 
order, in theory at least, has maintained this position. 

T h e  Kunsang Monlam and Lamtso Namsum are both well-known 
texts of great authority within Tibetan Buddhism, widely respected 
across the whole range of traditions, and written within a few years of 
each other. l 7  They  nevertheless articulate quite different approaches 
to the fundamental issues of Buddhism. 

In general, these texts are representative of the two traditions 
with which they are associated, in that the Nyingmapa tradition in- 
volves more emphasis on the shamanic approach and the Gelugpa on 
the clerical. T h e  two other main Buddhist traditions, Kagyiidpa and 
Sakyapa, fall somewhere in between, while the Bonpo are similar to 
the Nyingmapa. We are speaking here, however, only of a difference 
in emphasis. I t  would not be difficult to find Nyingmapa texts with 
clerical features, or Gelugpa texts that are shamanic. We are only se- 
condarily concerned here with an opposition between religious tradi- 
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tions or monastic orders. T h e  two modalities go right through all of 
Tibetan Buddhist practice. 

One of the most important contrasts between clerical and shamanic 
Buddhism appears only tangentially in our example. Clerical Bud- 
dhism is scriptural, and it relates to the text as a source of rational 
argument. - Shamanic or Tantric - _ .. jVajrayQna) -. . Buddhism is oral, and it 

derives from a lineage of teachings that can be viewed as having orig- 
inated in a 'primal time' or 'Great Time' of myth. Goddemchen's text, 
as I noted, is a [ems. It is regarded not as a text composed by a human 
author but as a revelation from the primal time. 

T h e  texts of Tantra are primarily liturgical. They are specific 
means (Skt. sddhani) of invoking the Sambhogakiya deities and they 
are subsidiary in importance to the experience, or rather the state of 
being, ideally brought about when the invocation succeeds. 

T h e  'Great Time' of Tantric Buddhism is distinct from the ordi- 
nary time of everyday life. T h e  beings, male and female, who popu- 
late it (Buddhas, bodhisatma, and other Tantric deities, along with 
great lamas of the past from Tibet, India, and elsewhere) might be 
described as 'c- h-eroes.' .- Through their activity in the 'Great 
Time,' they laid down the basic potentialities for human behavior in 
general and Buddhist practice and ritual in particular. 

We will meet many such figures in the course of this book. One 
who plays a particularly important role is Chenresig -_ (Skt. Avalokites- 
vara), the great bodhisatma who fathered the Tibetan people, intro- 
duced agriculture, returned as several of the Tibetan emperors, and 
takes human form as the Dalai Lama and other high lamas. Another 
of comparable significance is Guru Rimpoch'e (Skt. Padmasambhava), 
the 'second Buddha' who tamed the local gods and spirits of Tibet and 
bound them to the service of the Buddhist teachings. Female figures 
include Drolma (Skt. Ti rQ) ,  who is a kind of female counterpart to 
Chenresig and also has a significant role in Tibetan history, and Dorje 
Neljorma (Skt. Vajrayogini), an initiatory goddess who is intimately 
linked with the revelation of many Tantric lineages. Among the great 
lamas are figures such as Garab Dorje, Longch'en Rabjampa, hlarpa, 
Milarepa, Sakya Pandita, and Tsongk'apa, founders and codifiers of 
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religious orders and central figures in the various T ~ n t r i c  lineages, and 
all directly invoked as Tantric deities in their own right. 

This  list includes a mixture of historical and partly historical char- 
acters (Milarepa, Tsongk'apa, Guru Rimpoch'e) along with beings 
who might be better described as deities or hypostatizations of human 
potentialities (Chenresig, Dorje Neljorma). What all the members of 
the list have in common is that their power is thought to be still active 
and can be contacted and made use of by those with the appropriate 
skill. In certain contexts, such as the Refuge visualizations of the gu- 
myoga practices, they are all imagined as arrayed in a vast assemblage, 
centered around the meditator's personal lama in transfigured form. 
Any of these culture-heroes may appear in visions, give teachings, and 
aid the practitioner to achieve this-worldly power and ultimate En- 
lightenment. T h e  practitioner can also assume the identity of many of 
these figures directly in the course of Tantric practice. T h u s  within 
the 'shamanic Buddhist' perspective these culture-heroes appear as 
trans-historical sources of power and authority. 

At the same time, Tibetans, particularly monastic scholars, are 
well aware of the historical nature of people such as Guru Rimpoch'e 
or Sakya Pandita. As this suggests, many of those whom I have de- 
scribed as shamanic culture-heroes can also be viewed in the perspec- 
tive of clerical Buddhism, as human beings who lived at a specific time 
in the past and performed a series of actions recorded in the historical 
record. 

In practice, the two perspectives constantly interpenetrate, and 
shamanic revelation is a central part of most Tibetan historical ac- 
counts. Even the great scholarly activity of lamas such as Sakya Pan- 
dita, Tsongk'apa, or Jamyang Ky'entse Ongpo, shining examples of 
the rational and clerical aspect of Tibetan Buddhism, has its shamanic 
'reading.' In the shamanic Buddhist perspective the scholarly work of 
these lamas is described in terms of these lamas having received rev- 
elations from, and having themselves been emanations of, the bodhi- 
satma MafijuSri (Tib. Jampel Yang), whose specific field is scholarship. 
Iconographically they are depicted with the sword and book, the em- 
blems of MafijuSri, as an indication of their identity with him. 

T h e  history of Buddhism in India may likewise be viewed by the 
Tibetans through this shamanic perspective. T h e  work of men such 
as Nigirjuna or Asanga, great scholars by any rationalist criteria, is 
described in terms of yogic and Tantric practice and of revelations 



/ from niga and hodhisuttva (see, for example, Obermiller I 972-1  q~ 3 ) .  
I Similarly the Buddha ~ i k y a m u n i  himself is seen less as a specific pcr- 
son who lived in northern India in the fifth to sixth centuries R.C.  than 
as an earthly projection or emanation of the universal cosmic archetvpe 
of Enlightenment. 

T h e  vital point here is that a sufficiently powerful lama can always 
reestablish direct contact with these founding figures, who exist, 
rather like the Dreaming beings of the Australian Aborigines, on a 
different plane of reality that interpenetrates our ordinary reality. 'I'he 
lineage of the  teachings is therefore in the shamanic Buddhist view 
not simply a heritage handed on from the distant past, it is something 
that is being constantly recreated and revalidated through the experi- 
ence of contemporary lamas and yogic practitioners. 

In this way the lamas, like the Siberian shamans or the 'diviners' 
or 'prophets' of sub-Saharan Africa, can realign human beings with 
their society and with the universe in which they lived by producing a 
new and contemporary reading of the tradition. Yet the lamas, unlike 
the shamans and diviners of tribal and preliterate societies, are not 
regarded as practicing their art only for this-worldly ends. 'The ulti- 
mate aim of Tantric practice is the same as that of all Buddhist prac- 
tice, the  achievement of the  state of Enlightenment. Th i s  is the point 
of possible conflict between the individuating and ethicizing tendency 
of Buddhism and the 'ancient matrix' of the shamanic world view, with 
its emphasis on communal harmony (see hlumford I 989: r 6-23). 

For the  Tibetans,  Tantric or Vajrayina Buddhism is the  preemi- 
nent  way of achieving Enlightenment. It is universally accepted that 
while the  Piramit iyina,  the path of the Sutras, leads to Enlighten- 
ment ,  it takes many thousands of lifetimes to reach the goal by this 
path alone. T h e  i7ajrayina is the  quick path, the immediate path, and 
if practiced intensively it  can lead to Enlightenment within this pres: 
en t  lifetime. 

Consequently the  upholders of the  clerical strand in Tibetan 
Buddhism do  not reject Tantra, and clerically oriented practitioners 
are themselves committed to Tantric Buddhism and reliant on its 
methods. At most the more clerical and academic of Tibetan practi- 
tioners, especially in the Gelugpa tradition, may cast doubt on the 
validity of those Tantric lineages that do  not have a sufficiently re- 
spectable academic and textual tradition behind them. Even Tsong- 
k'apa, the prototypically academic and scholarly lama who founded 
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the most 'clerical' of Tibetan Buddhist orders, the Gelugpa, was not, 
despite the suggestions of some earlier Western commentators, op- 
posed to Tantra. H e  was deeply committed to Tdntric practice, and 
his life was guided by a series of crucial revelations from various bod- 
hisatma (see Thurman 1982, r 984, I 985, and Chapter 26). 

THE TWO MAJOR SYNTHESES: GELUGPA AND RIMED 

I noted above that there is a 'shamanic Buddhist' analysis of the cleri- 
cal tradition, in terms of the activity of Jampel Yang and other Tantric 
deities. We might expect there to be a 'clerical Buddhist' interpreta- 
tion of Tantra as well, in the sense of a philosophical analysis of what 
Tantra means and how it works. This  is, in fact, the case. More pre- 
cisely, there are several competing 'clerical' accounts of the meaning 
of Tantra, each with its own analysis of how Enlightenment is 
achieved through Tantric practice. I shall be giving some attention to 
these scholarly interpretations of Tantra, especially in the historical 
analysis in Part Three ,  because the arguments concerning them are 
often considerably more than narrow doctrinal disputes. Questions of 
the relationship between relative and transcendental 'truths,' of the 
reality of the world as ordinarily perceived, and of the preparations 
needed for proper Tantric practice, have had entirely real social and 
political implications within the Tibetan context. 

T h u s  the shamanic approach has tended to go along with an em- 
phasis on the validity of direct as opposed to gradual entry into the 
Enlightened state and on positive conceptions of the nature of En- 
lightenment (tathigatagarbha, shentong), while lamas more aligned with 
the clerical approach have emphasized gradual entry and a more neg- 
ative, intellectually based conception of Enlightenment. T h e  relation- 
ships here are not always straightforward, since the most influential 
lamas in Tibetan history all aimed at some kind of synthesis between 
the approaches, and the authority of Madhyamaka philosophy, with its 
basically negative conceptualizations, remained very great for all 
schools, but the significance of these linkages will emerge in the his- 
torical account of Part Three.  

In particular, proponents of the clerical approach have insisted on 
the critical importance of adequate and extensive non-Tantric prepa- 
ration for Tantric practice. Typically, this is taken furthest by the Ge- 
lugpa, the most 'clerical' of the four Buddhist orders, and the one most 



SHAMANlC A N D  CI,I.:HICAL. HU1)I)IiISM 

closely integrated with the structures of secular power. Such an insis- 
tence goes along with a relatively restricted role for 'l'antra, as some- 
thing to be undertaken only by a small and thoroughly trained and 
vetted elite. This  is particularly so for those who became lamas in the 
Gelugpa tradition. 

Thus  Buddhist history and practice in 'I'ibet can be 'read' by the 
Tibetans themselves in terms of clerical Buddhism or of shamanic 
Buddhism.ln This  is not an either-or choice. For the 'Tibetans, the 
universe in which they live is seen as capable of multiple interpreta- 
tions, which are not necessarily exclusive. Rationality is not, as it 

tends to be in contemporary Western society, the single dominant 
mode of legitimate discourse. 

This  was also true for the actors in the historical account of the 
evolution of Tibetan religion, which I shall present later in this book. 
Major figures such as Tsongk'apa or Longch'en Rabjampa might ap- 
pear to be dominantly clerical or shamanic in their orientation but they 
generally operated in both modes, seeing them as complementary 
rather than opposed. Consequently it is not always easy, or even ap- 
propriate, for an external observer to assign specific events, people, or 
movements in Tibetan history exclusively to one category or the other. 
What took place was more in the nature of a series of syntheses be- 
tween the two aspects. By the late nineteenth century there were two 
major competing syntheses, one advanced by the Gelugpa tradition 
and one, the so-called Rimed movement, which had developed 
among the other religious traditions. 

As I suggested above, through most of Tibetan history the sha- 
manic Buddhist orientation was dominant. Both Gelugpa and Rimed 
approaches retained this shamanic dominance, if with different de- 
grees of emphasis. In terms of Buddhist practice, this corresponded to 
the dominance of the Vajrayina over the Piramitivina, of Tantra over 
Sutra. In Part Two of this book (Chapters 9 to I 8 )  we shall see how 
the dominance of 'shamanic Buddhism' worked out in terms of every- 
day religion in the early twentieth century. Part Three (Chapters 19 to 
28)  traces the evolution of the two major syntheses (Gelugpa and 
Rimed) from what seem to have been, in the early period, two rela- 
tively distinct traditions of clerical and shamanic Buddhism. 

In Chapter 2 ,  the remaining chapter of the Introduction, some of 
the issues relating to the social structure of Tibetan societies, which 
were sketched above, will be introduced in more detail through a com- 
parison with the Theravidin Buddhist societies of Southeast Asia. 



Tibetan and Theraviidin Societies: 
A Comparison 

I suggested in Chapter  I that Tibetan Buddhism differed considerably 
from Buddhism in Theravidin societies. In this chapter, the two are 
compared in some detail, in order to specify the particular character of 
Buddhism in Tibe t .  My picture of Buddhism in Theravidin societies 
is based primarily on material from Thailand and Burma. A generally 
consistent anthropological account of religion in these two countries 
has emerged over the  past couple of decades, despite differences in 
interpretation, from the  work of Stanley Tambiah ( I  970, I 976, I 984), 
B. J .  Terwiel (1975), Niels Mulder (1985), Gehan Wijeyewardene 
( 1 9 8 6 ) ~  Melford Spiro (1967, r971), E. Michael Mendelson (1975), 
and others. Much of this picture also applies to Sinhalese Buddhism 
as studied by Michael Ames (1964, 1966), Richard Gombrich (1971),  
Gananath Obeyesekere ( I  966, I 977), Bruce Kapferer ( I  983), Martin 
Southwold (1983) and others, although there are some substantial con- 
trasts between Sri Lanka and the Southeast Asian societies, such as 
the influence of caste in Sinhalese society and the use of temporary 
monkhood as a rite depassage for young men in Thailand and Burma. 
We can, however, still put forward a number  of general features as 
characteristic of Buddhist practice in all these Theravidin societies. 



l i ,  begin with, in all of these socicties the primary Huddhist role 
is that of the bhikkhu, the fully ordained Buddhist monk. I n  all of 

them, too, the Buddhist Samgha, which in 'I'heravidin socicties 
means the order of monks and (male or female) novices, is a central- 
ized, state-sponsored and state-controlled organization. I n  each coun- 
try there are large monasteries in the urban centers, often under royal 
or state sponsorship, which act as teaching (and certification) centers 
and which may be involved in important state ritual. Political rule is 
closely associated with Buddhism, both through the ideology of the 
rakravartin or dhamarQa, and through the significance of Huddhist 
sacred objects such as the Emerald Buddha in Thailand or the 'Iboth 
Relic in Sri Lanka as focal points of state power. 

In recent years some of these urban monasteries have become 
centers for lay meditation practice, but traditionally meditation has 
been a monastic practice, carried out in hermitages and retreat centers 
well away from the city. 

Aside from the large urban monasteries and the retreat centers, 
typical rural monasteries in Theravadin countries are situated within 
villages, and have a single bhikkhu, or perhaps two or three at most, in 
residence. These  'monks' have a distinctly clerical role towards the lay 
population. They  recite scriptures, teach, and perform rituals mainly 
in the context of death or 'merit-making' ceremonies (which include 
the making of donations to monks and their temples). 

'Merit' (putya) and demerit, good or bad karma, form the foun- 
dation of the Buddhist ethical code, which is justified by reference to 
the immutable laws of cause and effect. According to this law of 
karma, one's actions in this life, or more precisely one's intentional 
states, have effects in future lives, just as one's fortune in this life 
results from the karma of one's past actions. Tambiah has spelled out 
this 'dialectic of merit' for village society in northeast Thailand ( I  968, 
1970). His demonstration would senre in its essentials for all Thera- 
vidin societies. It forms at least a first level of understanding of karma 
in Tibetan societies as well (see Chapter I I ) .  This  is what hielford 
Spiro referred to as kammatir Buddhism (a term derived from kamma, 
Pali for karma; Spiro I 97 I ) ;  I refer to it (see Chapter I )  as the Kama 
Orientation. 

T h e  sphere of merit, death and rebirth, past and future lives, is 
conceptuallv differentiated in Theravidin as in Tibetan Buddhist 
thought from the ultimate Buddhist goal of Enlightenment (Buddha- 
hood, bodhi). Enlightenment and niraina (Pali nibbsna) are regarded 
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as being much the same thing in 'Theraviidin thought, though not by 
hfah5vinists such as the 'Tibetans. Both are beyond the scope of the 
average villager or urban dweller, or even the majority of monks. Spiro 
referred to this as nibhanic Buddhism; I refer to it as the Bodhi Orienta- 
tion. 

A third sphere of religious activity is of much more salience for 
the majority of the population. This  is concerned with attaining suc- 
cess and prosperity and avoiding misfortune in this life. These  aims 
are achieved through interaction with the various worldly gods and 
spirits, an interaction mediated by a host of primarily nonmonastic 
specialists, spirit-mediums, astrologers, exorcists, priests of deity 
cults, and the like (for example, Spiro 1967, Mulder 1985). I refer to 
it as the Pragmatic Orientation (see Mandelbaum 1966~) ;  in Spiro's 
terms-it corresponds to what he calls 'supernaturalism,' and regards as 
a non-Buddhist religion (Spiro 1967), along with certain elements of 
Buddhism ('apotropaic Buddhism,' Spiro I 97 I ) .  

We thus have three general spheres of religious activity in these 
societies: 

I .  T h e  realm of this-worldly concerns, which in religious terms is 
the sphere of interaction with, and protection against, local gods and 
spirits, largely carried out by ritual practitioners who are not Buddhist 
monks ( the Pragmatic Orientation) ; 

2. T h e  sphere of death and rebirth, past and future lives, domi- 
nated by the conceptual structure of karma and the 'ideology of 
merit,' and mediated by the Buddhist monks ( the Karma Orientation); 

3. T h e  pursuit of Enlightenment or nimana, seen as escape from 
the cycle of rebirth (saysira). This  is, in practice, the preserve of a 
small number of 'religious virtuosi' (as Weber called them), and con- 
stitutes the Bodhi Orientation. 

T h e  relationship between these areas is the subject of some contro- 
versy in Theravidin Buddhist studies. Spiro, for example, has argued 
that the first sphere and the second and third constitute separate and 
largely distinct religions ('supernaturalism' and 'Buddhism'). I t  is evi- 
dent  that sphere I and 2 + 3 are oriented around different value- 
systems, but it seems to me to make more sense to consider the prac- 
tices associated with these different orientations, as Tambiah does, as 



structurally related elements within a total field (Spiro I 967. I 97 I ; 
'Tambiah r 970, r 9 8 4 : ~  r 5 ) .  

Spiro argues that only a small number of individuals orient their 
lives around nibbanic Buddhism ( = 3) and that kammatic Buddhism 
( =  2 )  is the norm for Theraviidin Buddhist practitioners. 'I'his is 
doubtless true enough, but it is also true that, as Tambiah has shown, 
the small minority of people committed to the Bodhi Orientation are 
important for the system as a whole. This  is not simply because they 
provide models or inspiration for the less religiously virtuosic remain- 
der of the population, but because their attainments through Bodhi- 
oriented practice can be, and are, transferred into activity in the Prag- 
matic sphere ( =  I ) .  As we shall see, this mutual involvement of 
spheres I and 3 is taken much further in Tibetan Buddhism. 

Even in the Theraviidin countries, many monks are involved in 'prag- 
matic religion' to a considerable degree as makers and empowerers of 
magical protective devices and occasionally as exorcists and the like. 
Such activity shades off into that of cult-groups that form around in- 
dividual Buddhist monks or occasionally laymen to whom magical 
powers are attributed. These  groups can have a strong 'millennial' 
character and even form the basis for political movements opposin 
the regime in power. Generally speaking, all of this activity, from em 
powering amulets to leading rebellions, can be considered Pragmatic 4 
in that it is concerned with the this-worldly benefit of those 
All of it, too, is based on the premise that the spiritual power that i 
being turned to these Pragmatic ends is derived from 
tice. Such power is more than the result of acquiring good karma; it 
arises out of the realm of Bodhi-oriented practice, Spiro's Nibbanid 
B u d d h i ~ r n . ~  

Ideologically, involvement with Pragmatic religion, let alone with 
millennial cult-groups, is defined by the authorities of Theravidin or- 
thodoxy as marginal to the monk's role. It is associated less with the 
fully 'domesticated' monks of urban or village monasteries than with 
the ascetic meditators and hermits who live, in a sense, at the edges 
of orthodox Theravidin society. T h e  role of these 'forest-saints' and 
of their followers is of particular interest when it comes to drawing a 
contrast with Buddhism in Tibet. 
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'Iinibiah, referring to the disciples of one such modern 'I'heravi- 
din saint in Thailand, Acharn hlun, makes a differentiation between 

r 7 'rationalist' and 'tantric' approaches. I he 'rationalists' are dedicated to 
the individual pursuit of n i m d ~ n ,  while the 'tantrics' accept the pres- 
sure of their lay followers to convert the charisma of spiritual attain- 
ment into magical ritual action for this-worldly ends ('1;ambiah 

I 
1984: r35ff). Here, the 'rationalists' represent the ideologically nor- 
mative aspect from the point of view of 'domesticated,' State Bud- 
dhism, while the 'tantrics' correspond to the undomesticated or 'wild' 
orientation. To put this in slightly different terms, orthodoxy is happy 
with nibbanic Buddhism as long as it stays within 'rationalist' terms 
and does not move into the wider social arena. 

'Tantric' here has to be taken metaphorically, since these monks 
(and occasionally laymen) are not Tantric in the Tibetan sense.4 It is 
true however that in the explicitly Tantric context of Tibetan religion 
we will find that this kind of practice, oriented around the 'magical' 
pursuit of Pragmatic ends, is much more typical and central than in 
Theravidin societies. One of the main questions to be discussed in 
this book is why Tantric (Vajrayina) Buddhism in Tibet  should be 
associated with this kind of activity. T h e  answer that I shall present is 
partly in terms of the internal procedures and techniques of Tantric 
Buddhism and partly in terms of the specific nature, in the historical 
period and in more recent times, of Tibetan society. 

In the Theravidin countries, this 'magical' or 'shamanic' aspect 
of Buddhism forms a kind of fringe at the edge of orthodox Theravi- 
din Buddhism. Cult-groups regularly form and grow in response to lay 
demand, but are as regularly suppressed and kept in their place by 
religious or secular authorities if and when they come to constitute a 
political problem. 

In this respect, as in others, the rulers of Theravidin societies are 
typically concerned to keep the Samgha, the monastic community, in 
its place. T h e  purification of the Samgha, which generally involves 
the reassertion of state control over the Samgha along with attempts at 
the removal or suppression of nonorthodox forms of Buddhism, has 
been a constant theme in these societies. 

T h e  concern of the State to control such forms of Buddhism can 
be explained by the ease with which 'charismatic' Buddhist miracle- 
workers can move into the political arena, become leaders of 'millen- 
nial' movements, and constitute real political threats. These  millen- 



nial rebellions have been a regular feature of 'l'heravadin societics for 
many centuries ('Fdmbiah I 984, chapter 20). As the recent casc of Su- 
chart Kosonkitiwont in 'rhailand shows, such political challenges to 
the authority of the state are still possible today (Wijeyewardenc 
I 986: 23-25; Heinze r 988: 263-278). 

In the 'I'heravQdin context, millennial movements very rarely 
succeed in achieving political power. I t  is true, as 'lambiah points out, 
that "millennial claims have always been part of the regular political 
process" in the "pulsating, galactic polities" of Southeast Asia. Mili- 
tary conquests or the establishment of new dynasties have regularly 
been justified in terms of the charismatic status of the ruler, seen in 
Buddhist terms. In such cases, however, we have a secular transfer of 
power legitimating itself in retrospect in Buddhist terms rather than 
the achievement of state control by a charismatic cult-leader. 

T h e  cult-movements themselves, as 'I'ambiah notes, do  not in 
general get  to the  point of an actual takeover of power: 

As esoteric cults built around individual masters, they have little stay- 
ing power after the leader's death, though disciples may reproduce the 
cells, associations and networks established by the master. And when 
they boil u p  into militant revolts, they are unable to long withstand 
the organized force deployed by the established political author- 
ity. . . . Such bubbles form and burst typically in the territorial and 
social peripheries of established societies and polities, away from the 
capitals of their ruling political and ecclesiastical elites. In this sense, \ 
millennial Buddhism is the counterculture and counterstructure to or- 
ganized and domesticated Buddhism. (Tambiah I 984:3 I 9-3 20) / 

T H E  FAILED DOMESTICATION OF THE TIBETAN SAMGHA 

Tambiah emphasizes that millennial Buddhism in the Southeast Asian 
context has to be  seen "as part of a totality, in which 'established' 
Buddhism and polity constitute its dialectical, and frequently para- 
mount, counterpart" (Tambiah 1984320).  When we turn to Tibe t  we 
find forms of Buddhism that resemble the 'millennial Buddhism' of 
the  Tha i  and Burmese forest-saints, but which are part of a very dif- 
ferent totality. Generally speaking, through most of the history of 
Buddhism in Tibe t  it has been ' m i l l e n d '  Buddhism that has been 
paramount. T h e  counterculture a i d  counterstructure, which else- 
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where might have become a 'domesticated' Buddhism, has estab- 
lished onlv a limited presence, primarily in the central agricultural 
areas. 

T h e  'millennial'/'domesticated' terminology presents some diffi- 
culty in the Tibetan context. 'Domesticated' fits well enough, and 
corresponds closely to some indigenous Tibetan concepts (see Chap- 
ter I I ) .  'blillennial,' however, carries implications of a radical break 
with the established order that is not appropriate in a situation where 
'undomesticated' Buddhism itself constitutes a large part of the estab- 
lished order. Neither are 'tantric' and 'rationalist' entirely satisfactory, 
since they may create a confusion between possible indigenous and 
anthropological senses of 'tantric.' T h e  term 'tantric' in the Tibetan 
context is better reserved to the indigenous (emic) sense, that of being 
associated with a lineage of practice specifically defined as Tantra 
(gyiid) by the Tibetans. It is for this reason that I prefer to use the 
terms introduced in the previous chapter, shamanic Buddhism and 
clerical Buddhism. 

Now let us look at the ways in which religion in Tibetan societies 
contrasts with the picture of Theravidin societies presented above. 
A first striking difference between Theravidin Buddhist societies 
and Tibetan societies is the question of religious leadership. T h e  pre- 
eminent position, which in the Theravidincountries tiel-ongs to the 
bhzRRhu or fully ordained monks, is taken by the lamas in Tibetan so- 
cieties. T h e  Tibetans have fully ordained monksgrgelong ( = Pali bhzk- 
Rhu) and for them, as elsewhere in the ~ u d d h i s t  world, this is a key 
status in the monastic career; however, lamas-are .-. - -  not necessarily 
monks or even members of religious communities. As a corolla% for 
Tibetans the monastic career itself is much less of a sine qua nun for 
serious Buddhist practice than it is in Theravidin countries. 

T h e  defining feature of lamas in Tibetan thought is that they are 
teachers ('lama' is equivalent to the Sanskrit term gum), more specifi- 
cally teachers of Tantric practice (vajragum, vajricirya, Tib. dorje'lob- 
pon). To say that the lamas are by definition teachers of Tantric prac- 
tice implies that they, too, are the most competent performers of 
Tantric practice. In Tibet,  as in the Theraviidin societies we have been 
considering, the relationship between human beings and their natural 
and social environment is conceived of in terms of a vocabulary of 
'gods' or 'spirits' of various kinds with whom satisfactory relationships 
has to be maintained (Samuel 1990:79-133). For the Tibetans, as I 



have already suggested in Chapter I ,  'l'antra provides t h e  primary 
body of religious techniques by which these local gods and spirits, and 
the general area of 'this-worldly' problems, are dealt with. 

T h u s  it is to the lamas that the 'Tibetan lay and monastic popula- 
tion looks for the performance of these rituals, while the equivalent 
functions in Theravidin societies are carried out by practitioners who 
are not, or not necessarily, Buddhist monks or other representatives 
of specifically Buddhist power.' In this way the area of Pragmatic re- 
ligion, which is only marginally within the Samgha's area of competence 
in Theravidin countries, is the direct concern of the 'fiberan lamas. 

Rather than these magical and shamanic operations forming an 
only partially acknowledged f r i s e  --.- to Buddhist practice, in 'I'ibet they 
are an integral and fully recognized part of it. T h e  lamas are not the 
only practitioners in this area but they are the most senior and power- 
ful, and they direct and supervise other lesser types of practitioners 
(see Chapters 1 3  to r 6). 

What all this means in terms of the tripartite division, which I 
adopted above for the Theravidins, can now be spelled out explicitly. 
T h e  corresponding spheres of religious activity for Tibetan Buddhism 
can be described as follows: 

I .  Pragmatic. T h e  realm of this-worldly concerns, conceived of in 
terms of interactions with local gods and spirits, and carried out bv a 
variety of ritual practitioners, foremost among them being the lamas, 
who employ the techniques of Tantric practice for this purpose; 

2. Kama-oriented. T h e  sphere of death and rebirth, past and fu- 
ture lives, again seen in terms of karma and the 'ideology of merit' 
and mediated by Buddhist monks and lamas. This  is the primap 
realm of 'clerical Buddhism'; 

3. Bodhi-oriented. T h e  pursuit of Enlightenment, here seen as 
having a strongly social or altruistic component, and carried out 
through Tantric practice. 

There  is some simplification here, since shamanic Buddhism is also 
involved in sphere 2 through the essentially Tantric process of p'owa 
or direct transference of consciousness at the time of death to a Pure 
Land such as Dewachen (Skt. Sukhivati). There  are also nontantric 
methods involved in sphere 3 ,  such as the so-called Sfitra hlahimudri 



svstem and the Llzogch'en practices. I'hese complications however do 
nothing to weaken the central place in the system of shamanic Bud- 
dhism, which is dominant in spheres I and 3,  and strongly present 
through thep'owa practices in sphere 2. Nor does it weaken the posi- 
tion of the lamas, who are also the prime authorities for Sutra Mahi- 
mudri and Dzogch'en. 

There are many ways of becoming a lama and many ways of pur- 
suing the career of lama. I sketch some of these in Chapters 1 5  and 
16. An important point is that there are only limited degrees of pre- 
scription and regulation in relation to the role of lama. some lamas 
become lamas through formal and rational ('clerical') criteria, while 
others take less conventional routes to their position. Some are born 
into lama families, while others, the reincarnatef> lamas or trtllku are 
appointed by being recognized as the rebirth of a previous lama. Some 
men, and a few women, simply acquire a following as a result of their 
personal reputation for spiritual development, and so become lamas. 
Ascription of lama status may involve no more than the recognition of 
that person as a lama by a group of people. This  fluidity has been part 
of Tibetan Buddhism from its early stages and i t  remains part of the 
contemporary situation. It is exemplified in Chapter r 8 through ac- 
counts of the lives of eight modern lamas. 

All this suggests that the Samgha in Tibetan societies is far less 
"domesticated," in Tambiah's phrase, than in contemporary Theravi- 
din countries, or than it seems to have been in Theravidin societies in 
recent centuries. Instead of being a centralized organization of monks 
under state control, the Samgha consists of a number of autonomous 
religious orders, only partly composed of celibate monks, and based 
around various large teaching centers and their associated lamas. In 
place of the Theravidin monastery (vihira, wat, etc.) we find the Ti- 
betan gompa. This  can be anything from a small village temple where 
local lay practitioners do occasional rituals to a sizeable monastic town 
containing temples, colleges, and residential halls for monks.' 

Most of the larger gompa are centered around one or more series" 
of reincarnate lamas. Such a rebirth-series consists of a succession of 
lamas, each recognized as the rebirth of the previous member of the 
series. These  rebirth-series have their own households or lclhru~q, 
passed on from one rebirth to the next, and usually quite distinct from 
the gompak own economy. Both the lama's household and the gompa 



can own property, and in 'l'ibetan societies the ownership of property 
also generally implies the exercise of political power. 

In the course of 'l'ibetan history, hereditary lineages or, especially 
in the later period, rebirth-series of lamas often gained a degree of 
political control over large areas, either in association with local aristo- 
cratic leaders or on their own. This was so particularly in t h e  central 
agricultural regions, where society had long been more stratified and 
contained more elements of state organization. T h e  best-known ex- 
ample of such a regime was that of the Dalai Lamas from the seven- 
teenth to twentieth centuries, with its capital at Lhasa, but there were 
many others of smaller scale or duration. 'I'he degree of control exer- 
cised by such regimes was limited in comparison with the 'galactic 
polities' of Southeast Asia, and many parts of Tibet were, in effect, 
outside any such centralized control. 

In this respect I find descriptions of premodern Tibet as a cen- 
tralized state under the rule of a theocratic government at Lhasa un- 
convincing.' T h e  political system was far more complex than such a 
description would allow. Part One of this book (Chapters 3 to 8) at- 
tempts to present a more balanced picture. It is important to notice 
however that such political apparatus as was present was dominated, 
and indeed in large'measure constituted, by the religious orders. This  
was the reverse of the situation in Theravidin countries. Attempts to 
'domesticate' the Samgha occurred from time to time in Tibetan his- 
tory, as will be seen from the historical account in Chapters 2 3  to 28 ,  

but they never had more than limited success. b h A . l  h- ,, ,, 

SHAMANIC POWER AND T H E  STATE 

T h e  lack of success in domesticating the Samgha in Tibet is perhaps 
not surprising given the limited nature of centralized political control 
in Tibetan societies. This  does not in itself, however, explain why the 
'undomesticated' Samgha took the form it did, with strong leanings 
towards the shamanic and Tantric. Nevertheless, it seems to have 
been true within Tibetan societies that shamanic Buddhism was at its 
most effective in regions and at times where the social structure was 
relatively 'stateless.' Religious leadership within shamanic Buddhism 
had a free-floating and charismatic quality deriving from the personal 
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power of a particular lama and readily transferable into the general 
political arena. Clerical Buddhism, by contrast, was a Buddhism of 
rules, regulations, and institutions. It was most at home in the context 
of a state with centralized government, or at least of a large monastic 
gompa with established property and political power continuing over 
many generations. What is it specifically about the two forms of Bud- 
dhism that explains their association with these contrasting social and 
political contexts? 

Here I shall give only a brief answer, since at this stage I have 
introduced neither the descriptive material nor the analytic concepts 
necessary to understand these processes more fully. In brief, though, 
I see the difference as connected with the way in which Tantric prac- 
tice legitimates an autonomous role for the practitioner. 

T h e  essential point is that, in shamanic Buddhism, a practitioner 
can relate directly to the sources of power and authority, by contacting 
the Tantric 'deities' and other central 'culture-heroes.' Once the prac- 
titioner becomes a lama, this direct contact with power legitimates a 
social role that can as easily extend into the political sphere as into the 
religious. In the clerical version, by contrast, the practitioner ap- 
proaches authority much more gradually and indirectly, through the 
books and the established traditions of interpretation by which those 
books have to be read. 

This  is stated quite explicitly in relation to the classification of 
Tantric methods into four (for the Nyingmapa tradition, six) levels. A 
well-known tradition states that on the lowest level (Kriyi) the practi- 

! tioner's relationship with the Tantric god or yidom (Skt. igadevati) is 
as a servant to a lord, on the next level (Caryi) the relationship is that 
of friend to friend, while on the higher levels the relationship is no 

I longer dualistic, and the practitioner becomes identical with the Tan- 
tric deity. l 0  

T h e  implications of 'becoming identical with a Tantric deity' will 
emerge in the course of Part Two. For the present, it is not difficult to 
appreciate that such a procedure places the source of authority firmly 
within the lama's own grasp, while always leaving open the possibility 
for someone else to acquire the status of lama and to become in turn 
the focus of popular esteem. Speaking in terms of ideal types, a purely 
shamanic lama has both far more authority than anyone in a purely 
clerical religious system (since he can, in effect, rewrite the rules) and 
far less security (since his position is always open to challenge by a 
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more successful lama). To the extent that the position of the lama 
becomes 'clericalized,' this situation is modified: it is harder for a lama 
to introduce major changes or to challenge the structures of authority, 
but a formal organizational structure provides him with more security. 

Certainly the Tibetan tradition is clear about the proper relation- 
ship between shamanic Buddhist lamas and secular rulers. T h e  point 
is neatly made in the traditional descriptions of the first meeting be- 
tween Guru Rimpoch'e, who is the prototype of the shamanic lama, 
and the revered Buddhist king Tr'isong Deutsen. Rather than the 
lama prostrating to the king, the king is forced by Guru Rimpoch'e's 
great power to prostrate to the lama (Douglas and Bays 1978, vol. 2 ,  

376-383). 
T h a t  this-worldly power is associated with the attainment of 

higher levels on the Buddhist spiritual path is implicit within the cler- 
ical version of Tibetan Buddhism and even, as Tambiah has demon- 
strated, within 'domesticated' Theravida Buddhism (Tambiah I 984). 
All traditions of Buddhism recognize the magical powers involved in 
the attainment of Buddhahood. In practice, however, in the clerical 
and 'domesticated' varieties of Buddhism such attainment is seen at 
best as something that may happen in the distant future. In Tantra, 
by contrast, practitioners created the divine form to be attained di- 
rectly through their imagination. This  process was believed, once it 

had been mastered, to enable them to exercise in reality the powers 
associated with the divine forms they were assuming. This  is part of 
what the Tibetans mean when they say that one of the characteristic 
features of Tantric techniques is that the 'result' becomes part of the 
'path.' 

' Lay Tibetans are not necessarily knowledgeable about the de- 
tailed processes of Tantric meditation. Many have at least a superficial 
acquaintance with Tantric procedures, however, and stories like that 
of Guru Rimpoch'e and Tr'isong Deutsen, or of the epic hero Gesar, 
whose victories owe more to Tantric magical power than to force of 
arms (Samuel, in press b, in press c) are widely known. It is taken for 
granted that the power of lamas is comparable to, and in many cases 
greater than, that of secular rulers. As we shall see, lamas could, and 
did, use their charismatic power as the basis for the formation of sec- 
ular regimes, with either themselves or a lay chieftain as ruler. T h e  
most successful of these visionary lamas, creators of new religious or- 
ders or founders of new political structures, were able to transform the 
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shape of Tibetan religion and society through their activities. There 
are certainly figures in Thai or Burmese history who have attempted 
to occupv a similar role. In the end,  however, as Tambiah notes 
( I 984: 3 I 9-3 20) ,  none of them ever really succeeded. 

T h e  importance of the charismatic power of the lamas within Ti- 
betan societies is linked to the weakness of centralized regimes in the 
Tibetan region, and Part One of the book, which begins with Chapter 
3, examines this situation in detail. T h e  lamas were only able to oc- 
cupy their exceptional position, however, because of highly special- 
ized training that prepared them for their combined shamanic and 
clerical role, and because of the total framework of thought, feeling, 
and action, which supported their role. These  issues form the subject 
matter of Parts Two and Three  of the book. 



Part One 





Tibetan Societies: 
Introduction and Central Tibet 

I have suggested in the previous two chapters that the forms taken by 
Buddhism in Tibetan societies need to be understood in terms of the 
specific characteristics of those societies. In particular, the 'shamanic' 
aspects of Tibetan Buddhism only make sense in terms of the rela- 
tively 'stateless' nature of most Tibetan societies up to and into the 
'premodern' period. 

As I pointed out at the start of Chapter I ,  the use of the plural 
form for 'societies' is deliberate. Premodern Tibet contained a greater 
variety of social and political formations than is often appreciated 
(Map I ) . '  Certainly, it makes little sense to think of Tibet as a strongly 
centralized state ruled by a theocratic government at Lhasa, although 
this caricature is still quite widely believed in, particularly among non- 
Tibetanists (see Chapter 8).  T h e  Dalai Lama's regime at Lhasa was 
onlv one, if in recent times the largest, of a variety of state formations 
within the Tibetan region.' This  variety of political forms, and the 
general vulnerability and fragility of centralized power of any kind 
through most of ~ i b e t a n  history, are vital elements for understanding 
the nature of Tibetan religion. 
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Chapters 3 to 6 present the major regions of 'l'ibctan population. 
For each region, I shall describe the various political structures and 
give an outline of their histov. I n  Chapter 7 ,  1 look at the kind5 of 
local communities (agricultural, pastoral, and urban) that cxistcd 
within these regions in the premodern period. Chapter H also prcscnts 
some general conclusions about premodern 'I'ibetan socictie\, conclu- 
sions that form the background for the discussion of 'l'ibetan religion 
in Parts Two and Three of the book. 

Tibetan societies and l'ibetan religion have been in a process of 
continuous change for as far back as we can trace. 'l'here was no such 
thing as a 'static' society in 'I'ibet in the premodern period, and the 
nineteenth and twentieth centuries were periods of particularly rapid 
change in many respects. Consequently, both in the sumey we arc 
now undertaking, and in the account of 'l'ibetan religion in I'art '1k.o 
(Chapters 9 to r 8) ,  we are dealing with a social and religious field that 
was continually transforming. This process of transformation worked 
differently in the various regions, and social and religious forms be- 
longing to the past in some areas were still recognizably present in 
others into the early twentieth century. In addition, any picture of 
Tibetan society or Tibetan religion has to depend on sources of infor- 
mation of varying quality and date for different aspects of the overall 
picture. We are much better informed, for example, about the social 
structure of Tibetan populations in northern Nepal, where there has 
been a substantial amount of modern anthropological research, than 
about populations in K'am or Amdo, where our main sources are re- 
ports by early travelers, the accounts of contemporan refugees, and 
such information as can be gathered from Tibetan literan sources.' It 
is still possible, however, to present an overall view of Tibetan soci- 
eties as they were in recent times. 

BASIC CONSTITUENTS OF T H E  TlBETAN ECONOMY 

There  were two primary modes of subsistence in premodern Tibet. 
pastoralism and agriculture. Most of the Tibetan population were ag- 
riculturalists (shingpa). Some (called samadmg) maintained herds of an- 
imals alongside an agricultural base. T h e  pastoralists proper (drugpa) 
were a substantial minority. They  were found throughout the region. 
In some areas, such as the northern uplands (Changt'ang) or the south 
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and west of Amdo, almost the entire population was (and still is) made 
v 7 up of pastoralists. 1 he d r o ~ a  are distinctive in dialect, dress, and cul- 

tural style, although fully integrated into the general economic and 
cultural system of the Tibetan plateau (see Ekvall 1956). 

Pastoralism in Tibet is based on cattle, including yaks and yak- 
cow hvbrids, along with horses, sheep, and goats (see Downs and Ek- 
vall I 965). Agriculture in the premodern period involved a variety of 
grains and vegetables, with the altitude-tolerant barley as the most 
widespread basic grain. In recent years the potato has become a major 
subsistence crop for some Tibetan communities in the Himalayas (for 
example, the Sherpas), but in the premodern period it had not yet had 
a substantial impact on most Tibetan populations. 

Pastoralists and agriculturalists have always been mutually depen- 
dent. T h e  staple food of Tibet,  roasted barley-flour moistened with 
buttered tea, includes both pastoral and agricultural products. It also 
involves salt, which is produced in Tibet  by the pastoralists and was 
in the premodern period one of the region's main exports to India, and 
tea, which was imported along long-distance trade routes by yak- 
caravans from China. 

Travel through the Tibetan region in the premodern period was 
slow and arduous. Along with the Tibetan mode of subsistence, the 
sheer physical nature of the Tibetan landscape has had a strong influ- 
ence on the nature of Tibetan polities. As is well known, the Tibetan 
population lives at among the highest altitudes of any human popula- 
tions. T h e  highest permanent Tibetan settlements are a.t around 
4,0o0-4,500 meters, while the lower limit of the Tibetan cultural ad- 
aptation is at around 2,0o0-2,400 meters in the Nepal Himalaya and 
at similar altitudes in east and northeast Tibet.  T h e  high altitudes, the 
dramatic nature of the landforms, and the frequently treacherous cli- 
mate made travel around Tibet  slow, difficult, and often dangerous. 

Tibetans nevertheless traveled extensively for purposes of trade 
and religion (the two were frequently combined). T h e  importance of 
long-distance trade within the region in the premodern period was 
such that it should perhaps be counted as a mode of subsistence in its 
own right. T h e  long-distance trading journeys in which many Tibet- 
ans were involved resulted in continuing contact among the various 
Tibetan populations, despite their being distributed over a vast area 
within which communications were more than ordinarily difficult. 
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These  trading journeys also kept the Tibetans in close contact with 
the various other ethnic groups to their east, south, and west. Links 
among the far-flung populations of Tibet were also maintained, in the 
premodern period, by the extensive practice of pilgrimage and by the 
regular journeys of Tibetan monks from outlying regions to studv in 
the large teaching gompa of central and eastern l'ibet. 

This  is perhaps one reason for the marked contrast that exists 
between the relative cultural unity of the Tibetan plateau and the high 
degree of ethnic diversity found in the uplands of Yunnan, Burma, 
Laos, and Thailand to the south. Tibet was built on long-distance 
trade. At the same time, the existence of major long-distance trade 
routes created a differentiation between populations that were close to 
such routes and those that were not. 

Agriculture in most of Tibet was (and still is) confined to river 
valleys. Many of these valleys are quite small, containing onlv a few 
villages each. Traveling from one valley to the next in the premodern 
period could involve an arduous traverse by foot or with pack-animals 
over high mountain passes where the traveller was exposed to the ex- 
tremities of the Tibetan climate. In the more open pastoral regions, 
the threat of bandit attacks often made travel risky. In many parts of 
Tibet,  travel was impossible during certain periods of the vear and 
communities were isolated for the winter months. 

Only along a few major rivers are there larger tracts of arable land, 
and these areas have consequently been of great importance in Ti- 
betan history. Chief among them are the heartlands of the two central 
Tibetan provinces of u and Tsang, made up of the arable lands along 
the Tsang River and some of its major tributaries. Other major agricul- 
tural areas are along the lower parts of the four main river valleys of 
K'am, the eastern province of Tibet. and along the eastern borders of 
the northeastern region of Amdo. T h e  major long-distance trade 
routes naturally tended to run between these more populous regions, 
where there were medium-sized towns such as Lhasa, Gyantse, Shi- 
gatse, Leh,  Kangding, or Kandze, with merchant and artisan commu- 
nities, as well as local political authorities who could help ensure the 
security of traders. 

T h e  contrast between these relatively prosperous and productive 
agricultural areas, with direct access to long-distance trade routes, the 
more marginal agricultural areas awav from the central regions, and 
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those areas which support only pastoralism, is, as we will see, a basic 
factor within Ti betan society. Significant Tibetan political units have 
always been centered within major agricultural areas, which provide a 
tax base to support the state apparatus, while the marginal agricultural 
areas and the pastoral regions have never been more than partially 
incorporated into Tibetan states. However, shifts in the pattern of 
trade, as well as probable long-term shifts in the climate and ecology, 
have meant that areas that were at one time relatively central, such as 
the region south and west of Mount Kailash, later became much more 
marginal. 

A NOTE ON TIBETAN POPULATION 

There  are no reliable population estimates for the premodern period, 
but the 1982 Chinese census figures give a detailed breakdown of the 
Tibetan population for that date. These  figures are presented dia- 
grammatically in a recent Population Atlas of China (Li Chengrui 
1987:26, 33). Assuming that they are reliable,4 we can estimate the 
present Tibetan population of central Tibet,  i. e . ,  the prefectures 
of Lhasa City, Xigazc (Shigatse), Shannan (Lhok'a), and Nagqu 
(Nagch'u), as about r .25 million (see Map 2). This  corresponds to a 
considerably larger area than that of traditional central Tibet  or U- 
Tsang. 

We can estimate the Tibetan population of K'am, including the 
Qamdo (Ch'amdo) prefecture of the Tibet  Autonomous Region, as 
about I .53 m i l l i ~ n , ~  and of Amdo as about I .og m i l l i ~ n . ~  T h e  areas of 
western Tibet  within the Tibet  Autonomous Region, administered as 
the prefecture of Ali (Ngari) have a Tibetan population of about 
55,000. Altogether this makes a total of 3.87 million Tibetans living 
within the People's Republic of China, according to the 1982 census. 

T h e  Tibet  Autonomous Region corresponds approximately to the 
premodern Tibetan state governed from Lhasa. Its Tibetan popula- 
tion, according to the 1982 census figures, is around 1.79 million. As 
can be seen, this is less than half of the total 'Tibetan population of 
the Chinese People's Republic, with the remainder living in tradition- 
ally Tibetan areas that have been incorporated into the provinces of 
Sichuan, Qinghai, Gansu, and Yunnan (the so-called Inner Tibet  of 
the I 9 14 Simla Convention). This  should be emphasized because sev- 
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eral authors (for example, Goldstein I 989) use ''Tibet' to refer to the 
premodern Lhasa state and its modern equivalent, the Tibet Autono- 
mous Region. 

It is difficult to judge how much these figures for central Tibet, 
K'am, and Amdo have been affected by the period of Chinese rule 
from I 950 onwards. hlany people undoubtedly died either in combat 
with the Chinese, through ill-treatment in prisons and camps, or as a 
result of the widespread famines of the early I 960s consequent to Chi- 
nese agricultural 'reforms.' T h e  Dalai Lama's Secretariat in India has 
published estimates that I .28 million Tibetans died as a result of Chi- 
nese rule (Tibetan Review, March 1984, p. 7); 427,478 in central Tibet, 
480,261 in K'am, and 299,648 in Amdo. T h e  majority of these are 
listed as killed in fighting or as dying as a result of famine. There  are 
also substantial numbers of deaths in prison, through torture and 
through execution, as well as 9,000 suicides. While there may be some 
exaggeration and duplication in these figures, they are, it is now clear, 
of the right order of magnitude. 

  he exodus of refugees in and after 1959 must also have had a 
substantial demographic impact, particularly on areas such as Dingri 
and Kyirong close to the Nepalese and Indian borders. T h e  total num- 
ber of refugees who left Tibet was around 70,000. Most of them 
settled in India and Nepal, where their population has since grown to 
around 100,ooo. 

T h e  culturally Tibetan component of the population of Bhutan 
was between 0.5 and 0.8 million in the I 960s (see Karan 1967). T h e  
various Tibetan-speaking regions of northern India (Sikkim, Lahul, 
Ladakh, etc.) and of Nepal would have added perhaps another 
200,000 people to the total Tibetan population at that time. Because 
there are many partly Tibetanized 'tribal' populations along the edges 
of the Tibetan region, such as the Mon, Lepcha, Qiang, or Naxi, the 
question of exactly who is a Tibetan can be arbitrary.' A large part of 
the culturally Tibetan population of Bhutan, for example, speaks lan- 
guages not mutually intelligible with Tibetan (see Aris I 979:xiv-xviii; 
Imaeda and Pommaret I 990). 'These figures, however, suggest a total 
Tibetan population in 1982, including the refugees, of around 4.7 to 5 
million. 

For a note on the monastic population of Tibet,  which I believe 
has been substantially exaggerated, see Appendix I .  
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?'he remainder of this chapter is concerned with central 'I'ibet (see 
Map 3) and with the Ilalai I,ama7s government at I,hasa, which from 
1642 to 1959 included all of this region as well as parts of western 
Tibe t  (Ngari) and K'am. T h e  IJhasa government was known as the 
Ganden P'odrang ('Tusita Palace') or, less formally, as the I>epa Shung 
('[Central] Ruler's Government'). I t  was closely linked to the Gelugpa 
religious order of which the Dalai Lama, while not the titular head, is 
the most senior incarnate lama." T h e  three large Gelugpa gompo of 
Ganden,  Drepung, and Sera, all close to Lhasa, have played an im- 
portant role in the  history of the Lhasa government. 

At the center of the Lhasa state were the two provinces of c1 and 
Tsang, both containing wide and fertile agricultural valleys along the 
Tsang River (Brahmaputra) and its tributaries. T h e  regions of Lhok'a, 
Lhodrag, and Dagpo to the south and Kongpo to the east, although 
distinguished by Tibetans from the two central provinces of and 
Tsang, are culturally and historically closely linked to them and may 
be considered part of central Tibet.  T o  the north lies the Changt'ang 
('Northern Plain'), a vast area inhabited by pastoral nomads and with- 
out permanent settlements. T h e  population of central T ibe t  in the 
1982 census was around I .25 million. 

Th i s  was the most centralized region of Tibe t  in the premodern 
period. Its social structure, a t  least in the  agricultural heartlands, was 
highly stratified, and characterized by large estates owned by aristo- 
cratic families, gompu, individual lamas, or the central government. 
Agricultural families were attached to the estates and were liable for 
extensive tax and conlee obligations in exchange for their right to work 
the land. Th i s  is what I refer to as the rentralized ugriiulrurul pattern 
(see Chapter 7). 

had one  large urban center at Lhasa, in the flat plain formed 
by the Kvid River, a northern tributary of the Tsang River. Lhasa was 
the capital of the  Tibetan kings from the seventh to ninth centuries 
and it was the  capital of the Dalai Lamas from the seventeenth cen- 
tury until 1959.  At its center today there still lies the Jok'ang temple 
or Tsuglagk'ang, which houses the famous image of the Buddha ~ i k -  
yamuni traditionally brought by the Chinese wife of a seventh-century 
Tibetan king, "without doubt the most sacred temple in Tibet" 
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(Batchelor I 987:79; Z. Tiring r 980). 7'he Bark'or or inner pilgrimage- 
circuit, with its hundreds of market-stalls, still runs around the Jo- 
k'ang, and around that are the surviving aristocratic residences and 
merchants' houses of old Lhasa (Z. Taring I 984). I 'he population of 
Lhasa in the premodern period was around 20,000 to 30,000 people." 
T h e  Dalai Lama's principal residence, the Yotala, still towers above 
the Lhasa plain at about r .S kilometers to the west of the city center, 
while his summer palace, the Norbu Lingka, lies another 2 kilometers 
to the west. T h e  three great Gelugpa monastic centers of Ganden, 
Sera, and Drepung, the first of which was to be totally destroyed and 
the others seriously damaged in the course of the Cultural Revolution. 
all lay close to Lhasa. T h e  other urban centers in C, such as the 
Neudong-Tset'ang area, all seem to have been much smaller than 
Lhasa. 

Tsarlg in the modern period had two large urban centers at Shi- 
gatse (the modern Chinese Xigazi) and Gyantse, with populations of 
around ~ o , o o o  to 15,000 each. Shigatse had been the capital of the 
Tsangpa kings who ruled central Tibet in the sixteenth and seven- 
teenth centuries. T h e  large Gelugpa gompa of Trashi Lhunpo, seat of 
the Panch'en Rimpoch'e from the seventeenth century onwards, was 
situated close to Shigatse. There  were smaller urban centers at Dingri, 
Nyelam, and Kyirong, along the trading route to Nepal and India. 

u and Tsang also contained most of the original go* of the 
other religious schools (Sakyapa, Nyingmapa, Kagyiidpa, Bonpo) al- 
though with the growth of Gelugpa power in central Tibet from the 
seventeenth century onwards, these gompa waned somewhat in impor- 
tance in comparison with the large eastern Tibetan teaching gompa of 
the same schools. 

CENTRAL TIBET: HISTORY AND PRESENT SITUATION 

U, the more easterly of the two central provinces, has long been at the 
heart of Tibetan politics. I t  was the basis of the seventh- to ninth- 
century Tibetan empire. Its ruling dynasty originated in the kirlung 
Valley on the south side of the Tsang River, the main river of central 
Tibet. Namri Lonts'en or Namri Songtsen, a local ruler from the lar- 
lung Valley, gained control of much of central Tibet in around A.D. 600 
as the leader of an alliance of petty rulers (Kirkland 198:; Beckwith 
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1987" : sfl). His son, Songtsen Gampo (c. 6 r 8-649) completed the 
conquest of the adjoining non-Tibetan kingdom of Shangshung i n  
what is now western Tibet. 

'I'his kingdom of Shangshung, again probably a confederation of 
local chieftains headed by the Ligmi dynasty, had ruled much of 
present-day western and central Tibet  for some centuries. T h e  Bijn 
religion of the royal period (seventh to ninth centuries) is said to have 
come from Tagsig (Iran?) via Shangshung, and Shangshung is the 
probable source of other early components of Tibetan civilization (N. 
Norbu I 98 I ,  and see Chapter 23.) 

Songtsen Gampo moved his capital to Lhasa and built a palace on 
the site where the Dalai Lama's palace, the Potala, would later stand. 
H e  also entered into an alliance with the Chinese and Nepalese 
courts. T h e  later tradition associated him with the introduction of 
Buddhism to Tibet  but it is clear both that there had been previous 
contacts with Buddhism and that the large-scale introduction of Bud- 
dhism did not take place until the late eighth century in the time of 
Tr'isong Deutsen. It was during the reign of Tr'isong Deutsen that 
Samye, the first Tibetan monastic gompa, was built on the northern 
shore of the Tsang River. 

While u was the original center of state power, the next large- 
scale regime in Tibet,  the Sakya government installed with Mongol 
(Yuan) support in the late thirteenth century, was centered in Tsang 
at the monastic gompa of Sakya. After the collapse of the Sakya regime 
in the mid-fourteenth century, it was replaced by the P'agmodrupa 
dynasty, centered at Neudong in U. T h e  next two central Tibetan 
states were centered in Tsang (at Rimpung and Shigatse). T h u s  Tsang 
and U alternated as centers of power from the seventh century on- 
wards, until the 5th Dalai Lama's Mongol supporters defeated and 
subsequently killed the last of the Tsangpa kings of Shigatse. T h e  5th 
Dalai Lama moved the capital back to the old imperial capital of Lhasa 
but Shigatse remained an important center of power, and the Panch'en 
Rimpoch'e, the reincarnate abbot of Trashi Lhunpo monastery outside 
Shigatse, was the most senior reincarnate lama within the Gelugpa 
order after the Dalai Lama himself. 

T h e  Dalai Lama's regime was recognized by the Manchu (Qing) 
Emperors of China. While the Chinese government regarded the 5th 
Dalai Lama as a subordinate ruler, the Tibetans regarded the relation- 
ship as a reestablishment of the 'priest-patron' relationship that had 
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existed between the Sakya lamas and the Mongol (Yuan) 1:mperors of 
China. T h e  complex subsequent history of the Lhasa state will not be 
given here in any detail, although some aspects are summarized in 
Chapter 27 (see also Ahmad I 970; I lhondup 1984, I 986; Goldstein 
1989; Petech 1 973a; Richardson 1984; Shakabpa I 967). T h e  5th and 
6th Dalai Lamas ruled through lay regents or desid. After the deposi- 
tion of the  6th Dalai Lama by the Ilzungars and the installation of the 
7th with the support of a Manchu army (1720), this system was 
changed, and a cabinet or council of ministers (kulon), was introduced. 
T h i s  council later became known as the kushug and continued to exist 
until 1959. From 1728 the Manchus stationed two officials ( the  Am- 
bans) and a small garrison at Lhasa. 

After 1728, effective power in Tibet  was in the hands of one of 
the  ministers, a Tsang noble named P'olhane, until his death in I 747. 
T h e  7th Dalai Lama took over as formal head of government in I 75 I 
but  died in 1757. T h e  five following Dalai Lamas all died before or 
shortly after becoming old enough to rule. Consequently, while the 
Dalai Lama was the official head of state, the Lhasa government was 
headed by a regent (desid) for all but  a few years between 1757 and 
I 895. T h e  desid was usually a reincarnate lama from one of four gompo 
within Lhasa city. T h e  13th Dalai Lama was the first since 1 757 to 
rule in his own right (Goldstein 1973). 

In 1788-1792 a second Manchu army came to Tibet  during the 
Gurkha-Tibetan war. T h e  Qianlong emperor raised the status of the 
Ambans and introduced a system of control over the appointment of 
the Dalai Lama and other high reincarnate lamas (Lessing 1942:6c+ 
61;  Shakabpa 1967: 1 72); however, with the decline of the hlanchu 
government in China in the nineteenth century the Ambans came to 
have little effective power at  Lhasa.'" 

A British military expedition reached Lhasa in I 903-1 904 and im- 
posed a trade agreement on the Lhasa government. T h e  hlanchus 
responded with a new and more interventionist policy in 1905 (see 
Sperling 1976; Teichman 1922), culminating in the invasion of central 
T ibe t  by a Manchu army and the flight of the 13th Dalai Lama to 
India. After the  Chinese revolution, the remaining Chinese troops 
were expelled from central Tibet,  and the region, along with the por- 
tions of K'am west of the Yangtze, remained entirely independent of 
China, under the  control of the I 3th Dalai Lama and his successors. 
until 1950. 
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T h e  period of rule of the 13th Dalai Lama is of particular signifi- 
cance. Much of our information about the Tibetan state dates from 
this period and subsequently; however, in evaluating this material, we 
need to be aware that the 13th Dalai Lama had embarked in the early 
1920s on an ambitious and, in the short term at least, effective cam- 
paign to create a more centralized and powerful state (Burman I 976). 
A number of examples will demonstrate the nature of this campaign: 

I .  T h e  Dalai Lama's government created the first Tibetan stand- 
ing army, paid for by a tax on all estates within Tibet.  This  provoked 
a confrontation (see below) with the estate of the Panch'en Rim- 
poch'e, which was the most powerful single subunit within the Dalai 
Lama's realm. T h e  Lhasa government won this confrontation, and 
the Panch'en Rimpoch'e fled to China in 1923 (Mehra 1976; Gold- 
stein 1989); 

2. T h e  Dalai Lama's government sent several young men to Brit- 
ish schools to receive a Western-style education, and also attempted 
to institute a Western-type school within Tibet  (see Dhondup 1984, 
1986: I 55-162); 

3. In the religious sphere, the 13th Dalai Lama tightened up 
considerably the system of monastic degrees leading to senior admin- 
istrative posts within the Gelugpa hierarchy. These  posts were from 
now on only open to monks from the three major Gelugpa monastic 
centers near Lhasa, and not, for example, to monks from the 
Panch'en Rimpoch'e's monastic center at Trashi Lhunpo (Sherpa 

1977); 

4. Again in the religious sphere, the lama P'awongk'a Rim- 
poch'e, acting in association with the Dalai Lama, instituted a cam- 
paign to convert non-Gelugpa gompa in K'am to the Gelugpa school, 
by force where necessary (see, for example, Beyer I 973: 239; Kap- 
stein 1989:231 n. 40). 

These  innovations combined direct increases in state power (through 
the institution of a standing army), attempts at modernization 
(through Western education), and greater control over the gompa. 
T h e  effects of these changes were in part lost during the two regencies 
following the 13th Dalai Lama's death in 1933, and the conservative 
influence on the Lhasa regime of the large Gelugpa monastic centers 
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was reasserted. Much of our material on the Ilhasa regime neverthe- 
less reflects the exceptional strength of the 1,hasa administratir)n dur- 
ing this period. 

In I 950-1 95 I the army of the People's Republic of China invaded 
Tibe t  and imposed the so-called I 7-Point Agreement on the 'I'ibetans 
(Richardson 1984: 290-293). Resistance to (:hinese rule began in K'am 
and Amdo, gradually spreading to central Tibet.  In 1959 the 14th Ila- 
lai Lama, followed by about 70,000 refugees, fled to India, and the 
Tibetan government was dissolved. Central 'I'ibet, along with western 
K'am and those parts of western Tibe t  under Chinese rule, now forms 
the Ti bet Autonomous Region of the Chinese People's Republic. 

Anthropological research within central Tibet  has only been pos- 
sible for Western scholars since the late I 980s, and under restricted 
circumstances. At the  time of writing, the only published material is 
that from Melvyn Goldstein and Cynthia Beall's work with a pastoral 
population at  Phala Xiang near Lake Dangra (Map 3 ,  no. I ;  Goldstein 
and Beall I 986, I 989, I 990; Goldstein 1987). Our  information on ag- 
ricultural communities is based on work with refugees. T h e  principal 
studies of this kind are Barbara Aziz's on Dingri (no. 2;  Aziz I 978), <;. 
W. Cassinelli and Robert Ekvall's on Sakva (no. 3; Cassinelli and Ek- 
vall r 969), and Melvyn Goldstein's and Eva Dargyay's work, both on 
villages near Gyantse (no. 4; Goldstein I 968, I 97 I a,  I 97 I b, I 9;. I c ,  
r971d, 1986, 1988; Dargvay 1982). 

T H E  LHASA GOVERNMENT AND T H E  DZONG SYSTEM 

T h e  Lhasa government incorporated substantial parts of K'am in the 
east and Ngari in the west as well as the whole of central Tibet.  I t  was 
nevertheless based in central Tibet  and governed from central Tibet  
and is therefore discussed in this chapter. T h e r e  are accounts of the 
Lhasa government bv several writers, among the more recent Ram 
Rahul (1969), Melvyn Goldstein (1968, 197 ~ d ,  r 973, I 989). blartin 
Brauen ( I  974), and Franz Michael ( I  982). I t  was staffed by lay officials 
from families of aristocratic or gerpn status and by monk officials from 
the three great Gelugpa gompa near Lhasa. T h e r e  was a college at 
Lhasa, maintained by the Finance Department. where the la); officials 
were trained (Rahul I 969: 29-30; N. Thondup  I q 76). Officials were 
appointed to formal ranks, which ranged from seventh u p  to first rank. 
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the highest being the rank of the four ku/on or Cabinet ministers (three 
lavn~en and a monk in recent times). T h e  entire bureaucracy was 
quite small. Brauen says that in the 1940s there were about 200  lay 
officials and 230 monk officials (1974: 134), while Michael estimates 
500-700 officials in all (1982:59). This  included the local officials, 
known as dzongpon (Goldstein translates this as 'District Commis- 
sioner'), responsible for the local administrative centers or dzong, along 
with their subordinate stewards and clerks." 

T h e  dzong were usually fortified buildings in high places. There  
were about 1 2 0  in recent times (Goldstein 1968; Brauen 1974: 141). 
Each had one or two dzongpon appointed for a period of three years. 
These  were generally laymen but in some cases one was a monk (Ra- 
hul I 969:40). T h e y  were of fourth or fifth rank depending on the im- 
portance of the dzong, the most important post being that of Chief 
Commissioner of Shigatse. In some areas there was another official 
senior to the dzongpon, the regional governor or chiky'ab. There  were 
six or seven of these, mainly in the outlying areas. lz 

Dzongpon could settle legal cases brought to them but their pri- 
mary function was the collection of revenue on behalf of the Lhasa 
government. Most dzongpon made a handsome profit in the course of 
their three-year term. Rahul (r969:43) comments that: 

T h e  amount of revenue due from each dzong was recorded in the Fi- 
nance Department in Lhasa. . . . A dzongpon was in fact a contractor 
for this revenue and made what profit he could. His income, out of 
which he paid his revenue, consisted of dues from the people within 
his jurisdiction, proceeds of the fines imposed by him, large arrears of 
revenue he had diverted temporarily or otherwise to his own coffers, 
private trading in which he could compel traders to sell goods to him 
below market rates, and his own estate. 

Rahul also notes that dxongpon, particularly those in charge of remote 
dzong, were virtually autonomous. T h e y  had hardly any relations with 
the Lhasa government beyond sending the annual revenue. Those 
nearer to Lhasa would be more careful and would refer serious cases 
to the Kashag (Rahul I 969:43-44). 

We will find the dzong system in various forms in most other Ti- 
betan polities, including the petty states of K'am (Chapter 4) and the 
monastic and later lay kingdom of Bhutan (Chapter 6). In these states 
succession to the position of some or all dzongpiin became hereditary. 



r .  I his does not seem to be the case with the 1,hasa government dwng- 
pon, who were in recent times regularly appointed for a limited term. 
I am unclear whether reappointment was common and unclear, tcw, 
whether officials were regularly sent to serve at dzong near to their own 
estates. l 3  

As Goldstein has pointed out (1973). the system was, in recent 
times, slanted towards the interests of the powerful reincarnation- 
series who served as regents and of a small number of the high-status 
aristocratic (getpa) families. Many of the remaining getpa families pro- 
vided lower-level officials and were not particularly wealthy or power- 
ful in comparison to rich peasant families. I t  is unlikely that they were 
able to build up  substantial alternative centers of power through their 
occupancy of d z o n ~ o n  positions. Such alternative centers of power 
were constituted by large semiautonomous monastic estates such as 
Sakya and Trashi Lhunpo and occasionally by a few of the larger aris- 
tocratic estates, primarily those of depon and yabshi status." 

T h e  position of the  larger estates needs particular examination. 
We are best informed about one of the most important of these 'es- 
tates,' Sakya, though I will also look a t  two others, Trashi Lhunpo and 
Lhagyari. 

SUBORDINATE U N I T S  WITHIN THE LHASA STATE: 

SAKYA, LHAGYARI, TRASH1 1,HUNPO 

T h e  Sakya estate was the lineal continuation of the Sakya government 
of T ibe t  during the Mongol (Yuan) period (thirteenth and fourteenth 
centuries). In the twentieth century it retained control over a large 
territory in the  west of Tsang (marked on blap 3) as well as eight 
smaller territories in Tsang and two in K'am (see Cassinelli and Ekvall 
1969:3+33 and Map I ) .  T h e  head of the Sakva estate was the senior 
member  of the  same K'on family who had been given authoritv over 
Tibe t  by the Mongols. He was known as the Sakva Tr'ich'en, and was 
also the hereditary abbot of the  main Sakya monastery and the head 
of the Sakya religious order. T h e  members of the K'on family were 
believed to possess a particularly powerful body of ritual practices and 
the Sakva Tr'ich'en occasionally performed major rituals on behalf of 
the Lhasa government.'"n recent times, the  position of Sakya 
Tr'ich'en has alternated between two branches of the  family. 

Sakva (Map 3, no. 3 )  was studied by the political scientist C. Li'. 
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(:assinelli and the anthropologist Robert Ekvall. Their  book, signifi- 
cantlv titled A rlih~tan Prr'ncipali~l, was based on information from four 
refugees, three of them from the ruling family of Sakva (1969). A 'li- 
hetan Prinripalit)~ was the subject of an important critique by Melvyn 
Goldstein, who argued that it wrongly presented Sakya as an indepen- 
dent political entity (Goldstein 197 rd). Two further valuable sources 
on Sakva in recent times are the autobiographical accounts by Dawa 
Norbu and Jamyang Sakya (D.  Norbu r 974; Sakya and Emery I 990). 

T h e  relationship between Sakya and Lhasa was complex and I 
suspect that both Cassinelli and Ekvall (arguing for the autonomy of 
Sakva) and Goldstein (arguing for the superordinate status of Lhasa) 
tend to present it in inappropriately categorical terms. Both adminis- 
trations, Sakya and Lhasa, were referred to in Tibetan by the same 
term, shung. Neither had "any polity-wide police network" (Goldstein 
197 rd: r 75) and both were oriented towards the collection of taxes 
rather than the day-to-day regulation of the lives of their subjects. 

Goldstein's arguments for the superordinate status of the Lhasa 
administration (which he refers to as "the Tibetan central govern- 
ment") are as follows: ( I )  the Lhasa administration controlled and mo- 
nopolized the army; (2)  the Lhasa administration controlled a corvee 
transportation network throughout the entire region; (3) the Lhasa ad- 
ministration coined money, printed postage stamps, and controlled re- 
lations with foreign powers; (4) anyone could take a dispute to the 
Lhasa administration for adjudication, and its decision was authorita- 
tive; (5) the Lhasa administration could make rules that were binding 
on subordinate units such as Sakya, as with the tax imposed in the 
I 920s to support the new standing army; and (6) the Lhasa govern- 
ment had an office that would take over what Goldstein calls "runaway 
serfs." 

Goldstein's arguments are generally convincing, but it should be 
remembered that they refer to a period where the power of the Lhasa 
administration was at its height. 'Subordinate units' such as Sakya and 
Trashi Lhunpo had frequently negotiated on their own behalf with 
foreign powers in the past (item 3), while the "runaway serf" office 
(item 6) dated only from the early twentieth century. As for the power 
of taxation (item 5), the imposition of taxes on Trashi Lhunpo and 
Powo in the 1920s involved major conflicts, and, in the case of Powo, 
armed military intervention (see Chapter 4), before the tax was paid, 
an indication that the demand was regarded as unprecedented and 
unjustified. Looking at the period from 1642 to 1959 as a whole, we 



would doubtless find times when the 1,hasa administration could in- 
tervene relatively effectively within the 'subordinate units' and othcr 
times when it had little option but to leave them to run thcir own 
affairs. l 'hese changes in the situation would not necessarily have 
been reflected by explicit changes in political vocabulary. As we will 
see  again in relation to the Chinese power in eastern K'am ((;hapter 
4), formal titles, relationships of tribute, and the like could mask any 
of a variety of political realities. 'I'he parties concerned were often 
content to maintain a mutually acceptable fiction rather than forcing 
unnecessary confrontations. 

O n  item 4, the question of taking disputes to I,hasa, (;oldstein's 
example, the conflict over the succession to the throne of Sakya in 
r 950, is particularly interesting. In Cassinelli and Ekvall's account, the 
Lhasa administration's involvement in this episode appears as the last 
in a series of episodes of 'mediation' dating back to the early nine- 
teenth century ( r  969:22-27). In the first case, a Lhasa aristocrat of the  
Rangchiinba family, related to the Sakva ruling house, acted as media- 
tor between the two branches of the family, setting up  the original 
arrangement by which, whenever the ruler of Sakya died, he  was to 
be  succeeded by the eldest male member of the family, whichever 
branch he  belonged to. Subsequently the regents for the 12th (in 
I 866), 13th (in I 887), and 14th Dalai Lamas (in 1935) were asked to 
intervene in disputes over the succession; in each case Sakya's status 
as a shung was recognized. 

According to Goldstein, "Tibetan government officials," presum- 
ably meaning former officials of the Lhasa administration, described 
the intervention in I 950 as "adjudication" (kached nang) not "media- 
tion" (barshug; r 97 rd: I 77-1 78). Th i s  could hardly be true of Rangch- 
onba's intervention in the early nineteenth century, but the  19.75 and 
1950 episodes both seem to involve an acceptance of Lhasa's right to 
make the decision. Whether the I 866 and I 8 8 j episodes should be  
regarded as 'mediation' or 'adjudication' is hard to say. 

In fact, Cassinelli and Ekvall agree that Sakva recognized both 
the superordinate status of the Lhasa government and the Dalai La- 
ma's claim to political control over the whole region. The i r  claims for 
the  autonomy of Sakya are more to do  with the lack of intenrention 
from Lhasa in the operation of the Sakya administration: 

[Sakva] was part o f  a political svstem that included Lhasa and Shigatse 
[ i . e . ,  Trashi Lhunpo], but this system was largely formal and had 1.ir- 
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tuallv nothing to d o  \+'it11 chc day-to-day business of governing the area 
of [Sakva] proper. In performing the essential governmental functions 
of collecting and allocating revenue, maintaining judicial processes, 
and selecting oflicial personnel, the go\,ernment of [Sakya] was an- 
s\verable to no one. It was not linked with Lhasa as part of a federa- 
tion or confederation, for there was no policy that applied to both 
Lhasa and [Sakva]; it was not part of an empire ruled by Lhasa, for 
the minor demands effectively made by Lhasa were too weak and in- 
frequent to constitute an imperial relationship. T h e  unity of western 
Tibe t  [i .e. ,  Tsang] was cultural and religious; no one  perceived a need 
for anything more than the most superficial political coordination. 
(Cassinelli and Ekvall I 969:44) 

In a footnote, they add: 

It  is not meaningful to speak of 'sovereignty' in the case of [Sakya]. 
'Sovereignty' is either a concept of international law, which did not ap- 
ply to these Tibetan governments, or suggests an absolute indepen- 
dence that no government possesses. (Cassinelli and Ekvall 1969: 

44 n. 1 1 )  

Goldstein's material suggests that Lhasa's claims on Sakya in recent 
times went well beyond the "minor demands. . . . weak and infre- 
quent" indicated by Cassinelli and Ekvall. To regard the relationship 
between Lhasa and Sakya as one of straightforward subordination is 
nevertheless too simple, and in Chapter 4 we will see that material on 
another small monastic state, Drayab, parallels Cassinelli and Ekvall's 
in several respects. l 7  

Sakya was, in some respects, a special case, because of its former 
identity as the government of all Tibet. T h e  administrators of Sakya 
were clearly very conscious of this status (for example, Cassinelli and 
Ekvall 1969:50); however, on closer examination, most of the 'subor- 
dinate units' of the Lhasa administration turn out to be special cases 
of one kind or another. T h e  family of Lhagyari, for example, owned 
the small but wealthy estate of E-yul in U, claimed descent from the 
kings of the Yarlung dynasty, and had various privileges in relation to 
the Lhasa administration as a consequence (Karsten 1980; Yuthok 
1990:35, 84-85). T h e  head of the family (again known as tr'ich'en) was 
apparently not a tributary to the Lhasa government (Karsten r 980: 165) 
and, although Lhagyari was one of the five depon families, its members 



did not serve as officials at IJhasa after 1642. In ceremonial matters, 
they ranked next to the Panch'en Himpoch'e, who was the head o f  
the 'Iiashi LJhunpo estate. 

Altogether, the region under the 1,hasa administration was far less 
uniform in political structure than it might look at first sight. Numer- 
ous families and estates had special privileges of one kind or another, 
some areas (Changt'ang) had no dzong, in others (Xgdri) the provincial 
governor had no control over the dzong, and so on. What has occasion- 
ally been presented (for example, Michael 1982) as a rational bureau- 
cratic system consisted of a large number of special cases, with an 
underlying pattern of more or less formalized patron-client relations 
(see Goldstein I 973). 

T h e  Trashi Lhunpo estate was the most significant of all the sub- 
ordinate units, and while we do not have the material for a compre- 
hensive presentation of its position, it is worth discussing some aspects 
of this unit in detail. It was the largest subordinate unit within the 
Dalai Lama's state, and it had extensive holdings throughout Tsang, 
although I do not know of any detailed description of these holdings.'" 
Michael comments that "[tlhe organization of the Trashi Lhunpo la- 
hang [estate] was indeed very similar to the Lhasa government" 
(1982: I 12).  T h e  Shigatse aristocracy served as lay officials for the 
Trashi Lhunpo administration, just as their equivalents at Lhasa did 
for the Dalai Lama's administration, and "when the Trashi Lhunpo 
ecclesiastical and secular officials travelled to Lhasa, thev were re- 
ceived and accorded honors in ceremony and seating arrangements 
that were equal to those reserved for the ministers of the kashag and 
the Dalai Lama's ecclesiastical agencies" (Michael I 982: I r 2). 

T h e  monastery of Trashi Lhunpo was founded in 1447 by Gen- 
dun Drub ( I  39 1-1 4 j 5 ) ,  a personal disciple of Tsongk'apa and the orig- 
inator of the Dalai Lama reincarnation-series (see Chapter 27; the title 
of Dalai Lama itself was first given to the third of the series). It was 
built close to the dzong of Samdruptse (modern Shigatse), which had 
just been seized by the Rimpungpa dynasty, still formally subordinate 
to the P'agmodrupa dynasty at Neudong but rapidly becoming the 
leading power in central Tibet (Wylie r 98oa:322-333; Shakabpa 
I 967:86-87). It was thus closely associated with the Dalai Lamas, and 
was the principal residence of Gendiin Drub and his successor the zd 
Dalai Lama. T h e  latter, however, moved to Drepung in 1494, appar- 
ently in response to the growing power of the Karmapa order in Tsang 
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and to the threat posed by their Rimpungpa patrons, who had now 
taken control of Tsang (Wylie r 980a:328).I9 

T h e  I st Panch'en Rimpoch'e, Losang Chokyi Gyantsen ( I 567- 
1662), was tutor to the 4th and 5th Dalai Lamas and abbot of 'Trashi 
Lhunpo. H e  was given the title Panch'en ( =  pandztu ch'enpo, 
Great Scholar) by the 5th Dalai Lama and in 1665 thk'same Dalai 
Lama recognized his rebirth as the abbot of Trashi Lhunpo. This  
incarnation-line rapidly became the most important in the Gelugpa 
order after the Dalai Lama himself. 

Shigatse lost its leading position in central Tibetan politics with 
the rise to power of Lhasa but it remained an important place. T h e  
gompa of Trashi Lhunpo, with its large estates and the important 
Panch'en incarnation-line, represented an alternative focus of power 
to Lhasa. While the senior status of the Dalai Lama does not seem to 
have been overtly challenged, the series of previous rebirths identified 
for the Panch'en Rimpoch'e was traced back through K'edrubje 
(1385-1 438), who was an older and more senior disciple of Tsongk'a- 
pa's than the 1st Dalai Lama, Gendiin Drub. There  were indirect sug- 
gestions that the Panch'en's spiritual standing was in some respects 
higher than that of the Dalai Lama's (see Norbu and Ekvall 1969). 
Significantly, Trashi Lhunpo developed an independent foreign policy 
from Lhasa. T h e  3d Panch'en Rimpoch'e negotiated with George 
Bogle, emissary of the British Governor-General of Bengal, in 1774- 
1775, and the Manchu regime constantly attempted to play off one 
incarnation-line against the other, a strategy that was continued by the 
Chinese Nationalist and Communist governments in the twentieth 
century. 

I t  is difficult to judge how far the two lamas themselves were 
caught up  in the conflict. During the nineteenth century, all of the 
Dalai Lamas died young, so that power was in the hands of Regents 
for all but a few years. T h e  position of Regent itself, significantly, was 
held by the Panch'en Rimpoch'e only for a few months (Mehra 
1976:33 n. 63), otherwise it was monopolized by senior Gelugpa lamas 
from Lhasa and nearby. At any rate the relationship between Lhasa 
and Trashi Lhunpo deteriorated rapidly in the first decades of this 
century, following Trashi Lhunpo's ambivalent attitude to British and 
Chinese overtures during the Dalai Lama's flights to exile in I 904 and 
19 10. T h e  Lhasa government asked Trashi Lhunpo in I 9 I 2 to contrib- 



ute to the costs of the wars with China, but they paid only part o f  the 
amount requested. 

Lhasa responded to the increase in tension by strengthen in^ its 
administrative apparatus in 'I'sang. Shigatse had previously heen an 
ordinary dzong, with a fifth-rank lay official; it was now given a special 
status. A fourth-rank commissioner (immediately below the cabinet 
ministers) was appointed with responsibility for the whole province of 
Tsang (Goldstein 1968:37-38).'(~ Lhasa had agreed in the past that 
peasants on Trashi Lhunpo estates were not liable to corvee duties to 
Lhasa, but they went back on this in I g I 7 and imposed corvee duties 
on Trashi Lhunpo peasants at Gyantse, extending them to all of 'l'sang 
in 1923 and imposing a new annual tax on the Tiashi Lhunpo estate. 
Trashi Lhunpo refused to pay any of the taxes, and the Panch'en Kim- 
poch'e fled to Mongolia in December 1923 and subsequently to 
China, apparently in the hope of forcing a negotiated settlement 
(Goldstein I 989: I I 0-1 201, T h e  Lhasa government responded by ap- 
pointing an administrator to the Trashi Lhunpo estate. T h e  issue was 
not resolved, and the Panch'en Rimpoch'e remained in China until 
his death in 1935. Meanwhile, the Lhasa regime was able to impose 
its new taxes on Trashi Lhunpo. 

I t  is clear, as Goldstein comments, that "the fundamental issue 
was the extent of the authority of the central [i.e., Lhasa] govern- 
ment" (1989: 1 2 0 ) . ~ '  Lhasa's success (backed up  by its new standing 
army) marked a further move towards a centralization, but the whole 
episode indicates that it would be  mistaken to assume that Trashi 
Lhunpo had been 'traditionally' subject to Lhasa or that the Lhasa 
regime as a whole should be  seen as a centralized state. T h e  Lhasa 
regime generally had little interest in intervening at  the local level, 
provided that the  taxes came in regularly from the dzong offices. In- 
deed,  its ability to intervene, even had it wanted to, was quite limited, 
especially before the I 3 th Dalai Lama's reforms. 

TIBET AND T H E  GALACTIC POI-ITY 

Much of the problem in conceptualizing the relationship between 
Lhasa and Sakva or Trashi Lhunpo,  as Cassinelli and Ekvall rightly 
note, is the result of attempting to interpret Tibetan political struc- 
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tures in terms of Western political theory. 'I'here are perhaps more 
appropriate niodels than that of federation, confederation, or sov- 
ercigntv for dealing with situations such as that of Sakya or 'hashi 
Lhunpo. In particular, we might consider the 'galactic polity' model 
developed by Stanley 'F~rnbiah, primarily in relation to the Theravi- 
din states of Southeast Asia (1976:102-131, i985:252-'86, and see 
Chapter 8). T h e  galactic polity, with its rnaqdala-type structure based 
on an exemplary center, and regional administrations that replicated 
the structure of the center, bears some relationship to the Lhasa state 
(and also to the relationship between the Manchu regime in China 
and the various Tibetan polities). Regional administrations within the 
galactic polity drift historically between periods of attachment to one 
or another center and periods of autonomy. T h e  galactic polity as a 
whole is weak at some stages, stronger at others. What is a center at 
one period (Sakya in the thirteenth-fourteenth centuries) may be a 
subordinate entity at another period (Sakya in the twentieth century) 
without undergoing a drastic change in identity. 

T h e  galactic polity "is a far cry from a bureaucratic hierarchy in 
the Weberian sense" (Tambiah 1985:266). Central rule is as much a 
matter of performance (as in the elaborate rituals of the Lhasa admin- 
istration) as administration, and the primary focus of the whole enter- 
prise is on the extraction of produce and the control of personnel. T h e  
control of labor power is as significant a theme in Tibet  as in pre- 
modern Southeast Asia and for the same reason; in both cases popu- 
lation was low in relation to the available land. A constant theme in 
descriptions of Tibetan polities, both within and outside the area of 
the Lhasa administration, is control over people, not over land. 

If we wish to see the Tibetan region as a galactic polity centered 
at Lhasa, that polity was undoubtedly a weak one, even at its strong- 
est. Large parts of Tibet  (primarily the pastoral areas and the less pro- 
ductive and more remote agricultural areas) were scarcely incorporated 
into the galactic polity in any real sense. In comparison with the tra- 
ditional galactic polities of Thailand or Burma, the best analogy for 
such outlying parts of Tibet  would have been not the fully developed 
subordinate polities such as Chiangmai (Lanna) or the larger Shan 
states, but the 'tribal' peoples of the hills such as the Kachin, Karen, 
and Chin. Such groups were only loosely associated with the galactic 
polity and lived much of the time under local chieftains and headmen 
in a relatively 'stateless' political system. 



'I'he analogy is not perfect. 'l'he geography and ecoloky arc dif- 
ferent, and there was a degree of cultural, linguistic, and religious 
unity throughout most of the 'I'ibetan region, for all its diversity, which 
contrasts with the high degree of differentiation within the hill peoples 
of upland Southeast Asia. T h e  picture of a region characterized by 
areas of greater and lesser centralization with fluctuating linkages be- 
tween them is nevertheless closer to the reality of 'Iibet than that of a 
centralized bureaucratic state. We will return to these questions again 
in later chapters. 

I have emphasized in this chapter the limitations to the power 
and authority of the Dalai Lama's government at 1,hasa. T h e  Lhasa 
regime was nevertheless the  nearest to an effectively centralized state 
achieved by Tibetans in the premodern period. T h e  relatively bureau- 
cratic and hierarchical nature of the Gelugpa order, particularly after 
the  13th Dalai Lama's reforms, reflected its role as something re- 
sembling a state church. Elsewhere, as we shall see in the next two 
chapters, neither political nor religious forms were as structured or 
'domesticated .' 



Tibetan Societies: 
K'am (Eastern Tibet) 

Chapter 3 examined central Tibet  and the Dalai Lama's government. 
In this chapter we look at K'am, the eastern part of Tibet.  K'am and 
Amdo,' the region to its north and the subject of Chapter 5 ,  are the 
areas for which our information is weakest. T h e  only real ethnographic 
research on these areas is the work of the former missionaries Robert 
Ekvall and Matthias Hermanns on Amdo nomadic pastoralists. T h e  
history of K'am and Amdo is also less accessible and more speculative, 
at present, than that of central Tibet. These  areas were, however, 
visited extensively by Western travelers from the late nineteenth cen- 
tury onwards, and their writings provide a major source for recon- 
structing the complex social and political picture of east Tibet in the 
premodern period. 

GENERAL DESCRIPTION 

As Map 4 shows, K'am consists primarily of the four valleys of four 
great rivers, the Ngiil River (Salween), Dza River (Mekong), Dri 
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Ri\ler (k'angtze), and Nya River (l'alung, a tributary of the Yangtze) 
along with their various tributaries, and the high pasture ground or 
gdng between them. Traditionally it was described as consisting of six 
gmg and four river valleys (gangdrag rongshi) although the names and 
locations of the six gutlg vary between lists (Wylie I 9 6 2 : ~  8-39> 97-98; 
Smith I 969a; Tshe-brtan Zhabs-drung I 986: 2 I 60). 

T h e  areas for cultivation are along the valley floors, the largest 
being in the Hor states (Trehor) around Kandze, the present Chinese 
administrative center of GarzC (Teichman 1922:75-76). Towards the 
north the altitude rises, agriculture becomes impossible, and we reach 
the nomadic regions of Amdo. Towards the south the country becomes 
relatively lush, with vast forested areas, and Tibetan populations 
shade off into various partly Tibetanized hill peoples such as the Naxi 
(Nakhi, Moso), Yi (Lolo), and Lisu (see Gregory and Gregory 1923; 
Goullart 1957, 1959; Rock 1925, 1926, 193 I ;  A. Jackson 1978, 1979; 
LeBar 1964). K'am is the most populous region of Tibet.  In the 1982 
census its population was around I .  53 million. 

In K'am, as elsewhere in Tibet,  trade routes were of vital impor- 
tance to the economy and the social structure. Most towns of any size 
grew up at junctions of major trade routes. T h e  biggest of these trad- 
ing centers was Kangding, formerly called Tachienlu, which bordered 
on ethnic Chinese territory to the east. Kangding was formerly the 
capital of the Tibetan state of Chagla. Rockhill estimated its popula- 
tion in 1889 as 6,000 to 8,000 (Rockhill 1891:275). From 1927 to the 
195os, it was the administrative center for the Chinese province of 
Sikang, which theoretically included most of K'am; Goullart, who was 
there in the I ~ ~ O S ,  gives its population then as about 40,000 (Goullart 
r 959: r 3). It was the major center for trading in tea, which was sold to 
Tibet  in exchange mainly for wool, musk, or other pastoral products 
or bought with Indian rupees (see Rockhill 1975:277-284). There  are 
numerous descriptions from the between-war period of this little 
town, in a narrow valley at the confluence of two rivers, with its tea- 
warehouses, its 'lamaseries,' its Tibetan and Chinese traders, and the 
missionaries who extended their hospitality to a constant stream of 
Western explorers en route to Tibet  (see Duncan rgj2:62-65; Goullart 
1959: I 2-32; Migot I 957:79ff; Guibaut r949:6ff). 

At the other end of K'am was Jyekundo (modern Chinese 
GyCgu). Andre Migot describes this small town in the 1940s (situated 
then as now within the Chinese province of Qinghai) as: 
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easily the most important trading center in north-east 'I'ibet. It dcrivcs 
this importance from the network of caravan routes which converge on 
it-from Sikang and Kangding in the south, from 1,hasa in the west, 
from the 'l'saidam and Mongolia in the north, and from the provincial 
capitals of Xining and 1,anzhou in the north-east. Of these, thc south- 
erly routes carry by far the greatest volume of trade; traffic in the other 
directions is a trickle by comparison. (Migot I 957: I 66-1 67)  

T h e  big trading caravans between Jvekundo and Lhasa (two each year 
in each direction) brought back "cigarettes from India and high- 
quality cloth from Lhasa, finally travelling east into China with wool 
and hides from the rich breeding-grounds around Jyekundo" (Migot 
1957: 1 6 7 ) . ~  

Another important center was Ch'amdo (modern Chinese 
Qamdo), site of an important early Gelugpagompa and, from the I 920s 
to 195os, the administrative center for that part of K'am that was 
within the Dalai Lama's government. Eric Teichman visited Ch'amdo 
in 191 8 three weeks after its recapture from the Chinese who had 
destroyed the  monastery in I 9 I 2-1 9 r 3: 

Ch'amdo . . . consists of a few yamens and temples and a village of 
mud hovels built on a narrow spit of land between, and just above the 
confluence of, the Dza River and the Ngom River. T h e  elevation is 
about 10,600 feet. O n  a sort of plateau immediately behind rise the 
gaunt ruins of the once great and splendid monastery, formerly the 
largest and wealthiest in K'am. T h e  two valleys are so narrow as to 
permit of scarcely any cultivation. ,411 around are bare and somewhat 
dreary-looking mountains. Though a miserable place in appearance, 
Ch'amdo ranks with Jyekundo as one of the most important centers of 
Eastern Tibet .  I t  was formerly the capital of the lama-ruled Tibetan 
State of the same name, and was the residence of the lama ruler, lo- 
cally known as the Tsangdrupa. T h e  small Chinese commissariat offi- 
cial stationed here in those davs with a few Chinese soldiers kept very 
much to himself and was careful not to interfere with the lama rulers. 
(Teichman 1922: I I 4-1 I 5 )  

T h e s e  towns and a number of other trading centers, such as Ba (Ba- 
t'ang), Lit'ang, and Kandze, had sizeable communities of Han and 
Hui  Chinese traders and of Tibetan and Chinese artisans, and small 
Chinese  garrison^:^ T h e s e  Chinese garrisons in the premodern period 
consisted of only a few men each, and made no attempt to control the 
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Tibetan population. T h e  people of K'am governed their own affairs 
under a variety of political arrangements, which we shall discuss 
shortly. 

HISTORY AND PRESENT SITUATION 

K'am was partly incorporated into the early Tibetan empire of the 
Yarlung dynasty, which collapsed around A.D.  842. Its history until the 
seventeenth century is still unclear, although then as later it was most 
likely a region of small states, pastoralist tribes and remote, self- 
governing villages. During the Sakya period (late thirteenth to mid- 
fourteenth centuries) there were large Sakya estates in Western K'am 
(Gonjo and Lingts'ang) but their administrators seem to have become 
independent rulers with a vague relationship to the Ming rulers of 
China after the collapse of the Yuan and Sakya regimes (Petech I 98 8). 

We know very little about the internal dynamics of K'amba soci- 
ety in this period. Peter Kessler has suggested that an alliance of Ti- 
betan tribes and non-Tibetan valley people or rongpa dominated by 
the iron-working nomadic Sumpa people was replaced around 1400 by 
another alliance centered about the large state of Lingts'ang. T h e  
dominance of Lingts'ang was in turn destroyed by the Gelugpa order's 
Mongol ally Gushri Khan in I 640 in the course of his conquest of K'am 
(Kessler I 984: 53-68). 

Since, as Kessler admits (198462)' we know little at this stage 
about the Sumpa or Lingts'ang, his account is highly speculative. I t  is 
difficult to know whether Lingts'ang achieved anything like the ex- 
tent he suggests (Kessler 1984:67). If so, it must have declined well 
before 1640, since it apparently played no significant role in Gushri 
Khan's campaigns in K'am; his principal opponent was the pro-Bon 
king of Beri (see Shakabpa 1967: 105-107).~ In later times Lingts'ang 
was a small state in northern K'am (see below) and its rulers claimed 
descent from the half-brother of the great K'amba epic hero King 
Gesar of Ling (Stein r 98 I ;  Pema Tsering I 982; Uray I 985). Gesar of 
Ling is of great importance in K'am mythology, where he appears as a 
founding ancestor of the people of K'am and as a culture-hero who 
defeated the demonic or non-Buddhist kings of the four directions and 
ruled over all of east Tibet.= T h e  story is told in detail in the east 



Tibetan versions of the 'I'ibetan epic. (iesar is a culture-hero else- 
where in T'ibet, however, including the far west, and his localization 
in Lingts'ang in K'am may be a secondary development." 

Whatever the situation prior to the 1640s there is no doubt that 
much of K'am was incorporated for a while into the hlongol-'r'ibetan 
regime of the 5th Ilalai Lama and Gushri Khan. 'I'his was the period 
when most of the major Gelugpagompn of K'am were founded, includ- 
ing those of the Hor states (Kessler I 984: I 82-1 Rs), Ilit9ang, Ha 1Ra- 
t'ang), and so forth.' In the early eighteenth century, after the hlanchu 
government intervention in the crisis following the Dzungar invasion 
of Tibe t  and the death of the 6th Dalai Lama, the boundary between 
K'am and the Dalai Lama's realm was fixed. Th i s  boundan  passed 
through a boundary pillar on the Bum La, a pass southwest of Ba, 
following a line somewhat to the west of the Dri River ( the  upper 
course of the  Yangtse). According to Teichman, a British consular offi- 
cial who was responsible for negotiating the I 9 r 8 boundary agreement 
between China and Tibet ,  "[[]he country to the west of this point was 
handed over to the rule of the Dalai Lama under the suzerainty of the 
Manchu Emperor, while the Tibetan Chiefs of the States and tribes 
to the east of it were given seals as semi-independent feudatories of 
China" (Teichman 1922:2). By the mid-eighteenth century, as we saur 
in Chapter 3, Manchu 'suzerainty' over the Dalai Lama's government 
had become purely nominal. In the 1790s a second hlanchu army 
came to central T ibe t  and expelled an invading Gurkha army. hlanchu 
power over the  Lhasa government was temporarily reasserted, and two 
official representatives or Ambans were again stationed at Lhasa. 
The i r  power soon became nominal, as it had been before. 

I t  is more difficult to evaluate the  degree of control exercised by 
the Chinese government on the 'semi-independent feudatories' of 
K'am during the eighteenth and nineteenth centuries. I t  uras probably 
very limited, except along the eastern borders. Bv the I 860s, when 
Gompo Namgvel, one of the  local chiefs of Nyarong in eastern K'am, 
gained control first over all of Nyarong and then much of the rest of 
K'am, there was no question of Manchu involvement. A Tibetan arm): 
from Lhasa eventuallv intervened. defeating and killing Gompo Nam- 
gyel in 1865 (T.  Tsering 1985; Shakabpa I 967: I 8 j ;  Teichman 1 9 2 2 : ~ ) .  
Nyarong was formally taken over bv the Lhasa government. appar- 
ently with Manchu approval, and Lhasa set  up  an office called the 
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N"arong Chiky'ab (Teichman 19?2:5-6). T h e  rulers of Derge state 
and of the Hor states were restored to power by the Lhasa govern- 
ment. 

Teichman, referring to this situation, writes: 

T h e  Native States on the Sichuan border east of the old Sino-Tibetan 
frontier on the Bum La . . . sent periodical tribute missions to, and 
were under the nominal protection of, Chengdu and Peking. Some, 
such as the great Kingdom of Derge and the Five Hor states, had 
fallen under the influence of Lhasa, as related above; while others, 
such as the State of Chagla (Tachienlu), and the territories of Bat'ang 
and Lit'ang, remained, owing to their situation on the main road, 
more under Chinese influence. T h e  powers of the small Chinese mili- 
tary officials and commissariat officers stationed at Tachienlu [Kangd- 
ing], Lit'ang, Bat'ang and other centers on the main South Road, had, 
however, dwindled to vanishing point, while the soldiers of the fron- 
tier garrisons were often unarmed or existed only in the official imagi- 
nation for pay roll purposes. (1922:8) 

A similar picture is given by Susie Rijnhart, who traveled in this 
area in the I 890s: 

A colonel with a small number of soldiers is stationed at each post [on 
the road from Jyekundo to Kangding]. Though they have no authority 
over the Tibetan chiefs they report to Tachienlu [Kangding] on the 
condition of the country, so that should there be any difficulty brewing 
troops might be dispatched. . . . In the district governed by Sichuan 
the position of the Chinese officials is a very precarious one, and great 
tact must be used by them in dealing with the natives, who consider 
the Chinese as inferiors in courage and endurance. . . . (rgo1:358) 

This  situation remained little changed until 1904, when the Manchu 
government inaugurated a new and more interventionist policy in the 
wake of the 1903-1 904 British expedition to central Tibet  and the 
Anglo-Tibetan Convention that resulted from it. T h e  new policy in- 
volved imposing a network of Chinese magistracies throughout east- 
ern Tibet,  and rapidly led to a general uprising among the Tibetan 
population of K'am. T h e  Chinese, led by Ma Weiqi and later by the 
notorious Zhao Erfeng (known as 'Butcher Zhao'), destroyed several 
large gompa, including the great Gelugpa gompa of Ch'amdo, and 



killed several thousand monks and lay people. Chinese troops forcibly 
removed the governments of the various petty states of K'am, install- 
ing Chinese magistrates, and then invaded central I'ibet, occupy in^ 

r .  Lhasa in i 9 lo (Shelton I 9 I 2; Ieichman I 922: i 9-35; Llhondup 
I 986: 24ff; Sperling I 976). 

T h e  fall of the Manchu government in China led to a general 
revolt against the  Chinese in central 'I'ibet and eastern 'I'ibet and sev- 
eral further years of fighting between Chinese forces and local 'I'ibet- 
ans. A central Tibetan army, under the leadership of the kolon Champa 
Tendar, was sent  to K'am and had established control over a large part 
of it when the I 9 I 8 peace agreement was negotiated (with 'leichman's 
assistance). 

T h i s  agreement recognized Chinese sovereignty over the territo- 
ries east of a border along the Dri River (Yangtze), including the Hor 
states and Nyarong, though with the exception of Derge and Pelvul. 
T h e  Lhasa government retained rights over the gompo in the area 
under Chinese sovereignty. T h e  agreement thus established the divi- 
sion between 'Outer Tibet '  ( the  area under the Lhasa administration) 
and 'Inner Tibet '  (consisting of the reestablished local states under 
Chinese rule), which had first been proposed in the abortive Simla 
Convention of r 9 r 4. T h e  Lhasa government maintained a senior offi- 
cial stationed at  Ch'amdo with responsibility for eastern Tibet ,  while 
in 1927 the Chinese organized the Tibetan areas east of the Dri River 
into the new province of Sikang with its administrative center at Tach- 
ienlu (renamed Kangding). 

Th i s  was the formal situation until 1930-1933, when a conflict 
between Gelugpa and non-Gelugpa gompo in the Hor states led to 
further Tibetan-Chinese fighting and the Lhasa government's losing 
control over the remaining areas on the east side of the Dri River 
(Duncan r 952: I 39-1 58 ,  2 3  I ) .  Descriptions by Western travelers dur- 
ing this period, however, suggest that, as in the nineteenth century, 
Chinese authority did not extend past the small garrisons on the two 
main roads from Kangding to Bat'ang and Jyekundo. According to 
Rock, writing in I 93 I ,  only nine of the thirty-one Chinese magistra- 
cies established by Zhao Erfeng were still held bv the Chinese, "the 
remainder being ruled by Tibetan outlaws" (Rock I 93 I :  14). Kongka- 
ling and Ch'angtr'eng, always fairly wild areas, had previously been 
ruled by subchiefs under the  prince of Lit'ang. After the removal of 
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t h e  subchiefs ,  t h e  local T ibe tans  "attacked and  murdered t h e  Chinese  
garrison a n d  seized rifles, pistols and  a r t i l l eq  . . . t h e  country became 
a n  armed bandit  camp" ( I 93 I : I 4-1 7). 

Andre  Guibau t  visited K'am a few years later, in I 936-1 937 and 
I 940, a n d  c o m m e n t e d  that: 

In point of fact the Chinese govern this province in a lax and easy- 
going fashion. T h e  soldiers and civil servants, whose duty it is to con- 
trol Sikang, are scanty in number. You meet a hundred or so of them 
on your journey along the large caravan roads, distributed among a 
small number of military outposts, entirely cut off one from the other. 
Thus,  although i t  possesses a Chinese name, eastern Tibet has re- 
mained true to itself and, in spite of its situation on the map which 
places i t  within a day's march of its powerful neighbour, it does not 
differ in any profound sense from the other districts of Tibet. . . . 
(Guibaut I 949: I 4) 

Migot,  w h o  traveled throughout K'am from 1947-1949, was in agree- 
m e n t  wi th  Guibaut :  

Chinese control is little more than nominal; I was often to have first- 
hand experience of its ineffectiveness. In order to govern a territory of 
this kind it is not enough to station, in isolated villages separated from 
each other by many days' journey, a few unimpressive officials and a 
handful of ragged soldiers. T h e  Tibetans completely disregard the 
Chinese administration and obey only their own chiefs. One very 
simple fact illustrates the true status of Sikang's Chinese rulers: no- 
body in the province will accept Chinese currency, and the officials, 
unable to buy anything with their money, are forced to subsist by a 
process of barter. (Migot I 957: 89) 

O n e  gets  a similar impression of t h e  ineffectualness of C h i n e s e  rule 
from T i b e t a n  accounts of life in K'am in t h e  first half of t h e  twentieth 
century, in which t h e  Chinese  are notable by their  absence .  I t  was 
only in t h e  1950s that  t h e  n e w  C o m m u n i s t  regime began to  impinge 
directly o n  t h e  lives of T ibe tans  (see  Trungpa 197 I ;  Kalu 1985; J. 
Norbu I 986). I n  o the r  words, K'am eas t  of t h e  Dri  River was, dur ing 
t h e  premodern period, for all practical purposes i n d e p e n d e n t  of both 
t h e  Lhasa  government  and  t h e  Chinese  authorities. 

Most  of K'am was incorporated into t h e  C h i n e s e  People's Repub-  



lic in 1549-1950. Unlike central Tibet and the areas of K'am west of 
the Dri River (the present Qamdo prefecture), which retained a cer- 
tain degree of political autonomy until I g ~ g  under the Ilalai Ilama's 
government at Lhasa, the areas of K'am east of the I l r i  River were 
integrated directly into the administrative structure of the People's 
Republic. It was in these regions that fighting against the Chinese 
began in the mid-r gjos, spreading to central 'I'ibet in r 959, and cul- 
minating in the flight of the Dalai Lama and other Tibetan refugees 
and the end of the Lhasa government. 

Since 1959, the Dri River has remained the boundary between 
what is now the Tibet Autonomous Region on the western side and 
the province of Sichuan on the eastern side (the separate Tibetan 
province of Sikang no longer exists). K'am is thus divided between six 
administrative divisions (see Map 2 ) ,  Qamdo Prefecture (in the 'I'ibet 
Autonomous Region), the Tibetan Autonomous Prefectures of Garzi 
and Aba (Sichuan), DCqEn (Yunnan) and Yushu (Qinghai), and the 
Tibetan Autonomous County of hlili in Sichuan. 

There  is no detailed ethnographv available for the K'am region." Our 
knowledge of the region is based primarily on the reports of Western 
travelers and on accounts by refugees, and does not provide the basis 
for a detailed account of K'am social structure. There is some infor- 
mation on the political structure of the region, however, including a 
detailed survey by Eric Teichman, the consular official in\.olved in the 
19 I 8 Chinese-Tibetan peace negotiations, and L. S. Dagyab's account 
of the political system of Dragyab (Dagyab r 980). 

Teichman lists some twenty-six Tibetan 'states' under Chinese 
protection in the pre-1905 period. Some of these might be better de- 
scribed as stateless areas although all had some kind of formal head. 
To them may be added the nine or so partly Tibetanized states of 
Gyelrong and some states in western K'am. which were not of direct 
concern to Teichman, such as Powo. T h e  largest of these states was 
the 'kingdom' of Derge, which was ruled by a hereditan. king or 
gyeIpo. Four other states in K'am had rulers called ~ 1 e I p o .  ~ h e s e  were 
Chagla, Nangch'en, Lhat'og, and Lingts'ang, though the last nvo 
states were quite small. Most of the other twenty-one states also had 



Iav rulers, generally referred to clep(~ or ponpo, which are less specific 
titles than generic terms for lay rulers and administrators. Five had 
lama rulers (see also Carrasco I 959). Information about these states is 
summarized in the following pages. T h e  modern Chinese counties 
often follow the old state boundaries, so their populations in the I 982 
census (given from Li Chengrui 1987) are some guide to the current 
populations in these areas. T h e  correspondence is far from exact, how- 
ever, and the figures can be only a very rough guide to the population 
in the first half of the century." 

West of the DTI River ( Yangse) 

These  regions were generally accepted as being within the domain of 
the Dalai Lama's government before r 904, and they remained so from 
I 9 I 8 to I 959. After the Nyarong war in I 863-1 865, these areas, along 
with those in the next section (Nyarong, Derge, and the Hor states), 
became the responsibility of the Nyarong Chiky'ab. From I 9 I 3 he was 
replaced by a provincial governor (Dome Chiky'ab, Dochi) at 
Ch'amdo with the rank of kaliin or cabinet minister (Shakabpa 
I 967:250; Dhondup I 986:j-5 r ,  58-59; Rahul 1969:39; Yuthok 
r 990: 2 I 3-228). l o  Most of this region was administered by various tra- 
ditional polities, although some parts of the region had been incorpo- 
rated into the central Tibetan dzong system. In the northern part of 
the region there were two 'kingdoms' (Lhat'og and Gyade) whose 
population was mostly pastoralist. In the center there were four mon- 
astic states (Ch'amdo, Riwoch'e, Pagshod, Dragyab). Two southern 
areas, Mark'am and Gonjo, were administered by Lhasa, although not 
under the dzong system proper. Finally, the kingdom of Powo in the 
far south, which fought a war with the Lhasa government in the I 920s, 
needs treating as a special case. 

Lhat'og was a small state of mostly pastoralist population, ruled 
by agyebo (Teichman 1922: I 56 n.2; Trungpa 197 I :  13 1-132). I t  appar- 
ently fell outside Lhasa's sphere of influence in the nineteenth cen- 
tury but was included within the Lhasa domain from 191 8 onwards, 
being on the western side of the Dri River. It now forms part of Jomda 
County, which had a population of 52,506 in 1982, but most of this 
county formed part of the traditional state of Derge (see below). 

Gyade, also known as the country of the 'Thirty-Nine Tribes,' 
was in the basin of the upper Ngiil River ( the Salween). Like Lhat'og, 



its population was mainly pastoralist. I t  had traditionally fallen within 
the Lhasa domain, though as with orher pastoralist areas it i s  likely to 
have been largely self-governing in practice. According to Hockhill, 
who traveled through the area in I Hqz, the people of (;).ad& were on 
bad terms with the (ielugpa administration at 1,hasa. in part because 
they were Biinpo rather than Buddhist, and they owed allegiance to 
the  Lhasa o m h n ,  not to the llalai IAamals government. H e  speaks of 
thirty-six local officials, called depo, appointed by the ombun (Rockhill 
r 894:254, 2 6 ~ 2 6  I ). 'I'eichman describes the area as ruled by a lay 

ponpo. Gyade would seem to correspond roughly to the modern Chi- 
nese counties of Dengq in ,  Banbar, and Lhorong, with a total popula- 
tion in the  1982 census of 93,420, but parts of these counties mav have 
fallen outside Gyade. 

Ch'amdo was a state in the Dza River (hjekong) basin; from I 9 I 7 
onwards its capital became the center of the Dalai Lama's administra- 
tion of K'am. T h e  ruler of this state, a reincarnate lama known as the 
Phagpa Lha (Schwieger 1988:435 n. 4; Michael 1982:93), was the ab- 
bot of the  large Gelugpa gompa at Ch'amdo, founded in 14.17. The  
state was administered by a lama official known as the 'I'sangdrupa 
(Teichman 1922: I 14-1 I 5). T h e  population of the modern county of 
Qamdo is 69,360. 

Dragyab or Drayab (Map 4, no. 7 )  was another lama state in the 
Mekong basin headed by a Gelugpa reincarnate lama, the Llragyab 
Chamgon, whose monastery was founded in I 62 I .  'The state was es- 
tablished with the assistance of Gushri Khan in the course of his east 
Tibetan campaign of I 639-1 64 I (Schwieger r 988:436; Schwieger and 
Dagyab I 989). As a t  Ch'amdo, the administration was in the hands of 
a lama official, who was also the manager of the labrang (Teichman 
1922: r24ff; Michael 1982:91; Dagyab 1980). We have an account of 
the  administration of Dragyab bv the former Dragyab Chamgon (L. S. 
Dagyab), which gives a detailed listing of the administration at  Dra- 
gyab, and some comments on the working of the  government: 

T h e  modern governmental structure of Dragyab goes back to the 
already-mentioned reorganization of government in r 806. While the 
Ilragyab Chamgon was the nominal supreme head of the religious 
principality, the exercise of political power lay primarily in the hands 
of the rhidzod (General 'Treasurer), who was normally appointed by the 
Tibetan central ~ o \ ~ e r n m e n t  on the recommendation of the Dragyab 
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Chamgon snd  generallv governed for only three years. It should be 
emphasized that we are not concerned here with a Lhasa government 
official. Only monks were eligible for the position of rh idzd .  H e  
would make important decisions only after consultation with the Dra- 
gvab Chamgon. Th i s  aside, the practice of government involved close 
consultation with the dronrh'en (Chancellor) and the fncngd'en (Gen-  
eral Secretarv) whose ranks followed immediately after the chidziid and 
who, in view of this practice of consultation, formed a kind of council 
of ministers along with the rhidzod. Interestingly, the group of these 
three government ministers was for this reason called gyel /on sum, in 
which gye/(-po) refers to the chidziid. (Dagyab I 980: I 6; my translation) 

According to Dagyab Rimpoche, the chidziiss office was under no ob- 
ligation to consult the Lhasa government about its decisions 
(1980: r6), though since the chzdzod was appointed by Lhasa, even if 
on the Chamgon's recommendation, there would seem to be some 
scope for intervention by Lhasa or, after I 9 I 8, by the kalon stationed 
in neighboring Ch'amdo. Michael mentions that there was a garrison 
of five hundred soldiers at Dragyab (1982:91). This  would again refer 
to the post-I 9 I 8 situation. T h e  population of the modern county of 
Zhag'yab is 43,733. 

Riwoch'e was another lama state in the Dza River (Mekong) Ba- 
sin. This  was one of the two main centers of the Taglung Kagyiidpa 
(Russell 1986), and the position of head of state alternated between 
the three principal reincarnation-lines of the large Taglung gompa. 

Pagshod, although referred to as a 'state' by Teichman and others, 
was formally an unusually large estate attached to the Kundeling 
gompa at Lhasa. It is situated in the Ngiil River (Salween) Basin below 
Gyade. Kundeling appointed the administrator of Pagshod, who was 
regularly given a dzasa title on his return to Lhasa.12 T h e  population 
figures given for the modern counties of Riwoqi? and Baxoi are 27,546 
and 28,986. 

Further south were two areas more directly incorporated into the 
Lhasa administrative system. Mark'am was a province in the Dza 
River (Mekong) Basin, south of Dragyab.I3 It was administered by an 
official called the Mark'am T'eji appointed by Lhasa, and residing at 
Mark'am Gart'og. Lhasa rule over this area owed its origins to the 
campaigns of Gushri Khan (Serme Ribur Tulku r 98 8: 8-1 2; Teichman 
1922: 130, 195). Gonjo, further north, seems to have been adminis- 
tered by an official appointed by the Mark'am T'eji. l 4  T h e  population 



of Markam County in I 982 was 60,340 and that of (ionjo (lountv war 
05,914. Gonjo County, however, seems to be a larger arca than tradi- 
tional Gonjo, including parts of Sangen (see below) and perhaps also 
Derge . 

T h e  state of Powo or PomC, ruled by a hereditary monarch known 
as the  Kanam Depa or Kanam Gyelpo, was situated in the lower part 
of the region of Poyul, near the 'l'sang River (Brahmaputra) bend 
southwest of Pagshod. I s  T h e  Kanam Depa, like the I,hag).ari familv 
of E, claimed descent from the ancient Tibetan kings. In I 834, Powo 
was forced to pay taxes to Lhasa by a Lhasa army (Shakabpa 
1967: I 75-1 76), but it seems to have been mostlv independent of the 
Dalai Lama's government (Rgya-mtsho Don-drub 1989). A further 
confrontation with Lhasa in the 1920s over taxes led to a campaign 
against Powo and the deposition of the Kanam Depa in 1926 (see 
Shakabpa I 967:238, 265-266; Dhondup I 986: I 5 1-1 54; Rgya-mtsho 
Don-drub I 989). Subsequently "two district officers, with a small gar- 
rison" were stationed there (Shakabpa r 967:266); Michael speaks of 
three Lhasa government dzong within Poyul, also presumably referring 
to the  post-1926 situation (1982:92). Poyul was a 'frontier region' with 
significant populations of the hlonpa and Lopa minorities (Rgya- 
mtsho Don-drub I 989: 8 5-86). T h e  present-dav Bomi County has a 
population of 24'91 5, though it is unclear how similar its borders are 
to those of traditional Pome. 

Derge, Lingts'ang, the Hor States, a n d  it:~larong 

T h e s e  areas, all in the  northern and central parts of K'am, were inde- 
pendent  of Lhasa before the Nyarong troubles in the I 860s. but be- 
came subject to the Dalai Lama's government from then until I 904. 
T h e  Lhasa government retained some rights in these areas from 191 8 
to 1933, but lost them at that time, except for the section of Derge 
state to the  west of the Dri River. I t  does not seem, however. that any 
of these regions were ever closelv administered from Lhasa. 

Derge (Map 4, no. 8)  was a large state on both sides of the Dri 
(Yangtze) and Nva (k'alung) rivers. I t  was ruled by a hereditary gyclpo 
(Teichman 1922: I 57-1 59: KolmaS I 968, 1988; Srnith I 970; Trungpa 
1971: 106-107; Kessler 1983; and see below). T h e  rulers of Derge 
claimed descent from the Gar family whose most famous member was 
chief minister to the central Tibetan king, Songtsen Ganipo. In the 
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earlv period, thev seem to have been primarily a hereditary lama fam- 
ilv. T h e v  becam; closely associated with the Sakyapa religious order 
from the thirteenth century onwards, and appear to have acted as the 
regional governors in K'am for the Sakyapa rulers of Tibet (Kolma~ 
r 968 :~o) .  

T h e  Derge state first became a major power around 1700 as a 
result of the expansionist activities of the Derge rulers Champa P'un- 
ts'og (early seventeenth century) and Tenpa Ts'ering ( I  678-1 738) 
(KolmaS I 9 6 8 : ~  2-3 8). T h e  gyelpo retained authority over the important 
Sakvapa gompa of Lhundrub Teng in the Derge capital. T h e  eigh- 
teenth century was the height of Derge's power. T h e  state came under 
Lhasa control in I 865, at the time of the Nyarong affair, but was pro- 
tected from Gelugpa reprisals against its non-Gelugpa gompa by the 
political skills of its two leading lamas, Jamgon Kongtrul Lodro T'aye 
( I  8 r 3-1 899) and Jamyang Ky'entse Ongpo ( I  820-1 892), central fig- 
ures of the Rimed movement (Smith r 970:33-34). After 191 8 the parts 
of Derge state on the west bank of the Yangtse were incorporated into 
the Lhasa administrative structure under a lay dzongpon. T h e  admin- 
istrator of Denma gompa and the chief of the nomadic population 
around Kat'og gompa seem to have been incorporated separately into 
the Lhasa system (Michael 1982:91, 93). 

Derge contained several important gompa apart from Lhundrup 
Teng. Among them was the main Karma Kagyiidpa gompa in K'am, 
Pelpung or Barbung. There  were also the four main Nyingmapa gom- 
pas of K'am, Kat'og, Pelyul, Shech'en, and Dzogch'en, and the Sak- 
yapa gonzpa of Dzongsar. All of these became active centers of the 
Rimed movement in the late nineteenth and early twentieth centuries 
(see Chapter 27). 

T h e  traditional state of Derge includes the counties of Serxii, 
DegZ, and Baivii (i.e., Pelyul), with a total population of 141,478, as 
well as parts of the modern Jomda and Gonjo counties. There  are 
substantial nomadic populations in the northern part of Derge state. 
Namkhai Norbu, who visited the nomadic region of Dzach'uk'a (Map 
4, no. 5) in I 95 I ,  has given a description of these people (Namkhai 
Norbu 1983, I ggoa). 

Lingts'ang was a small state in the upper Nya River (Yalung) area 
ruled by a gyelpo. Its population, mostly nomadic, was less than I ,000 

families (Teichman 1922:79, 83; Duncan 1952: r 8 8  says 500). T h e  pre- 



cise status of this state after I 91  8 is unclear but it seems to have been 
more or less a dependency of Llerge, within whose territory it lay. 

r 7 1 he  Hor states (Trehor or Hor Ponk'ag Nga; Map 4, no. 9)  were 
five states with overlapping territories in the valley of Kandze on the 

r .  

Upper Yalung east of Ilerge. I he individual states were Ilvdngo, 
Dreo, K'angsar, Masur, and Peri. Each had a hereditary lay ruler or 
ponpo (Teichman 1922:7 1-72; Wylie 1962: 104; Kessler I 984). T h e  
main population center was around Kandze. l ' he  ponpo had authority 
over individual families rather than territorial units, so that families 
belonging to all five were distributed throughout the region. T h e  Hor 
states were under the  authority of the Nyarong Chiky'ab from 1 862- 
I 865 to I 905. T h e  Lhasa government retained some rights in the area 
under the  I 9 I 8 treaty, but lost them after the fighting of I 93-1 933. 
T h e  Hor states correspond roughly to the modern counties of Garzi  
(51'3 14) and Luhuo (33,869) along with part of Dawu (41,733). 

T h e  state of Nyarong occupied the valley of the Nva River 
(Yalung) below Kandze. Before the ascendancy of Gompo Namgyel in 
the 1840s' there had been a number of local chieftains in Nyarong, 
and the region retained a 'tribal' structure in the twentieth centur).. 
According to Aten's (Rabten Dorje) autobiography (Jamvang Norbu 
1986: 14, 33, 48)' referring to the 1920s' there were four 'tribes' in 
Nyarong (Nyato, Nvame, Khongshe, and Wulu), each with a 'chief- 
tain' and each nominallv consisting of a thousand families. T h e  tribes 
were composed of ten to fifteen 'subtribes,' each of which had an 'Ar- 
row Chief.' A 'tribal' structure is characteristic of pastoralist areas of 
Tibet.  In Nyarong, which had a mixed agricultural-pastoral economy, 
it is more surprising. I t  may reflect the  relatively recent 'Tibetaniza- 
tion' of this region (see below and Kessler 1g8.+), although the gompa 
at Chandiid is one  of the  oldest Nvingmapa gompa in K'am. T h e  pop- 
ulation of Xinlong (Nvarong) County in I 982 was given as 37 .4  I s. 

Other States East of the Dn' R i e r  (and 12'ongch'en) 

T h e s e  areas were independent of Lhasa throughout the  nineteenth 
century and twentieth centuries. T h e  major states here were Chagla, 
Bat'ang, Lit'ang, Nangch'en, Mili, and the Gyelrong states. All ex- 
cept for Nangch'en are in the southern and eastern parts of K'am. 
T h e r e  were also stateless areas such as Sangen in these parts of K'am. 



(:hagla was a large state in the west of K'am with its capital at the 
important trading center of Kangding (formerly '1:dchienlu). I t  had a 
hereditam ruler or gei'po. 'Ihchienlu has long been the center of (;hi- 
nese power in the region. Rockhill, writing of his visit in I 889, cum- 
ments: 

Tachienlu is the most westerly sub-prefecture . . . in the province of 
Sichuan, and is also the capital of the Tibetan prince, or king (gyelpo), 
of Chagla. . . . An army commissary. . . administers this sub- 
prefecture, besides forwarding all the money, supplies, etc., necessary 
to the Chinese garrisons in Tibet .  . . . Prior to I 700, Tachienlu and 
the country east of it for nearly a hundred miles was not occupied by 
the Chinese and was under the rule of the King of Chagla, but  since 
that date this tract has been annexed to China, though the natives 
have been allowed to retain their tribal organization. T h e  native prince 
still resides at Tachienlu, and is one of the most powerful chiefs of 
East Tibe t ,  for among them he alone demands and obtains obedience 
from the lamas dwelling in his principality. H e  has the right to levy 
duties on all goods taken west of the city by Chinese or natives, and 
exercises exclusive control over all his people, native culprits arrested 
by the Chinese being turned over to him or his officers for punish- 
ment. (Rockhill r 89 I :  274-276) 

As mentioned earlier, Tachienlu (Kangding) was the capital for the 
Chinese administration of Sikang from I 927 until the I 950s. T h e  state 
of Chagla would have included all of the modern county of Kangding 
(86,13 I ) ,  along with most of Danba (57,944) and perhaps also parts of 
Dawu (4 I ,  733) and Yajiang (34,5 I 2) .  Only about half of the population 
of Kangding in 1982 was Tibetan, and around two-thirds of that of 
Danba. 

Ba (Bat'ang) was a large state adjoining the Dri River (Yangtze) 
ruled by a hereditary lay depa (Teichman 1922: 136, 195); Rockhill 
speaks of two depa, both from the same family ( I  894:344-348). It had 
an important Gelugpa gompa. Jeffrey quotes J .  H. Edgar's estimate of 
the population as "3,350 families or perhaps 20,000 individuals"; at 
least some of this was nomadic ( I  974: 56; see Duncan 1 952: 86, 9 1-96). 
T h e  population of Batang County today is 43,727. 

Lit'ang was another large state between Chagla and Bat'ang, 
ruled by a hereditary lay depa and with another important Gelugpa 
gompa. At  the time of Rockhill's visit ( I  892) there were two depn, one 



a layman and the second, his brother, a lama (Hockhill I 894: 3 5 5 - 3  5 ; ) .  
Jeffrey estimates the population as around 5,000, though this sccm.(c 
rather low ( r 974:62). 'I'he southern areas of (;h'angtr'eng and Kong- 
kaling were wild and bandit-ridden. Lit'ang corresponds roughly to 
the modern county of Litang (40~76 7) along with Xiangcheng (Ch'ang- 
tr'eng, 22,725), llaocheng (23,075), and parts of l'ajiang (14,5 I 2). 

T h e  kingdom of Nangch'en was in the upper Ilza River (Me- 
kong) area, to the west of the Ilri River, but i t  fell within Xining'\ 
jurisdiction and thus, like other states considered here, was outside 
the control of the Lhasa government. It was ruled by a gyelpo, and its 

territoq included the important trading center of Jyekundo (sec 
above). T h e  population of Nangch'en was mostly nomadic, although 
there was some agricultural country around Jyekundo and around the 
palace at Nangch'en. 'I'eichman describes Nangch'en as consisting of 
some lo,ooo families divided into twenty-five clans or tribes ('Itich- 
man 1922:108). According to 'I>shi Tsering, its structure was more 
complex than this, and traditionally consisted of four districts close to 
the capital under four officials known as gyelts'ah ('regent'), surrounded 
by a nangde'('inner region') with thirty-three tribes and a rh'idP ('outer 
region') of thirty-five tribes. Of the ch'ide'tribes, twenty-fi\fe (the Gaps 
or Gak'og) were administered from Jyekundo, and would seem to be 
the twenty-five clans mentioned by 'l'eichman. From circa I 8 0 0  on- 
wards, the senior official at Jyekundo, known as the Draur Beu. gained 
considerable autonomy from the Nangch'en king.If1 'The territory of 
Nangch'en would correspond approximately to that of the modern 
counties of Yushu (Jyekundo, 54,463) and Nangqkn (47,264). 

Mili or Muli was a state on the borders of k'unnan, with an only 
partly Tibetanized population (see Rock I 925, r 93 I ; Kessler I 982). 
T h e  ruler of Mili was the Mili Chamgon, the incarnate lama who was 
head of the large Gelugpa gompa, and was always found in the ruling 
family or a closely related house." In the 1982 census, the population 
of Muli County was given as 101,396. Tibetans made up around 
30,000 of this; other major ethnic groups included Yi (around 27,000). 
Miao and Man (around 6,000 each), Naxi and Bai (around 3,000 each). 
and Lisu (about 2,000) (Li 1987:32-37, 194-206). T h e  Yi (formerly 
known as Lolo), Naxi, and Bai (Minchia) are all 'l'ibeto-Burman 
speaking groups (see LeBar et al. I 964). 

T h e  Gyelrong or Jvarong states were a group of small, partly 'I'i- 
betanized states east and northeast of the Hor states. Lama Tsenpo 
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lists eighteen of these in 1 8 2 0 ,  while noting that several no longer 
existed (Pryl ie  I 962: 102-103): Jeffrey, a missionary who worked in this 
area in the 1930s. lists six, Kroskvab (at the northwest end) ,  %iggag, 
T ~ m b a i ,  Chogtse, Wogzhi, and Wasze, the  most easterly ( Je f f rq  
19;4:47), mentioning that three others had disappeared (see also Kes- 
sler I 984, map 27). T h e  population of the easternmost states is classi- 
fied as Qiang today while that of the remaining states is regarded as 
Tibetan.  ?'he traditional boundaries of the  Gyelrong states are unclear 
but they perhaps correspond to the  modern counties of Jinchuan, Bar- 
kam, Xiaojin, Heishui, Lixian, Wenchuan, and Maowen. T h e s e  coun- 
ties had a total population of 463,293 in the 1982 census, of whom 
around 147,500 were classified as Tibetans  (mainly in Jinchuan, Bar- 
kam, Xiaojin, and Heishui), and around 102,000 as Qiang (mainly in 
Lixian, Wenchuan, and Maowen). T h e  remainder were Han Chinese. 

Teichman also lists five small pastoralist states (Ge-she, Tongkor, 
Tzako,  Yuko, Sert'a) to the  east of the  upper  Nya River (Yalung), each 
with a lay ruler orponpo ( I  9 2 2 : ~ ) .  T h e  positions of most of these states 
are marked by Kessler ( I  984, map 27). T h e  Sert'a are usually counted 
among the  Golog (see Chapter  5); Namkhai Norbu has given some 
information on these people from his travels in the  region in 1951 
(Map 4, no. 6; Namkhai Norbu I 983, I ggoa; see  also Guibaut 1949). 
Some of the  other states seem to have been part of the  Gyelrong re- 
gion. T h e  Tibetan populations of these regions correspond to those of 
the  modern counties of Sertar and Zamtang, with a total population of 
58,891 in 1982, all bu t  a few thousand being Tibetan.  

Teichman's account gives the  impression that the  map of K'am 
could b e  split u p  relatively neatly into a series of petty states with 
clearlv delineated boundaries, and this was true to some extent.  At 
any given t ime, the  large settled communities normally owed clear 
allegiance to one  state or another through their local headmen and 
piinpo, and travelers along the main roads knew when thev were pass- 
ing from one  domain to another. T h e  more remote areas, however, 
particularly those inhabited mainly by pastoralists, were not necessar- 
ily integrated in any effective way into these petty states, whether or 
not there was some kind of ponpo with nominal allegiance to Lit'ang 
or Derge.  We have already met  this situation in the  case of the 'wild 
bandit areas' of Ch'angtr 'eng and Kongkaling. Another such area, the 
region of the  Dri River Valley above Bat'ang, was simply known as 
Sangen ('badlands') and did not form part of any of the  petty states, 



although 'Ieichman mentions a ponpo recognized by thc Sichuan au- 
thorities (1922: 13, 142) .  Sangtn corresponded to small parts of  the 
modern counties of Gonjo and Baivii, with a modern population of 
perhaps lo,ooo to I 5,000. 

Altogether K'am provides a bewildering variety of 'l'i betan polities, 
and it must be  admitted that we are not very well informed ahout 
many of these states. Some underlying patterns are, however, noticc- 
able. 

First, these states had a variety of leadership patterns: the above 
examples include hereditary lay princes, hereditary lamas, and rein- 
carnate lamas, as well as officials appointed by the Lhasa administra- 
tion. Many of the lay princes, however, were associated with powerful 
lamas and gompa (for example, Lit'ang and Ba). 

Second, a particular 'state' might have subordinate status within 
a larger 'state.' Ch'amdo, Dragyab, Riwoch'e, and Mark'am were sub- 
ordinate to the  Lhasa administration; Gonjo was at one stage subordi- 
nate to Mark'am. Lit'ang included the subordinate units of Ch'ang- 
tr'eng and Kongkaline, under lay sub-chiefs (Rock I 93 r ). hlost states 
of any size included subordinate centers of power, usuallv called, as in 
central T ibe t ,  dzong. Derge, for example, had twentv-five dzong, while 
Gonjo had twelve dzong or pon (Teichman I 922: I j I ,  r 76). T h e  head- 
men of these districts were under varying degrees of control from the 
center; Teichman describes the hereditary headmen of the three larg- 
es t  districts in Derge state (Gaji, Adu, and Seshii) as "practically semi- 
independent chieftains" (1922:208). All of the Gonjo pon positions 
were hereditary, and in some cases one familv had acquired control of 
more than one  position.ln W'e will come across this pattern again in 
other Tibetan states, such as Bhutan and Ladakh. 

Third,  there were situations, such as the five Hor states, where 
there were several local rulers of more or less equal status. T h e  situa- 
tion in Nyarong before Gompo Namgvel's rise to po\rrer was appar- 
ently similar (see T. Tsering I 985; J .  Norbu 1986). T h e  Hor states 
region contained, according to Teichman ( I  922:75), 

the largest tract o f  level cultivated land in the whole o f  eastern Ti- 
bet. . . . T h e  Yalung R i \ w  winds through the middle o f  i t ,  and farms. 
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hamlets, and monasteries are thickly dotted around. 'l'he inhabitants 
are prosperous and wealthy, being engaged in the lucrative Chinese- 
Tibetan tea trade, as well as in agriculture. 

An interesting feature of the Hor states is that their territories were 
not strictly delimited from each other; "their jurisdictions were over 
families rather than lands" (Teichman 1922:76). Estates in central Ti- 
bet had a similar character in respect of both the noncontiguous nature 
of their territories and of jurisdiction being primarily over villages and 
house holds. 

Looking back on Chapters 3 and 4, it is often hard to draw a rigid 
distinction between 'state' and 'estate.' T h e  Hor states resembled 
central Tibetan estates in their lack of territorial boundaries, but un- 
like central Tibet  they had no effective superordinate authority (ex- 
cept temporarily from I 865 to I 904, if the Nyarong Chiky'ab fulfilled 
that function). Were they 'states' or 'estates'? T h e  main territory of 
Sakya was clearly delimited, and it had at least as much of a govern- 
mental apparatus as most of the 'states' of K'am. Should we term it an 
'estate' or a 'state'? Entities such as the Trashi Lhunpo or Sakya 'es- 
tates' were in many ways comparable both to K'am 'states' such as 
Dragyab or Riwoch'e (which were subject to Lhasa control) and to 
those such as Derge or the Hor states (which were, r 865-1904 aside, 
not so subject). T h e  'state' of Pagshijd formed part of the Lhasa mon- 
astic estate of Kundeling. T h e  Dalai Lama's government at Lhasa it- 

self originated in a monastic estate and retained many features reflect- 
ing its origins. 

Fourth, the degree of control exercised by these various polities 
over their populations clearly varied greatly. At one extreme were the 
settled village and urban populations in Derge or Kandze. At the other 
extreme were 'wild' populations such as the people of Ch'angtr'eng 
(in Lit'ang state), the people of Sangen (Tibetan for 'badlands'), or 

' ' the Lengkashi north of Bat'ang, whom Teichman describes as tur- 
bulent and unruly" and "notorious" ( I  922: 203 n. I ,  207)' noting that they 
"have the advantage of living in a valley that is almost inaccessible to 
the Chinese" (see also Duncan 1952:164-172). Areas such as 
Nangch'en, with its mostly pastoralist population, or Nyarong, with its 
'tribal' organization, also seem close to a 'stateless' political system. 
T h e  people of K'am as a whole had a reputation for being indepen- 



dent ,  self-assertive, and aggressive when compared with the people of 
central Tibet .  

Fifth, there was a tendency for non-'I'ibetan populations to he 
'Tibetanized' and incorporated into Tibetan-style polities. 'l'he two 
most obvious examples are Mili, with its mostly Yi population, and 
the  Gyelrong principalities, whose population is still largely Qiang. I t  

may be that much of the  present-day Tibetan population of K'am re- 
sults from similar processes of Tibetanization since the seventh cen- 
tury or earlier. 

In the  extreme south of K'am, within Yunnan Province. \rarious 
Naxi, Yi, and Lisu principalities were undergoing a similar process of 
Tibetanization in the early twentieth century. While some of this re- 
gion is often considered as part of Tibet ,  most of the population is not 
really Tibetan.  In I 982, Tibetans formed a majority in only one of the 
three counties of the  D i q i n  Tibetan Autonomous Prefecture ( D i q i n ,  
with 42,500 ou t  of 52,757, the  remainder being mostly 1,isu with some 
Naxi, Pumi and Nu).  Tibetans formed the  largest ethnic group in 
Zhongdian County (around 45,000 out of 105,626, with large numbers 
of Naxi, Lisu, and Yi and some Bai). T h e  I I 8,228 people of M'eixi 
County seem to have been mostly Lisu and Naxi with some Tibetans, 
Bai, and Pumi. T h e  Tibetan name for this region is Gyelt'ang (h lap  
4, no. ro; Corlin 1978, r980), and it had close links in the  premodern 
period with the  Naxi people to the  south (see Goullart 1957: 239-243). 

Lijiang Naxi autonomous county to the  immediate south (popu- 
lation 291,940) contained the  bulk of the  Naxi population along with 
substantial numbers of Bai and Lisu and some Yi, Pumi,  Lliao, and 
Tibetans (Li I 987:32-39, I 94-206). T h e s e  ethnic classifications are 
not to be  taken too seriously, since here as further south in Burma and 
Thailand ethnic identities are notoriously unstable and difficult to 
specify coherently (Leach I 970; Lehman I 967). T h e  ethnic groups in 
these regions undoubtedly were adapting various features of Tibetan 
culture, however, including aspects of Tibetan Buddhism, as were 
peoples on the  southern borders in Arunachal Pradesh and further 
west in Bhutan, Sikkim, and Nepal (see Chapter 6). 

In  the  case of the  Naxi, who are known as Jang in Tibetan,  this 
process was undoubtedly of some antiquity (A. Jackson 1978, 1979). 
T h e  kingdom of Jang (Map q, no. r I ) ,  with its capital at the  town of 
Lijiang (Sat'am in Tibetan),  already had close links with the  Karma 
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Kagviidpa order in the early to mid-seventeenth century (Karma Thin- 
ley I 980: 105-106) and the king of Jang sponsored the production of 
one of the first printed editions of the Tibetan Buddhist canon or Kan- 
jur from I 609 onwards (Shastri r 987). Jang was first an enemy and then 
an ally of Gesar in the Tibetan epic, which can be read in part as an 
account of these processes of 'Ti betanization' of surrounding peoples 
(see Samuel, in press a). I shall discuss the question of Tibetanization 
further in Chapter 7. In the following chapter, we continue our survey 
with an examination of Amdo, the province to the north of K'am. 



Tibetan Societies: 
Amdo (Northeastern Tibet) 

T h e  subject of this chapter is Amdo, the region to the north of K'am. 
,Like K'am, much of the available information on Amdo society comes 
from travelers and explorers in the premodern period, although there 
is also some anthropological research on Amdo pastoralism bv the for- 
mer missionaries Robert Ekvall and hlatthias Hermanns. 

GENERAL DESCRIPTION 

Amdo (Map 5 )  consists primarily of the areas around and to the north 
of the great lake of Ts'o Ngonpo ('Blue Lake'). better known in 
English bv its R/longol name of Kokonor, along with the upper reaches 
of the Yellow River (Huang-Ho) or Rla Ri\rer. h,iost of the Tibetans 
living in this region were nomadic pastoralists. In addition to Tibetan 
pastoralists, there were Mongol pastoralists, particularlv to the north 
and west of Lake Rokonor, and groups such as the sokpo Arik who, 
though of hlongolian origin, had been almost entirely Tibetanized 
(see Rock 1956:57). 
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I'here were also substantial populations of settled 'I'ibetan agri- 
culturalists, particillarly in areas towards the eastern edge of the 'li- 
betan plateau. Many of these agriculturalist Tibetans were in close 
contact with a variety of other ethnic groups, including Hui or Chinese 
Muslims, Han Chinese, a Turkic people known as the Salar ('liippner 
1964), and the partially 'I'ibetanized population of the 'Iu (hlonguor), 
who speak an Altaic language related to hlongolian (Schram 1954). '  
T h e  Chinese, Salar, and I u  population was concentrated in the agri- 
cultural regions to the east and southeast of Lake Kokonor, where 
there was a series of towns serving as trading centers for the region. 
Many of these were walled and had Chinese garrisons. 

T h e  largest town in the region was Xining, then as now the main 
Chinese administrative center. T h e  trading center of 'Iinkar, from 
which caravans set off to central Tibet,  was around 30 miles to the east 
(Rockhill I 89 I : I 09-1 I 5; Rijnhart I 901 : I 33). Other urban centers in- 
cluded the old town of Taozhou (Ie ichman 1921 : 1 35-1 37; Rock 
1956:25-26; Ekvall 1954a:74ff), and the combined monastic and trad- 
ing centers a t  Choni (Rock 1 928) and Labrang (Teichman I 92 I :  I 38- 
145; Rock 1956:33-50; Yonten Gyatso 1988). 

In the  pastoralist areas there were trading posts with Chinese 
traders (mainly Chinese Muslims, i.e., Hui or Salar) attached to gompa 
in places such as Takts'ang Lhamo (Ekvall 1952, r954a). Itinerant 
Chinese traders traveled throughout the region. T h e r e  were also major 
long-distance trading routes which went through the area, such as that 
from central T ibe t  via Jyekundo in K'am to the Tankor-Xining area 
and on to China proper. Large caravans of hundreds of yaks traveled 
along these routes. At the  turn of the  century, the Lhasa government 
maintained a group of officials at Tankor to superintend these caravans 
(Rijnhart 1901: 144ff). 

Along the eastern edge of the pastoralist region, adjoining the 
Chinese plains, there were populations of agriculturalist Tibetans such 
as the  T ' ebo  (see Ekvall I 939, I 952). These  people, along with the 
similar communities of Shanva and Sangskar in Sichuan to the imme- 
diate south,2 were traditionallv regarded as part of Amdo, but con- 
trasted markedly with the dominant pastoralist culture to the west. 
Very little has so far been written about them. although a brief report 
on the Shanva by Philippe Sagant and Samten Karmay (who was born 
in Shanva country) indicates that they had a decentralized political 
svstem of "small autonomous federations" whose leaders were "nei- 
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ther hereditar). chiefs, nor the representatives of centralized power, 
nor elected chiefs" (Blondeau I 985-1 986: I 52; my translation). In 
other words, leadership was of a familiar 'big man' type, resembling 
that in parts of K'am and in northern Nepal (see Chapters 4 and 6). 
There  was a linkage between the power of these local leaders and the 
cult of local gods (shibdag; Blondeau I 985-1 986: I 52-1 54). 

T h e  small town of Songpan (present-day Jin'an) at the southern 
end of this region was another of the trading communities on the edge 
of the Tibetan plateau, exchanging Tibetan wool, medicinal herbs, 
and hides for Chinese tea (see Alley I 940). 

HISTORY AND PRESENT SITUATION 

In former times, Amdo was occupied by the ancient partly Tibetan- 
ized state of the Tangu t (Kychanov I 97 8), Tibetan Minyag:' From the 
fourteenth century onwards, the region fell under the control of Mon- 
gol tribes, with a mixed Mongol and Tibetan pastoralist population. 
T h e  city of Xining was established to serve as the administrative ten- 

ter of the Kokonor area at the beginning of the Manchu period, in the 
late seventeenth century (Rock I 956: 3-4). 

T h e  large-scale conversion of Mongol tribes to Tibetan Bud- 
dhism of the Gelugpa school had begun in the previous century, and 
Mongol tribes from this region were active in central Tibetan politics 
(see Chapter 27) .  All this doubtless encouraged the Tibetanization of 
Mongol groups mentioned above. 

Amdo contained many large gompa of the Gelugpa school, with 
close connections to the Lhasa government, and Lhasa must at times 
have had considerable influence in the region. T h e  Lhasa government 
never had any direct control over Amdo, however, and Gelugpa gompa 
in the region were politically autonomous. T h e y  included a number 
of very large institutions, the most important being Kumbum and La- 
brang. Kumbum (Taer Si in Chinese) was a few miles to the southwest 
of Xining and marked the birthplace of Tsongk'apa, the founder of 
the Gelugpa tradition (Filchner 1933), while Labrang, in Eastern 
Amdo, was the seat of the important Jamyang Shepa incarnation se- 
ries, and a major force in Amdo politics (Rock 1956; Y. Gyatso 1988). 
There  were also large non-Gelugpa gompa, such as the Nyingmapa 
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centers of 'lart'ang and 1)odrub Ch'en, both in the (iolog region 
(Khandro I g88:98, 1 3 7 - 1  39, I 5 I ; 3: Thondup I 984: I I 5-1 24). 

During the Manchu period the entire region was administcrcd, at 
least formally, by the Chinese amban at Xining. In practice, the 'l'i- 
betan pastoralists were mostly self-governing, although Hijnhart, 
speaking of the I Sgos, commented that, in contrast to the region to 
the south (i.e., K'am) the Tibetans here "fear the Amban and the 
Chinese soldiers to a surprising extent: hence it is that the Amban's 
authority is unquestioned" (Rijnhart I go I : 1 6 3 ) .  

T h e  agricultural areas around Xining were, as mentioned above, 
settled mainly by Chinese Muslims (Hui  and Salar). Both Hui and 
Salar populations were involved in a major rebellion in I 861-1 8 7 4 ,  
during which the monastic center at Kumbum was sacked bv hluslim 
troops. T h e  situation was still restless at the turn of the century 
(Rijnhart I gor),  with sporadic outbreaks of fighting between hduslim 
forces and Chinese government troops. 

After the  Chinese revolution, the Muslims became the dominant 
power in the  area, and a Muslim general ruling from Xining was rec- 
ognized as the  local ruler by the Republican government in 1915. 
Fighting broke out in 1925 between Tibetan tribes west of Labrang 
gompa and the Muslims, and this eventuallv led to further reorganiza- 
tion in 1928, with the creation of the new province of Qinghai. Parts 
of Western Gansu Province were incorporated into the new province, 
but  the Labrang area, which had previously been administered from 
Xining, was now transferred to Gansu (Rock 1956:3-4, 32) .  T h e  hlus- 
lim general at  Xining, Ma Bufeng, continued to be  the dominant 
power in the  region until 1949, and was largely independent of the 
Republican government. 

In 1949 the entire region was incorporated into the Chinese 
People's Republic. T h e  present administrative boundaries follow 
those set  up  in 1928. Most of Amdo continues to lie within Qinghai 
province, of which it forms the major part. Four of the six prefectures 
of Qinghai province are Tibetan autonomous prefectures (Hainan, 
Haibei, Huangnan, Golog) and a fifth, Haixi, is a hlongolian-Tibetan- 
Kazak Autonomous Prefecture. T h e  sixth, Haidong, is about I 5 per- 
cent  Tibetan in population. The re  are also hdongolian, Hui, Tu ,  and 
Salar autonomous counties, mro of them (Hanan hlongolian A. C. and 
hlenyuan Hui  A. C.) within Tibetan autonomous prefectures, indicat- 
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ing the ethnic complexity of the region. T h e  Tibetan areas within 
Gansu form a Tibetan Autonomous Prefecture (Ganan) and a Tibetan 
Autonomous County (Tianzhu, in Wuwei Prefecture). T h e  Tibetan 
population of Amdo in 1982 was around I m i l l i ~ n . ~  

PASTORALIST POLITICS 

Our main source for the political structure of Amdo in the first half of 
this century is the American missionary, later anthropologist, Robert 
Ekvall, who lived at the monastic and trading center of Tagts'ang 
Lhamo (Map 5, no. 12) towards the eastern edge of Amdo nomadic 
country from 1930-1935 and 1939-1941 (Ekvall 1939, 1952, 1968, 
198 I ) .  Another missionary-anthropologist, Matthias Hermanns, who 
spent many years in northeastern and eastern Amdo from 1935 on- 
wards, also provides useful information (Hermanns 1949), as does the 
American explorer Joseph Rock (1956). T h e  pastoralists of Dzach'uk'a 
and Sert'a described in Namkhai Norbu's study, in the border regions 
between K'am and Amdo, were probably not much different from the 
pastoralists of Amdo proper (N. Norbu I 983, I ggoa). 

Tibetans in the pastoralist areas of Amdo lived in mkoq encamp- 
ments (Ekvall I 939:68; N. Norbu 1983: I SO), which were organized 
into ts'o, tribes; the term gyiid is also sometimes used.5 T h e  encamp- 
ment usually had an informally recognized headman but leadership 
was exercised in practice by "the group of substantial middle-aged and 
elderly men" (Ekvall 1939:68). These  were known as the genpo or 
elders. 

T h e  nomadic tribes around Tagts'ang Lhamo formed a loose con- 
federacy known as the Shimdrog, and Ekvall's accounts would seem 
to refer mainly to the Shimdrog tribes and their neighbors. At the 
'tribal' level, E kvall discusses a variety of leadership structures. In 
some cases there was no chief, and decisions were taken by a council 
of tribal elders (again genpo). In other cases there was a hereditary chief 
or gowa. 

T h e  power of the chief varies greatly, depending on the tradition of 
the tribe, the ability of his predecessors, and on his own gifts and re- 
sources. In some tribes the position of chief is little more than an 
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empty title, the real power of control and administration being cntirely 
in the hands of the genpo. At tht: other extreme are tribes in which the 
chief is all-powerful because he is the able scion of able forebears; thc 
Kenpo is here nothing more than an advisory group, whose function is 
to nod assent to the orations of the chief. Yet even such autocratic con- 
trol is sharply limited, not by any competing body of power, but by 
the individualism and hatred of arbitrary restraint which are very 
strong in the Tibetans. (Ekvall I 919:6q) 

Two tribes had intermediate divisions between the encampment and 
the tribes. These  divisions, which had their own hereditary leaders, 
may have been separate tribes that had been absorbed into a single 
tribe. Other tribes were grouped into "confederations or associations," 
as with the Shimdrog. Three chiefs had acquired such great power 
and control "through the absorption of lesser tribes and the attracting 
of refugee groups by exercising patronage and diplomacy combined 
with military prowess" that they were referred to as gyelpo or 'king,' a 
title we have already met in K'am. Ekvall also mentions some tribes 
that are governed by the gompa with which they are associated; I dis- 
cuss these later on. 

Matthias Hermanns presents a similar picture, adding another 
possibility, that of the elected chief: 

The re  are tribes, especiallv the smaller ones, who have no chief and 
govern everything through the elders of the individual groups. E\:en 
this council of the elders is not formallv elected, but recognized 
through their innate competence. Among other tribes, especially larger 
ones, these elders elect an outstanding person as their chief. The re  are 
also tribes in which the status of chief is inherited in a particular fam- 
ily, when there is a competent son; if this is not the case, someone 
else is chosen. Among others, this status is inherited in the famil\. be- 
cause it is the richest and therefore the most respected. In a large con- 
federation, which is divided into subtribes, the latter have sub-chiefs. 
with a general chief over them. These  positions again can be elected 
or inherited. The re  is also a confederation of many tribes with a king 
at its head. Th i s  position is inherited. ( I  949: 13 I ;  niy translation) 

Hermanns, like Ekvall, comments on how the authority of these rulers 
was dependent on the support of the tribal 'elders' and the population 
as a whole: 



'I'ht: power of thc chief depends entirely on the force, respect and the 
influence of the person in question. If these are not outstanding, he 
has only the title but no power. and power lies in the hands of the 
elders. Howe\,er the autocratic power of a strong leader is also sharply 
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bounded, limited and watched over with Argus eyes. 1 his happens 
not through people who are appointed for this function but through 
the desire for freedom and the independence of the individual fami- 
lies. ( I 949: I ; my translation) 

Hermanns tells a story of a "rich and influential" chief (of the Dashi 
tribe, north of Lake Kokonor) who wanted to marry his son to the 
daughter of a fairly wealthy man of his tribe. H e  was unwilling to pay 
the substantial bridewealth that was arranged so sent his men who 
brought only a few gifts of little value and took the girl by force. T h e  
girl's father could not resist directly, but he moved his tent to a neigh- 
boring tribe. Once the news got around, the chief regretted his actions 
and sent the bridewealth along with some horses as compensation; the 
girl's father rejected them indignantly and remained in the neighbor- 
ing tribe (Hermanns r 949: 23 1-23 2). 

All these tribes were involved in a system of fighting, 'feuding,' 
and negotiated settlement reminiscent of populations in the high- 
lands of West Asia or the Balkans, or of African pastoralists such as the 
Nuer. I shall give some examples, taken from Ekvall's writings, in 
Chapter 7.  

In a community organized in such a politically decentralized and 
nonhierarchical manner, any services required from the outside world, 
whether mediation in a dispute, military cooperation, storage of a no- 
madic group's property in a gompa through the summer, or whatever 
else, were negotiated for on a contractual basis. Real or fictive kinship 
links were used when appropriate to help set up  the negotiations. Mu- 
tual aid networks within the community, and trading-friend networks 
beyond it also fit into this general picture (Ekvall 1939: 54-55, 
1954a:77). T h e  nomads paid no regular taxes to secular authorities. 
One could say, however, that they paid on a contractual basis for ser- 
vices that might otherwise be provided by a government. Ekvall com- 
ments that: 

If war is determined, levies on the economic resources are voted or 
decided upon by the genpo ['elders'] and the gowa ['chief']. If peace is 
made, all share in bearing the expenses of conference and treatv- 



making. 'I'he chief or leader derives no direct material knc f i t  from his 
position except as position and influence give him unusual opportunity 
to amass wealth. 'I'here is no such thing as a sunding arrny nor arc 
there any paid public officials. Even the individuals requircd to handle 
affairs for the chief or ruler act as his personal retainers, and he may 
either pay them, or what is more likely, place in their way opportuni- 
ties to profit in trade or war. ( I 939:70)  

T h e  gompa played a central role in drvgpa life. T h e  relationship be- 
tween nomadic tribes and gompa was a close one, involving economic 
support of the gompa by the nomads and the performance of religious 
and other services by the gompa for the nomads. T h e  religious services 
performed will be considered in later chapters. Nonreligious services 
included mediation in disputes (see Chapter 7) ,  the storage and trad- 
ing of nomadic produce, and protection in times of tribal conflict or 
external danger. 

Some gompa had acquired political control over the tribes to 
which they attached themselves. Ekvall comments that: 

[i]n such a case the lamasery [i.e., gumpa] functions toward the group 
in two ways. It has a general religious influence and u p s  the people 
for contributions and fees, in return for which it undertakes to neutral- 
ize the evil effects of all the malignant influences in the region, to 
maintain itself as a gathering-point offering constant religious opportu- 
nity to the religious-minded, and to celebrate for the benefit of all the 
inhabitants so linked to it the many religious festivals designated in 
the religious calendar. . . . Secondly, the lamasery, through its leaders 
acts as ruler for certain tribes. Lamasery rule tends to be autocratic. 
and, in general, the r61e played by the gmpu in determining policy is a 
smaller one when the lamasey is the ruler than when a chief is the 
head of the tribe. (Ekvall I q-J9:6q) 

A few gompa had extended their power to some degree over whole 
groups of tribes, "ultimatelv either superseding the chiefs or redu- 
cing them to a very subordinate position." hlanv tribes and chiefs 
had, however, managed to resist "such ecclesiastical domination" 
(1939:69). 

Ekvall does not indicate which gompa governed tribes or groups 
of tribes. His descriptions of Gurdu, one of two large Gelugpa mon- 
astic gompa at Tagts'ang Lhamo, suggest an incipient center of power; 
however, Ekvall describes the lamas of Gurdu as providing mediating 



rather than direct administrative services. 'I'he surrounding tribes, 
Shami, Samtsa, Rzakdumba, and the others, form part of a tribal con- 
federacy (Shimdrog). E kvall speaks of the gompu as belonging to the 
tribes, rather than the reverse ( I 954a: 54). 

Rock provides some details for the important Gelugpa monastic 
center of Labrang (hlap 5, no. 13), which appears to have had a more 
direct administrative role in relation to the surrounding tribal popula- 
tion, and was probably one of the gompa Ekvall had in mind when 
speaking of gompa governing tribes (Choni may have been another, 
see Rock I 928). Rock discusses a system by which each of a group of 
Tibetan and Mongol tribes took i t  in turn to provide a year's food for 
the Labrang gompa (rg56:38-39). Labrang also had officials who ad- 
ministered some of the surrounding tribes and villages, referring dis- 
putes they could not solve to the gompa's judges ( I 956:34). 

Labrang was a considerably larger and more powerful gompa than 
Gurdu. T h e  gompa and the surrounding community were situated to 
the east of the Tibetan plateau proper and acted as a major trading and 
administrative center. Certainly one might expect to find a more 'cen- 
tralized' and hierarchical style of politics in such a place. Our infor- 
mation is not really such as to allow any definite conclusions. 

In Ekvall's The Lama Knows, a partly fictionalized account of 
Amdo politics in the 1920s and 193os, he describes Labrang and 
Gurdu as building up alliances with the various nomadic tribes. One 
such alliance between Gurdu, the King of Ngawa, and the Tsharuma 
tribe came to dominate eastern Amdo politics for some years, while 
other tribes such as the Ngura and Sokpo Arik, allied to Labrang 
gompa, supported a rival claimant for the chief Gurdu incarnation 
(1981). Ekvall describes attempts by Gurdu to persuade Dragkar, a 
smaller monastic gompa, to shift its allegiance from Labrang ( I 98 I :36- 
37), and mentions how the Ngura tribe, who had rejected the author- 
ity of Labrang some thirty years before, were reconciled with Labrang 
( I  98 r :30). 

This  kind of political style was less a question of permanent dom- 
ination by the gompa over the nomadic population than a series of 
alliances between secular and religious centers of power for mutual 
support. As we shall see, it was very typical of central Tibetan politics 
too in an earlier period, although gradually shifting in the direction of 
greater centralization of power (see Chapters 23 to 27). 



'I'he agricultural communities of Amdo were mainlv along the edges 
of the plateau and in the region around Lake Kokonor. Ekvall gives 
some information about them (Ekvall I O ~ Y ) ,  as do ocher travclcrs and 
missionaries, but there are no detailed descriptions of social or political 
structure. T h e  villages had headmen and acknowledged the authority 
of local chiefs such as the prince of Choni ( M a p  5, no. 14; 'li-ichman 
192 J ;  Rock I 928). Teichman's comment on the prince of Choni is 
worth noting, since it repeats some of the themes we have come across 
in K'am: 

Choni, the residence of a tusi, or native chief, ruling several l'ibetan 
tribes in the neighbourhood, is a picturesque little place, a walled vil- 
lage built round the chiefs residence on the banks of the 'I'ao, and 
overlooked by a lamasery containing some 500 monks. . . . 'I'he Choni 
tusi is by far the most important native chief in Gansu and exercises 
jurisdiction over an extensive t e r r i t o ~ .  Some of his tribes, especially 
those living to the south of the Min Shan, are turbulent and not easy 
to control. T h e  chief is under the authority of the C;o\,ernor [of C' ~ a n s u  
Province] at I,anzhou, but unlike his colleagues in Sichuan west of 
Tachienlu [Kangding], he retains his power unimpaired over his 'I'i- 
betans. On the east his jurisdiction is bounded by Chinese territon; 
on the west it.fades away amongst the lawless nomads of the grass- 
lands. His authority, like that of most native chiefs in China, extends 
rather over tribes and families than fixed territory, and its limits are 
therefore vague. ( I 92 I : I 34) 

We note here once more the authority over people, rather than terri- 
tory, and the lack of any real control over pastoral populations ( the 
'lawless nomads of the  grasslands'). T h e  comment about the native 
chiefs in Sichuan, incidentally, should be read in the light of the  date 
of the  book. Teichman had just been involved in negotiating the I 91 8 
sett lement by which these regions were allocated to China, and the 
ineffectiveness of Chinese control was vet to become apparent (see 
Chapter 4). 

Historically, the  agricultural regions of Amdo were areas of con- 
tact between Tibetans and a variety of other populations. Chinese 
(Han and Hui),  Salar, Tu  (hlonguor) and, perhaps most important for 



CIVILIZED SHAMANS 

Tibetan Buddhism, hlongolians. T h e  large Gelugpa monasteries, 
mostly in the agricultural regions (as with Labrang, Kumbum, and 
Choni) were major centers for the propagation of Buddhism among 
the ~ l o n g o l s ,  and many of the monks and lamas, including some 
of the most famous scholars, were from Mongol families. Perhaps by 
necessitv in this complex multi-ethnic situation, even the Gelugpa 
scholars of Amdo were often more open-minded than their equivalents 
in central Tibet.h 

If Amdo was a region of culture-contact, much the same was true, 
in various ways, of the remaining areas of Tibetan population exam- 
ined in the next chapter. Here, however, the contact was not with 
Chinese and Mongolian populations, but with primarily people on the 
fringes of the Hindu civilization of South Asia and with the Muslims 
of Kashmir. 



Tibetan Societies: 
Southern and Western Tibet 

This chapter deals with the remaining areas of Tibetan population, 
lying along the course of the Himalayas to the south and west of cen- 
tral Tibet.  Most anthropological research on Tibetan populations has 
been carried out in these areas (primarily from northern Nepal and 
Ladakh), and we are in many respects quite well informed about 
them. T h e  accessibility of Ladakh and other Tibetan areas in India, 
and of Tibetan populations in Nepal, is itself a result of these popula- 
tions having been incorporated into non-Tibetan polities. This, along 
with the geographically marginal position of these areas in relation to 
most of the Tibetan population, raises the question of how to integrate 
anthropological data on, for example, Ladakhi or Sherpa religion and 
society into an overall picture of Tibetan religion and society. 

My own view is that the data from these regions is very important 
for an overall understanding of Tibet, but that it has to be interpreted 
in the light of the relationship between communities such as Ladakh 
or Khumbu and the wider Tibetan context. A major purpose of this 
chapter is therefore to provide the basis for understanding that rela- 
tionship. These  southern and western regions are also of interest, 
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however, in other respects, for example as providing further examples 
of traditional Tibetan polities (particularly Bhutan and Ladakh). 

GENERAL DESCRIPTION 

T h e  remaining areas of 'ethnic' Tibet  lie for the most part outside the 
People's Republic of China and can be divided roughly into a southern 
group, consisting of Sikkim, Bhutan, with parts of eastern Nepal and 
the Indian state of Arunachal Pradesh (Map 6), and a western group 
consisting of parts of western Nepal, parts of the Tibet  Autonomous 
Region, parts of the Indian state of Himachal Pradesh and part of 
Jammu and Kashmir (Map 7). With the exception of the independent 
state of Bhutan, these regions have been incorporated into the modern 
states of India and Nepal. Since the Tibetan populations within the 
People's Republic of China (PRC) were until recently inaccessible to 
anthropological research by non-Chinese, most modern research on 
Tibetan populations has been carried out, as mentioned above, within 
these southern and western areas. Nevertheless, the politically sensi- 
tive situation along the Chinese frontier has meant that not all have 
been accessible to Western researchers on a regular basis. 

Most of these southern and western areas have at some time 
formed part of central and western Tibetan polities but by the pre- 
modern period they had, with a couple of exceptions, been politically 
independent of Tibet  for some centuries.' By the twentieth century 
there were four culturally Tibetan states within southern and western 
Tibet: Bhutan, Sikkim, Mustang, and Ladakh, although Sikkim was 
a British protectorate, and Mustang and Ladakh were parts of the 
Kingdom of Nepal and the Indian princely state of Jammu and Kash- 
mir respectively. T h e  population outside these four states lived in 
communities that were effectively self-governing (stateless, in anthro- 
pological terms) with more or less nominal reference to the various 
non-Tibetan rulers of Nepal, Kulu, and Kashmir. These  communities 
were mostly agricultural; there were few entirely pastoral Tibetan 
communities in India and Nepal although a mixed pastoral-agricultural 
adaptation was fairly common in high Himalayan valleys such as 
Khumbu in Nepal. 

T h e  following description of the history and present situation of 
the southern and western areas is divided into five parts corresponding 
to ( I )  Tibetan areas of Arunachal Pradesh and the southern border 
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areas of the  'J'ibet Autonomous Region ('I'AH); ( 2 )  Bhutan and Sik- 
kim; (3) Tibetan areas of eastern Nepal; (4)  'I'ibeun areas of western 
Nepal, and ( 5 )  Lahul, Spiti, Ladakh, and Zanskar. 

ARUNACHAL PKADESH AND SOUTHERN BORDER O F  'I'HE 

TIBET AUTONOMOUS REGION 

In Arunachal Pradesh, and further to the north and east along the 
southern fringes of the Tibet  Autonomous Region of the PKC, we find 
a mixture of Tibetan-speaking peoples along with partially 'I'ibetan- 
ized peoples who speak other Tibeto-Burman languages. These  non- 
Tibetan groups live particularly in the lower valleys. 'The Tibetans 
traditionally referred to them as Monpa and Lopa, although neither of 
these terms specified a single distinct ethnic group. 

T h e  Mijnpa referred primarily, in modern times, to the people of 
the  Tawang corridor immediately to the east of Bhutan, most of which 
now forms part of the Indian state of Arunachal Pradesh ( the former 
North-East Frontier Agency or NEFA).Z These  people were distinc- 
tive from Tibetans but had been incorporated into the Tibetan cul- 
tural sphere. Aris, who visited the area in 1978-1979, divides these 
into three groups: a northern group whose language is similar to the 
people of the  Bumt'ang province of central Bhutan; a central group 
indistinguishable from the Tsangla people of eastern Bhutan; and a 
southern group, also known as the Sherdukpen (1980; see also 
1979:xv, I 22). T h e s e  languages are all Tibeto-Burman but none is 
mutually intelligible with central Tibetan. 

T h e  area, which had a series of petty kings from at  least the 
twelfth century, was culturally linked with Tibet  from then or earlier, 
and it came under Gelugpa influence in the sixteenth century. I t  was 
taken over by the Dalai Lama's government in 1680 after conflict be- 
tween the Lhasa regime and the new Bhutanese state and a dzong was 
set  u p  at  Tawang, the site of a large Gelugpa gompa. I t  was the birth- 
place of the 6th Dalai Lama in 1 683 (see Aris I 980, I 988). 

Aris gives the  text of the 5th Dalai Lama's decree in 1680, which 
refers to the setting up  of the monk levy system and indicates the 
combined political and religious purposes of these Gelugpa gompn: 

In  particular when  the  establishment of the  authority of the  Priest and 
Patron [i.e.,  t he  5th Dalai Lama and the  largely nominal hlongol 'King 
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of Tibet ']  was being introduced to hliin, in accordance with a corn- 
"land from here ( i t  was declared that) military measurcs such as an in- 
vasion \vould not be required, and so . . . it became possible to estab- 
lish authoritv , bv . skillful means. (Within the region stretching) down 
from Nvingsang and up from the Indian border at Galing and from Ali, 
a binding oath was taken (which provided for the following) . . . : ( I )  

the collection of monk levy to enable some communities to be 
founded, ( 2 )  the collection of an oblation of grain from every house- 
hold which had been brought under authoritv, consisting of an offering 
of faith of just ten measures of grain every summer and autumn, ( 3 )  
the petitioning of the sangha there for virtuous rites at birth and death 
lest these should be adulterated with evil; (4) permission to impose 
(requisitions for transport by) stages down from Ts'ona with ready 
compliance. T h u s  the gentle authority (was imposed) by means of the 
purest designs on the part of me and my monks. (Aris I 980: I 5) 

T h e  area came under Indian control in I 944 and I 95 I (Aris r g8o:g). 
According to the 197 I census, there were 29,447 Mijnpa in present- 
day Arunachal Pradesh. There  are also Monpa ('Menba') north of the 
border in the Tibet  Autonomous Region; the 1982 census listed 6,248 
Menba in Cona, Nyingchi, and Medog counties. 

Lopa referred to the various 'tribal' peoples further to the east, 
such as the Aka and Dafla." These  peoples were technologically much 
simpler than the Tibetans and were only marginally Tibetanized. 
Most of the Lopa tribes, again, live in present-day Arunachal Pradesh 
(see Fiirer-Haimendorf 1982). There  are also some Lopa ('Luoba') 
populations in the People's Republic; the 1982 census listed 2,065 
Luoba in Mainling and Medog counties of the Tibet  Autonomous Re- 
gion. Further to the east, in Zayii, there is another minority group, 
the Deng or Deang ( I  2,297 in the r 982 census, see Wu 1989; Thar 
1989: 199-201). 

BHUTAN AND SIKKIM 

T h e  states of Bhutan (Drugyiil = 'country of the Drugpa') and Sikkim 
(Drenjong = 'valley of rice') were medium-sized Tibetan polities re- 
sembling those of K'am (Chapter 4). Both Bhutan and Sikkim had 
substantial populations of indigenous partly Tibetanized hill peoples 
as well as large numbers of nineteenth-centuw Nepali-speaking im- 



migrants (who  form the  majority of the  Sikkimese population today). 
In  their  premodern form they both originated in the  scvcntccnth ccn- 
tury, in reaction to the  Gelugpa accession to power in central 'I'ibet. 
T h e y  were  both dominated by non-Gelugpa orders. 

T h e  history, politics, and geography of Bhutan have received 
. . 

s o m e  at tention (see  Karan I 967; Rahul I 97 I ;  Marks I 977a; h i s  I 979; 
Frey 1983) b u t  there has been no real anthropological research with - 
t h e  exception of Franqoise Pommaret's work ( I  989a, I qngb) on the  

shamanic p r a c x n e r z f  t h e  eastern r e ~ i o n  ( M a p  6, no. I 5 ) .  Aris 
divides t h e  Tibetanized population of Bhutan into three main com- 
ponents  speaking mutually incomprehensible languages. 'These are 
( I )  t h e  Ngalong people of the  six western valleys, whose speech and 
culture are closest to that  of central 'Tibet, ( 2 )  a dialect group in the  
central Bhutanese valleys (Bumt'ang, etc.),  which is close to that of 
t h e  'northern' hdijnpa, and (3)  the  most numerous, the  "13angla'- 
speaking people  of the  eastern valleys. T h e  national language, Dzong- 
kha ,  was derived from t h e  Ngalong dialects and,  in written form, is 
close to standard literary Tibetan  (Aris 1979:xiv-xi,ii).~ 

T ibe tan  Buddhist  influences in Bhutan da te  from the  t ime of the  
early kings of T i b e t  (seventh to ninth centuries).  T k o  of the  twelve 
temples  traditionally built in the  t ime of Songtsen Garnpo (ruled 
c. 620-649) to suppress t h e  indigenous powers of 'Tibet were in 
present-day Bhutan (Aris I 979:3-4 I ) .Vadmasambhai :a  was held to 
have visited t h e  Bhutanese region and meditated in various places, 
s o m e  of which are still important shrines ( I  979: I 42). Several impor- 
tant  T ibe tan  lamas visited and taught in Bhutan including the  Nying- 
mapa lama Longch'en Rabjampa (1308-1363, see  Chapter  15) and 
several Kagyiidpa lamas including t h e  'crazy saint' Drugpa Kunleg 
(1455-1 529, Chap te r  26). Numerous  ferlon or iyisionary treasure- 
finders were  active in t h e  region from t h e  eleventh to sixteenth cen- 
turies and  most  of t h e  Bhutanese aristocracy in later times, including 
t h e  present  ruling family, claimed descent  from the  most famous of 
these ,  Pema Lingpa (1450-1 52 I ,  s ee  Aris 1979: I 6off. I 988: Chapter  
16). Dur ing this period most of Bhutan seems to have been included 
within t h e  area of control of t h e  P'agmodrupa and Rimpungpa rulers 
of central T i b e t  via their  representative in southern T ibe t ,  the  Nangso 
('prefect') of Lhok'a whose capital was a t  Lhalung (Aris I 98 8: 69-7 I ). 

I t  was another  Kagyiidpa lama. t h e  first Shabdrung,  Ngawang 
Namgyel (1594-1651). w h o  established the  independent  Bhutanese 
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state. H e  belonged to the h e r e d i t a ~  lineage of the abbots of Kalung 
in central 'Tibet, the main Drugpa Kagyiidpa gompa at that time, and 
he was identified when a child as the rebirth of Pema Karpo (1527- 

 IS^:), a great Drugpa scholar (see Chapter 26) and reincarnation of 
the Drugpa founder Tsangpa Gyare ( I  I 6 1-1 2 I I ; Smith I 968a; Aris 
1979:205ff). H e  fled to Bhutan in 16 16, however, after a dispute with 
the Tsangpa king of central Tibet,  who favored a competing candidate 
to be Pema Karpo's rebirth and head of the Drugpa order. T h e  
Tsangpa king subsequently invaded Bhutan but the Tibetan army was 
defeated by Ngawang Namgyel's local allies. Ngawang Namgyel soon 
became the d e  facto ruler of Bhutan despite several attempts to dis- 
lodge him by the Gelugpa regime at Lhasa, which had taken over 
control of central Tibet  from the Tsangpa kings in 1 642. T h e  country's 
Tibetan name, Drugyul ( = land of the Drugpa) derives from the dom- 
inance there of Ngawang Namgyel's Drugpa order. 

T h e  Bhutanese state was theoretically headed in later times by 
Ngawang Namgyel's successors, known as the Shabdrung Kimpoch'e 
or (to Bhutan's Indian neighbors and the British) Dharma Rija. 
In practice the state was ruled by a regent, the Drug Desid or Deb 
[ = depa] Rija: 

T h e r e  appears to have been very little consistency in the manner of 
[ the regent's] appointment, and generally speaking it was the strong 
man of the moment  or his nominee who held office, defending it as 
best he could against the rivalry of the provincial governors. (Aris 

1979:244) 

T h e  organization of the Bhutanese state had considerable formal re- 
semblance to that of the Lhasa state, with an incarnate lama as head 
of state, a regent, a body of monk and lay officials and a system of 
around thirty dzong or regional headquarters. In practice, it worked 
quite differently. T h e  regents were more often laymen than lamas, 
although they had to conform to semimonastic style as did all lay offi- 
cials (Aris 1979: 262, 1987). Perhaps because the Shabdrung had come 
to power with the assistance of the local aristocracy, not through the 
aid of an external Mongol ally, the aristocracy retained far more power 
than their equivalents in central Tibet.  T h e  major dzong were heredi- 
tary possessions and their rulers, especially the 'provincial governors' 
such as the Paro and Trongsar Ponlops, were often more powerful than 
the regent himself. It was one of these local rulers, the Trongsar Pon- 
lop Orgyen Wangch'uk ( I  86 1-1 926) who eventually overthrew the en- 
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tire system and became the first hereditary ~ y e l p o  or ~ h ' ~ p ~ d  ( = Skt, 
dhama~iju) of Bhutan in I 907 (see Aris I 979; Kahul I 97 I ). No rein- 
carnation was officially recognized after the death of the then Shab- 
drung, although at  least two lamas have been unofficially recognized. 

In Sikkim, the population, apart from recent Nepali immigrants, 
consisted of two components, one Tibetan (or 'Bhotia') and the other 
an 'indigenous' Tibeto-Burman-speaking and partly I'ibetanized pop- 
ulation, the Lepchas (Nakane I 966). T h e  Sikkimese state tradition- 
ally owed its origin to a Nyingmapa lama, Lhatsiin Kunsang Namgyel 
(b. I S ~ S ) ,  who came there from southeast Tibet  in the early seven- 
teenth century. Along with two other lamas, Kunsang Namgvel in- 
stalled the first Ch'ogyel or hereditary lay ruler in 1642 (Chakrabarty 
1980). T h e  ruling family of the Ch'ogyels was closely connected with 
the Tibetan nobility, and generally, unlike Bhutan, the Sikkimese 
state remained on good terms with Lhasa. Apart from Nakane's brief 
study, most anthropological work in Sikkim (Map 6, no. 16)  has fo- 
cused on the Lepchas (see Gorer 1939; Siiger r 96 7 ,  r 976) who em- 
ployed Tibetan-style lamas but also maintained an indigenous system 
of shamanic practitioners. 

In 1835 the districts of Darjeeling and Kalimpong in southern 
Sikkim were annexed by the British, who imposed protectorate status 
on Sikkim some years later. When the British left India the state of 
Sikkim became an Indian protectorate. It was annexed bv the Indian 
government in I 974 and incorporated as the twenty-second state of 
the  Indian Union (see Rao 1978); the ruling family was removed from 
power. 

Immediately to the south of Sikkim in West Bengal. the hill sta- 
tion of Darjeeling and the small market town of Kalimpong were, as 
mentioned, formerly part of Sikkim. Kalimpong was of considerable 
importance in earlier times as the southern terminus of the main trade 
route between India and central Tibet. Both Darjeeling and Kalim- 
pong still have substantial Tibetan populations, and Darjeeling now 
also has a large community of Sherpas, culturally Tibetan people who 
have moved there from their homeland in northern Nepal (see below). 

TIBETAN REGIONS OF EASTERN NEPAL 

In  Nepal itself. almost the entire far north of the country. from east to 
west, is occupied by culturally Tibetan ('Bhotia') populations, many 



of which have now been studied by anthropologists. Most of these 
Tibetan-speaking populations are small in size and, in the premodern 
period, remote of access both from Kathmandu and from central 'Ti- 
bet. All along the Himalayas these 'Bhotia' peoples traded salt and 
pastoral products from Tibet  for grain and manufactured goods from 
India, so supplementing the marginal living that agriculture and pas- 
toralism provided in the high Himalayan valleys. With the exception 
of Mustang in the extreme north of Nepal, which had a hereditary 
king or gyelpo, these communities were mostly self-governing with 
little reference to Nepalese or Tibetan authorities. 

Some of these groups became quite wealthy through trading but, 
with the exception of the Sherpas who were able to substitute tourism 
for trade, many were badly hit by the near-cessation of Himalayan 
trade which has come about through Chinese government restrictions 
and through alternative sources of supply for salt (see Fiirer- 
Haimendorf 1975). We will consider them in two groups, the people 
from north of Kathmandu east to the Sikkimese border, including the 
Sherpas (Map 6), and those in western Nepal (Map 7). T h e  distinction 
is mainly for convenience, but there is something of a contrast be- 
tween the eastern group of peoples, several of whom had active trad- 
ing and cultural links to central Tibet  (Dingri, Kydrong, etc.), and the 
western group, who were more traditional, more isolated, and aligned 
culturally more with western Tibet  (Ngari). 

Starting from the far east of Nepal, the substantial trading com- 
munity of Walongchung in the upper valley of the Tamur River (Map 
6, no. 17) and the Lhomi of the upper Arun River (Map 6, no. 1 8 )  

have been described briefly by Fiirer-Haimendorf ( I  975: 106-1 3 I ). 
Other studies include that of Heiko Schrader on Walongchung (1987), 
of Caroline Humphrey on the Lhomi (1985, 1987), and of Hildegard 
Diemberger and Christian Schicklgruber on the Khumbo, also in the 
upper Arun Valley (Diemberger and Schicklgruber I 984, I 988; Diem- 
burger I 989; Schicklgruber I 989). 

Next, we come to the various Sherpa groups of Rolwaling (Map 
6, no. rg), Khumbu (no. 20),  and Shorung or Solu (no. 2 1 ) .  T h e  
Sherpa are the most intensively studied by anthropologists of all Ti- 
betan populations. T h e y  claim to have migrated from K'am several 
hundred years ago, apparently reaching their present location in the 
early sixteenth century (Oppitz I 974). T h e y  settled in the vallevs of 
Khumbu, Shorung, and Rolwaling, south of Mount Everest, living 



through farming, some pastoralism, and trade. Oppitz cstimatcd their 
population in r 965 as around r 5 , m  ( I 974: 2 3 ~ ) . ~ 1  

In the premodern period the Sherpas' rclationship with the S c -  
palese government was restricted to the annual pavmcnt of u x  via a 
Sherpa middleman or piinpo. Recently they have been much more 
fully incorporated into the Nepalese state. Almost all Sherpas arc hi- 
lingual in Nepali and in the Sherpa dialect of 'I'ibetan, and many have 
become prosperous through mountaineering and tourism, which have 
more than replaced the declining trade routes across the Himalayas as 
sources of income. Studies of Sherpa society and religion include the 
works of David Snellgrove ( 1 9 5 7 ) ~  Christoph von 1:iirer-Haimendorf 
( I 964, I 984), Friedrich Funke ( 1969, I 978), Michael Oppitz ( I 968, 
1974), Sherry Ortner (1970, 1973, 1978a, 1978b, 1978~ .  1989a, 
r989b), Robert Paul (1970, 1976, 1979, 1982a, 1982b, 1984, 19c)o). 
Kathryn March ( I  977, I 987), Alexander Macdonald ( I g8oa, 1980b, 
I 98 I ), Janice Sacherer ( I 974, I 977), and John Draper (in press) among 
others. 

Finally, to the north of Kathmandu, we come to the 'I'ibetans 
( 'Lama people') of Yolmo ('Helambu') and Langt'ang (Clarke 1q8oa. 
198ob; Map  6, no. 22). In this area 'I'ibetans and 'Iimangs live close 
together, with the Yolmo Tibetans acting as Buddhist clergy to the 
local Tamang people. T h e  Tamang themselves are an interesting case 
study in 'Tibetanization'; recent studies include David Holmberg's on 
the  Tamang in this region ( I  983, I 984, r 989) and Brigitte Steinmann's 
on a Tamang population southeast of Kathmandu (hlap 6, no. 2 3 ;  

Steinmann 1987, 1989). As with the Lepchas of Sikkim and many 
of the  Tibetanized groups of K'am, the Tamang employ indigenous 
shamanic practitioners along with Tibetan-style lamas. 

TIBETAN REGIONS OF WESTERN NEPAL 

T h e  various Tibetan populations in western Nepal have also r e c e i ~ ~ e d  
considerable attention from anthropologists in recent years. Going 
from east to west, w e  come first to the people of Tsum, Nub-ri, Nar- 
P'u, and Gyasumdo (Snellgrove I 96 I ; Aris I 975). Nar-P'u (>lap ;. no. 
24) has been studied bv Nareshwar Jang Gurung ( I  9;:) and Christoph 
von Furer-Haimendorf ( I  983)' while Gyasumdo (immediatel!. to the 
south) was the subject of Stan hlumford's recent book on the encoun- 
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ter bettveen 'Tibetan Buddhism and Gurung shamanism (1989). 'The 
Gurung and the Timang are linguistically closely allied to the 'Rbet- 
ans and their indigenous shamanic practices may resemble pre- 
Buddhist religion in Tibet  in some respects. Both have soul-concepts 
allied to the Tibetan la (see Chapters 1 o,  I 4), while the Gurung have 
songs (pe? narrating the origins of their rituals that seem to parallel old 
Tibetan practice (Strickland I 983; see Stein I 97 I ) . ~  

To the west of Gyasumdo are the people of Manang, also known 
as Nvi-shang (Map 7, no. 25; Snellgrove r 96 I ;  van Sprengen I 987). 

T h e  Thakkali people of T 'ak (no. 26) in the upper Kali Gandaki 
valley are a partly Tibetanized and partly Sanskritized trading com- 
munity that has been studied by Snellgrove (1961, 1979), Fiirer- 
Haimendorf (1966b, 1975), Andrew Manzardo (1982), and Michael 
Vinding (1982). Charles Ramble has worked in the Bonpo communitv 
of Lubra, a little to the north of T 'ak (1982, 1983, 1985) and the his- 
tory of the small Tibetan kingdoms of Mustang (Lo) and Serib in the 
upper Kali Gandaki Valley has been studied by David Jackson (1976, 
1978, 1984) and by Ramble and Vinding (1987). 

T h e  people of Dolpo (Map 7, no. 27) were described by Snell- 
grove ( I  96 r , 1967b), Fiirer-Haimendorf ( I 975), and Corneille Jest 
(1974), whose detailed ethnography of the community of Tarap in 
southern Dolpo ( I  976) will be referred to in subsequent chapters. 

O n  Mugu (no. 28), to the west of Dolpo, there are brief accounts 
by Fiirer-Haimendorf (1975) and Clarke (1977). T h e  Nyinba people 
(no. 29), further west again, are the subject of a series of studies by 
Nancy Levine (1976, 1981a, 1981b, 1981c, 1982, 1987, 1988). In 
Humla (no. 30), in the extreme northwest of Nepal, there are studies 
of the villagers of Limi by Melvyn Goldstein (1974, 1975, 1977a, 
1977b, see also Fiirer-Haimendorf 1975) and of an itinerant trader 
group, the Humli-Khyampa, by Hanna Rauber ( I  980, 1987a, 1987b). 

WESTERN TIBET, LAHUL, SPITI, LADAKH, AND ZANSKAR 

T h e  remaining areas of traditional western Tibet  ( T o  Ngari) are Ali 
(Ngari) Prefecturen of the Tibet  Autonomous Region in the People's 
Republic of China, and the various regions of so-called Indian Tibet 
in two Indian states, Himachal Pradesh (Lahul, Spiti, Kinnaur) and 
Jammu and Kashmir (Ladakh, Zanskar). These  western regions were 
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of considerable importance in l i  hetan history, particularly in the ear- 
lier period. While the population of western *libet was not originall" 
'Tibetan-speaking (the language of Shangshung seems to have been 
related to Kinnauri, and much of the Ladakhi population has been 
described as Dardic in origin), these populations were 'l 'ibetani~xd at 
an early stage and except for parts of 1,ahul and Kinnaur thev all now 
speak dialects of standard rI'ibetan. After the collapse of the early li- 
betan kingdom a series of dynasties claiming descent from the kings 
became local rulers in parts of western 'Tibet (see Petech 1977; I) .  
Jackson 1976, 1984). 

There  are still substantial relics of this period and numerous old 
temples and meditation sites associated with the early translator 
Rinch'en Sangpo (958-1 osg), the Indian siddhas Padmasambhava and 
Niropa and the thirteenth-century Drugpa lama Godts'angpa ( I I 89- 
I 258). T h e  population in western Tibet, however, seems to have been 
in decline for many centuries, and it is now the least populous of the 
major Tibetan regions. In the 1982 census, Ali Prefecture had the 
smallest population of any of the Tibetan prefectures in the People's 
Republic (49,448 people divided among seven large counties). It is 
inhabited almost entirely bv pastoralists. 

Lahul, Spiti, and Kinnaur all lie within the lndian state of Hi- 
machal Pradesh. Access to Spiti and Kinnaur has been restricted 
for foreign researchers, but I shall make some use in Chapter 17 of 
Elisabeth Stutchbury's work on Karsha in Lahul (Map 7 ,  no. 31). an 
area which, after being a distant dependency at times of Ladakh and 
the various western Tibetan kingdoms, eventually became attached to 
the Hindu state of Kulu ( S t u t c h b u ~  1986, in press; Datta 1970). 

Ladakh (Map 7, no. 32) was a medium-sized Tibetan state, tra- 
ditionally ruled bv a gvelpo at Leh who claimed descent from the 
ancient Tibetan royal family. H e  was assisted by several semi- 
independent local rulers (Petech 19 77, I 978; Marks I 9 ; ~ b ;  Rizvi 
1983; Snellgrove and Skorupski 1979, 1980). After the rise of Gelugpa 
power in Tibet in the mid-seventeenth century, the Ladakhi state was 
in a weak intermediate position between the Lhasa regime to the east 
and the hlughal (later Sikh and Dogra) rulers to the west. Following 
the Dogra wars of 1834 to 1841 it became incorporated into British 
India and the power of the king of Ladakh and other local rulers was 
greatly reduced. 

In contrast with the Tibetan areas of Himachal Pradesh, Ladakh, 



along with Zanskar to its south (Map 7, no. 33), has been open to 
resezrchers from the mid-I 970s onwards and the Ladakhis have been 
more intensively studied by anthropologists than any other groups ex- 
cept perhaps the Sherpas (Brauen I 98oa, I 980b, I 982; Dargyav I g 8 ~ a ,  
1986, 1988; Dendaletche and Kaplanian 1985; Fried1 1983; Kan- 
towsky and Sander I 983; Kaplanian I 98 I ,  1 985; Singh 1977; Dollfus 
1989; see also Bray 1988). Much of this work is, however, still unpub- 
lished (see, for example, Day 1986, I 987, 1989; Grimshaw 1983; 
Marko 1985, in press; Phylactou I 989).' 

Eastern Ladakh and Zanskar have remained Tibetan Buddhist 
but much of the Tibetan-speaking population of western Ladakh has 
been converted to Islam. Further west, in territory now administered 
by Pakistan, is the Tibetan-speaking region of Baltistan, but the pop- 
ulation here has been entirely Islamicized and thus falls outside the 
general compass of this study. Ladakhi and Kashmiri Muslim or 
K'ach'e traders were significant in the context of the wool trade be- 
tween Tibet  and Kashmir, and a number of them settled in Lhasa, 
where there was a small Muslim community (Peter 1952). 

CONCLUSION 

With the exception of the refugee-based studies of Dingri and the 
Gyantse region, and the scattered and variable work of missionary- 
anthropologists in Amdo, practically all significant anthropological re- 
search on Tibetan populations has been on the communities in Nepal 
and Ladakh discussed in this chapter. T h e  question naturally arises of 
how representative this material might be of Tibetan society as a 
whole and (given that this is primarily a book on Tibetan religion) of 
Tibetan religion as a whole. 

This  is a difficult question to answer, in part because there are 
several different factors to take into account. Ethnic Tibet,  despite the 
unifying effects of Buddhism, trade, and a common written language, 
has never been a particularly homogeneous region. T h e  major prov- 
inces of K'am, Amdo, central Tibet,  and western Tibet  have different 
histories and have been shaped in many ways by those histories. It 
requires considerable effort for K'ambas, Amdowas, Lhasa people, 
and Ladakhis to understand each others' spoken languages. Within 
each of those regions, there are numerous communities with different 
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dialects, social structures, kinship systems, and ritual practices. 'l'hc 
area of folk-religious practices is probably particularly variable, but 'li- 
betan communities generally seem to have welcomed diversir). and 
accepted local variation as natural, and the difficulties of communica- 
tion, along with the lack of any effective centralized state through 
most of Tibetan history, would have done nothing to reduce this di- 
versity. From this point of view, no one part of 'l'ibet is going to be 
representative or typical. 

T h e  Nepali and Ladakhi communities have however in common 
their marginal position in relation to the centers of 'I'ibetan culture, 
religion, and political authority. Major transformations in I'ibetan reli- 
gion such as the nineteenth-century Rimed movement, impacted re- 
gions like Ladakh or northern Nepal only slowly and indirectly. I n  
addition, many of these communities have formed parts, if poorly in- 
tegrated parts, of South Asian social contexts, and this has doubtless 
had its effects. Aspects of Sherpa society such as the strong high-low 
dichotomy noted by several observers (Ortner I g78a, I 978b; Draper, 
in press) or the importance of /u-spirits, which echoes the Newari n e a  
cult (Singh Nepali 1965)~ may reflect their Nepali context. So may the 
systems of ranked groups of villages among the far western Nepalese 
groups and the Thakkali (Fiirer-Haimendorf 1975). T h e  relatively 
'clericalized' position of the Ladakhi monks and lamas may reflect 
their I 50 years of history within a Hindu state and within British and 
independent India. Thus  the Ladakhi system by which the large 
gompa appoint individual monks to reside in village temples as a kind 
of village priest has not been reported from elsewhere in the Tibetan 
region (Dollfus I 989). 

Thus ,  we cannot take these studies as typical of Tibet as a whole. 
However, it has to be recalled that no single region was qpical of Tibet 
as a whole. Lhasa with its Newari, Kashmiri, and Hui Chinese traders, 
its rich aristocratic mansions, its great Gelugpa monasteries and the 
immediate presence of the Dalai Lama's government was not typical 
either, and the whole idea of locating a 'representative' Tibetan com- 
munity is misconceived. U'hat ure need to do, rather, is to build up an 
overall picture of the various kinds of social, political. and religious 
contexts found in different regions of Tibet and of the ways in which 
thev were linked together to form a diverse and perpetually changing 
totality. 

From that point of view our situation is not ideal, since our infor- 
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mation on many parts of premodern Tibet will always be based on 
inadequate sources, but it is not hopeless either, since we do have an 
extensive body of material on a wide variety of 'Tibetan societies. T h a t  
material is best interpreted, whether we are looking at social structure 
or at religion, in terms of a set of variations on some basic underlying 
principles. I shall try to illustrate this in the next chapter in terms of 
the structure of the various Tibetan communities, and this will also 
give us a basis for understanding the various roles played by Tibetan 
Buddhism within those communities. 



Tibetan Communities 

T h e  material so far suggests that we can distinguish, in general terms, 
four kinds of Tibetan communities. I refer to these as centralized ag- 
ricultural, remote agricultural, pastoral, and urban. 

Centralizedaghculturalcommunities are agricultural communities in 
areas of relatively strong political centralization. Typical features (see 
below) are the  fully developed estate system along with a household- 
rather than lineage-based kinship system. Examples are Barbara Aziz's 
material on Dingri (1978) and Melvyn Goldstein's on the Gyantse re- 
gion (1971a, 1971b, 1 9 7 1 ~ ) .  

Remote aghcultural communities are agricultural communities in 
areas of relatively weak political centralization. T h e  estate svstem is 
absent or exists only in attenuated form, with limited tax obligations 
compared to the  centralized communities. T h e  kinship system usuallv 
stresses lineage (or quasi-lineage based on region of origin) rather than 
household. Examples are Corneille Jest's study of Tarap in Dolpo 
(1976); Nancy Levine's work on the Nyinba in northwest Nepal 
( I  98 I a, I 98 I b,  I 988); the Sherpas, as studied by Christoph von Fiirer- 
Haimendorf ( I  964), and others. 
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All pastoral communities, whether or not formally linked to an es- 
tate, have considerable internal autonomy, and a lineage-based kin- 
ship system. Examples include the Amdo pastoralists as studied bv 
Robert Ekvall (for example, I 968) and Matthias Hermanns ( r 949) and 
the pastoralists of central Tibet  studied by Melvyn Goldstein and 
Cynthia Beall ( I  990). 

Urban communities, all quite small in comparison to those found in 
the centralized states of East, Southeast, and South Asia, present cer- 
tain special features. Thei r  populations include merchants, aristocratic 
families, and artisans, and are often ethnically diverse. T h e y  are usu- 
ally associated with important monastic gompa. T h e  household-based 
kinship pattern predominates in these urban contexts, as with the cen- 
tralized agricultural communities. Examples are Gang-gar (in Dingri, 
studied by Barbara Aziz, 1978), Lhasa, Gyantse, and Kangding. 

In this chapter I shall examine each kind of community in turn. 

T H E  CENTRALIZED AGRICULTURAL PATTERN IN CENTRAL TIBET 

T h e  centralized agricultural pattern is found in regions of relatively 
strong political centralization. These  are in general areas along the 
major rivers where there is enough land to generate a substantial agri- 
cultural surplus. In most cases, such areas are also close to the main 
long-distance trade routes. T h e  key element in the centralized agri- 
cultural pattern is the estate system, by which peasant families have 
the hereditary right to cultivate land in exchange for the payment of 
tax and corvke labor to a particular estate. 

Th i s  system appears to have been common to all the major agri- 
cultural areas of Tibet.  In addition to the centralized areas within the 
Dalai Lama's state, it was found in east Tibetan states such as Derge 
and the Hor states, in Bhutan, and in the west Tibetan state of La- 
dakh. T h e  most detailed accounts that we have are for central Tibet 
(more specifically Tsang). Our information on the estate system comes 
primarily from refugee sources; Melvyn Goldstein's writings on villag- 
ers near Gyantse (1968, 1971a, 1971b, I ~ ~ I C ,  1971d; Map 3, no. 4), 
Eva Dargyay's book, also based on informants from near Gyantse 
(1982), and Barbara Aziz's ethnography of Dingri (1978; Map 3,  no. 
2 ) ,  a large trading community to the southwest of Tsang province. 
Cassinelli and Ekvall's analysis of the political system of Sakya (1969; 
Map 3, no. 3), based on refugee informants from Sakya ruling circles, 
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is also of value, especially when supplemented with Ilawa Nortlu's 
autobiographical account of his childhood in Sakva ( I 974). It should 
be noted that all these areas (Ilingri, Sakya, and (iyantsi.) were near 
major administrative centers and on major trade routes. I n  other 
words, all were situated where the extractive ability of the 1,hasa re- 
gime might be expected to be at its highest. All these accounts refer 
to the I 940s and I 950s. Along with the writings of Western visitors to 
central Tibet from 1904 onwards, and the studies of the central 'I'i- 
betan political system by Ram Kahul (1969), Franz Michael ( I q82), 
and others, they provide a reasonably consistent account of the central 
Tibetan social and political system. 

A major area of disagreement in the literature is over (;oldstein's 
insistence that the situation of the Tibetan peasants can appropriately 
be referred to as 'serfdom.' T h e  dispute refers more to nomenclature 
than to substance (see Michael 1986; Goldstein 1986, 1988; Miller 
1987), but it has obvious political overtones, in view of Chinese at- 
tempts to display the Lhasa government as an oppressive and exploi- 
tative feudal system and so to legitimate their overthrow. I shall com- 
ment on it briefly below. 

As Barbara Aziz has emphasized, the basic building-block of 
these central Tibetan village societies was the household (Aziz r 974. 
1978: r 17ff). All drongpa or full members of the village community 
belonged to a household within the village and bore its name. These 
full members are also referred to as tr'elpa ('taxpayers') with reference 
to their tax-paying status.' Households were named, status-ranked en- 
tities, with inherited property and economic obligations, passed on 
normally in the male line. Ideally they continued from generation 
to generation without subdivision, although in practice they did sub- 
divide. 

Tibetan villagers developed a series of strategies that \+?ere explic- 
itlv justified in terms of the preservation of the household. These 
strategies included polyandrous marriage, the sending of 'surplus' 
children to gompas, uxorilocal (magpa) marriage or adoption in cases 
where there was no male heir, and the retirement of parents to small 
adjacent houses so that their children could take over the household 
proper. Although households were ranked explicitly in contexts such 
as the seating at festivals, there were also many contexts in which the 
households making up the village were treated as equal. T h e  sponsor- 
ing of the major agricultural festivals, for example, usually rotated 
from year to year through the households within a \.illage. 
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'I'he households in a village generally also all belonged to the 
same estate. Each household was allocated land by the estate, and had 
various tax and rotvie obligations towards it. In addition, the village as 
a whole (that is, the body of full household members) had obligations 
which its members were collectively responsible for fulfilling (see 
Goldstein r 97 I a, I 97 I b, I 97 rc; Surkhang I 984). 

Not all Tibetan villagers had the status of full household mem- 
bers. In particular there was a lower-status group called the diidch'ung 
(literally 'small smoke'). These  were villagers who did not have per- 
manent land rights and who lived as tenants on drongpa farms or as 
itinerant laborers. While they also had tax obligations to an estate, 
these were generally much less onerous than those of the drongpa. 
Aziz notes that while the diidch'ung were mostly poorer than the 
drongpa they had less obligations, and might be socially quite mobile. 
Diidch'ung and drongpa, along with the traders in the small towns of 
central Tibet  and the serky'im, tax-paying farmers who were part-time 
religious specialists, made up the bulk of the central Tibetan popula- 
tion; around 90 percent in the Dingri area, by Aziz's e ~ t i m a t e . ~  

T h e  generic term for all these people was miser, which Aziz trans- 
lates as 'commoner' and Goldstein as 'serf.' T h e  issue, as already 
noted, is largely terminological, but the associations of 'serf' in En- 
glish are such that it has unavoidable political overtones. T h u s  Gold- 
stein characterizes 'serfdom' as "fundamentally an economic system in 
which elites hereditarily tie peasants to arable land to guarantee them- 
selves a source of labor to work the land they control and thus produce 
their income" (Goldstein I 988:62). 

No one in this dispute denies that the miser had inherited eco- 
nomic obligations to their estates-or, for that matter, that estate own- 
ers had duties towards their miser, including the provision of adequate 
land to live off and support in the case of famine. However Goldstein's 
rigid typologizing undoubtedly encourages the naive reader to see the 
central Tibetan estate system as the 'oppressive feudal system' regu- 
larly invoked by Chinese propaganda in the 1960s and I 970s, for all 
that he is careful to avoid the term 'feudal." 

In particular, 'serf' suggests to the modern Western reader a situ- 
ation of abject poverty. This  was emphatically not the case. Many mi- 
ser families, especially of the drongpa and other full tax-paying groups, 
were quite wealthy. Some were wealthier than many aristocratic fami- 
lies (Goldstein 1973). In the circumstances, it seems to be better to 



adopt a less loaded vocabulary, such as Aziz's term 'commoner.' (;old- 
stein himself has noted that the chronic labor shortage in central ' l ibet 
and the possibilities of escaping to another estate or to an area outside 
the estate system acted as a strong brake on the potentially oppressive 
nature of the system. 

As an example of a central 'l'ibetan agricultural community we 
can take Samada, a shung-mu@a village (i.e.,  one owned directly by 
the Lhasa government and not by a monastic or aristocratic estate) 
near Gyantse on the main trade route to India (Goldstcin I 97 la,  
197 I b, 197 rc). Samada had a population of around 2 8 0  of whom 40 
to 45 (eight households) were full taxpayers (tr'elpa = drvngpu) and 
the remainder diidrh'ung of the mihog or 'human-lease' variety (i.e., 
they were free to move between estates). T h e  high proportion of 
mibog diidch'ung was typical of Lhasa government-owned villages 
( I  97 Ia: 528). T h e  total agricultural land owned bv the village and dis- 
tributed among the eight d r o n u o  households was about I ,ooo acres; 
their land holdings ranged from 30 to 300 acres with an average of 
about loo  acres (1971a:527). These  are very substantial landholdings 
for peasant farmers, even given that the productivity of land in 'Tibet 
must have been relatively low. The re  was also some pastoral land. 

T h e  eight dron@a households "completely-and legally- 
monopolized all political authority and land in the village" (Goldstein 
I 97 I b:67). T h e  diidch'ung worked on the fields allocated to the dmngpa 
households either on a day-wage basis or, in most cases, leasing land 
annually for a certain amount of work on the owner's personal fields. 
As Goldstein notes, this was an open economic relationship and given 
the relative labor shortage "energetic and competent 'human-lease' 
serfs could economicallv do  very well" (rg71a:528). Elsewhere he 
gives examples of such miser gradually rising to wealthy d r o n ~ a  status 
(1986:9*93). 

T h e  tax obligations on the drongpa households individually and 
as a whole were undoubtedly very substantial: 

[They]  included taxes in kind (such as grain, money and animals) as 
well as very difficult and varied rore~P~ services. O n e  of the more diffi- 
cult of these corvee taxes was the military tas. I t  required the village 
unit to provide 6 %  men to sen:e permanently as soldiers, and whereas 
these could be  actual members of the taxpayer families, the usual 
practice was for the village as a whole to hire other ('human lease') 
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serfs to serve in their place. 'The salaries they had to pay these hired 
soldiers were a substantial burden. Another, and probably the single 
most difficult obligation, was the corvee animal transport tax. 'l'his tax 
required the serfs to provide carrying and riding animals to persons 
and goods authorized by the central government on an open-ended ba- 
sis. (Goldstein r 97 r a: 5 2 7 )  

Tax and corvee obligations for the drongpa were duties on the house- 
hold, which was a named corporate unit, not on the individual: 

So long as their cornbe labor obligations to the lord were fulfilled , the re 
were no restrictions on day-to-day movement or activity and a particu- 
lar miser could leave his estate to do business, visit a relative, make 
offerings at a monastery, etc., without having to obtain any kind of 
permission from the lord or his steward . . . [Llords were not inter- 
ested in controlling miser or interfering in their lives as an end in itself. 
They  were only interested in ensuring that their own demesne land and 
other resources were optimally utilized in production. (Goldstein 
1986:94; his italics) 

T h e  mibog or 'human-lease' diidch'ung paid a single annual payment to 
their original estate-lords (not to the estates on which they were work- 
ing) though they might be required to perform limited occasional cor- 
vee work on the lord's estate in addition or to supply a replacement 
to perform these services (197 1a:526). T h e  annual payment replaced 
the more substantial corvee services required of other (non-leased) 
diidch ' ung. 

T h e  standard term for 'estate lord' was ponpo (Goldstein 
1986:86), a term that Goldstein glosses as 'lord or ruler.' We have al- 
ready met this term, ponpo, in a variety of contexts in Tibetan soci- 
eties. Some of the semi-independent rulers of K'am were known by 
this title (see Chapter 4). However, we also saw it being used in K'am 
for subordinate officials within a Tibetan state. In central Tibet  and 
elsewhere, the governor of a dzong is known as dzongpon (i.e., the 
ponpo of the dzong, see Chapter 3 )  while among the Sherpas ponpo 
refers to the person whose sole duty, in recent times at least, was to 
collect tax for the Nepalese m ~ n a r c h . ~  

Above the miser in status were the aristocrats or gerpa and the 
hereditary lama families or ngagpa. Both aristocratic and hereditary 
lama families were owners of estates, although the estate or labrang of 



a hereditary lama might be quite small and did not necessarily have 
attached miser: Below the miser were the pama, a low-status group rc- 
garded as 'unclean' and making up  around g percent of the population 
in the Dingri region. Yawu were found in most central 'I'it~etan com- 
munities, at least among the agriculturalists. 'l'hey probably formed 
around 5 to lo percent of the population. ' rhey were looked down on 
by the majority, who avoided sharing drinking or eating utensils with 
them. Marriage with yawu was regarded as degrading to the non-yawu 
partner, who was himself or herself reduced to yomu status. 

All these statuses, including those of miser, both taxpaying and 
diidch'ung, were inherited, although there was mobility between them, 
especially between the two miser categories. Only a small number of 
aristocratic families were of great antiquity. Over time, rich commoner 
families could attain aristocratic status through government favor or 
marriage into established noble families (Peter I 9 5 4 4 3 ) .  Ilingri 'I'i- 
betans, however, regarded aristocratic or hereditary lama status as re- 
flecting an inherited attribute or gyiid (literally 'lineage'). T h e  yaula's 
low status also reflected an inherited a i i d  (Aziz 1 978: 53-57). 

Villages were of three kinds, those whose tax obligations urere to 
aristocratic estates, those belonging to labrang or gompa, and those, 
such as Samada, belonging to the Lhasa government itself. Roughly a 
third of the central Tibetan estates were in each category. Aristocrats 
were government officials as well as estate-owners. Along with the 
large Gelugpa monastic centers around Lhasa, the aristocratic families 
provided the officials who staffed the bureaucracy of the Lhasa govern- 
ment,  including the district heads or dzongpon who resided at  the dzong 
or administrative centers throughout the area under the Lhasa govern- 
ment's control. Major dzong generallv had two officials, a monk and a 
layman, a system that also applied to some senior ranks in the admin- 
istration at  Lhasa itself. 

As we  saw in Chapter 3, we  should beware of oversystematizing 
this picture of the Lhasa regime, and also of overestimating the power 
of the  government at  Lhasa. hlanv of the larger estates in central 
Tibet ,  such as Trashi Lhunpo and Sakya, had considerable political 
and financial autonomy, as did the petty states of western K'am, which 
fell within Lhasa jurisdiction, such as Riwoch'e or Dragyab (see 
Chapter 4). 

Both the central government and individual estates maintained 
law courts to which dispates might be  brought. T h e  estate lords and 
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their officials had the right to arbitrate conflicts within the estate. Thus  
the large estate of Sakya, described by C. W. Cassinelli and Robert 
Ekvall again on the basis of refugee informants, had two 'Law Ofti- 
cials' or /rlimpon at its capital town who arbitrated disputes unresolved 
bv private mediation or by the local officials5n the various local corn- 
munities attached to the estate. Cassinelli and Ekvall, however, em- 
phasize in their study of Sakya that disputes were wherever possible 
settled by private mediators such as members of the disputants' fami- 
lies, friends, important local personages, or local officials of the Sakya 
administration (Cassinelli and Ekvall I 969). 

Submission of a dispute to the law officials involved payments of 
fees and gifts, as well as the risk of the imposition of physical punish- 
ment and fines. Dawa Norbu's description of a dispute his own family 
was involved in at Sakya suggests the unpredictability and expense of 
such proceedings. 

T h e  law officials were not supposed to accept bribes, though in actual 
practice bribes were the only way of achieving a result. Nearly every 
week Mother, with bribe in hand, had to go to each of the two offi- 
cials. Mother recalls that one of the judges was 'an impartial holy man,' 
but that his colleague had a 'big stomach' for bribes. If she offered 
three balls of butter or a basin of sugar, this second judge would reply: 
'I shall speed up your case, and the matter will soon be in black and 
white.' When she bribed him with a loo sang note, he would solemnly 
intone: 'You need not worry too much, as the evidence is increasingly 
guaranteeing your victory.' H e  would then add: 'I am sure you will win 
the case, but it is a matter of time.' Indeed it was a matter of time. 
T h e  officials would unnecessarily prolong a case until they were satis- 
fied with the bribes received. (Dawa Norbu 1974:83-84) 

It seems likely that Sakya villagers would settle their disputes outside 
the estate courts wherever possible! In the cases of homicide and some 
other offenses, such as theft of Sakya estate property, the law officials 
were automatically involved, and the chief administrator (shabped) of 
Sakya was responsible for ordering the arrest of those suspected. 

T h e  Lhasa government could also investigate cases of homicide 
in its own right, and its local officials would presumably have provided 
an alternative tribunal for litigants to approach. Neither the estates nor 
the Lhasa government maintained a standing army until the central 
government introduced one in the 1920s. Before then the Lhasa gov- 



ernment could summon a levy of the population within its domain for 
military purposes, as presumably could the local estates. 'l'he estates 
and the Lhasa government had a number of police officers who could 
be used to arrest suspects in cases such as homicide (Cassinelli and 
Ekvall r 969: I 73). 

Cassinelli and Ekvall also give some information about the choos- 
ing of village headmen within the Sakya domains. Thev were selected 
by the villagers through a process of consensus but the estate admin- 
istration of Sakya could veto particular suggestions. Cassinelli and Ek- 
vall's informants held that the headmen 

considered themselves primarily spokesmen for their people and se- 
condarily officials o f  the [Sakya] government, and that the subjects 
saw them in the same light. . . . In choosing a Headman, the subjects 
o f  Sakya sought a man of  prestige and character who could mediate 
their own differences and who would not be cowed by high govern- 
mental officials, noblemen and other powerful people. 'They sought 
protection from someone who was superior, but not too superior. (Cas- 
sinelli and Ekvall I 969:9 7-98) 

Cassinelli and Ekvall's informants belonged to the Sakya ruling family, 
and may give an unduly rosy picture of the Sakya regime, just as they 
exaggerate its independence from the Lhasa government in some re- 
spects (see Chapter 4). Their  statement however suggests, as does 
Dawa Norbu's account, that central Tibet had strong elements of what 
might be described as patron-client relationships within its formal bu- 
reaucratic structure. Tibetans tended to approach government in 
terms of patronage and influence rather than impartial bureaucratic 
decision-making. This  was of course true of many traditional Asian 
states, but it is worth asserting against the tendency of accounts such 
as Cassinelli and Ekvall's or Franz Rilichael's ( 1 9 8 2 )  to portray central 
Tibetan polities in terms of an idealized rational bureaucracy. 

Most of the above has emphasized 'vertical' or hierarchical relation- 
ships whether bureaucratic or patron-client in nature. We also saw that 
there was a sense in which the Tibetan village, or at least its full tax- 
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paving members (drongpa = tr'elpa) were equals. 'Horizontal' relation- 
ships were of great importance within Tibetan communities, including 
those of central Tibet,  but they have received considerably less atten- 
tion in the literature (for exceptions, see Miller I 956; Aziz I 978: I 86- 
r 97, I 98 I ). Miller and Aziz both discuss the ganyirelationship. In Din- 
gri this was a formal relationship between individuals such that each 
villager had several other villagers who were his or her ganyi. An indi- 
vidual's ganyi group had obligation to support that person in times of 
crisis, to act as a go-between on his or her behalf, to arbitrate in dis- 
putes in which their ganye'was involved, and to give him or her feed- 
back on social behavior in general (Aziz 1978: I 89-197, 1981). As 
Sherry Ortner notes for the Sherpas, the establishment and mainte- 
nance of social relationships between Tibetan households was a matter 
of major importance and was often heavily ritualized (1978a:61-90, 
see also March 1987). 

Other horizontal relationships included formalized friendship re- 
lationships and the permanent trading-partner relationships in distant 
places that were an essential component of the long trading journeys 
Tibetans undertook. In addition kinship relationships were important 
ways of establishing horizontal linkages when traveling. Tibetans in 
unfamiliar places would normally rely on any relatives in those parts 
as at least an initial resource. T h e  fictive kinship relationships formed 
by mutual membership in a particular lama's following ('vajra-brothers 
and sisters,' technically those who have undergone a Tantric empow- 
erment together) could also form the basis of important linkages in 
everyday life. 

All these relationships help us to realize that even the relatively 
stratified society of central Tibet  should not be seen simply in terms 
of relationships between Dalai Lama and estate lord or between estate 
lord and peasant (or 'serf'). Such relations were significant, but in 
terms of the daily texture of people's lives they were probably much 
less significant than horizontal relationships among friends, relatives, 
and neighbors. As Aziz comments, "The Dingri people seem to have 
little feeling towards their taxing authorities. T h e y  tolerate the visiting 
officials and they do what they must, hoping that contact can be kept 
minimal" ( I  978: 201). 

T h e  one 'vertical' relationship that was highly salient in many 
villagers' lives was that with their personal lama or tsawe' lama. This  
was entirely different in character from the impersonal attitude to the 
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taxing authorities. T h e  term literally translaces as 'root lama,' but Aeiz 
suggests that 'heart lama' would be more appropriate, as suggesting 
"the sense of endearment that is so important to the relationship" 
(1978:223). Devotion to one's /.sawk lama is a central element in 'I'i- 
betan religious life. In Part 'Iwo of this book we will look in more 
detail at the important links between lama and followers. 

CENTRALIZED AGRlCUL,TURAL COMMUNI'I'IES 

OUTSIDE T H E  LHASA CXIVEKNMENT 

We do not have much detailed material about centralized agricultural 
communities and the estate system in regions outside the 1,hasa re- 
gime. Rinzin Thargyal's short account of Derge ( I 988) demonstrates 
some parallels with the central Tibetan system. Estates were held bv 
hereditary nobles (presumably also by monasteries) and involved an 
obligation to bureaucratic service, as in central Ti bet. Taxpayer house- 
holds were liable to numerous taxes and to labor on the estate-owner's 
own fields, and they could not move to another estate without permis- 
sion. There  was apparently "more social mobility and latitude" in the 
system than in central Tibet (1988:394). 

T h e  estate system apparently existed in Ladakh until 194;. in 
much the same form that we have seen in Derge, with the role of the 
traditional Ladakhi aristocracy graduallv being replaced by that of 
Muslim landowners. It seems, however, to have been more oppressive 
than in central Tibet, at least in recent times. How far this represents 
the legacy of a century of non-Tibetan (Dogra) rule is hard to evaluate. 
Most commoner households were heavilv indebted and were forced to 
borrow grain each year and repay it with interest at the time of harvest. 
T h e  system rapidly disappeared after 1947, in part through the arrival 
of the army and the influx of goods with its effect on local prices, but 
mainly as a result of deliberate government policy that placed a low 
ceiling on landholdings (the gompa were exempted after public pro- 
test) and abolished the traditional obligations involved with estate 
land (Kaplanian I 98 I :94-95; Dollfus I 989:67-69). 

Pascale Dollfus's ethnographv of the Ladakhi village of Hemis 
Shugpachen ( I  989) therefore describes a situation where the \rillagers 
own their own land rather than work on traditional estates. Her ac- 
count shows many of the other features we found in central Tibet. 
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T h e  population is stratified, here on a rather Indian model: there are 
four levels, royalty, aristocracy, commoners, and a low-status group 
that includes professional low-caste musicians (mon), smiths (ppa), 
and itinerant minstrels ( b e h )  ( I 989: 33-47). There  are also 'horizontal' 
linkages between households, here residential groups of ten house- 
holds (c-hurso), cooperative cult groups (p'uspun), religious associations 
(rh'ospun), and work groups (1989:159-193). As we shall see in the 
next section, however, both of these features can be found in less 
centralized parts of ethnic Tibet  where the estate system was not tra- 
ditionally in operation. 

T H E  R E M O T E  AGRICULTURAL PATTERN IN NEPAL 

T h e  remote agricultural pattern is found in regions where there is little 
or no effective presence of any centralized political authority. These 
are usually areas of relatively low agricultural productivity, away from 
the major long-distance trade routes. Here the estate system as such 
is absent, although elements of it may exist in the form of limited tax 
or tribute obligations to a distant center of political authority. Our prin- 
cipal example will be Corneille Jest's ethnography of Tarap in Dolpo, 
which gives a detailed and exemplary account of one of these com- 
munities (Map 7, no. 27). 

Tarap in the 1960s consisted of three small villages (Lang, Do, 
and Tok-khyu) with a total population of 464 people divided into I I r 
households. Jest does not give the size of landholdings, but they were 
clearly much smaller than the average 1 00-acre holdings of the drongpa 
(full taxpaying members) of Samada in central Tibet  and were worked 
primarily by the owners of the land. 

There  was nothing corresponding to the basic differentiation 
among estate lords (ponpo), d r o n ~ a  villagers, and diidch'ung agricul- 
tural laborers that we saw in the centralized agricultural communities 
of central Tibet.  There  was nevertheless a marked degree of internal 
stratification in Tarap. Jest divides the households of Tarap into four 
groups (which he calls strates, 'strata'). T h e  first two strata, shimi (63 
households) and c h ' o p i  ( I  7 families) all belonged to named patrilineal 
descent groups or rii whose members were distributed throughout 
Dolpo though concentrated in certain villages (Jest I 976: 24 1-246, 
249). Stratum I consisted of local families and included the hereditary 



lamas and most of the lay religious practitioners (Chapters I 5 to I 7 ) ;  
Stratum 11 was made up of Ilolpo families from outside the imrnediatc 
locality. Stratum 111 was a group of eight smith households in Llo vil- 
lage and Strata IV consisted of 16 low-status hero families. 

T h e  men of  Stratum 1 call them 'the men without lineage.' 'l'he bcra 

arc the marginal people of the community and their settlement accord- 
ing to tradition seems to have been relatively recent. 'l'heir houses, 
where they have them and own them, are built at the edges of the 
villages; their young people, after their marriage, often become. for 
lack o f  other resources, servants or y o ~ o  in rich houses. (Jest 
I 976: 248-249; my translation) 

Seven more households, whose members originated from outside the 
Dolpo region (nomads, Thakali, etc.), were also marginal to the com- 
munity. 

There  were village councils in Do and Tok-khyu consisting of all 
the men of the upper two strata. Each council had a chiky'ab or hered- 
itary village headman and the posts of tr'elpo or tax collector and tmn- 
gyzg or secretary were taken in turn by members of the council. 'These 
councils met fairly often to regulate the times for farming and pastoral 
work, to allocate land to newcomers and to arbitrate in disputes 
including cases of divorce, inheritance, and theft (1976:277-279). 
Where unable to resolve a dispute, the council called in the hereditan. 
lama of Tarap, Kagar Rimpoche (see also Chapter r 7) or Nyima Tser- 
ing, the 'big man' of the Dolpo region (r976:279; for Nyima Tsering 
see also Snellgrove r 96 r ). 

Tarap was at one period subject to the king of Mustang, and later 
to the local chief of Kagbeni or Kag. Tarap households continued to 
pay a tax of one rupee a household to the king of Mustang until I 957 
(Jest I 976: I 76). Around three generations ago, they came under the 
authority of Thakali chiefs. In the 1960s the Thakalis still acted as 
intermediaries with the government of Nepal for whom thev collected 
taxes based on household size, the size of flocks, and the number of 
people in the household. Jest estimates that taxes amounted to about 
8 percent of gross agricultural production ( I 976: I 74-1 76). Until I 959. 
when a n  electoral system was introduced, two other Thakalis had the 
ofice of ponpo or 'chief,' representing the Nepali government. and 
tr'impon or 'judge' ( I 9 j6:285-286). In most respects, however, the 
community was self-governing. 



'I'he descriptions of Sherpa society by Fiirer-Haimendorf and 0th- 

ers and of populations in the far northwest of Nepal by Goldstein and 
r \  Levine depict situations similar to 'Ihrap in many respects. I hese 

communities were all internally stratified with the highest status be- 
longing to members of the r-ii (patrilineal descent groups) who first 
settled in the area and the lowest to recent arrivals. There  was often a 
specific low-status group comparable to the Tarap bua (e.g., the 
Sherpa khamendeu, Furer-Haimendorf I 964, r 984). Tax obligations 
were paid through local intermediaries such as the Sherpa ponpo or 
pembu (Furer-Haimendorf rg84:53-55) but these communities were 
essentially self-governing with local 'big men' taking a prominent role. 

CONTRASTS BETWEEN CENTRALIZED AND REMOTE VILLAGES 

There  are evident contrasts between the centralized agricultural vil- 
lages of central Tibet  and these largely self-governing remote agricul- 
tural communities in Nepal. There  are also points of similarity, espe- 
cially if we compare the drongpa stratum (full tax-paying village 
members) in central Tibet  with the full members of the village com- 
munity (the shimi and ch'ogmi in Tarap, the drongpa among Levine's 
Nyinba, etc.). In both cases the household is the basic unit. T h e  com- 
munity is made up  of separate households and there is considerable 
emphasis on maintaining the unity and continuity of households. 
Households are maintained as single units in Nepal, as they were in 
central Tibet,  through strategies of polyandrous marriage, magpa mar- 
riage (where an only daughter marries uxorilocally and she and her 
husband take over her parents' household), monasticism, and the re- 
version of monks to lay life where they are needed to continue the 
household. T h e  performance of ritual duties on behalf of the village 
rotates between full village-member households in the Nepali ex- 
amples, as in Tibet.  In both cases, it comprises an annual cycle of 
rituals concerning the local deities and the prosperity of the village's 
fields (see Chapters 9 and I 0). 

In both types of village, disputes are settled, where possible, by 
mediation within the community, occasionally formalized as in the 
case of the Tarap village councils. In the premodern period, serious 
problems might have gone to some external arbitrator such as the 
Thakali trimpon (Jest I 976: 285) or simply remain unresolved, as often 
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happened with the Sherpas in the premodern period (Ortner 
r g78a: 26-27)." 

r .  1 he remote agricultural communities are less stratified than the 
central 'I'ibetan examples, but the differences here can be exaggcr- 
ated.' Hereditary lamas had high status, while the bera, khurnendeu, 
etc., were endogamous groupsregarded, like the central 'I'ibetan 
yawa, as inferior and distinctive. Even those households who were full 
village members, while equal in many contexts, were meticulouslv 
ranked in order in others (such as seating at a festival or party see 
Ortner I 978a). 

T h e  Tibetan aristocracy (gerpa) was absent in Nepal, except to 
the  extent that figures such as the king of Mustang or the Kagbeni or 
Thakali  notables could be  said to represent the aristocratic role in re- 
lation to the people of Ilolpo and nearby areas. T h e  ubiquitous term 
ponpo, which we first met  as referring to the estate lord in central 'I'i- 
bet ,  was applied by the people of Tarap to the 'I'hakali who served as 
intermediary with the Nepal government. 'I'he sherpas applied the 
same term (Sherpa pembu) to Sherpas who collected tax for the Nepali 
government, but did not necessarily have any political authority in 
consequence. I t  seems to have been true in central l i b e t  as well that 
the primary aspect of the role of both the estate ponpo and the govern- 
ment's dzongpon was the extraction of revenue (see Chapter 3) .  

O n e  of the  most striking differences, at  any rate at first sight. 
relates to household status. In the literature on Tibetan societies 
in Nepal, difference in status according to membership of rii, a patri- 
lineally defined group, is a pervasive theme (for example, Fiirer- 
Haimendorf I 964 and Oppitz I 968 for the Sherpas, Levine r 98 1 a for 
the  Nyinba, Aris 1975:54-55, 69-74 on Kutang and Nub-ri, as well as 
Jest's Tarap material). In central Tibet,  patrilineal descent has been 
discussed mainly in the  context of the 300 or so aristocratic ( g o p a )  
families (Bell 1928; Peter 195.1; Goldstein 1973; Petech 1973b). It 
seems to have been unimportant in defining status among mkec Aziz 
states that status for Dingri miser was defined in terms of households 
not lineage ( I 974). 

T h e r e  are strong traces of patrilineal descent in Tibetan historical 
literature, where myths of six original ancestors, eighteen main lin- 
eages, and the like, are common (Smith r969c; Karmay 1986). It is 
unlikely, in view of analogies elsewhere in the anthropological litera- 
ture, that these ever formed a single, entirely consistent scheme. In 



fact. regior~al origin often became assimilated to the lineage model i n  
earlier centuries (see Smith I 9 6 9 ~ :  14-1 5 n. I j), as seems to have oc- 
curred also u i th  some of the Sherpa lineages (Oppitz I 968) and with 
other 'Tibetan groups in Nepal. Lineage in the form of the mspa and 
phuspunn groups is still an important aspect of Ladakhi and Zanskari 
society (Brauen I 98021; Kaplanian I 98 I ;  Dargyay I 988; Dollfus 1989) 
and it clearlv represents a significant mode of thought in Tibetan com- 
munities, often (as with Tarap, the Sherpas, Ladakh, and Zanskar) 
linked to the cult of a common 'folk-religion' deity." 

At the same time, as both Aziz (1974, 1978) and Brauen (r980a, 
I 980b) remark, 'lineage' (ni, mspa, gyiid) was not a matter of a straight- 
forward ideology of patrilineal descent. In practical terms the opera- 
tive unit was a residential group of households and their members who 
had an associated status ranking and some degree of corporate identity 
for ritual and other purposes. T h e  major difference from Aziz's Dingri 
material is that in Dingri status for the drong~a households was gener- 
ally associated with the individual household, not with any kind of 
descent ideology. 

All this helps to reduce the contrast between the central Tibetan 
pattern and those found in the southern and western areas. Aziz sug- 
gested some time ago that these areas may represent a transformation 
of the basic Tibetan pattern associated with their migration into Nepal 
(1974:35). Given the widespread occurrence of the lineage vocabulary 
in subsequent ethnography in Tibetan communities, it may make as 
much sense to regard the stateless pattern of village described for the 
Sherpas and elsewhere in Nepal as primary and the Dingri household- 
based pattern as secondary. There  is little in the central Tibetan vil- 
lage pattern that is not in the Sherpa village, except for those features 
directly correlated to the estate system. T h e  differences in status rank- 
ing can perhaps be explained by the effect of the estate system, with 
the major rank differentials associated with estate attachment and tax 
status overriding the lineage factor. It may also be significant that 
many of the people of Dingri were recent arrivals from elsewhere in 
Tibet  (Aziz I 978:35-36). T h e  lineage systems of the Tibetan popula- 
tions in Nepal and elsewhere go back to about the early sixteenth 
century for the Sherpas and much longer for the people of Dolpo 
(Tarap) or Ladakh. 

We should remember that our information on Tibetan villages is 
still quite limited. I have already pointed to the restricted size of our 
central Tibetan sample. T h e  body of information from Nepal is more 



extensive but much of it may reflect recent changer. lVor can we he 
sure how far the people of 1)olpo. the Sherpas, or the  Nvinba re- 
semble the much larger number of 'l'ibecans in parts of K'am, in thc 
agricultural areas of Amdo, or the less centralized regions of central 
T ibe t  who were partially or wholly outside the estate system. 

Given these qualifications, I assume that many central features of 
Tibetan agricultural communities were similar throughout the range of 
Tibetan societies. T h e  varying degree of centralization resulted in cer- 
tain features being emphasized and others muted, but I do  not see 
compelling evidence for more substantial differences between villages 
in centralized and remote areas. Th i s  basic similarity makes sense, 
since the degree of centralization has undoubtedly varied from time to 
time in different parts of Tibet.  Communities that were at one time 
under the  sway of a locally centered kingdom or a powerful local chief- 
tain might find themselves 50 or roo years later in a situation remote 
from any effective political authority. T h e  'I'ibetan village needed to 
be  able to adapt to these changes in its political environment, just as 
it had to deal with the changing seasons and the rigors of the 'I'ibetan 
climate. 

Remote agricultural communities, as we will see in Chapter I ; ,  

rarely had large gompa of celibate monks. T h e y  had neither the pop- 
ulation nor the  resources, and most religious sewices were provided 
by hereditary lamas and by part-time lav practitioners. The re  were, 
nevertheless, often a few monks in some small gompa, as in regions 
like Dolpo. T h e  situation doubtless changed over time, in response to 
the  general situation. We can contrast the Sherpas, where an economic 
upturn, and the influence of the new religious center of Dzarong not 
far to the  north, led to the building of several new gompa for celibate 
monks and nuns in the course of the twentieth c e n t u y  (Ortner I 989a) 
with Limi, in the  far west of Nepal, where several small Drigung 
Kagyiid gompa of originally celibate monks are now kept going by non- 
celibate part-time lay practitioners (Goldstein I 974, 1975). Dolpo. 
too, seems to have had a larger monastic establishment at some peri- 
ods in the  past than it does today (Snellgrove r 967b). 

T H E  PASTORAL PATTERN IN AMDO AND CENTRAL TIBET 

T h e  pastoral pattern is most fully described in Ekvall's work on Amdo 
(Map 5, no. 12). T h e  basics of the tribal organization in this region 
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have already been discussed (Chapter 5 ) .  T h e  household, which forms 
the basic building block of the agricultural communities, is here re- 
placed by the 'tenthold' (Ekvall 1968). Tentholds are grouped into 
encampments, which are organized into tribes. Tribal affiliation ap- 
pears to be normally on the basis of patrilineal descent. T h e  relation- 
ships between tentholds and between tribes are best illustrated by 

looking at some material on dispute settlement among these groups, 
who were, as mentioned in Chapter 5 ,  involved in a system of feuding 
similar to that analyzed by anthropologists in stateless populations in 
West Asia and sub-Saharan Africa. 

Ekvall gives a variety of examples in the course of his autobio- 
graphical account TIbetan Skylines and the novel Tents Against the Sky; I 
summarize a few of them here.'" 

Ekvall's Tibetan servant, Jarlo, meets a Tibetan girl who was on pil- 
grimage to Lhasa. H e  has an affair with her and arranges for her to join 
the encampment (i.e., 'tenthold') of Ekvall's friend Duggur, a rich no- 
mad of the Samtsa tribe, where he has been watching Ekvall's herds 
during the winter. T h e  girl has had several previous husbands and one 
of them, from one of the sedentary Tebu tribe, organizes a raiding 
party on Duggur's encampment. Duggur is ready for the raid and cap- 
tures seven Tebu men with their horses and guns, sending one of the 
men back to inform the Tebus. T h e  affair is mediated by the officials 
of Gurdu monastic gompa and compensation is arranged to be paid to 
Duggur. However one of the captured mer,, wounded in the fight, 
dies and the settlement falls through. (rg52:45-78). 

Temchok Tsering, a wealthy man of 65 years from the Jangtsa Valley, 
who has himself acted as mediator in many disputes, kills his son-in- 
law in an argument. A large panel of mediators is appointed and a 
heavy payment for compensation is made. Despite the payment, Tem- 
chok is shot and killed while circumambulating a gompa. Subsequently 
the murderer and a group of companions raid Temchok's house, wreck 
it, and assault his widow. Temchok's son, who has been preparing for 
revenge with some friends, pursues them and kills seven of them. It is 
unlikely that this dispute would be settled. (1952: I 83-207) 

Dorje Rinchen, of the Shami tribe, is a monk, but becomes involved 
with Lhamo Mtso, a girl of the Samtsa tribe, and leaves the monastic 
life. H e  kills a Samtsa man from a raiding party. T h e  dispute is 'tied' 
by the head lama of the local monastic gompa but hostilities remain 
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between the groups. Ilorje Rinchen and 1,hamo 'l'so settle down to- 
gether among the Shami in Ilorje's brother'p tenthold. Suhscquentlv a 
Samtsa man, the brother of tho man who ha3 been killed, is captured 
by the Shami, and a settlement is negotiated by a group of intermedi- 
aries. A new tenthold is set up for Ilorje Rinchen and his wife in the 
Shami encampment. ( I  ggqa:q4-1 I 8 )  

Elsewhere in Ekvall's writings, he mentions long-term relations of 
hostility between particular tribes: the tribal enemies of the Samtsa 
included the Rzakdumba and the Chakgama ( I 952:8, I 2 r ). 

Conflicts among these groups were dealt with by mediation, since 
there was no supra-tribal authority capable of imposing any settle- 
ment. Ekvall discusses the process of mediation in several contexts 
(see also I 954b and r 964a: I r40ff; the following comes from his eth- 
nography Fields on the Hoof: 

In the interests of harmony the community, through its leaders and ac- 
ceptable go-betweens, takes action: (a) to seal off reprisal and violence 
by securing a pause, or cooling-off period; (b)  to mediate and secure 
agreement on the giving and accepting of indemnification as a substi- 
tute for reprisal; (c) to secure agreement on the amount of the in- 
demnity; (d)  to bind the parties to keeping whatever agreement is 
reached; and (e )  to supervise and validate the payment of indemnity. 
(Ekvall 1968:7 7 )  

In the case of conflicts between communities, Ekvall lists potential 
mediators as chiefs, famous lamas, noted orators, and men of affairs. 
A group of mediators would have been assembled, and mediation 
could indeed be a lengthy affair, as these persons "are in no hurry to 
go home for they have oratorical reputations to maintain" (1968:79). 
~ o r m a l  oratoly among the Tibetan nomads was a sophisticated art. 
with special linguistic usages and extensive employment of proverbs. 
T h e  importance of speech, formal oratoq, and negotiation is a con- 
stant theme in Ekvall's writings (for example, 1952:15, 30, 43 and 
passim, 1 964a: 1 140-1 141, 1964b: 100-102). 

Were all pastoralist groups as stateless and self-governing as E k- 
vall's material suggests? Some of the limited central Tibetan material 
suggests otherwise. Melvyn Goldstein and Cynthia Beall haye re- 
cently studied a contemporary nomadic group at Phala (Map 3. no. r :  
Goldstein and Beall I 986, r 989, I 990; see also Cox I 987). Th i s  no- 
madic group had traditional links to the estate of Trashi Lhunpo: 
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Before I 959 the nomads of Phala were subjects of 'l'ibet's second 
greatest incarnation, the Panchen Lama, being part of one of his no- 
madic pastoral estates (fiefs) known as Lagyab Lhojang. Like peasants 
on agricultural estates, these nomads were hereditarily tied to their es- 
tate and did not have the right to take their herds and move to the 
estate of another lord. On the other hand, each household owned and 
managed its own animals and had rights vis-a-vis the lord. Not only 
were their tax obligations specified in written documents, but so long 
as they fulfilled these obligations, the Panchen Lama could neither 
evict them nor refuse them access to his pastures. Their  economic ob- 
ligation to the Panchen Lama consisted mainly of providing butter for 
the tea and votive lamps of Trashi Lhunpo, the Panchen Lama's huge 
monastery in Shigatse, but they also provided such items as skins, 
ropes, wool, animals, and salt. 

T h e  Panchen Lama was responsible for law and order in Lagyab 
Lhojang. H e  appointed local officials and functioned as an appellate 
court for disagreements over local-level decisions. His officials, to- 
gether with the local nomad officials they appointed, conducted a 
triennial census of all adult livestock and allocated pastures (and taxes) 
to households on that basis. Each household had complete usufruct 
rights over its allocated pastures until the next census. (Goldstein and 
Beall 1989:62 1-622) 

Dawa Norbu's description of a "roving religious mission" sent by the 
Sakya estate to collect donations from nomads in the Chang-t'ang (D. 
Norbu I 974:24-35) seems to present a looser relationship between es- 
tate and nomads. Norbu puts the emphasis on the nomads making 
offerings and receiving religious and medical services in response, 
though his account could perhaps be rephrased in terms of Sakva offi- 
cials visiting their wealthy nomadic 'serfs.' T h e  mission was certainly 
quite lucrative: 

Each contingent consisted of a contractor, four servants and a tantric 
practitioner (in this case my grandfather). . . . Getting such a contract 
was one of the surest ways of becoming rich, and consequently only 
the reputable tr'elpa families were granted the contracts. T h e  lama of 
the mission was hired by the contractor and approved by the Sakya 
Lama. . . . Although each offering was recorded, together with the 
specific purpose for which it was offered, the monastery received very 
little out of the total donations and offerings. . . . Tradition decreed 
that the contractor, known honourably as treasurer, and the lama 



should take the biggest share of the donations. . . . 'I'hc richest no- 
mads were described as the owners of 'a million whites (sheep) and a 
thousand blacks (yaks).' Such men made the greatest contributions 
called 'a hundred offerings': a hundred sheep, about three yaks, and 
loads of butter and salt. 'I'he poorest possessed about a thousand 
sheep and eighty yaks. They offered about ten sheep and some butter. 
(Dawa Norbu 1974: 24, 33-34) 

Dawa Norbu's account of the political organization of the nomads, 
however, sounds not much different in practice from that described bv 
Ekvall or Hermann for Amdo: 

[The  nomads] lived and moved in small groups, each with its own 
elected leader, orpon. A number of groups within a large pastoral area 
formed a garpa. T h e  central government appointed an administrator 
from among the nomads, a post that tended to become hereditary as 
the years passed. This tribal organization solved most of the problems. 
A governor, invariably an aristocrat from Lhasa, administered (or mal- 
administered) the vast province of Western Tibet, including Chang- 
t'ang. A monk was appointed as his colleague. . . . T h e  governor was 
there primarily to collect taxes of sheep, goats, yaks, salt and butter 
from the nomads. (Dawa Norbu I 974:26-27) 

All in all, it seems that while some nomadic groups paid regular taxes 
(or made regular offerings) to a particular monastic estate, and perhaps 
submitted disputes to that estate for adjudication, all Tibetan pastor- 
alists retained a high degree of autonomy. 

T h e  most 'independent' of all the eastern Tibetan nomads were 
the Golog or Ngolok, a group of pastoralist tribes on the southern 
border of Amdo notorious for their fierceness and hostility to travelers 
and people of other tribes (Rock 1956: I 23-1 29; Guibaut 1949; Wylie 
I 962: 190). Rock quotes the following speech by a Golog: 

You cannot compare us Golog with ocher people. IOU obey the laws of 
strangers, the laws of the Dalai Lama, of China, and of any of your 
petty chiefs. You are afraid of evevone; to escape punishment you 
obey everyone. And the result is that vou are afraid of eventhing. And 
not only you, but your fathers and grandfathers were the same. \Ye 
Golog, on the other hand, have from time immemorial obeyed none 
but our own laws, none but our own convictions. A Golog is born with 
the knowledge of his freedom, and with his mother's milk imbibes 
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some acquaintance with his laws. 'They have never been altered. Al- 
most in his mother's womb he learns to handle arms. His forebears 
were warriors-were brave fearless men, even as we today are their 
urorthv descendants. To  the advice of a stranger we will not hearken, 
nor will we obey ought but the voice of our conscience with which 
each Golog enters the world. This  is why we have ever been free as 
now, and are the slaves of none-neither Bogdokhan nor of the Dalai 
Lama. Our tribe is the most respected and mighty in Tibet,  and we 
rightly look down with contempt on both Chinaman and Tibetan. 
(Rock I 956: r 2 7 )  

It would be nice to have this speech in the original Tibetan, but the 
general drift is entirely clear, particularly in relation to Golog political 
attitudes. While the Golog were extreme in their assertion of indepen- 
dence and self-reliance, the attitudes expressed here do not seem 
atypical for Tibetan nomads in general. 

T h e  Golog might be dismissive of the Dalai Lama and the Bog- 
dokhan ( the Jetsiin Dampa Hot'ogtu, chief lama of Outer Mongolia), 
but they were nevertheless as interested in the spiritual power of 
the lamas as any other Tibetans. Michael tells the story of an early 
nineteenth-century Drigungpa lama traveling in Golog country and 
held up  by one of the local men: 

T h e  Golog asked impolitely, 'Who are you?' Choeden said, 'I am a 
student of Drigung Chamgon Padma Gyaltsen.' Thereupon the Golog 
said, 'I want a relic of this lama.' Choeden then gave the Golog a piece 
of his master's robe. T h e  Golog said, 'I shall see whether it's a true 
relic or not.' H e  tied the piece of cloth to the neck of a dog, drew his 
gun, and shot. T h e  dog's skin was undamaged. As a result, the Golog 
became filled with great faith and made many presents to Choeden, 
whose reputation spread widely. (Michael 1982:200 n. 8) 

As we shall see in later chapters, this was not atypical of the religious 
attitudes ascribed to the nomads and other 'wild' populations of Tibet 
(see Dawa Norbu 1974:32; T .  Tsering 198~:202-203 n. 3 I ) .  T h e  
Golog region, like other pastoral areas, nevertheless supported several 
large gompa and provided many notable lamas. 

T H E  URBAN PATTERN 

Finally, we will look briefly at the urban communities of premodern 
Tibet.  These  varied from small communities such as Ganggar in Din- 



gri, scarcely more than large villages, to genuine urban centers of 
5,000 to 30,000 people such as I,hasa, Shi~atsC,  or Kangding. 

Aziz's description of the town of Ganggar (klap 1 ,  no. 2 )  gives u\ 
a picture of a small trading community. (ianggar, with 230 households, 
was the largest settlement in ilingri. 'I'he local dzong was some 6 0  km 
distant, at  Shelkar, but a subordinate officer was assigned to Ganggar; 
Aziz comments that he  had "such little work that he  [was] mainly 
engaged in private business" (1978: 15). Several trade routes meet at 
Dingri, but the most significant is that from central Nepal via Kodari 
and Nyelam, which continues to Lhasa ( the same route as the modern 
Kathmandu-Lhasa highway). Others go to the Sherpa trading center 
of Khumbu, to Kyirong, and to western Tibet. There  was a small mil- 
itary garrison stationed near the town. Aziz estimates that of the 2 , 0 0 0  

or so people living in Ganggar, around 8 percent were Nepalese trad- 
ers, around 40 percent tax-paving (tr'elpa) merchant families or 
ts'ongpa, around 40 percent dudrhung, and around 1 0  percent jaws. 

T h e r e  were a few individual aristocrats, though no permanent arisro- 
cratic households. T h e  ts'ongpa were a varied group, some of them 
administrative officials for lay or monastic estates or for the army who 
are engaging in commerce in addition to their official duties ("go\-ern- 
ment  and business go together," the former Ganggar merchants say 
1978:74), others full-time traders. T h e  Nepalese included four per- 
manent Sherpa households and fourteen Kazara (Tibeto-Newar) fam- 
ilies, as well as other transitory traders (Aziz 1978:68, 73-75). 

People in the surrounding farming communities, according to 
Aziz, saw Ganggar as "a decadent community infested with thieves. 
suspect migrants of dubious origins, loose women follo\ving the single 
traders and-certainly not the least-cruel, greedy administrators" 
( I  978: 37). "Ganggar is the only place in Dingri with a jail," ( I g;8:38). 
but  the prevailing impression nonetheless is that the people of G a n e  
gar are not that much different from the people of agricultural com- 
munities. Most of them, after all, came from other such communities 
themselves. 

At the other extreme, Lhasa had, as we saw in Chapter 3 .  a pop- 
ulation of 20,000 to 30,000 people, including substantial Razara. Hui. 
Kashmiri, and other foreign communities, as well as the households of 
the Lhasa aristocracv and the offices of the Dalai Lama's government 
(see 2. J. Taring 1984), cnd a distinct urban lifestyle centered on the 
aristocratic and weal thy merchant house holds. described at length in 
accounts bg European visitors such as those of Spencer Chapman 
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(19.78) or Heinrich Harrer ( 1 9 5 5 )  as well as in the memoirs of l,hasa 
aristocrats such as Kinchen Dolma Yiring (R. D. 'Taring 1986) or 1lorje 
l'udon Yuthok (l 'uthok r 990). Lhasa had a city magistrate and a police 
force, as well as the elaborate court ritual surrounding the Dalai I,ama, 
but it was hardly a large citv compared to many of those in South or 
Southeast Asia. 

hlost urban centers of any size had large gompu nearby, which is 
not surprising, despite the emphasis in the Buddhist teachings on the 
desirability of siting monasteries in remote places. T h e  towns were 
centers of taxation and of trade. With their wealthy merchants and 
administrators, they provided both the initial finance and incentive to 
build the gompa, and the continuing support that maintained its pros- 
perity. At the same time, many sizeable gompa were distant from sig- 
nificant urban centers, so that the gompa never became totally depen- 
dent  on urban tastes or on the requirements of government." 

Government and business go together, as we have already learned 
at Dingri. This  was true also in the sense that government officials, 
aristocratic families, and wealthy merchant families in the urban ten- 

ters had close links with each other, links that also included the lamas 
of major gompa. In fact, incarnate lamas were often members of prom- 
inent local families, while kinship links between aristocratic and rich 
merchant families were quite common. Business, politics, and kinship 
could thus be joined together in a single network of alliances. These 
linkages, important in central Tibet,  were perhaps developed furthest 
in East Tibet ,  where no single center had the prestige or authority 
associated with Lhasa in central Tibet. T h e  importance of these net- 
works of kinship, religion, political alliance, and business interests in 
supporting and holding together the political and economic life of east 
Tibet  is evident, although it has not yet been documented in any 
systematic way. 

In the last chapter of Part One,  I present some tentative conclu- 
sions about Tibetan social structure. 



Some Conclusions 

T h e  purpose of Part One of this book, of which this is the last chapter. 
is to lay down the social background against which religion in Tibetan 
societies has to be understood. We can summarize the general picture 
that has appeared in the previous chapters under several headings: 
the Lhasa state and the diversity of Tibetan society; the question of 
'Tibetanization'; and the underlying structural principles of Tibetan 
society. 

THE LHASA STATE AND T H E  DIVERSITY OF TIBETAN SOCIETY 

I have commented several times in the pre~~ious  pages on the ten- 
dency in much of the literature on Tibetan society to see 'Tibet pri- 
marily in terms of a relativelv strongly centralized state with its capital 
at Lhasa. This  has had consequences both for how Tibetan politics is 
understood, as with Franz Michael's account ( 1 9 8 2 )  of the Tibetan 
state as an ideal Weberian bureaucracy and for how Tibetan religion 
is understood, as with the tendency to see the large Gelugpa monastic 
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gompa near Lhasa as typical of Tibetan Buddhism, rather than repre- 
senting one of several strands within it. In the above account, I have 
stressed that less than half the Tibetan population was incorporated i n  
an" sense within the Lhasa state, and that a considerable part of the 
population within the borders of the Lhasa state owed primary alle- 
giance to local estate-holders (as with Sakya, Trashi Lhunpo, or Dra- 
gyab) or were remote from effective political authority. 

T h e  only period when all the Tibetan population appears to have 
been incorporated into a single 'state' was the heyday of the early 
kingdom (or empire, see Beckwith 1977, 1987a). Evidence for the 
structure of that state, which also included several areas of non- 
Tibetan population, is inconclusive, but it seems to have taken the 
form of a military alliance of several smaller states whose ruling fami- 
lies retained a powerful role in its leadership. Its collapse in A.D. 842 
was followed by what Turrell Wylie (1963) has called the 'local hege- 
monic period' where local rulers, in some cases survivals of the old 
local ruling families or offshoots of the royal dynasty, had at most con- 
trol over limited areas of Tibet.  T h e  Mongol conquest set up a central 
Tibetan state and there has been some state based in U or Tsang since 
that time (see Chapters 25 to 27); however, parts of K'am were only 
intermittently included within this central Tibetan state, and Ladakh, 
Bhutan, and other areas were independent of it. 

We have seen a variety of different political forms in Chapters 
3 to 5: 

I .  Two fairly large agriculturally based 'states' (population o. 8 to 
I .5 million), one (Lhasa) ruled in the premodern period by a reincar- 
nate lama and a council of ministers, the other (Bhutan) by a reincar- 
nate lama and a lay regent until r 907 and later by a hereditary lay 
ruler, each having subordinate local rulers and an 'estate' system, and 
partially incorporated nomadic pastoralist tribes; 

2. A variety of smaller agriculturally based 'states' (population 
5,000 to roo,ooo), most headed by hereditary lay rulers (Derge, 
Powo, Sikkim, Ladakh) but some by hereditary lamas (Sakya, Mili) 
and some by reincarnate lamas (Ch'amdo, Dragyab); some of the 
smaller 'states' were included as subordinate units within other 
'states,' particularly the 1,hasa regime, and some were subordinate to, 
though in practice largely independent of, Chinese, Nepalese, or In- 



dian regimes; these 'states' again might includt: 'estates,' subordinate 
rulers and pastoralist tribes; 

3 .  Substantial agricultural populations on the edges of the various 
'states' who are in effect self-governing, though they may be nomi- 
nally attached to one 'state' or another (Ilolpo to Alustang, the Sher- 
pas to the Gurkha king of Nepal); 

4. Nomadic pastoralist tribes, with a variety of leadership struc- 
tures, some elected, some hereditary, and some joined together to 
form confederations or, in a few cases, quasi-'states' with a hereditav 
ruler (Ngawa); some are attached to religious and other estates, some 
are administered by those estates, others are independent. 

1 have left 'state' and 'estate' in quotation marks because the English 
terms suggest a clear distinction between the two which is scarcely 
present in Tibet,  where the same term (shung) could refer to the 1,hasa 
'state' or the Sakya 'estate.' In general it may be noted that 'Tibetan 
political vocabulary has considerable fluidity: we have met key terms 
such as ponpo, gyelpo, and depa in a range of meanings over the last 
four chapters. Ponpo for example meant 'estate lord' in central Tibet, 
'intermediary with government' in Nepal (Sherpas, Tarap) and 'local 
ruler' in K'am; the common element here seems to be the right to 
collect taxes. 

We have met this kind of fluidity of terminology also in the term 
gompa, the most general Tibetan term for a religious community and a 
word of much wider application than the English 'monasten' or (say) 
the Thai  wat (see Chapters 2 ,  17). We will meet it again in the case of 
that most significant Tibetan word 'lama' (see Chapters I 2 to I 4). This 
generalizing tendency has helped the Tibetan language and Tibetan 
cultural practices to cope with the enormous range of social. political, 
and religious institutions that have existed among Tibetan popula- 
tions. 

T h e  fluidity of Tibetan categories corresponds to a similar fluidity 
within social institutions. Our examination of the two types of agricul- 
tural communities (centralized and remote) suggested that they could 
be seen essentially as variants on a single basic type, adapting to the 
political situation within a specific context. h~luch the same is true of 
the pastoral type, which seems to encompass a variety of relationships 
to monastic estates and lay authorities with little real internal change. 
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It makes sense, perhaps, to think of the degree of centralization and of 
tax-indebtedness as a variable over space and time. Centralized re- 
gimes in Tibet  rose and fell over the centuries and villages adapted to 

the overall political environment in which they found themselves at 
any given time. 

T h e  variety of political forms in the premodern period, along with 
the fragility and weakness of central government where it existed, is a 
key to the religious development of Tibet.  Descriptions of Tibet as a 
centralized state ruled from Lhasa are still frequently encountered and 
they make it difficult to understand the evolution of Tibetan religious 
forms. While most recent authors have been fairly clear about the geo- 
graphical and political limits of the Lhasa state, the role of areas such 
as K'am and Amdo within the total range of Tibetan societies has 
rarely been spelled out, with the exception of Carrasco's early and 
largely neglected survey (1959). Nor has the relationship between 
centralized and 'stateless' regions of Tibet  been made explicit. 

Yet without being clear about these factors, the weakness of the 
Tibetan state is inexplicable and its implications for Tibetan religion 
are obscured. In particular the dialectic between more and less 'do- 
mesticated' forms of Buddhism, culminating in the great syntheses of 
the Gelugpa school and the Rimed movement, makes little sense 
without this continuing contrast between more and less centralized 
areas. It is no accident that the Gelugpa order grew up  in central Tibet 
and that Rimed originated in K'am and Amdo. 

I suggested in Chapter 2 that had the population of Tibet been 
integrated into a state as effectively centralized as, for example, those 
of Thailand, Burma, Cambodia, or Sri Lanka over the last few centu- 
ries, Tantric Buddhism would never have developed and maintained 
its dominant role within Ti betan society. An effectively centralized 
state in Tibet  would never have tolerated the kind of free-ranging and 
autonomous power that Tantric lamas and gompa exercised over the 
centuries. Indeed, as the historical account later in the book will dem- 
onstrate, state powers in Tibet  generally did their best to 'domesti- 
cate' and restrict the lamas. T h a t  they failed was an indication pre- 
cisely of the limits of state power within Tibet,  and of the inaccuracy 
of the Lhasa-centric view of Tibet.  

There  are two major difficulties with the Lhasa-centric view. 
First, the Lhasa state itself has been misunderstood. Second, the 
Lhasa state has been taken as representative of Tibet as a whole, 



whereas, as we have seen, more than half the 'I'ibetan population lived 
outside its boundaries. I shall take these two arcas of difficulty in turn. 

First, there are the misconceptions regarding the nature of the 
Lhasa state. T h e s e  have a number of causes. Many of the best-known 
observations of Tibetan society were made by observers such as Sir 
Charles Bell ( I 924, I 928), Spencer Chapman ( I 938), Heinrich Harrer 
(1955) and others who were based in central 'I'ibet during a period 
(1920-1 940s) when the llhasa regime was particularly strong and had 
begun to exercise an unprecedented degree of centralized control (see 
Chapters 3 ,  27). T h e s e  observers spent most of their time in lJhasa 
and other heavily centralized areas in central Tibet,  and the picture 
they give, though by and large accurate (and very valuable) at the level 
of description, is understandably skewed towards the I,hasa govern- 
ment ,  the  great state monastic centers near Lhasa, and towards the 
government bureaucracy and its affairs. 

In addition, there has doubtless been a desire to assert the power 
and independence of the Lhasa government in relation to the Chinese 
government as a way of reinforcing Tibetan claims to independence 
from China. It is unfortunately one of the realities of present-day 
international politics that claims to independence are afforded more 
recognition when stated in terms of the nineteenth-century European 
ideal of the  nation-state under a nationally representative government. 
T h e  relationship between Tibetans and Chinese can, however, 
scarcely b e  understood in terms of the relationships between two 
nation-states. If I point out that the Lhasa government in the premod- 
ern period was not such a state, I most emphaticallv do  not imply that 
the  Tibetan population was effectively incorporated within the Chi- 
nese Empire or that it should now be regarded as part of the Chinese 
state or Chinese people. 

T h e  centralized nation-state (one 'nationality' under a strong cen- 
tralized government) is a recent development in Asia. Central Tibet  
was moving in this direction in the r 920s under the r 3 th Dalai Lama's 
administration, and there is no doubt that insofar as anvone has any 
plausible historical claim to constitute a 'Tibetan government' it is the 
legitimate successors of that administration, in other words the 14th 
Dalai Lama's administration in exile. We can scarcely understand the 
nature of Tibetan religion, however, let alone its historical develop- 
ment ,  without recognizing that most Tibetans, through most of Ti- 
betan history lived in communities that were not under the day-to- 



day control of any strong centralized government, whether tha t  of 
I,hasa, some other Tibetan regime, or the Chinese. 

I t  is not surprising that writers such as Bell, Chapman, or Harrer, 
none of them trained anthropologists, tended to take the L,hasa gov- 
ernment at Face value, since it is only in recent years that Asianists 
have begun to appreciate the relatively limited degree of centralized 
control found in many traditional Asian states. T h e  model of 'Oriental 
Despotism' has, as Susanne Rudolph recently pointed out, distorted 
our perception of Asian polities in ways that are only now becoming 
evident. 

Here the work of Stanley Tambiah on the 'galactic polity' in Thai- 
land (1976, 1985:252--286), which I referred to in Chapter 3, and of 
various other authors writing on East, South, and Southeast Asia is 
leading to a rethinking of the nature of Asian state formations (see 
Rudolph 1987). Among other things this rethinking has involved 
understanding that the central governments of these states were far 
from having a monopoly of force within their territories and that these 
governments rarely exerted much detailed control over the daily life 
of the people they governed. There  has also been a growing realiza- 
tion of the extent to which these states were symbolic and ritual enti- 
ties as much as, or more than, structures of real political control. 

Such a rethinking is due  for Tibet  as well. T h e  Lhasa regime and 
other Tibetan polities were weak even in comparison with models 
such as Tambiah's 'galactic polity,' and both Tibetan and Chinese gov- 
ernments were particularly adept at maintaining the forms of sover- 
eignty in situations where the substance of real political control was 
largely lacking. T h e  payment of 'tribute,' for example, was often a 
convenient fiction for the maintenance of a trade relationship (for ex- 
ample, Wylie I g8ob; Sperling 1980) and did not generally involve any 
real political subordination. In fact all Chinese relationships with for- 
eign powers, including those with European powers, were formally 
conducted in terms of 'tribute' from lesser powers supposedly paying 
homage to the emperor (Fairbank and TCng 1941-1942). 

We have seen that Chinese control over K'am was nominal during 
the late nineteenth and twentieth centuries (Chapter 4). We can imag- 
ine that Lhasa control over nominally subordinate polities such 
as Powo or Trashi Lhunpo was of much the same nature for long 
periods. 

T h e  second problem about a Lhasa-centric emphasis, as men- 
tioned before, is that most Tibetans lived outside central Tibet. T h e  



most popuIousareas of 'l'ibet were K'am in the cast and Amdo in thc 
northeast. Substantial populations also lived within the boundaries of 
modern Nepal and India, including what is now the lndian statc of 
Sikkim, and the independent 'I'ibetan state of Bhutan. 

T h e  tendency to merge "l'ibet' as a whole into the central 
'I'ibetan state creates difficulties in several ways: 

I .  I t  privileges a single 'I'ibetan state (containing well under half 
of the total Tibetan population), whereas there were several such 
states in the Tibetan region with significant structural variations be- 
tween them; 

2. It tends to reinforce the view of state power in the 'I'ibetan 
region as an uncon troversial given, whereas state regimes, as indi- 
cated above, were fragile, weak, and limited in the i r  control over the 
population they nominally controlled; 

3 .  It privileges the relatively stratified and centralized regions of 
Tibetan society although many Tibetans, including such well-studied 
groups as the Sherpas and the Amdo pastoralists, lived in relatively 
egalitarian and stateless societies; 

4. It privileges a region of Tibet that was relatively isolated from 
other linguistic and ethnic groups and so tends to portray Tibetan 
societies as existing in isolation, whereas many features of 'I'ibetan 
societies can best be explained in terms of Tibetan contact with ', 
surrounding societies. 

T h e  first three points follow from what has been said already I'he last 
point, that the Lhasa-centered perspective may involve seeing 'Tibet 
as unnecessarily isolated from its neighbors, raises two issues, the 
place of trade in Tibetan societies and the process of 'Tibetanization.' 
I shall say something about trade here and will discuss Tibetanization 
in the following section. 

Tibetan societies must always have owed much of their signifi- 
cance and much of their viability to the trade - routes .- to and from 
China, India, Nepal, Kashmir, and (in earlier times) Iran. Trading was 
an intrinsic part of the Tibetan ecological adaptation and it brought 
the Tibetans into constent contact with other surrounding popula- 
t i o n ~ . ~  Lhasa had substantial populations of Newaris, Kashmirs, and 
Chinese Muslims and the trading centers of K'am and Amdo had an 
equally heterogeneous character. 



CIVI1,IZED SHAMANS 

I have suggested elsewhere that the rise and fall of states in Tibet 
was probably closely linked to the prosperity or otherwise of the trade 
routes through the Tibetan region (Samuel 1982). T h e  large religious 
orders were also heavily involved in trade and much of the spectacular 
expenditure on buildings, images, and ornaments for large gompa was 
financed in this way. Trade was also perhaps, as Caroline Humphrev 
has suggested ( I  987), an important metaphorical resource for Tibetans 
and one which was to some degree homologous with Buddhism as it 

developed in Tibet.  Chinese society to the east of Tibet  and Indian 
society to the south were both societies with a strong collective orien- 
tation. Tibet  was much less so. Households and individuals, men and 
women, worked out their own destiny in their own way and made 
what they could out  of the capital (real and metaphorical) that their 
karma had provided them with. 

This  gave Tibetan societies an enviable freedom and openness 
compared to, for example, those of China, Nepal, or India. One has 
only to look at the position of women in Tibet  to see the difference 

- - 

from its neighbors (see Bell- 1 - 9 2 8 1 1 ~ ~ - 1 ~ 8 ;  Migot I 957: 84; Guibaut 
I949:178-179; Rizvi 1983:118-"9; Miller 1980 for some compari- 
sons). However this freedom did not imply equality of opportunity, let 
alone of outcome, at the material or the spiritual level. Tibetan 
women were not equal to men in the opportunities available to them 
(see Levine I 98 I b; Aziz I 987, I 988; Klein I 987). Nor, of course, were 
aristocrats equal to diidch'ung, incarnate lamas to the 'ordinary' monks. 

This  is not to deny the key place of compassion (karuna) and of 
the altruistic motivation (hodhicitta) within Tibetan Buddhism, but it 

serves to place it in perspective. T h e  individual may have been an 
illusion for the Tibetans as for other Buddhists, endowed with only a 
relative existence, but the image of the self-interested individual, 
searching for the best lama and the most effective teaching, graduallv 
building up his or her resources for an attempt on the ultimate prize 
of Enlightenment, still says something about the specific character of 
Tibetan Buddhism. 

In Chapter 4, I introduced the question of Tibetanization with refer- 
ence to populations on the margins of the Tibetan cultural region such 
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as the Qiang (in the Gyelrong states), the Naxi, and the Yi. I t  is pos- 
sible that some features of K'am social organization, such as the 'tribal' 
structure of Nyarong, may reflect the fact that these areas had only 
undergone Tibetanization within the last millennium or so. '1-here arc 
certainly signs of such processes. Thus  the Hor states of K'am were in 
the premodern period fully Tibetan in language and culture, but Hor 
is a Tibetan ethnonym referring to populations of 'l'urkic origin, and 
indicates that the region may have been 'Turkic in population at some 
previous time. Kessler has suggested that most of K'am was originally 
not ethnically Tibetan (see Kessler I 984). 

Similar processes of Tibetanization certainly occurred in Amdo to 
the north where Mongolian and Hor (Turkic?) populations had been 
absorbed and all along the Himalayas where a whole series of 'I'ibeto- 
Burman-speaking populations in Povul, in southern Lhok'a, in the 
Indian state of Arunachal Pradesh, and in Bhutan, Sikkim, and Nepal 
had become wholly or partly incorporated (see Chapter 6). 

In the initial stages of this process of Tibetanization, these pop- 
ulations might have adopted Tibetan Buddhism or at least incorpo- 
rated Tibetan-trained lamas along with local shamanic practitioners (as 
with the Tamang, Lepcha, Naxi, and the people of Mili). In the later 
stages, local languages might disappear in favor of Tibetan dialects, as 
with Shangshung in western Tibet and the Dardic populations in La- 
dakh. This  took place in Amdo with the Hor and Sogpo Arig popula- 
tions and perhaps also in K'am with the westernmost Gyelrong states. 

Historically, this process goes back at least to the conquest of 
Shangshung (early seventh century) and should probably be consid- 
ered as an integral part of the Tibetan cultural adaptation. Lamas from 
recently converted and fringe areas such as Gyelrong have played a 
key role in the development of Tibetan Buddhism over the centuries. 
T h e  most spectacular conversion was that of the hlongols but, with 
the exception of small groups like the Sogpo Arig of Amdo, who were 
living in an otherwise Tibetan-speaking area, religious incorporation 
was not followed in this case by total cultural absorption. Mongol 
scholars studied in Tibetan gompa and wrote books in Tibetan and 
there was undoubtedly cultural influence (the Gesar epic was trans- 
lated into Mongolian, for example), but hlongols remained culturally 
distinct. In some ways Buddhism always remained a foreign religion 
for the Mongols (see Heissig 1980). 

This  process of Tibetanization has been little studied so far (see 
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A. Jackson [1978] for the Naxi, Macdonald [1987b] for Nepal) 
though recent work on l s m a n g  and Gurung populations in Nepal have 

' indicated some of the complexities involved. T h e  adoption of aspects 
' of Tibetan Buddhist ritual and the presence of indigenous lama fami- 
lies within these populations does not necessarily mean that Buddhist 
ritual and the lamas are serving the same functions as in Tibetan soci- 
ety proper. Tamang lamas (Steinmann I 987, r 989; Holmberg I 989) 
seem almost exclusively concerned with pragmatic religion rather than 
the Karma Orientation and Bodhi Orientation outlined in Chapter 2 .  

Mumford's stress on the dialogic nature of the encounter between Ti- 
betan Buddhism and Gurung shamanism (Mumford r 989) is an impor- 
tant point, but it is also worth remembering that the encounter in 
these regions has been going on for many centuries, and that particular 
Gurung groups may have gone through several periods of greater and 
lesser incorporation into the Tibetan Buddhist cultural sphere. Much 
the same may be true of people such as the Naxi in Yunnan and the 
Qiang in Sichuan (Gyelrong). In other words, it is not clear whether 
in recent centuries the border of the Tibetan cultural adaptation was 
continuing to expand in these regions or simply moving slowly back 
and forth over the same territory. 

In any case, these partly Tibetanized fringes helped Tibetan 
Buddhism to retain a missionary orientation within its own society. 
T h e  lamas, as we will see in Chapter I I ,  were thought of as 'taming' 
the Tibetan population, just as they had tamed the wild gods of Tibet. 
'Taming' involved the institutionalizing of the Karma and Bodhi 
Orientations within Tibetan communities, but it was never a once and 
for all process. Populations once 'tamed' could drift back towards prag- 
matic concerns and need to be reminded of the true meaning of the 
Dharma; Tibetan literature is full of restatements of simple moral 
principles for the lay population (Snellgrove r967b; Kaschewsky I 973; 
Chokhorling 1978). In addition, there remained the 'wild' nomadic 
and bandit areas within the borders, including regions such as Gyade 
where the Bonpo were still strong, and the constant challenge of the 
border region. 

Such missionary activity could certainly be fueled by a genuine 
concern for the degraded condition of these 'untamed' populations, 
but it also had a clear material aspect. T h e  lamas and gompa of differ- 
ent  orders were in constant competition for lay support, and with the 
central areas largely divided into spheres of influence dominated by 



one or another major gompu, the margins provided scope for expansion 
and, at times, for the acquisition of politically and economically im- 
portant lay supporters. 

'I'he activity of Sakvapa and Kagyiidpa lamas at the Mongol court 
in the thirteenth century, and the competition of Gelugpa and Ka- 
gyudpa lamas for Mongol support in the seventeenth century are per- 
haps the most dramatic examples of such processes. Ilowever there 
are many other examples, including the Karmapa suborder's links with 
the royal family of Naxi (see Chapter 4), and the gradual conversion 
of what is now Bhutan into a Drugpa monastic state. As the studies of 
Mumford (1989)  and Ortner (1989a) remind us, these processes con- 
tinued into modern times. It should not be at all surprising that in 
recent years many Tibetan lamas have responded to their vulnerable 
situation as refugees by looking to the potential of Europeans, Amer- 
icans, and overseas Chinese as converts to Tibetan Buddhism and as 
patrons of its institutions. 

UNDERLYING STRUCTURAL PRINCIPLES OF TIBETAN SOCIETIES 

To  conclude Part One ,  I shall mention a number of other structural 
principles of Tibetan societies that have emerged in the previous 
chapters and are of relevance in making sense of Tibetan religion. 

T h e  significance of rontinuirjl and of succession, whether con- 
ceived of primarily in lineuge terms or in household terms, should be 
noted. I have stressed the fluidity and flexibility of Tibetan s o c i e ~  
T h e  converse to this fluidity is the importance that Tibetans attach to 
continuitv. Th i s  emerges in lineage terms, for example, in the special 
status given to those households who can claim descent from the 
founding lineages of a Sherpa or 'Fdrap village, or on a larger scale, in 
the high status of the few aristocratic families who can claim ancient 
descent (such as the Lhagyari familv or the K'on ruling family of 
Sakya). O n  the whole, however, the importance of lineage and of pat- 
rilineal descent is, as w e  have seen, relatively muted in Tibet.  As 
Gananath Obeyesekere notes, this seems to be the case also in 'Ther- 
avidin societies: 

O n  the institutional level Theravida Buddhist societies, and some &la- 
h iy ina  ones (Tibet),  are associated with the primacy of the nuclear 



ClVlL,IZI.:I) SHAMANS 

f;lnlil!;. as  against t h c  H i n d u  joint family, a n d ,  a long with this, with 
t h e  erosion of patripotestal authori ty a n d  t h e  religiously sanctioned 
role o f  t h e  father. (Obeyesekere  I qgo: I 60) 

l 'he continuitv and preservation of the household is, nevertheless, an 
important Tibetan value, whenever there is significant property to 
pass on to the subsequent generations. Rather than allow an existing 
household to be split up, Tibetans will go to considerable lengths to 
maintain continuity. We have already seen some of the mechanisms 
involved, which include polyandrous marriage (explicitly thought of as 
preventing division of property between brothers), the return of 
monks to lay life to take over the household of a deceased brother, 
and the marriage of only daughters to ma@a husbands who take over 
the name and household of the girls' parents. 

i T h e  emphasis on continuity is, as might be expected, evident in 
the realm of religion as well. In fact, religion could be considered the 
field par exrellence of continuity within Tibetan society. All religious 
traditions place great importance on the lineage (aid) of the teachings 
and on valid transmission from one 'generation' to the next. T h e  word 
uiid refers to teaching-lineage as well as to genealogical lineage and 
inheritance, and it is closely related to the word for Tantra (also gyiid, 
with a slightly different spelling). 'Teaching-lineages may be very an- 
cient, going back to the time of Guru Rimpoch'e (eighth century) or 
earlier, though they may also go back to more recent revelations by 
Tantric deities. Often there is a combination of the two, with an initial 
transmission that is revalidated through subsequent revelations. As we 
will see in Parts Two and Three ,  such revelations (dagnang, gongter, 
etc.) provide channels through which the ancient lineages of teaching 
can undergo modification for contemporary conditions. In this way, as 
pointed out in Chapter 2 ,  religion in Tibet  is not based only on linear 
descent from past masters but on a relationship (which can be thought 
of as perpendicular to linear historical time) to the timeless world of 
the Tantric deities. 

T h e  maintenance of the household is paralleled by the mainte- 
nance of the gompa, of ancient pilgrimage sites, and most directly by 
the lahrung, the lama's household and personal property. T h e  lahrang 
may be passed down through genealogical descent, in the case of he- 
reditary lamas, but it may also be passed down to appointed successors 



or through the successive members of an incarnation-series. 'I'hc de- 
velopment and proliferation of the reincarnate lama system is iotlf a 
striking indication of the importance 'I'ibetans have attached to conti- 
nui ty of institutions.' 'l'he reincarnate lama system is also, especially 
where it is explicitly combined with the concept of the emanation of 
a 'lhntric deity, a linkage to the underlying timeless level of realiry 
symbolized by those deities (see Chapter 25) .  'I'he 14 th  1)alai llama is 
the present-day member of a series of rebirths stretching back through 
historical time to the 1st I>alai Lama and before him to the early '1;- 
betan kings and the mythical monkev-ancestor of the 'I'ibetan people. 
He is also, however, Chenresig (AvalokiteSvara), and as such he rep- 
resents something which is bevond historical time. 

A related issue to the question of continuity and succession is that 
ofprotection of the household. As we will see in the next chapter, the 
protection of the household is a major issue in Tibetan folk religion, 
and it is tied up with a system of folk-religion deities who have various 
roles in relation to the household, as well as with non-Buddhist rituals 
such as those of marriage, by which the household is constituted as a 
microcosm. The  gompa and the religious order also have protectors 
(rh'okyong). Some of these (e.g., Pehar) are major 'I'ibetan folk-religion 
deities who have been 'bound' by Padmasambhava or other great la- 
mas to act as protectors of the Dharma. Others (e.g., Mahiikiila) are 
deities of Indian origin who have been introduced to 'I'ibet along with 
the various Tantric cults. The use of map$ala schemes in earlv gompa 
such as that a t  Samye can also be seen as analogous to the creation of 
the household as a microcosm.' 

A corollary to the weakness of Tibetan governmental structures is 
that it often makes more sense to see Tibetan structures of authority 
less in terms of a command structure in which all power derives from 
the ultimate power of the ruler, and more in terms of the negotiation 
of power between more or less equal partners. In the course of such 
negotiation, a conditional structure of government may be set up, but 
such structures always retain a tendencv to fragment along the lines 
according to which they were initially constituted. 'This may well have 
been true of the earlv Tibetan empire, if the state of Songtsen Gampo 
and his successors is rightlv interpreted as a ritual kingship accepted 
by several powerful regional ruling families. I t  was true in var).ing de- 
grees of most successor states in the Tibetan region. 
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T h e  early Tibetan alliances seem to have been between the rul- 
ing families of petty states, but in more recent times the partners to 

such alliances have been more varied, including not only local aristo- 
cratic families but also hereditary, appointed and incarnate lamas, and 
wealthy merchant Fdmilies. As was noted in Chapter 7 ,  it is primarily 
in the urban context that these various alliances are formed and main- 
tained through complex political, economic, and kinship linkages. 
While the supremacy of the Dharma was everywhere recognized, 
these negotiations were, in many respects, negotiations between rela- 
tive equals. T h e  partners were frequently related by ties of kinship 
and marriage, and trade rarely seems to have been regarded by Tibet- 
ans as an inferior or lower-status occupation. In fact, the labrang of the 
lamas, and the aristocratic households, were often as extensively in- 
volved in trading as the merchants proper. I have suggested earlier in 
this chapter that Tibetan attitudes to trade have some similarities with 
Tibetan attitudes to religion. 

In this connection, we can also recall the importance of ganye' 
groups and similar horizontal linkages in Tibetan communities, along 
with the principle of the equivalence of all full households within a 
single village, and of the election of village officials on a temporary 
basis (as in Tarap). Tibetans appear to treat social relationships in gen- 
eral as contractual or constitutional rather than as an expression of a 
divinely ordained hierarchy. Even Tibetan marriages, for all of the 
ritual creation of the new household as microcosm, are primarily civil 
contracts with clear expectations of mutual rights and obligations and 
carefully specified economic implications. 

T h e  emphasis on horizontal linkages, which has just been noted, 
goes along with a tendency in traditional Tibetan institutions to avoid 
giving all power to a single person. This  phenomenon is most familiar 
in the form of the appointment of two persons, one lay and one mon- 
astic, to many dzongpon positions. It is not, however, simply a question 
of the relationship between lay and monastic power. I t  might be more 
accurate to see the lay-monastic relationship as a special case of the 
principle of division of responsibility. Thus ,  some dzongpon positions 
were occupied by two lay officials, and in Chapter 4 we saw that some 
east Tibetan states (Ba and Lit'ang) had two depa rather than one. A 
connection could perhaps be  made to the concept of the polyandrous 
marriage, in which two or more men are seen as co-husbands of the 
wife and so, in a sense, simultaneous male heads of the household. In 
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practice, o n e  husband is the  senior ( t h e  same seems  t o  have been  true 
of t h e  Ha and Lit 'ang &pa), hut  the  principle of mutual replaceability 
is clear. 

?'he relationship between Ilalai Lama and Panch'en Himpoch'e 
also shows traces of this kind of division of responsibility. 'I'hc Ilalai 
L a m a  is unquestionably t h e  senior partner, bu t  e l ements  of sharing of 
responsibility are clearly present.  Such relationships were common in 

, . t h e  major monastic orders and in large gompa. I w o  cases with some 
similarities to  that of Dalai Lama  and Panch'en R i m p c ~ h ' e  are those 
of t h e  two heads  of  the  Karmapa order  until t he  eighteenth centur): 
(Shamarpa and Shanagpa) and of the  two heads of the  I lr igung Ka- 
gyiid order  today (Drigung Ch'ets 'ang and Ch'ungts 'ang). In such 
cases, where  t h e  responsibility is shared between two incarnation- 
series, t h e  two lamas are ideally of different ages, so that they can act 
alternately as each other's teacher, and o n e  can act  as head of the  order  
dur ing  t h e  infancy of  t h e  other. In practice, of  course, this does  not 
always work out .  

T h e  t endency  to  specify and distribute rights and responsibilities 
can also b e  s e e n  in t h e  context  of t h e  gompa or  religious community. 
I n  a recent  article, T e r  Ellingson has studied the  evolution of 'monas- 
tic constitutions'  (chayig), and notes how these  documents  institution- 
alize extensive restraints against t h e  abuse  of power by those in high 
office. He points o u t  that: 

the 'Lama' of monastic polity is a leader with specified and restricted 
powers, and . . . the community he leads is clearly governed bv law 
rather than by personal caprice-a constitutional polity, in other 
words, rather than a 'feudal' or 'Lamaist' polity. (Ellingson rq9o:z I ; )  

La te r  h e  suggests that  t h e  growth in size and complexity of Tibetan  
gompa led 

not to the widespread and apparentlv obvious solution of control by 
increasing concentration of authority to create a form of individual- 
centered despotism, whether 'Oriental' or 'Lamaistic,' but rather to in- 
creasingly explicit systems for deconcentration and distribution of au- 
thority among mutually counterbalancing, functionally-defined offices. 
(Ellingson r 990: 2 I 8) 

T h e  emphasis  o n  'deconcentration and distribution of authority' that  
Ellingson notes for t h e  T ibe tan  gompo is, I would suggest,  t rue of  
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Tibetan societies more generally, and gives those societies, and the 
religious forms that developed within them, a very different character 
from the social and religious forms found in the centralized states of 
South, Southeast, and East Asia. 

This concludes the survey of Tibetan societies comprising Part 
One of this book, in which we have sketched the social environment 
within which Tibetan religion has developed. In Part Two, we exam- 
ine Tibetan religion itself. 



Part Two 





The Ritual Cosmos 
and Its Inhabitants 

This is the first of a series of chapters that provide a description of 
Tibetan religion as it was in the premodern period. In Chapter 2 ,  1 
described Tibetan religious activity in terms of three orientations, the 
Pragmatic, Karma, and Bodhi orientations. These orientations are not 
sharply divided from each other. T h e  same people may be invol\,ed, 
and the same symbols may be interpreted differently in all three. Each 
orientation relates to a common perception of the nature of the uni- 
verse, even though they may involve radically different attitudes to- 
wards that universe. 

T h e  universe that Tibetans perceive includes gods and demons, 
Enlightened beings and sacred sites, as well as human beings and 
their habitations. It is already pewaded, in other words, by the sym- 
bolic entities in terms of whom Tibetan religion is structured. This 
'ritual cosmos' or 'sacred geography' is our starting point. since it forms 
the ground in relation to which all Tibetan religious orientations have 

-- 
to position themselves. 

T h e  Tibetans inherited several complex models of the universe 
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from the Indian Buddhists, including the well-known scheme of 
hlount hleru, the four 'continents' and eight 'subcontinents.' Within 
this scheme, which was recapitulated millions of times daily in the 
mandala . . (tnendel) offerings of Tibetan monks and lay practitioners, and 
painted on thousands of gompa walls, the material world as the Tibet- 
ans knew it formed part of the Southern Continent of Dzambuling 
(Skt. Jambudvipa). Dzambuling was one of the four main continents 
surrounding the great mountain of Meru, the axis of the universe, in 
the form of a mandala. From the summit of Mount Meru upwards 
stretched the heavens of the higher gods. These  became successively 
purer as one ascended through the gods of the desire-realm through 
those of the form-realm to the gods of the formless realm. Below 
Dzambuling were the hell-realms, subdivided into hot, cold, and ac- 
cessory hells, and graded in terms of the intensity of punishment and 
the duration of stay. 

This  scheme was bound up with the equally familiar imagery of 
the Sipe K'orlo or 'Wheel of Life,' in which the various modes of re- 
birth (gods, demigods, human beings, animals, hungry ghosts, and 
hell-beings) were depicted as sectors of a wheel around which living 
beings revolved continually until they committed themselves to the 
Bodhi Orientation and began the process leading to escape from the 
cycle of samsdra. 

These  bodies of symbology will play some part in the following 
chapters, but I shall focus here on the actual environment within 
which the Tibetans lived, and which they conceived of, as we have 
seen, as part of the Southern Continent of Dzambuling. 

T h e  meanings attached to that environment incorporated both 
'pre-Buddhist' and 'Buddhist' elements. There  were mountains that 
were the homes of mountain gods, streams, and rivers where the lu- 
spirits dwelt, caves where holy lamas had meditated, marks that had 
been left in rocks by Guru Rimpoch'e or King Gesar, lakes whose 
patron spirits could aid lamas to divine the karmic currents or rendrel, 
hidden valleys that had been opened by seers of the past as retreat- 
places for spiritual practice or escape from political turmoil. This  
whole structure of meaning was maintained in order with the aid of 
symbolic devices distributed through the landscape and of religious 
specialists whose rituals constantly reactivated those devices. 

These  symbolic devices-temples, gompa, mountain-cairns 
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(/aptsk), rock-carvings, muni-walls' inscribed with mantras, ch'orrtn 
(slfipa, reliqua~y-monuments) containing the remains of great lamas of 
the past-ranged from major places of pilgrimage like Kailash or 
Lhasa to minor reminders of Buddhist deities or mountain-gods. For 
people whose life was lived among them, they constantly recreated 
the structure of Tibetan religious meanings. 'l'ibetan religion was lit- 

erally grounded in such associations, which were evoked for 'I'ibetan 
travelers when they climbed over high mountain passes whose sum- 
mits were marked by cairns to' the gods, prayer-flags, and mani-walls 
erected as a 'virtuous action' (see Chapter I I )  by Buddhists of the 
past, when they walked around rh'orten or alongside rock-carvings of 
the  goddess Tiri or the compassionate bodhisattva Avalokitesvara, or 
when they visited the gompa, the monasteries, temples, and other re- 
ligious centers, which until recently, were the most spectacular build- 
ings in the  Tibetan landscape, and which the Tibetans today are doing 
their best to rebuild after the devastation of the I 960s and 1970s. 

Even in exile, the Tibetans have reconstituted this kind of sacred 
geography. Wherever Tibetans have lived for some years, the visitof 
will find that the landscape has been gradually sacralized and brought 
under control by a gossamer net  of rock-carvings, small wayside 
shrines, prayer-flags (Iungra), laptsk, mani-wheels, and ch'orten, as well 
as through the gompa themselves, almost always the most conspicuous 
and elaborate buildings in any Tibetan settlement. In fact. despite the 
Western tendency to see  Tibetan religion as dying or already dead, it 
is a living system among the refugees and among the Tibetan popula- 
tions of Nepal and India, and has by no means disappeared within the 
regions of T ibe t  controlled by the PRC, and the following description 
will accordingly be  couched, for the most part, in the present tense. 

A common Tibetan expression for the universe is nodchid, liter- 
ally 'container-contents.' T h e  world is seen as a vessel within which 
living beings (semchen) of various kinds are contained. T h e  two, con- 
tainer and contents, are not really separable. Similarlv, within the ma- 
terial universe, particular living beings have their own proper environ- 
ments, which are to be  appropriately maintained. This  involves. as \ve 
will see, the  ritual maintenance of human households, regular upkeep 
of the dwellings of the local gods (which are most often stone cairns, 
/opts& high u p  in the mountains), and the construction and care of 
supports (ten) for the Tantric deities and divine aspects who guide the 
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r .  path to botihi. I his last term, fen, is a generic one, which includes 
images, religious books, shrines of all kinds, as well as the clr'omn 
(Skt. sfipo), part reliquaries for Buddhist saints and part universal re- 
minders of the cult of Enlightenment (see Chapter I I ) .  

Deward Walker has contrasted the kind of 'sacred geography' 
found in a stateless, preliterate society that has lived for centuries or 
millennia in the same environment with that of organized state reli- 
gions (Walker 1987). His specific examples are Native American 
peoples of the Northern Rockies (Kootenai, Nez Perce, Northern 
Shoshone), which he opposed with the more complex Mesoamerican 
and Old World cultures, but his comments generalize well to Tibet 
and to the 'shamanic' and 'clerical' aspects of Tibetan Buddhism men- 
tioned in Chapter I .' 

Walker suggests that in peoples without a centralized state a feel- 
ing of 'sacredness' within the landscape is assumed rather than im- 
posed. Various places gradually come to act as foci of such sacredness, 
perhaps because of their aptness for processes of transition, their 'lim- 
inal' nature in Victor Turner's terms. For Tibet,  we can think not only 
of the mountains and lakes associated with the folk-religion deities but 
also of the caves and other natural sites where great lamas such as 
Guru Rimpoch'e or Milarepa are believed to have meditated (see 
Dowman I 988; Aufschnaiter I 976). 

In the more centralized, state-based form of social organization, 
meanings are imposed on the landscape through buildings. Pilgrimage 
centers and sacred cities with their associated clergy arise. Humans 
who live according to this pattern seek to transcend and transform the 
natural landscape, rather than to accept it and to live within it. In 
Tibet,  this kind of approach is associated with the 'clerical' religious 
pattern. T h e  great monastic pilgrimage centers of Lhasa or Kumbum 
represent the transcendence and transformation of the natural order, 
as do the figures with whom they were associated: the early kings 
and the great founders of monasteries such as Tsongk'apa and his 
disciples. 

Tibetan societies, in other words, have elements of both ap- 
proaches. T h e  Tibetan landscape is not easily tamed or controlled, 
even with modern technology. Agricultural and pastoral life alike are 
difficult and laborious as well as being subject to violent and change- 
able weather. Much of the Tibetan population still lives in small com- 
munities in remote valleys. Arduous traverses over dangerous moun- 
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tain passes may be needed to reach a neighboring valley, and 
communities can be totally isolated for months at a timt: during winter. 
Tibetans have always traveled extensively for trade, and also on pil- 
grimage, but long journeys were riskv endeavors in the premodern 
period. In some regions the possibility of bandit attacks was added to 
the dangers of the physical environment. 

Life in all societies, especially with premodern technology, has 
some element of risk and unpredictability, but it is understandable 
that the Tibetans are particularly concerned with such matters, and 
that a major focus of their concerns is the activities of the 'gods' (/ha) 
associated with the natural environment. T h e  gods of the high moun. 
tains in particular are capricious and dangerous figures, associated with 
wild and dangerous animals such as the argali, onager, and wild yak, 
These  gods played a major role in Tibetan history as ancestors of rulf 
ing families. Originally opponents of Buddhism according to Tibetan 
religious history, they became half-willing protectors of the Buddhist 
teachings and clergy after their 'taming' and conversion bv Guru Rim- 
poch'e (Padmasambhava). We will return to the 'taming' of the gods, 
and to the incomplete nature of the Tibetan domination of the envi- 
ronment, after a discussion of the gods themselves. 

GODS AND SPIRITS 

These gods and spirits of the Tibetan landscape (who are conceptual- 
ized as male or female) are not necessarily favorably inclined towards 
human beings. They can, however, be induced by ritual to be helpful 
and to prevent misfortune. This is a major function of Tibetan ritual,, 
both 'folk religion' and Buddhist. Having caused offense to the gods 
is thought of as a kind of pollution, d d .  Drib is the prime cause of 
misfortune in everyday life, and has to be remedied by appropriate 
ritual action to the gods. In addition, drib makes the individual vul- 
nerable to attack by malevolent spirits of various kinds. Some degree 
of drib is almost unavoidable in everyday life and the attacks of of- 
fended deities and of malevolent spirits have to be ritually combatted 
on a regular b a s k 3  

There are various classifications of the worldly gods and spirits. 
one of the best known being that of Eight Classes (Ihasin dtpen) found 
particularly in Nyingmapa texts. T h e  members of the list vary slightly. 
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but ten classes that are frequently included are listed and described 
by Philippe Cornu: 

"l'he lu are aquatic deities. Of pre-Buddhist origin, they were very 
quickly assimilated to the Indian nigas. They  live underground, in 
springs, lakes and rivers. . . . [They] can be vindictive when their nat- 
ural home is disturbed. T h e  pollution of water, the construction of 
barrages and dykes, irrigation works, altering the course of rivers are 
acts that can lead to illness if not carried out at the astrologically cor- 
rect time. T h e  nagas can take revenge by sending diseases such as ; 

leprosy to the responsible human beings. 
T h e  nyen are spirits, generally badly intentioned, who live in the 

atmosphere or on the earth's surface, on plains and in forests. Many of 
them live in trees. One  should be careful not to cut trees on certain 
days indicated in the astrological almanacs. T h e  nyen cause many ill- 
nesses, and certain cancers are attributed to them. They  are described 
as having an animal form, of bovine type, yellow or green in color. 

T h e  sadag are the 'lords of the soil.' In general neutral, they can 
become irritated when one 'wounds' the soil, their domain, through 
work, excavation, or building. . . 

T h e  [sen are red spirits who live in the rocks. They  are all male, 
and are the spirits of past monks who have rejected their vows. Zen 
who have been tamed by great practitioners often become protectors 
of temples, sanctuaries, and monasteries. One makes red offerings to 
them. 

T h e  gyelpo or 'king-spirits' are said to be the spirits of evil kings or 
of high lamas who have failed their vows. They  are white, often carry 
armor and are frequently local gods of great importance, as mountain 
deities. 

T h e  diidare spirits who are openly malevolent. . . . These  are 
beings who were violently opposed to .the dharma in their past life. 
They  create obstacles for the practice of yogis and they feed on human 
flesh. Their  color is black. 

T h e  mamo constitute a very numerous class of ferocious female 
deities. Although they preexisted Buddhism, they have been assimi- 
lated by it to the mitrika, a kind of sorceress of the charnel-grounds. 
These  black goddesses personify natural forces that can be devastating 
when they are disturbed . . . 

T h e  sa, called graha in Sanskrit, are malevolent planetary deities 
who cause illnesses such as epilepsy . . . 

T h e  niidjin, assimilated to the y a k ~ a  in Buddhism, are guardian 
deities of the natural riches of the soil. VaiSravana, the guardian king of 



the north, i s  their chief. I l c  i s  a deity of prosperity. 'I'hcy arc alw asw- 

ciatcd with medicine: ten gu&$n generals made a vow beforc thc Hud- 
dha of  Medicine to protect all those who read his surru or his mun/ra. 

'I'hc /hu proper, finally, arcs a class of white dcitics, well-disposed 
cowards human beings. (Cornu I 990: 226-2 29; my translation) 

'l'he main purpose of these classitications is to know which kind of 
deity is responsible for a particular misfortune, so that appropriate rit- 
ual counter-measures can be adopted. In the Eight (;lasses, local and 
regional gods such as the nyen, saduk, fsen, and /ha, who may them- 
selves be  the objects of regular cult-offerings, primarily bv lay people. 
are included along with spirits such as the du, who are entirelv malcv- 
olent. All, from the point of view of the lamas, are possible sources of 
affliction whom they may need to combat through 'I'antric ritual. 

I shall discuss the local and regional gods in more detail in Chap- 
ter 10. T h e y  need to be  distinguished conceptually from two other 
groups of entities, also referred to as /ha, who are thought of as more 
elevated in nature. T h e y  are the 'gods' of the Buddhist heavens, and 
the Tantric 'gods' of Buddhist meditation. T h e  gods of the Buddhist 
heavens Cjigtenle' depe' /ha, 'gods that have gone from the world') are 
beings who form part of the system of rebirth (Skt. samsara), de- 
scribed in more detail in the following chapter. Human beings may, 
theoretically at  least, be  reborn as these gods just as they mav be  re- 
born in hell, or as a hungry ghost or animal. 

In Buddhist theory in Tibet,  as in 'TheravPdin societies such as 
Burma (Spiro 1967), the gods of the Buddhist heavens are fitted into 
the same system as the local deities, who are 'gods of this world' ljiK- 
tenpe'lha) and can conceivably move up  to the heavens through acquir- 
ing good karma over long periods (see Nebesky-Wojkowitz I 956:~-5;  
Chime r 98 r :no on Pehar). Experientially, they are distinct. T h e  heas.- 
enly deities have little or no place in lay people's folk-religion rituals, 
although some of them are important in monastic ritual as protectors 
of particular monasteries or religious orders, as are some of the major 
this-worldly deities. 

Tantric deities (sambhogakiya forms), of whom the pre-eminent 
examples are the $dam or patron deities who are the central symbols 
of Tantric meditation, are a third group. At first sight, they seem en-  
tirely different in nature to the worldly and heavenly deities. l'idam 
are forms that the meditator learns to assume deliberately and con- 
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sciouslv in ritual. Thus ,  treating the yidum as deities external to the 

indi\,idual is not entirely appropriate. T h e  )lidam are nevertheless not 
subjective fantasies, but are believed to correspond to real PO- 

tentiajities within human beings and within the universe as a whole. 
In Tantric ritual this is expressed in terms of the relationship between 
the samnyusuttva (damts'ig sempa, 'vowed being'), the divine form cre- 
ated through the practitioner's meditation, and the jninasattva (yeshi 
setnpa or just yeshepa, 'wisdom being'), the divine potentiality that is 
summoned through the ritual and merged with the samayasatma. 

However, it would be wrong in Tibetan Buddhist thought to see 
the yidam, or Tantric deities in general, as unreal in comparison with 
the worldly deities or ordinary human existence. In an important 
sense, they are more rather than less real than reality as we ordinarily 
perceive it, since they correspond to underlying properties of the uni- 
verse and of human nature rather than to the illusory realm of karmic 
appearance within which human beings, worldly deities, and heavenly 
gods alike have their existence. Thus ,  to see the world in terms of the 
yidam and their entourage is a form of 'pure vision' (dagnang), by defi- 
nition more true than the impure vision of everyday life. 

One area where there is an interesting overlap between Tantric 
deities and worldly gods is that of protectors (ch'iikyong, sungma). Pro- 
tectors can be Tantric deities (yeshepe' ch'iikyong) or worldly deities (jig- 
tenpe'ch'iikyong); the contrast is between yeshe'(Skt. j iana) ,  the wisdom 
of the Buddha, and jigten, ordinary worldly reality. To quote a contem- 
porary Nyingmapa lama, Namk'a Drimed Rimpoch'e: 

T h e  mind of yeshepe'ch'okyong never diverges from the Buddha's inten- 
tion, they are emanated as fierce forms of the collectivity of the Bud- 
dhas. All the Gompo [forms of Mahiki la]  and all the ngagsungma 
[mantra protectors] are of this kind. Thejigtenpe'ch'iikyong have made a 
decision to protect the Dharma of the Buddha, to help one who does 
virtue, to punish one who does misfortune. However their mental con- 
tinuum bud, Skt.  santana] is not the mind of the B ~ d d h a . ~  

T h e  point here is that the yeshepe' ch'iikyong are Tantric (sambhogakiya) 
deities, aspects of Buddhahood itself, whereas the jigtenpe'ch'iikyongare 
ordinary worldly deities who have vowed to protect the Dharma (usu- 
ally after being overcome by Guru Rimpoch'e or some other high 
lama). While both kinds of protectors are contacted in ritual, they are 
dealt with in different ways. T h e  yeshepe' ch'iikyong can be evoked di- 



rectly by mantra, while the j i p p /  d'okyong are normally summoned 
by the lama after he has assumed the form of a 'Ibntric deity. 'I'hc 
worldly protectors are controlled through the power of the vows idam- 
ts'igl, which they have made to serve and protect the Ilharma at the 
time that they were subdued by Guru Rimpoch'e, and through the 
secret name they yielded at the time of their submission. 'I'he 'I'antric 
gods operate on a different plane of reality (the sambho~kBya) to that 
of ordinary beings, worldly deities, and even to the heavenly gods 
(who are in fact not of great importance). They represent a source of 
transcendent power that can be tapped by the lamas in order to inter- 
vene in the ordinary world. 

At the same time, Namk'a Rimpoch'e's explanation allows for a 
continuum within worldly gods, whose minds may be closer to or fur- 
ther away from the Buddha's intention. Some worldly gods, such as 
Genyen Ch'enpo Yedzu Lhadrag Karpo, the local deity of Drugu, near 
Chamdo, are referred to by names that indicate their commitment to 
the Buddhist path, in this case Genyen Chenpo = 'great upasaka (lav 
f ~ l l o w e r ] ' . ~  

Tantric gods, in particular the jlidam, are described in more detail 
in Chapters I 2 and 13. Many of them are significant primarily to those 
who are involved in the appropriate ritual practices. Others, like Ava- 
lokitesvara, are major foci of popular devotion. To the extent that Tan- 
tric deities may be considered to have autonomous existence, they are 
of a far more elevated nature than the other two classes of gods. Their 
intentions towards human beings are by definition wholly benign, 
though they may appear to manifest destructively. Except for deities 
such as Avalokitesvara, Guru Rimpoch'e, and Tara, who may be ap- 
pealed to for assistance by anyone, Tantric deities are of direct concern 
only to those who were doing formal Tantric practice (which includes 
quite a few lay people). T h e  power of the lamas rests in their ability 
to contact the Tantric deities. 

RELATIONSHIPS AMONG 

LOCAL GODS, HEAVENLY GODS, AND TANTRIC GODS 

T h e  fact that the same term, /ha, is used for all three categories, local 
deities, gods of the Buddhist heavens, and Tantric gods, suggests that 
despite the clear conceptual distinctions within Tantric practice, there 
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is some scope for blurring the boundary among them, particularly i n  
la" thought. One context where this can be seen is in the Gesar epic, 
where each song begins with a formula in which the singer invokes his 
or her patron deity. In some cases these are Tantric yidam such as Tgrg 
or Guru Rimpoch'e, in others deities of the other two classes (Samuel, 
in press b). 

Typically in the epic, the more spiritually developed characters, 
such as Gesar himself or his wife Drugmo, invoke Tantric deities. 
Lesser heroes may invoke the war gods of Ling, who belong to the 
local deities, while non-Buddhist kings are likely to invoke Siva or 
other non-Buddhist gods who technically belong to the class of heav- 
enly deities. Thus ,  the epic exemplifies the position normally taken 
by the lamas: one should ideally take refuge in the Three  Jewels or 
Konch'og Sum, of whom the Tantric yidam are a manifestation, rather 
than in lesser deities. However, these 'lesser' deities are still sources 
of potential power who can usefully be contacted for assistance in this 
world, particularly for warlike purposes. We will see more of this atti- 
tude in the next chapter. 

At any rate, local deities are appealed to for assistance by lay 
people both on a regular basis and in response to specific problems. In 
practice, the different techniques with which the various classes are 
approached helps keep them distinct, even for unsophisticated villag- 
ers or nomads. Asking a local deity for assistance and 'going for refuge' 
to the Buddhist deities are qualitatively different processes. To the 
extent that we can speak of a single Tibetan 'pantheon,' it therefore 
has several distinct components: 

I .  T h e  Tantric yidam, protectors, and other accessory deities, 
who form a grouping of powerful symbolic entities, some of them im- 
portant in popular religious observance, others restricted to the con- 
text of monastic and yogic practice; 

2 .  T h e  gods of the Buddhist heavens, who are of limited impor- 
tance in most contexts, but include some protective deities of reli- 
gious  order^;^ 

3. T h e  'gods of this world,' local deities of mountains, lakes, and 
other geographical features. There  are various groupings and classifi- 
cations of these, and they merge downwards into the fourth category; 

4. Malevolent spirits whose impact on human beings is entirely 
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harmful, along with malevolent human beings or former human 
beings who can be classed as witches, ghosts, etc. 

T h e  link between (3) and (4) is not always clear, but there is a wide- 
spread conception of a local deity having an entourage of lesser-level 
malevolent spirits. T h e  god may keep his entourage under control or 
release them against human beings he or she wishes to punish. 

T h e  'gods of this world' (3) are in an ambiguous situation. Their 
position varies between that of lower-level protectors of the Buddhist( 
teachings (and as such assistants of the specifically Buddhist powers) 
and potentially dangerous and destructive elements who have to be 
kept in control precisely by use of the Buddhist powers. Conse- 
quently, while they are given offerings and their aid is requested both 
by laymen and in monastic ritual, the attitudes held towards them are 
decidedly mixed. T h e  more elevated of these deities, however, may 
serve as protectors of specific regions and in this function be the focus 
of regional cults of some importance (see Chapter 10). 

T h e  above account is hardly very tidy. In some respects, how- 
ever, even this is an oversystematization of the situation. T h e  Tibetan 
pantheon is like the Tibetan political system in that it is an accumu- 
lation of special cases rather than a formal bureaucratic structure (see 
Chapter 3). T h e  correspondence can be taken further. with the 
worldly deities being equivalent to secular authorities, local big men 
(Ortner I 978a), aristocrats, ponpo, depa, and ~)lefpo, to be feared and 
treated with respect, an unreliable source of protection in times of war 
and trouble, while the Buddhist Tantric deities stand for the power of 
the lamas, in theory at least of an altogether different and superior 
nature. 

T H E  TAMING OF T H E  GODS AND SPIRITS OF TIBET 

By now we can begin to see the structure of thought behind the idea 
mentioned earlier of the 'taming' of the gods and spirits of Tibet. T h e  
Tantric deities are more powerful than the worldly gods. and ideally 
:speaking, they enable a competent lama to keep the worldly gods in 
order. In practice, their supremacy is less clear-cut, and la); people 
in particular are well advised to keep on good terms with the local 
deities. 
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hiuch of the mythological history of Tibet  can be read in terms of 
the taming of the environment and its forces, a process that 
reached its culmination in the activities of Guru Rimpoch'e, the divin- 
ized form of a historical Indian teacher who visited Tibet  in the eighth 
century. T h e  first stage in the process, according to the standard Bud- 
dhist histories, corresponds to a story first found in the twelfth-century 
text known as the Mani Kaburn (Kapstein, in press). T h e  Mani Kabum 
describes the fathering of the Tibetan people by an ancestral monkey, 
who was in fact a bodhisattva and an emanation of Avalokiteivara. 
Later he was regarded as an early member of the rebirth-series of the 
Dalai Lamas. This  divine emanation in monkey form consorted with 
a wild mountain-demoness or sinrno, herself an emanation of T i r i ,  to 
produce the first Tibetans. H e  then gave them the first grains to estab- 
lish agriculture in the fertile valley of Yarlung in central Tibet. (As we 
will find in a later chapter, taming is closely associated with agricul- 
ture.) 

T h e  Mani Kaburn is also an early source for a subsequent episode, 
held to have taken place in the time of King Songtsen Gampo (sev- 
enth century A.D.). At this time a second sinmo, whose body corre- 
sponded to the landscape of central Tibet,  had to be 'nailed down' by 
a series of I 2 temples forming three concentric squares around central 
Tibet  before the famous Tsuglagk'ang (Jok'ang) Temple could be 
built in the new royal capital of Lhasa over the sinrno's heart. This 

,magical procedure was intended as "a grand design to secure the Ti- 
betan Demoness for ever and simultaneously to convert the Tibetan 
people to Buddhism" (Dowman 1988:285; see Aris 1979:8-33; Gyatso 
1987; Marko 1988). 

T h e  activity of Guru Rimpoch'e, the foremost of all Buddhist 
'tamers' of the powers of the Tibetan environment, may be placed 
historically at the time of King Trisong Detsen (late eighth century). 
Guru Rimpoch'e is regarded today as a major Tantric deity. In the form 
of an Indian Tantric adept, he came to Tibet  at the invitation of Tri- 
isong Detsen and forced the local spirits to accept the power of Bud- 
dhism. Guru Rimpoch'e's overcoming of the spirits is told in folk-epic 
style in several well-known texts, including the Pema Kat'ang(Doug1as 
and Bays 1978; Blondeau 1980) and the Lhadre' Kar'ang (Blondeau 
I 97 I ) .  Guru Rimpoch'e is nevertheless an ambiguous figure in relation 
to state power, as we saw in Chapter 2 ,  and he has strong associations 
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with the shamanic side of Tibetan Buddhism. 'I'he characteristic sites 
associated with him, apart from the first Tibetan monastic gompu at 
Samye, are small caves distributed in remote places throughout the 
Himalayas where he is held to have meditated and where his power 
can now be contacted (Dowman I 988; Macdonald ,986).  Similar sites 
are associated with later figures of the shamanic tradition such as Lli- 
larepa (Aufschnaiter I 976; Huber I 989, in press) or Giidts'angpa 
(Stutchbury, in press). 

So far I have been speaking of the Buddhists. 'I'he Hiinpo, as 
might be expected, have an alternative but essentially similar series of 

I myths, in which the initial taming of the gods and spirits of Tibet is 
I attributed to the great Bonpo teacher Shenrab Mibo on the occasion) 

of his visit to Tibet, which took place long before the time of Songtsen 
Gampo, Tr'isong Detsen, and Guru Rimpoch'e. 'To quote from a 
twentieth-century Bonpo history, the LRgshed Rimpoch'P Dzod of 
Shardza Rimpoch'e Trashi Gyentsen ( I 859-1 93 5): 

When the Teacher [Shenrab] came to Tibet he imparted authority to 
invoke the gods, to exorcise demons, to expel the yug [a kind of de- 
mon], in the way I expounded above. (As a result) nowadays the gods 
and demons of Tibet listen to orders and car? out whatever task is 
entrusted to them. Since they long ago made vows under the powerful 
orders of the Teacher, now if a Bijnpo makes offerings to the gods they 
give protection, if he strikes the demons they are subdued, and if he 
exorcizes them they depart. (Karmay 1972:30) 

These  myths, Buddhist and Bonpo, demonstrate the significance for 
premodern Tibetans of exerting symbolic control over the forces of 
the Tibetan landscape. At the same time, that symbolic control seems 
to have been more questionable and less conclusive than in neighbor- 
ing premodern societies, such as the plains of northern India. or the 
highly populated regions of Southeast Asia. In such areas the domi- 
nance of the clerical regime was beyond an?; real contest. In Tibet it 
was, and is still, maintained through constant ritual performances in 
which Guru Rimpoch'e's initial 'taming' of the land and the deities are 
reenacted (see Chapter I 4). 

There  are, in fact, stories explaining why the taming of the indig- 
enous powers of Tibet was incomplete. T h e  following explanation is 
by Namk'a Rimpoch'e, from whom I quoted before: 
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Guru Rimpoch'e performed the lhu-(in turntirug (ritual to subdue the 
gods and spirits) twice. Although Guru Rimpoch'e is himself Buddha, 
he was unable to perform the ritual three times, as he intended to, 
since King 'l'risong Detsen did not request him, partly through the 
king's neglect, and partly also through malicious gossip originating 
from the anti-Buddhist ministers, which placed the king and Guru 
Rimpoch'e in a difficult position. 

On another occasion, when Guru Rimpoch'e in the form of Ga- 
ruda was subduing the lu-spirits, a disguised lu spirit assumed a help- 
less and distressed appearance, causing strong compassion in the mind 
of King Trisong Detsen, who was watching the ritual. T h e  king asked 
Guru Rimpoch'e to leave the /u alone. Consequently, the ritual could 
not be performed. In this case, too, the king forgot to ask Guru Rim- 
poch'e to perform the ritual again. As a result, this lu, Lu Dugpachen, 
was able to cause great problems for Tibet  in later years. 

On another occasion, Guru Rirnpoch'e wanted to avert the future 
destruction of Buddhism at the time of King Langdarma, so he sum- 
moned a feeble, worn out, helpless ox and was about to bind it with 
mantras. T h e  king saw this and felt compassion for the animal. 
Through the power of karma, the ox was able to escape. Later it was 
born as Langdarma and caused great harm to Buddhism.' 

T h e s e  stories have a n  interest ing sub tex t  concerning t h e  relationship 
be tween  t h e  king,  whose  compassion is real b u t  whose  knowledge is 

jlimited, and  G u r u  Rimpoch 'e ,  w h o  is aware of  t h e  n e e d  for destruc- 

tive ritual in order  t o  p reven t  fu ture  suffering. As we saw in Chap te r  
2,  t h e  king, al though he is o n e  of  t h e  prototypical figures of royal 
power  in T i b e t ,  is regularly portrayed as inferior in power  and  wisdom 
to  G u r u  Rimpoch'e.  

CONTRASTS WITH THERAVADIN SOCIETIES 

H e r e  w e  may  return t o  t h e  contrast  b e t w e e n  T i b e t  a n d  T h e r a v i d i n  
societies,  introduced in C h a p t e r  2 .  I n  Theravad in  societies,  as  I noted 

previously, royal power  takes  p recedence  over  t h e  Buddh i s t  hierarchy, 
and shamanic  ritual is in a strictly subordinate  place. 

T i b e t a n s  a n d  m e m b e r s  of T h e r a v i d i n  societies a re  alike in having 
a variety of religious roles and functions,  s o m e  'Buddhist, '  while  others  
are associated wi th  local gods  and  spirits. If, however, distinguishing 
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between separate 'religions' ('Buddhism' and 'animism'), as in ;Mcl- 
ford Spiro's analysis of Burmese religion (Spiro i q b i ) ,  is problematic 
in the Theravidin countries, it is even more difficult and questionable 
for Tibetan societies. 

In Theravidin countries, the deity-cults coexist with Buddhism, 
and are very important to the population. Thev receive little explicit 
recognition from Buddhism, however, which, in theory at least, exists 
in a distinct and superior sphere. T h e  religious specialists who deal 
with the local deities are distinct from the Buddhist clergy, and, unlikei 
the latter, they are not normally celibate monks. 'T'hese non-Huddhisd 
practitioners include priests of local deities, spirit-mediums, and thd 
like. Since the celibate monk has the highest religious status in 'J'her- 
avidin society, these other practitioners, however useful, are by defi- 
nition lower in status. 

Such priests and mediums of the local deities also exist in Tibetan 
societies, but they are much more closely linked to the specifically 
Buddhist practitioners, who are directly concerned with the local dei- 
ties in their own ritual performances and religious careers. Spirit- 
mediums and other specifically folk-religion specialists act in practice 
as their assistants and subordinates, dealing with minor cases them- 
selves and referring the more significant problems to the lamas. 

As we have seen, the classic 'tamer' of local gods and spirits, Guru 
Rimpoch'e, was himself a form of Buddha, and a central representa- 
tive of Buddhist Tantric power. Significantly, Guru Rimpoch'e. 
though not himself a monk at the time of his activity in Tibet, was 
closely connected with the inauguration of the first Tibetan monastic 
gompa, Samye. T h e  hill of Hepo, close by Samye, was one of the 
major sites associated with his subduing of the gods and spirits of Ti- 
bet. In Tibet, the Tantric lama is superior to monks as well as to other 
ritual specialists. 

T h e  wider sphere of activity of Buddhism in Tibet can be con- 
nected with the explicit tendency of the lamas and other specialists to 
operate at several simultaneous levels of interpretation (the idea of 
upriyakaus'a!ya or 'skillful means'). This  provides a Buddhist justifica- 
tion for ritual performances that might be seen, in Theravidin or even 
Far Eastern Mahiyina terms, as marginal to or outside the proper 
realm of Buddhist activitv. Rlajor Buddhist rituals such as life- 
empowerment rituals or ts'~u1ang are explained and interpreted in 
terms of all three of the orientations discussed in Chapter 2 :  



r .  
I .  I he  1'ragm;ltic Orientation, in terms of health and prosperity 

in one's present lifc (see Spiro's 'apocropaic' Buddhism); 

'l'he K;~rm;i Orientation, in relation to future lives (see S p i r ~ ' ~  -. 
'kamn~;~t ic '  Hudd hism); 

3 .  'l'he Bodhi Orientation, corresponding to person~ll release 
from the cycle of rebirth ('nibbanic' Buddhism in Spiro's terms), and 
also to the altruistic motivation (hotfhicitru) of the Mahiy ina  Buddhist 
practitioner, 11 level not present in Spiro's scheme. 

Conseqllently, it makes little sense, in many cases, to attribute any 
particular practice to one  category or another. T h i s  is one  reason why 
I speak of orientations of the practitioners rather than of types of prac- 
tice. Most of those present at a particular life-empowerment ritual, the 
lay popillation in particular, may be involved primarily in terms of the 
Pragmatic Orientation, but the Karma Orientation is likely to be sa- 
lient for many, and the Bodhi Orientation for at  least a few. T h e  form 
of the  ritual itself encourages participants to be  aware of different pos- 
sible levels of motivation, since a ts'ewang, like other Tantric empow- 
erments,  will frequently include a summary of the  entire range of 
Bilddhist teachings as a preliminary component.  'The very openness 
of the system to multiple interpretation gives it a distinctive character 
from that of 'I'heravidin Hudd hism. 

Within 'I'heravidit~ societies, specific practices seem easier to 
characterize straightforwardly as part of one  complex or another. Dis- 
agreement among anthropologists working in these societies (see 
Chapter 2 )  has focused mainly on the degree of connectedness be- 
tween these complexes. Accounts such as 'I>ml~iah's (1970) replace 
Spiro's 'religions' with a more integrated field of relationships between 
typesof  specialists. Within such an integri~ted field, monks may play 
a role in practice ns sources of protective power ('Kim biah I 984); how- 
ever, this is outside the proper sphere of monks in 'I'heravidin society, 
and it is significant that '1;lmbiah himself associates it with a '?;~ntric' 
poli~rity within 'I'hr~iland (see Chapter 2). While there are no doubt 
equivalents within 'Theravidin societies to the different orientations 
found in 'I'ibetiln B ~ ~ d d h i s r n ,  the  explicit multiple interpretation and 
level-shifting so characteristic of the 'I'ibetan systern are absent. 

I n  13uddhist terminology, these differences can be  associated with 
thc different types of Birddhism in these societies: Mahiyina and 



VajrayPna ('l'antric) in 'l'ibet, 'I'heravldin in South and Southcast Asia. 
'I'he doctrine of upay~iRausir/va, skillful means of teaching, has been 
much more extensively developed by the hlahayina schools, so as to 
allow for a multiplicity of practices. rituals, and modes of presenting 
the Dharma (the Buddhist teachings) to coexist in a single society 
without their being seen as particularly inconsistent or contradictory 
They  are viewed instead as appropriate to different persons ac differ- 
ent  stages of practice. 'I'antra provided the ritual 'technology' by which 
the local deities were dealt with (Chapters I 2 to I 4) and thus linked 
together the Pragmatic and Bodhi orientations. 

i 

We have seen that there are a number of different possible attitudes 
that Tibetans could take towards their environment and the various 
beings believed to populate it. In broad terms these can be summa- 
rized in terms of the three orientations discussed above, Pragmatic. 
Bodhi, and Karma. We can summarize the implications of each orien- 
tation as follows: 

Within the Pragmatic Orientation, this world is the environment 
within which human life takes place. 'This is not to say that, even for 
the Pragmatic Orientation, the world is assumed to be a simple given, 
in the form in which it appears to our senses. 'The senses are illusory 
and all appearances can be misleading. Nevertheless. the world is 
wort11 taking seriouslv. It offers possibilities for happiness and prosper- 
ity, and suffering and misfortune. Skillful management can, within 
limits, increase the former and reduce the latter. 

Part of this management consists of dealing appropriatel!. with 
the spirit world. Someone who is operating in terms of the l'ragmatic 
Orientation sees the local deities and malevolent spirits as beings who 
have to be dealt with to ensure success within this world. just as pow- 
erful human beings or material forces have to be encountered and 
dealt with. Lay people make regular offerings to the local gods (see 
Chapter I 0). Lay people relv on the regular rituals perforn~ed by lamas 
in the gompa and in the village. and on their own regular offerings to 
local gods, to maintain a workable relationship with these powers. 
Such a relationship should maintain a condition of good fortune 
(/utqya) and auspiciousness (rrn.~hi) silch that serious mishaps will be 
averted. 
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In cases of misfortune or danger, most people are likely to know 
a few mantras and prayers that can be used for assistance, such as the 

mantra of the goddess T i r i .  If serious problems that may be attribut- 
able to local deities occur, however, lay people will need to consult a 
specialist, either a lama or some lesser specialist such as a spirit- 
medium, astrologer, or diviner. All this is the realm of 'folk religion,' 
and we will see more implications of this orientation in Chapter 10, 

where the folk-religion practices of the lay population are considered 
in detail. 

T h e  Karma Orientation treats attraction to the world as to be 
avoided at all costs. T h e  world is significant primarily as a context 
within which virtuous action may be performed with the aim of im- 
proving one's chances for a future rebirth. Beyond that, the world is a 
series of signs, showing the validity of the law of karma. Sickness, old 
age, misfortune, and death, the differing abilities and fortunes of one's 
fellow human beings, should be seen as moral lessons through which 
one learns to turn one's attention away from attraction to the world. 
Involvement with the local deities is a waste of time, and a distraction 
from the performance of virtuous action, which can alone be of assist- 
ance at the time of death. T h e  Karma Orientation will be further dis- 
cussed in Chapter r I .  

Finally, at the level of the Bodhi Orientation, several attitudes are 
possible and are found. T h e  Bodhi Orientation implies, on the face of 
it, an even more .radical rejection of the world than does the Karma 
Orientation, since one is here rejecting not only this life but all life 
within samskra. However, for the Mahiyina practitioner, samsara and 
nilvana are two sides of the same picture, and the ideal practitioner 
may remain within the world as an agent of the Buddha's compassion- 
ate activity. 

Practitioners of the Bodhi Orientation operate primarily in terms 
of the Tantric deities. T h e y  hope through the practices of these deities 
to realize in themselves the Enlightened mind of the Buddha, of 
which the Tantric deities are aspects. As for the local gods and spirits, 
practitioners may deal with them in pragmatic terms, as obstacles and 
problems that may arise along the path to bodhi. In fact, those involved 
with the Bodhi Orientation may be particularly likely to run into prob- 
lems with these entities, if they fail to take appropriate precautions, 
since spirits such as the diidare opposed to Buddhist practice and will 
do their best to block it. In addition, the Bodhi Orientation is the basis 
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of the lamas' training, and lamas have to deal with worldly gods and 
spirits on a regular basis as part of their service to their lay clientele. 
Finally, there is the path of solitary yogic practitioners of the chod prac- I rice, who visualize offering their body to the worldly deities and to the.  
Tantric deities as a training in radical nonattachment. 

We will see  some of the implications of these various facets of the 
Bodhi Orientation in Chapters I 2 to 14, on I i n t r a ,  and in Chapters I 5 
to I 8, in which we look at  the varieties of Tibetan religious practition- 
ers, their communities and their careers. 



T h e  Folk Religion 
and the Pragmatic Orientation 

Of the three orientations to Tibetan religious practice we have just 
discussed, the Pragmatic, Karma, and Bodhi Orientations, this chapter 
is mainly concerned with the first, the Pragmatic. In the Pragmatic 
Orientation, religious power is applied to deal with the contingencies 
of everyday life in the world. I referred to it in Chapter 2 as: 

the realm of this-worldly concerns, conceived of in terms of interac- 
tions with local gods and spirits, and carried out by a variety of ritual 
practitioners, foremost among them being the larnas, who employ the 
techniques of Tantric practice for this purpose. 

In Chapter 9 we encountered the local gods and spirits. They  form 
the basis of what Giuseppe Tucci has referred to as the 'folk religion' 
of Tibet  (Tucci I 980: I 63-2 I 2 )  and Rolf Stein has called the 'nameless 
religion' (Stein I 972a: I 9 I ff). Neither label is ideal, though both avoid 
the multiple confusions involved in referring to this area, as some Ti- 
betans and some Western scholars do, as Bon (see Chapter I ) .  Here I 
use Tucci's term 'folk religion,' which at least suggests the closeness 
of these concepts and practices to the lived experience of Tibetans. 
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THE HlS'TORY OF T H E  FOI,K I(EI.IC;lON 

Tibetan history in general is obscure before the ' l i b r u n  empire of the 
seventh to ninth centuries. I t  seems likely that both the pastoral and 
agricultural modes of life go back at least several hundred years before 
that time. Certain religious practices are probably of similar antiquity, 
and have much in common with similar strata that can be identified in 
many societies in South, Southeast, and East Asia. For comparative 
purposes the Tibeto-Burman peoples of the Himalayas, southurst 
China, and Southeast Asia are of particular relevance (Hitchcock and 
Jones 1976; LeBar et al. I 964). 

T h e  Tibetan practices included from early times a cult of local 
deities, communication with those deities by means of spirit- 
p o s s e ~ s i o n , ~  and concern with defence against malevolent and 
destructive spirits through the agency of the local deities. 'The most 
important deities were evidently from very early times the gods and 
goddesses of the mountains (see Spanien r 97 I b; Stein r 9;.2a, I 985). 
Streams and lakes also had indwelling deities. Divination was impor- 
tant, as was the associated concept of good fortune or luck (trashi). 

These  folk-religion practices constituted what Bonpo scholars 
later referred to as the Bon of Cause (gyui bon), as distinct from the 
Bon of Effect or drebui bon, which consisted of the practices of 
the religious order of Bon, effectively a modified form of Buddhism. 
T h e  Bon of Cause was classified in later times into twelve kinds of 
knowledge (see Karmay I 9 7 2 : ~  I and n. 2). It also corresponds to the 
first four of the 'Nine Ways of Bon' in the classification of the Sijid 
(Snellgrove I 967a). These  comprise ( I  ) techniques of divination and I 
medical diagnosis, ( 2 )  rituals for placating or overcoming local deities. 
(3) techniques for destroying enemies (i.e., sorcery), and (4) funeran 
rituals. Both Buddhist and Bonpo scholars agree that these practices ' 
were present in Tibet at the time of the early kings (Karmay 19;.2:3 I -  

34, 34 n. I ) .  As I have already said in Chapter I ,  these techniques and 
rituals have no special relationship to contemporary Bon as distinct 
from contemporary Buddhism. 

Practices of all these kinds continued into recent times, but they 
became integrated with later developments, forming the body of tech- 
niques and ideas constituting the folk religion of Tibet. T h e  local gods 
nevertheless remained at the center of the folk religion and its prac- 
tices, and we shall begin with them. 
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As illustrations of attitudes to the local gods in the premodern period, 
here are some short narratives about these deities. T h e  first is a 
Gelugpa teaching story, retold here by Alex Berzin. It is intended to 
illustrate the moral that the true practitioner should not take refuge 
in local deities, but only in the Buddha and the Tantric deities: 

In the northern province of l'sang there was an earthly deity who was 
worshipped locally. Once, a man, who happened to have a goiter, had 
to camp overnight out on the open plain. Before going to sleep he 
took refuge in the local deity and asked him to protect his life during 
the night. T h e  deity agreed and the man went to sleep. During the 
night the attendants and servants of the local deity . . . came by. 
Seeing the lone man sleeping, they said, 'Let's eat him!' T h e  local 
deity, however, told them not to, because he had agreed to protect the 
man's life. H e  then suggested that they eat the man's goiter instead, 
because the man didn't really need it. . . . When the man awoke the 
next morning, he not only found himself safe, but also he discovered 
that his goiter was missing. Being very pleased, he returned to the vil- 
lage. 

Now it so happened that in this village there was another man 
who also had a goiter. Seeing the cured condition of the first man, he 
too decided to try the help of this local deity. H e  went out onto the 
open plain and, before retiring, he too took refuge in the local deity. 
Tha t  night the attendants and servants came again and once more 
asked the deity if they could eat this man. Once more the deity had to 
say no, because he had promised to protect his life; but again he sug- 
gested that they eat his goiter. 'Goiter again,' the attendants and ser- 
vants said, 'why, that tastes terrible! In fact, we'll give him back the 
other man's goiter. We couldn't even finish it, it was so horrible.' And 
so when the second man awoke the next morning, he discovered that 
instead of having lost his goiter as he had hoped, he now had two. 
This  goes to show that refuge in local earthly deities cannot be relied 
upon." 

In its original context in the Gelugpa Lamrim teachings, this story is 
taught in relation to the Refuge Teachings. T h e  beginning practi- 
tioner is enjoined to reject any reliance on the worldly gods in favor of 
the Three  Jewels of Buddhism. In practice, although it mav be true 
that the local deities cannot be relied upon, few Tibetans will ignore 
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them. 'l'he Scid, the Honpo text translated in part bv David Snell- 
grove, is characteristically explicit on the subject, when discussing thc 
need to propitiate the local gods before constructing a maq&lo: 

Whichever hon way of the Nine Vehicles you practise, 
If you fail to give milk-offerings and pure sacrificial cakes to thc 

powerful lords of this world, 
if you do not ask them (for a site for) your palace of the Hlcsscd Ones, 
these powerful lords, the lords of the soil, the serpents and the furies 

[sadug lu nyen] are irascible, however much rhev may still prorcct 
the doctrine. 

However gentle their disposition, their lineage is still that of the titans 
[lhamin] . . . 

You must give pleasure to the powerful ones of the phenomenal world 

b igen  I ,  
and having made them happy, you can hold them to their former 

V O W S . ~  
Ask them for a site for your worship and a place for you to stay, 

and hold them before witnesses to their oath to protect the 
doctrine. 

Afterwards you can make them attend to whatever vou want, 
Thus  happiness in phenomenal things depends on (the lords of)  the 

soil. 
Fertile fields and good harvests, 
extent of royal power and spread of dominion, 
although some half (of such effects) is ordained by previous actions, 
the other half comes from the powerful lords of the soil. (Snellgrove 

r967a: I 97-1 99). 

As Snellgrove notes, this Bijnpo text is onlv stating what all Tibetans 
believe, although the Buddhist texts generally avoid stating it out- 
right, that  it is necessary to keep on good terms with the local gods to 
secure good fortune in the world of everyday life ( I  967a: I 2-1 3) .  

A second narrative, from a book by Thubten Jigme Norbu (Teng- 
tser Rimpoch'e), a Gelugpa incarnate lama from Amdo, and the elder 
brother of the Dalai Lama, gives a picture of the place of these deities 
in lay life. He is speaking of the cult of local gods in the village where 
he was born. The mountain of Kyeri was the seat of the deity of Teng- 
tser village: 
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I t  was towards Kyeri that our prayers were directed, because Kyeri was 
the throne of our protective deity and bore his name. . . . T h e  temple 
which stood surrounded by shady trees on the outskirts of our village 
was dedicated to Kyeri out of a feeling of mingled love and gratitude. 
T h e  temple precincts were quite roomy and offered plenty of space 
for the approximately one hundred and fifty inhabitants of our village, 
though the temple proper was quite small; and inside, because ours 
was not a rich village, it was a trifle austere. In the centre was a statue 
of our protective deity in the guise of a horseman. Like the other stat- 
ues this equestrian one was made of clay . . . 

Behind the temple was a small eminence on which a stone altar 
had been erected, and here the inhabitants of Tengtser would burn 
incense in honor of our protective deity and to beg him to grant peace 
and prosperity to our village. Before going to the altar you first entered 
the temple and placed a few flowers to the effigies of the gods, or 
fixed a prayer-flag. There  was no monastery in Tengtser and therefore 
there was no monk to look after the temple and supervise the ceremo- 
nies, and this was done by one of the men of the village who was ap- 
pointed caretaker. (Norbu and Harrer I 960:j 1-52.) 

T h e  book from which this excerpt is taken presents a romanticized 
and euphemistic view of Tibetan religion, but Norbu's account is a 
straightforward description of the villagers' relationship to the local 
god, who is seen as a protector whose assistance is regularly requested. 

A third narrative, by Anak Dorje Namgyel, a layman from an aris- 
tocratic family of Gonjo in K'am, gives a similar picture, but brings 
out the martial side of many of these local gods, which Norbu implies 
when he mentions that the god is portrayed as a horseman: 

In Gonjo, each of the pon families had its own yii//ha or local god. T h e  
most important local god, however, was Dorje Ngangk'ar, the regional 
deity of Gonjo. Gonpo Dorje of the K'angsarpon family, who was born 
around 1900, was believed to be the son of Dorje Ngangk'ar. During 
one of the Chinese-Tibetan wars earlier this century, Gonpo Dorje led 
2 2 1  men from Gonjo in an expedition against the Chinese who were in 
Derge state. T h e  Tibetans were defeated and Gonpo Dorje and his 
men were driven back against the western bank of the Dri River. 
However, a man dressed in white and riding a white horse appeared 
before Gonpo Dorje in the river. Gonpo Dorje jumped in the river, 
and told the other men to follow him without looking ahead. All but 
one crossed the river safely. Tha t  white rider was Dorje Ngangk'ar.s 
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A fourth story, from a contemporary Nyingmapa lama, Namk'a 
Dr imed Rimpoch'e,  tells how a lama encountered Ilorji. Ilragtsen, 
the  regional dei ty of Powo, while escaping from the  Chinese  in I 959: 

One night, when Lama A was staying in I'ema Kod, he saw DorjC 
Dragtsen in a dream. T h e  god was in an angry mood and he gave the 
lama a red tonna, saving that he would need it for a life-empowerment 
ritual. He also asked the lama to help him 'strengthen the local river.' 
Afterwards, one of the lama's monks asked him to write a prayer 
(Rulwa) for Dorje Dragtsen, and the lama understood the meaning of 
Dorje Dragtsen's giving him the red tonno. 

At that time the Chinese had already come to Doshangla in Pema 
Kod, on the other side of the river. Everyone was uncertain and tense. 
T h e  lama did a mo and found that the Chinese wouldn't cross the river 
at that time. One day he fell i l l  and had another vision of Dorje Drag- 
tsen, who appeared as a red rider on a red horse and said that he was 
going to war, because the Chinese would not leave him in peace. 
Dorje Dragtsen was followed by the pat'ul (heroes) of Ling, and the 
lama found himself going after them as they went off towards Dos- 
hangla to fight. 

Some days later they heard that Chinese reinforcements had 
come to Doshangla, but a Chinese officer had been killed and the sol- 
diers went back. A Tibetan in Doshangla had dreamed that he should 
have no fear the next day but should go and shoot the Chinese officer. 
H e  killed the officer, and the same bullet rebounded and miraculously 
killed a second officer. Then  the Chinese packed up and left. They 
didn't come back until the following year. T h e  lama realized that 
Dorje Dragtsen had known from the beginning that the Chinese were 
coming and had wanted to stop them at the river, but had needed his 
help in the form of the R ~ l w a . ~  

As both  the  god's red color and his name  indicates, Dorje Dragtsen is 
o n e  of  t h e  fierce tsen dei t ies  (see Chap te r  9).  A significant feature of 
this story is t h e  reciprocity be tween god and lama. I t  is only through 
t h e  he lp  of L a m a  A's prayer that  t h e  god has the  strength to  inspire a 
man  to  at tack t h e  Chinese .  

A last story, again from Anak Dorje Namgyel ,  relates an  incident  
a m o n g  t h e  refugees involving Dorje Ngangk'ar, t he  Gonjo dei ty w e  
have already encountered:  

Lama B was rebuilding his gompa in North India when one day a man 
came to see him, wearing only a white shirt and trousers, and gave 
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him a bundle of objects wrapped in white cloth. T h e  lama asked who 
he was. 'I am from Gonjo,' the man said, 'I came to see you.' T h e  
lama knew all the people from Gonjo living there but didn't recognize 
him. H e  asked where he was staying. 'I have come from outside, but I 
am staying with a Gonjo family in the camp here. I have some old 
silver ornaments here to offer you. Please make a dungma (long trum- 
pet) out of them, I love the sound of the dungma. In future I will come 
regularly and meet you again.' T h e  lama was so busy that he didn't 
have time to receive the man properly or to offer him tea. Later he 
opened the bundle which did indeed contain many silver ornaments. 
However he forgot about the man's request, and used the ornaments 
for something else. 

About ten years later, Lama B had some dreams, and it turned 
out that the man had been the Gonjo regional deity Dorje Ngangk'ar, 
and was angry with him. T h e  lama made a few sets of beautiful 
dungma and gelling, but he died some years after.7 

These  stories suggest something of the behavior expected of local 
gods. T h e y  are especially associated with war and violence. They  may 
be benevolent but can easily be offended, and their anger can be dan- 
gerous. T h e y  may communicate through dreams and visions, particu- 
larly to lamas. As we will see, they may also communicate through 
spirit-possession mediums. We turn now to look at attitudes to them 
in ritual. 

RITUALS OF THE LOCAL GODS 

In lay ritual, these local Tibetan gods are treated with respect and 
deference. An important part of their cult is connected with the laptse' 
or lhat'o, stone cairns found in particular at the highest points of 
passes, but also at other places close to the abodes of these deities. 
Travelers across the passes carry stones up  the ascent and throw them 
onto the cairn when they reach it, with a standard invocation, "Kye kye 
so so . . . lha gyello lha gyello" (the last phrase means 'the gods are vic- 
torious'). Stein links this invocation, with its opening war-cries, with 
the warlike nature of the gods and the idea of passing through a dan- 
gerous and strategic place (Stein I g72a: 206) .  

Siegbert Hummel has suggested that the purpose of the cairns 
nevertheless has as much to do with restraining and imprisoning the 
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deities as with worshipping them (Hummel 1960). He compares them 
with the thread-crosses or do in which spirits are trapped by the lamas, 
and which are subsequently removed outside the village and de- 
stroyed Webesky-Woj kowitz I 956~369-397; Snellgrove I 96 I : I 39-  
140; Beyer 1973:318-359). T h e  Buddhist symbols involved in the 
cairns (colored prayer-flags attached to poles projecting from the 
cairns, and the stones with inscribed mantras often added to the pile) 
are implicitly directed to this end. T h e  cairns are called the castles of 
gods, but the gods are expected to stay there and give no trouble in 
return for being provided with a home and regular offerings. 

T h e  offerings take the form of the sang ritual, the basic compo- 
nent of lay worship of the local gods. T h e  central feature of sang is the 
burning of incense, particularly juniper wood, accompanied often by 
the offering of prayer-flags (see Tucci 1980: 199-201). T h e  texts that 
are recited during the ritual invoke lists of regional and local deities. 
Sang is not merely a protective practice, but an auspicious ritual, 
whose performance may be hoped to create positive influences for the 
good fortune of the participants. 

A few examples follow of the contexts in which sang is performed, 
mainly from Amdo and from Sherpa country in Nepal. For the first, 
we return to the autobiography of the Amdo lama T.  J .  Norbu. There 
was a laptse, which Norbu describes as "a heap of stones dedicated to 
the protective deity of the village," on a small hill near his Amdo vil- 
lage of Tengtser. "Here you offered up white quartz, coins, turquoises 
and corals, and prayed for rain, or for sun, or for a good harvest, or for 
protection from bad weather" (Norbu and Harrer 1960:53). Once a 
year the whole village went there along with monks from neighboring 
monasteries, burned incense, and erected prayer-flags. A few days ear- 
lier the villagers had gone on a three-day journey to the foot of the 
mountain to burn incense up at the ice-limit. 

Though Norbu's account is not entirely clear, it seems that his 
family also burned incense daily to Kyeri in an earthenware vase in 
the center of the house's courtyard, after making the offerings and 
lighting the butter-lamps in the house chapel and in front of a Buddha 
image in his parents' bedroom ( I  960:3 I ).n Here Kveri was sewing as 
the p'olhn or protective deity of the household (see below). 

Temples of local deities are reported from other regions, such as 
Lahul (Gill I 972: I 2-13). Among the Sherpas of Nepal, there are, as 
far as I know, no such temples. Each region of Sherpa country. how- 
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ever, has a regional deity, such as Khumbu Yullha for the Khumbu 
region. Each is associated with a major mountain in that region. L,esser 
deities or shibdag, associated with other localities, are worshipped by 
particular clans (Fiirer-Haimendorf I 964: 2 1-22). There  are three main 
occasions each year in Khumbu for the worship of clan deities. Chris- 
toph von Furer-Haimendorf gives a description of one of these, the 
yerch'ang or 'summer beer' ritual performed in the high cattle pastures, 
and primarily concerned with the welfare of the herds (1964:208-2 10). 
I t  involves the burning of incense, the erection of prayer-flags, and 
the rededication of a number of yaks to Khumbu Yiillha and the clan 
deities. Kathryn March (for the Sherpas of Shorung or Solu, to the 
south) and Robert Ekvall (for Amdo pastoralists) also mention the 
practice of dedicating animals to the gods (Ekvall 1968:29-30; March 
1977:95). In Khumbu villages, two other clan-deity rituals are per- 
formed as part of the annual cycle, and are the occasion for gatherings 
of clan members (Furer-Haimendorf I 964: 22).  

March describes the ritual associated with high-altitude pastoral- 
ism among the Shorung Sherpa, which is basically similar to that in 
Khumbu. Incense and a short prayer are offered daily in the morning 
fire before cooking by those who are up  in the pastures with the herds. 
A more substantial ritual is performed whenever the herd is moved to 
a new site, and this involves the offering of butter, milk, and incense. 
These  offerings are to the two main Shorung regional deities, who are 
the yiilha of Numbur Mountain and the goddess of Womi Ts'o, to the 
goddesses of other nearby mountains, and to other local deities. A 
large ritual (kangsung)' is also performed annually in the village before 
the herds' departure for the highest pastures in late spring-early sum- 
mer (March 1977, esp. 9-93). 

Womi Ts'o itself is a high mountain lake and is the center of an 
annual festival attended not only by Sherpas but by Brahmin-Chetris, 
Tamangs, Rais, and Limbus. For the Sherpas this festival is concerned 
with the goddess of the lake and with the yiillha of the nearby moun- 
tain of Numbur (March 1977:93-94). Jest describes a similar annual 
pilgrimage to worship the local deity among the people of Tarap, in 
western Nepal (Jest I 974, I 976:joo). 

Such pilgrimages are a pan-Tibetan practice, merging into the 
specifically Buddhist pilgrimages to sites associated with Tantric dei- 
ties and with great lamas of the past (Blondeau 1960; Nebesky- 
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Wojkowitz I 956:406; Jest  I 9 7 6 : j j j f f ) ,  such as the  pilgrimage to 
M o u n t  Kailash and L a k e  Manasarovar in western 'I'ibet, which was 
and  remains a sacred site for Hindus  and Bijnpo followers as well as  
for Buddhists  (Govinda 1974; Johnson and Moran I 989). 

All these  are examples of  ritual carried ou t  primarily by lay people 
in non-Buddhist  settings. In t h e  ritual carried out  by lamas and monks  
in t h e  gompa, t h e  a t t i tude  to the  local gods is less unequivocally re- 
spectful.  Snellgrove translates an invocation to  an important dei ty of 
this class, T 'anglha,  as given in the  Nyingmapa ritual text used in 
Sherpa  country (from a tema cycle known as 'rupje Ch 'enpo  Ilrowa 
Kundrol). T 'anglha,  t h e  'God of t h e  Plain,' is the  god of a great moun- 
tain chain (Nyench 'en  T 'anglha)  north of Lhasa. Snellgrove com- 
ment s  o n  t h e  way in which deities of this kind "are treated alternately 
to  threats and  offerings. In  no  way are they permitted to interfere with 
t h e  Buddhis t  doctrine, to  which they remain helplessly subject." Here  
is part of  t h e  invocation: 

Friend of us who now perform the ritual, 
T h e  command to action has now been given, 
Subdue the raving fiends, cut down the hostile foe . . . 
It is time for action, 0 king of obstructive foes. 
Perform therefore your appointed task. 
You are the country-god of the four regions of and Tsang. 

You are the god of Tr'isong Detsen, the Divine Son, the King who was 
Protector of the Doctrine. 

You are bound to the bond of your word by Padmasambhava of LTrg)len. 
So hearken now to what is required of you . . . 
If you do not protect us living beings now in this last world-age, 
Will you not perhaps be mindful of these happenings: 
Firstly how Vajrapani pressed the life from your heart on the way to the 

north, 

Secondly how Padma-Heruka forced you into subjection on hit. Hepo 
by Samye, 

Thirdly how Vajra-kumara, having collected together all gods and 
demons on the summit of the fair-formed king of mountains. 
forced them to take the vow. 

I now am Padmasambhava . . . 
0 God of the Plain, we beg you to come. 



You yourself and your following of nyen 
We shall honor with the most splendid of excellent offerings . . . 

(Snellgrove I 957: 239-242) 

In this temple service the officiating monks take on the identity 
of Padmasambhava (Guru Rimpoch'e) who is treated here as a tan- 
tric deity. As Padmasambhava they are able to exert over the god the 
same power that Padmasambhava originally employed to overcome 
T'anglha and bind him to the service of the Buddhist religion. 

March comments, in reference to the Womi Ts'o festival mentioned 
above, that on the occasion of a ritual in the 1970s the Sherpa partici- 
pants "voiced great concern that the lake was so dried up: it was 
clearly shrunken to about one-third its normal size, a disturbing phe- 
nomenon to Sherpas who look to this lake especially, its fullness and 
purity, as a visible symbol of their own prosperity and health" (March 

1977:94). 
This  lake, like other sacred lakes or mountains (Nebesky- 

Wojkowitz I 956:482) belongs to the category of places associated with 
the la or life-force of a region. This  brings us to another major concept 
of the Tibetan folk religion, that of la (Tibetan spelling bla), which is, 
as we will see, connected in interesting ways with the cult of local 
deities (see also Chapter I 4). 

Individuals also possess la, and these commonly have their loca- 
tion in trees or animals, although this idea was, in premodern times, 
perhaps more common in folktales and in the Gesar epic than in 
present-day practice. T h e  idea of the wandering of the la as a cause 
for illness or death has however remained significant, and rituals to 
recall the la are still carried out. 

La is in no real sense a Buddhist concept. I t  corresponds to con- 
cepts such as the Northeast Thai  khwan discussed by Stanley Tam- 
biah, and is concerned, like the cult of the gods as a whole, with this- 
worldly good fortune, not with rebirth and salvation (Tambiah 1970; 
Heinze I 982). 

As with many of the 'folk-religion' concepts, the ideas concerning 
the la cannot easily be expressed in a coherent and consistent form. 
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Ideas about la surface in a variety of contexts in ritual and in folk 
literature such as wedding songs and the epic, as well as in the rituals 
performed to call back the /a of a person when it has wandered (1,ess- 

. T  ing 195 1; Nebesky-Wojkowitz 1gsh:48 1-483; lucci 1980: ~ y + ~ g l ;  
Karmay I 987; Mumford 1989: I 68ff). As we will see in Chapter I 4. an 
important class of Tantric rituals, the ts'mang, can he interpreted as 
concerned with the welfare of the /(I. 'The la is a spirit-essence or life- 
principle, residing in the body, and, particularly in the earlier period, 
it was seen as connected also with one or more external objects. Such 
external objects or resting-places of the /a might be hills, lakes, or 
groves of trees. In some parts of Tibet it is customary to plant a tree 
at the birth of a child. This  tree is the lashing, the tree of that child's 
la. According to Jaschke, the tree is a juniper, which is particularly 
associated with the local deities through its use in sang (Jaschke 
I 968:3 83). Duncan (1964:249) mentions the same concept for East 
Tibet, although there the tree is the lashing of a family, not of an indi- 
vidual. 

T h e  /a can leave the body, weakening one's life and exposing one 
to harm. It can also be affected by damaging or destroying its external 
resting-place. 

T h e  concept of /a has been commented on by Rene de  Nebeskv- 
Wojkowitz and also by Snellgrove. Both suggest that it is a pre- 
Buddhist idea (Nebesky-Woj kowitz I 956:48 1-483; Snellgrove 
1961: 143). Both Stein and Tucci argue that it is closely linked to the 
local gods in their role of personal protective deities or gowi /ha (Stein 
1972a:226-229; Tucci 1980: I 93). These gowi lha are a standard set of 
(usually) five gods who are 'born at the same time' as a child, in other 
words who become associated with the child at the time of birth. Lists 
of the gowi /.a, as with everything to do with the 'folk religion,' are 
not standardized. One given by ~ e b e s k ~ - ~ ' o j k o n i t z  lists them as so- 
glha or 'god of life' with its seat in the heart, p'olha ('male god') in the 
right armpit, molha ('female god') in the left armpit, drabla ('enemy 
god') at the right shoulder, and yii//ha ('god of the l o c a l i ~ ' )  at the 
crown of the head. Other lists substitute the shangha ('god of the 
mother's brother') for either jlu//ha or molha (Ne besky-Woj kowitz 
1956:264, 327-328). 

Two of the gowi /.a still have important roles in connection with 
the protection of the household in premodern times. These are the 
p'o/ha and the mo/ha, which is more often referred to as p'uglha. They 
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are the two most significant members of a series of gods associated 
with the household described in Tucci's account of the 'folk religion.' 
T h e  p'0l.a ('male god') normally has a shrine on the roof where in- 
cense can be burned. This  shrine (p'olha k'ar) is related to the iaptse 
discussed above (Tucci I 980; see Stein r 972a: 206). T h e  p'oiha is as- 
sociated with the men of the family and with the external defence of 
the house. 

T h e  'inner deity' of the house or p'uglha, also k'yimlha ('house 
deity') or molha ( = 'female god'l'god of women') has a shrine inside 
the house in the central pillar. I t  is concerned with the well-being 
of the family and in particular of its female members. For the Sherpas, 
the p'uglha is normally a serpent-deity or lu. l o  

Barbara Aziz describes a ritual, the h a d r o ,  which forms a regular 
part of marriage in the Dingri region. In the lhadro ritual thep'ugiha of 
the girl's family is approached through a spirit-medium to give its per- 
mission for the girl to leave the household (Aziz 1978:253). Where the 
bride is going to live in an already existing household, the p'ugiha of 
her new home also has to be taken into account. T h e  illness of a bride 
in her new house is regularly attributed to thep'uglha not feeling well- 
inclined towards her, in which case it has to be won over by appro- 
priate rituals (Tucci I 980: I 89). 

Other deities watch over the hearth (t'ablha) and the storehouse 
(bangdziid h a ) .  T h e  hearth god can easily be upset by impurity, such 
as when a cooking-pot overflows, and sang may be performed in such 
a case to avoid trouble (Tucci 1980). Ekvall mentions these spirits in 
the context of a nomadic tent in his novel Tents Against the Sky, based 
on the author's long residence among Amdo nomads: 

Strange, jealous creatures, they swarm at the rising of the smoke in a 
new tent, and take proprietary though at times perverse interest in the 
new hearth. Because of their displeasure, children die or are born 
dead. Their  spiteful blows bring blindness, strange swellings, and the 
swift rotting of anthrax, the 'earth poison.' What tent can hope for 
peace if the hearthstone spirits are angry? (Ekvall I 954a: I I 7 )  

Later in the same novel the sickness of a child and other impending 
misfortunes are linked to the anger of the hearthstone spirits and of 
the serpent spirits (lu, I 954a: 202) .  

T h e  house among agricultural Tibetans (Corlin 1980 for Gyel- 
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t'ang in Yunnan; L)ollfus 1989: 129--146 for 1,adakh) and the tent 
among nomads (Ekvall 1968:61-65; Faegre 1979) is conccivcd of as a 
microcosm. ?'his idea is expressed in detail in the traditional songs 
and speeches associated with weddings ('l'ucci 1966; Aziz I 985). I am 
not sure how far it was still really a live idea in recent times, but it 

reinforces a view of the rituals for p'0L.a and for p'ug1.a as not simply 
rituals to external deities up on the mountains, but part of the ongoing 
process of keeping the proper balance of forces within the household. 

T h e  essential complement to the concept of the local deities is 
that of the malevolent spirits. These are a constant threat to life and 
property, and much ritual activity is directed to protection against 
them, both at the level of 'folk religion' and at that of formal monastic 
cult." These  spirits are countless in name and form, and the demar- 
cation between them and the lower ranges of the gods is blurred. ?'he 
formal classification of gods and spirits is mainly of concern to the 
monastic scholars and the lamas who have to deal with them through 
ritual. T h e  primary concern of Tibetan lay people is with protection 
rather than detailed knowledge. 

I t  is for purposes of protection that it is so important to keep on 
good terms with the local deities. If well inclined, the local deities 
could protect the individual, family, or village against the malevolent 
spirits. T h e  gods, however, are also capable of unleashing the spirits 
on someone with whom they are displeased, either through directing 
the spirits, who form their retinue, or simply by withholding their pro- 
tection. These  spirits may be conceived of as symbolic representations 
of disorder and of lack of balance within individual or community (see 
Samuel r 990). 

Fiirer-Haimendorf, in his account of the Sherpas, distinguishes 
between malevolent spirits proper, shrindi, and two other classes of 
misfortune-causing entities, norpa or ghosts of "men guilty of great 
sins" and pem or witches (Fiirer-Haimendorf I 964: 2 5  1-256). Witches 
(who are always women) have also been discussed by Nancy Levine, 
Sophie Day, and others (Levine 1982; Ortner 1978a:ig; Pallis 1974; 
and especially Day 1989:308-384). They are an issue of some concern 
in Tibetan communities, and witchcraft may be divined as the cause 
of misfortune. Death is a major time of crisis, both in terms of protec- 
tion against the spirit of the dead person and also in that there is the 
risk of its becoming a malevolent ghost (see Tucci 1980). Funera? 
ritual, however, is nowadays, as in other Buddhist societies, the pre- 
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serve of the Buddhist clergy, and is carried out by the lama or by 
monks (see Chapter I 1 ). 

T h e  importance given to local deities seems to vary between 
communities and between individuals, though some of this may re- 
flect the differing degrees of interest in these matters among Western 
observers. T h e y  were undoubtedly more important in the pre- 
Buddhist period, when they would have been the most powerful 
beings in the Tibetan scale of values. By premodern times, they had 
become in theory totally subject to the Tantric ritual power of the 
lamas. Deities such as Avalokiteivara and Tara, who are Tantric patron 
deities (yidam) and also major objects of popular devotion, are on an 
altogether higher level in the scheme of things. Yet the worldly gods 
are certainly thought of as capable of bringing both disease and pros- 
perity, and for lay people in particular they remained forces to be reck- 
oned with into the modern period. T h e y  are still communicated with 
regularly through the various forms of spirit-mediumship discussed 
later in this chapter. 

In this way, despite their subordinate position in relation to Bud- 
dhism, the gods still play an important part in the whole system of 
ideas. T h e  Buddhist teachings repeatedly describe them as foolish, 
vain, and untrustworthy, as not fit objects in whom to take refuge or 
seek protection, as involved only with the affairs of this world and not 
with salvation. Yet within the context of this life, as opposed to rebirth 
or Enlightenment, the gods can assist one or cause one harm, and 
relationships with them have to be negotiated properly. In Buddhist 
theory, all of these gods and goddesses were overcome by Padmasam- 
bhava, who bound them to serve as protectors of the Buddhist doc- 
trine, and many of them are called on regularly in monastic worship, 
as in the invocation to T'anglha cited above, to perform their protec- 
tive function. 

T h e  local gods, along with the malevolent spirits, and the whole 
complex of ideas about divination, spirit-mediums, and good and bad 
fortune, are an important part of the symbolic language through which 
the Tibetans deal with pragmatic, this-worldly concerns. They  pro- 
vide a critical set of symbolic associations through which the Tibetan 
landscape is perceived, a landscape that retained into modern times 
the dangers and threats to life and property with which these deities 
and spirits are so closely involved. While the lamas and the Buddhist 
Tantric deities represent a source of superior power to the local deities, 



that power does not perhaps have the direct and intimate relationship 
with the contingencies of ordinary life that the l(xa1 deities themselves 
have. T h e  ultimate source of the 'Iantric power of the lamas lies in a 
rejection of those contingencies, which become mere ciphers in a 
transfigured universe, aspects of the scenery in the 'Iantric paradise. 

T h e  attention that the local gods receive in domestic ritual, and 
the role they played in the causation of illness and misfortune, SUR-. 

gests the  important function that they continue to fulfill for ordinary 
lay Tibetans. T h e  'pantheon' outlined in Chapter g is, characteristi- 
cally for the Tibetans, less a rigid hierarchy than a series of intermesh- 
ing patron-client relationships. l 'hus, lay villagers negotiate from a 
position of relative weakness with the gods, through spirit-mediums 
and regular offerings, and at  the same time seek the patronage of the 
Tantric lamas, who can negotiate from a far stronger position, to keep 
the gods in their place. l 2  

OMENS AND DIVINATION 

Another set  of folk-religion beliefs and practices, which concern 
omens (tendrel) and divination (mo), is closely related to the  beliefs 
about worldly deities, and is certainly also of considerable antiquity. 
T h e  connection between divination and the gods becomes explicit 
with the spirit-mediums, who are channels for communication be- 
tween gods and humans, but in practice much divination of all kinds 
is concerned with staying on good terms with the folk-religion deities. 
Later, in Chapter 2 I ,  the  relationship among gods, omens, and divi- 
nation in early Tibetan religion will be examined. Here our interest is 
in how the beliefs and practices operate in the premodern period and, 
to a considerable degree, continue to operate today. 

A concern with omens and divination is omnipresent in l'ibet, as 
in many non-Western cultures. All things are interconnected. This  is 
true in the  specifically Buddhist sense of the connection of cause and 
effect through the karmic link or tendre/ (Skt. pratir~~asarnurpida) and 
in the more general sense of the mutual correspondence of apparently 
disparate phenomena within a single situation, such that the skillful 
observer can read in the signs, also referred to as rmdm/. whether a 
particular action or undertaking would be successful. I t  is this second, 
wider sense that is more relevant here. but it should be remembered 



CIVlLIZED SHAMANS 

that for Tibetans it  is reinforced and modified by the inevitability of 
good or bad outcomes through the impersonal accounting of karma. 

T h e  key question is whether a particular situation is auspicious, 
both in general and for a particular undertaking. This  quality of aus- 
piciousness, rrashi, can be increased in various ways, and sang, the 
burning of incense and juniper at the start of many undertakings (and 
often of each day) has this function as well as the purpose of address- 
ing the local deities. At the same time, there is a close conceptual 
connection between the situation being auspicious and the local dei- 
ties being well-inclined. T h e  point, indeed, is not so much that there 
are signs in nature through which the future can be predicted, as that 
all actions should accord with the nature of the total situation, and the 
signs act as indications of that situation. 

We can perhaps understand this better through an analogy with 
the Western and traditional views of medicine. At a generalized level, 
modern Western ('allopathic') medicine identifies particular syn- 
dromes (diseases, malfunctions of various organs) within the total or- 
ganism and deals with them individually through standardized tech- 
niques. T h e  assumption of replicability, basic to the scientific method, 
encourages the Western doctor to see a problem as a repetition of some 
previous problem. It should always be possible to find the appropriate 
remedy for a specific problem, though in a particular situation one may 
have to deal with more than one at once, as well as with the side- 
effects of the remedies used. 

By contrast, in most traditional Asian medical systems, including 
Tibetan medicine, which derives (via India) from the Greek medical 
tradition, the first priority is the restoration of balance and harmony 
within the organism as a whole. Individual symptoms are interpreted 
as a consequence of the organism being out of balance. Treatment 
therefore depends much more on the total situation than on the indi- 
vidual symptom. 

Similarly, for the Tibetans, the performance of the actions specific 
to a particular undertaking, whether the undertaking is building a 
stzipa, erecting a prayer-flag, or setting out on a trading journey, are 
only part of the situation, and possibly not the most important part. 
One needs to know whether one's proposed action is harmonious with 
the total situation. Such knowledge is obtained through divination 
(mo), and, if the outcome is favorable, it is generally reinforced by the 
burning of juniper and other incense-herbs and the recitation of pray- 



T H E  FOLK REI.I(;ION AN11 'THI-: PHA<;MA'I'IC OHIEh.'l'A'I.ION 

ers designed to increase the general auspiciousness of the moment. 
T h e  presentation of auspicious objects, such as bowls of yoghurt isho) 
or greeting scarves ( M u g )  and the erection of 'prayer-flags' (lunyta, 
the term also refers to the state of an individual's 'fortunc,' sec Karma" 
1990; Calkowski I 990) also aid in this process of influencing the flow 
of reality in one's favor (N. Norbu 1566: 1,ichter and Epstein 1983; 
Chophe1 1983:42; Kler 1957). If the outcome is definitelv indicated as 
unfavorable, the undertaking will be delayed until a more auspicious 
time, or cancelled altogether. 

Kurt Schwalbe's description of how he commissioned the build- 
ing of a ch'orten (Skt. stzipa, a Buddhist r e l i q u a ~  and shrine) at the 
Sherpa monastery of Serlo provides a case study of how such processes 
work in practice (Schwalbe 1979). T h e  first attempt at building the 
ch'orten came to grief through a series of bad omens. When Schwalbe 
and some Sherpas went to cut a tree for the 'tree of life' or central 
pillar of the ch'orten, they cut a tree of the wrong kind, it was crooked, 
and they hurt their backs carrying it back to the monastery (Schwalbe 
1979:4-6). T h e  attempt was abandoned, and only begun again on 
Schwalbe's next visit to Nepal. 

O n  this second attempt, omens were again observed in cutting 
the tree, in preparing the earth, and in calling the workmen. 'The 
workmen were busy, wanted high pay, and raised other difficulties. 
This  however was not taken as a sign to abandon the whole undertak- 
ing but rather as an indication that the monastery should use its own 
resources rather than hire outside labor. When Schwalbe handed over 
a Nepali thousand-rupee note as part of his donation, the image of a 
stzipa on the note was taken as a favorable omen. At later stages, the 
failure of the wood for the 'tree of life' to crack although it had been 
left too near the fire was taken as a good omen, though its being 
scorched was less favorable. T h e  spontaneous formation of thirteen 
rings (corresponding to the thirteen powers of the Buddha) in the clay 
of the main body of the shrine was also a good omen (Schwalbe 

1979:37-39). 
At various stages in the erection of the ch'ortpn, juniper was 

burned, offerings were made to local deities, and the Trashi Cyepa, a 
prayer intended "to encourage the auspicious outcome of an undertak- 
ing," was repeatedly recited (Schwalbe I 979:9). l 3  T h e  I oo,ooo-line 
Prajfispdramiti Szitra, an important canonical text, was also recited in 
order to create further auspicious influences ( I 979: 27). Throughout 



there was 3 mixtilre of checks that the situation was not dangerously 
inauspicious combined with actions to increase auspicious influences, 

In addition to the reading of signs (tendre/), such as those men- 
tioned above there are many specific techniques for divination 
(Nebesky-U'ojkowitz 1956; Ekvall I 963, 1964b; Chime I 98 1 ) .  Some 
of these, such as those which involve counting off beads on a rosary or 
finger-breadths on a boot-strap, can be performed by anyone. Others, 
such as the use of divining-arrows or divining-dice, are the preserve of 
specialists, who may be laymen or lamas. Divination is one of the most 
common activities performed by lamas for the laity, both in the kind 
of cases already mentioned and also in situations such as illness or the 
loss of property. Some lamas are believed to have clairvoyant powers 
and can divine without any specific divinatory apparatus or with the 
help of a mirror (a technique known as tra). There  are also laymen 
who can exercise clairvoyance with the aid of a mirror or other tech- 
nique. Fiirer-Haimendorf discusses people of this kind among 
the Sherpa, where they are called mindung (Fiirer-Haimendorf I 964: 
262-263). 

Astrology is also a highly developed tradition in Tibet  as in other 
Asian societies (Cornu 1990). In Tibet  it combines techniques from 
Indian (and thus ultimately from Greek) astrology with those from 
China. This  is again expert knowledge, associated with the monastic 
context and the lamas, although it is also known to some laymen. T h e  
main concern is with determining whether a given day is auspicious 
for a particular undertaking. There  is also a tradition of geomancy, or 
the siting of buildings to maximize favorable influences, related to the 
Chinese f2ng-shui (Trungpa I 978:303-304; Chogay Trichen r 979). 

T h e  most spectacular and best-studied mode of Tibetan divina- 
tion is through the use of spirit-mediums, or 'oracle-priests' as they are 
often called in the Tibetanist literature (Ihapa, pawo, see Nebesky- 
Wojkowitz 1956:398-454; Fiirer-Haimendorf 1964:254-262; Ekvall 
1964b:273-274; Prince Peter 1978a, r 978b, 1979; Berglie I 976, 1980, 
1982, 1983, 1989; Day 1989). Although the spirit-mediums are very 
much part of the folk-religion complex, and there is every reason to 
assume that they go back to pre-Buddhist times, they are well inte- 
grated into the Buddhist religious system, and a number of them re- 
side in monastic gompa and are ordained monks. 

These  monastic 'oracle-priests,' called by more elevated terms 
such as sungma or ch'iikyong, are possessed by major protective deities 



of the monasteries (also referred to as sunma and ch'ii&yong) such as 
Pehar or Dorje Shugden and are consulted by monastic and state au- 
thorities on regular occasions. 'l'he best-known and most prestigious 
of them is the State Oracle of Nech'ung, formerly at the small Sving- 
mapa monastery of that name situated near the largest Gelugpa mon- 
astery, Drepung, and relocated after r g j y  in Ijharamsala where the 
Dalai Lama now resides. I t  was and is consulted by the I.)alai Lama 
and his administration. T h e  Nech'ung oracle and its involvement in 
Tibetan politics has been described by several authors. I t  i s  only one 
of a number of such monastic oracles, some of which were also con- 
sulted by the Lhasa government (see especially Nebesky-Wojkowitz 
1956:444-454; Prince Peter I 97th; Chime I 98 I ;  Rock 1935; Dargyav 
1985a). 

As well as the monastic oracles there are lay spirit-mediums found 
in villages throughout the Tibetan region. These may be men or 
women, though most of those described in the literature have been 
men.I4 Typical terms for these practitioners are Ihapa, Ihab'a, and 
pawo. T h e  most detailed description of them is given by Per-Arne 
Berglie, who also discusses their training at length. Berglie comments 
that "[t]heoretically the pawo is independent of the lama's authority. 
Nevertheless, all the paw0 thought it necessary to have a lama's bless- 
ing for their work as a pawo" (Berglie r 976:93). Berglie also mentions 
the involvement of lamas in the training of mediums, as do other au- 
thors (Fiirer-Haimendorf I 964: 255-256). 

T h e  mediums studied by Berglie divined by vibrating rice on a 
drumhead (a common Tibetan technique) as well as through posses- 
sion. When in the possessed state they also healed with the aid of 
healing animal spirits, sucking the illness out of the patient's body. In 
addition, they performed the lak'ugceremony for recall of the wander- 
ing la or spirit-essence, which is normally performed by lamas.I5 T h e  
fourpawo Berglie studied were possessed exclusively by mountain de- 
ities or tsen on the occasions he witnessed; they employed a common 
tripartite division of the local (folk-religion) deities: the Bu above, the 
tsen in the middle, and the lu beneath. 

Spirit-possession is of considerable interest because of the con- 
ceptual similarity with the system of incarnate lamas or tmlku. Incar- 
nate lamas are frequently 'emanations' of particular bodhisama (Bud- 
dhist tantric deities) and as Barbara Aziz suggests they can be regarded 
as having been in a sense permanently possessed by those boa!hisutm,a 
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(Aziz rg76a). Tdntric ritual also involves what could be described as a 
temporary 'possession' by the Tantric deity, although in Tantric theory, 
as I have already mentioned, one would speak rather of the deliberate 
and conscious assumption of the nature of that deity. 

In an interesting discussion of lamas, oracles, and witches in La- 
dakh, Sophie Day has recently argued that a single set of imagery 
centering on themes of taming, converting, civilizing, rendering pro- 
ductive, summed up in the Tibetan term dulwa, underlies this entire 
range of phenomena (Day 1986, 1989:419-420, 426, 430-43 I ) .  The  
lamas' role in the major Tantric ritual dance-drama, the ch'am, is an 
acting-out of the power to tame and civilize disorderly and destructive 
aspects of reality. Becoming an oracle involves 'taming' the god, while 
the witch is a representative of the disordered and unbalanced forces 
that Tantric ritual has to overcome. 

As we will see in Chapter I I ,  dulwn also refers to the 'taming' or 
'converting' of human populations through the Buddhist teachings, 
and refers specifically to the code of discipline (Vinaya) for monks, 
novices, and lay followers. It may be true that the pursuit of the Bud- 
dhist Enlightenment has no necessary connection with the local dei- 

.ties, but the power of Tantra, the basic technique for achieving En- 
lightenment, is firmly grounded for Tibetans in the relationship of 
Tantric lamas to precisely these local deities. Further ramifications of 
this relationship will become clear as the Buddhist aspects of Tibetan 
religion are presented in subsequent chapters. 

HOUSEHOLD AND FAMILY RITUAL: BIRTH RITUALS 

Perhaps the most significant area for the 'pragmatic' aspects of Tibetan 
religion is that of household and family ritual. Unfortunately there has 
been little detailed ethnography on these topics as yet for Tibetan 
society. Some references were given earlier to the concept of house as 
microcosm as displayed in the wedding rituals (on which see also Aziz 
1978:168-177, 252-253; Skorupski and Cech 1984). Thubten San- 
gay's descriptions of Tibetan traditions of childbirth and childcare and 
of death rituals ( I  984a, I 984b) also give some idea of the interweaving 
of specifically Buddhist and 'folk' rituals and of the importance of 
omens and auspiciousness in these two critical rites of passage. 

T h e  question of death rituals will be discussed further in Chapter 
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I I because of their close connection with karma and rebirth. A few 
examples from l'hubten Sangav's material on birth and carly child- 
hood will, however, help to round out this chapter (see also Skorupski 
and Cech 1984; Aziz 1978:251-252; Yuthok 1990: 171-175): 

If a child is destined to have a good life, the parents, especially the 
mother, will frequently have certain auspicious dreams in thc latter 
part of the night. . . . Generally these auspicious dreams include 
those of picking and eating fruit, of certain auspicious objects such as 
a white conch shell [several more are listed]. . . . If the child is to 
have little good fortune in life, the parents will have inauspicious 
dreams. . . . Parents who have no son may ask a spiritual master [i.e., 
lama] to perform certain Tantric rituals using moqdala of deities, that 
can bring about the conception of a boy. If they ask for a special amu- 
let to wear, they will be able to have a son . . . (Sangay 198qa:~-4) 

Norbu Chophel notes, however, that Tibetans traditionallv preferred 
their first child to be female, both to help the mother and "because it 

is believed that it will ensure her parents' long life" (Chophel I 983). 

During pregnancy, the mother should avoid eating food given by those 
who have not kept their moral obligations, nor should she be a guest 
of such people. She should not wear second-hand clothes. Her food 
should be neither very hot nor very cold, and strong liquors, large 
amounts of beer and hot, spicy and sour food should be avoided. . . . 
It is said that if once a month the expectant mother takes a little con- 
secrated water blessed by a spiritual master, or if she regularly receives 
long-life initiations, or better still, if she can receive a high Tantric ini- 
tiation, it will be conducive to the child's long life and fortune . . . 
(Sangay I 984a:4) 

Mixed with these observances are others of a more physiological na- 
ture: the mother should take strong, nourishing food, do light house- 
work, but avoid heavy work and frequent sexual relations, and so on. 
"If a traveller, even a monk or nun, arrives at a house close to the time 
of birth, harm caused by evil spirits may later come to pass" ( I  984a::). 
Prayers or rituals are specified to deal with this eventuality. l ivo  rituals 
for an easy birth, both involving the Tantric empowerment of a piece 
of butter, which is then given to the mother, are described ( I 984a: 8). 
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']'he mother should greet the new-born child with auspicious 
Fvords ( I 98421: 8-9) and it should have the mantra-syllable cfhih or h ~ / r  
drawn on its tongue with saffron water before being first given its 

nlother's milk ( I  984a:g).lf> A herbal mixture boiled in the milk of a 
white goat brought by a girl coming from a southern direction should 
be fed to the child so as to give it "wisdom, intelligence, a sweet voice 
and a clear memory" ( I  984a:g). 

Purifying rituals follow the birth of the child (1984a: ro, see also 
Chopel 1983:5), and a lama should be invited "on an auspicious day" 
to perform a Tantric ritual to strengthen the life of the child (Sangay 
1984a: I I ) .  O n  a favorable day, prayer-flags should be flown from the 
roof and offerings made to the five personal deities (gowe' /ha) and 
the protectors, while household members and guests eat and drink to 
celebrate the birth (rg84a:r I) .  A lama may also be asked to name 
the child, though the parents often give the name themselves (see 
Chophel I 983:8-9). 

T h e  child's first outing should be on an auspicious day, and is 
accompanied by further ritual (Sangay r g84a: I I ,  see also Chophel 
1983:7). T h e  outing should be to the holy places of the neighborhood 
and the parents' personal lamas. T h e  child's first birthday is accompa- 
nied by more prayer-flags and offerings to deities and protectors, a visit 
to a lama, and another party for the household (Sangay I 9 8 4 ~  I 3). 
Care must be taken not to upset the child's protective deities, for ex- 
ample by walking over its clothes, although any offence can be reme- 
died by a simple purification ceremony (Chophel I 983:9). 

This  kind of mixture of folk-religious observances (burning of in- 
cense to local gods and erecting of prayer-flags) and of rituals involving 
the lamas, with the underlying concerns with 'auspicious' timing and 
with avoiding offence to local deities, is very typical of the 'pragmatic' 
side of Tibetan religion. We note that the lamas may have been in- 
volved to a considerable degree, but that monks and the 'clerical' side 
of Tibetan religion in general are noticeably absent. (As I mentioned 
in Chapter 2 ,  a lama may be a monk, but is not necessarily one, and 
most monks are not lamas.) As in other Buddhist societies, monks are 
more present in the context of death than of birth and their role in this 
context will be discussed in the following chapter. T h e  general area of 
pragmatic religion, of everyday life, is dominated, as in these ex- 
amples, by the folk-religion deities and the employment of the bene- 
ficial power of the lamas. 



T h e  Karma Orientation, 
Rebirth, and Tibetan Values 

T h e  second of the three orientations introduced in Chapters I and .- 
was the Karma Orientation. I summarized this as: 

the sphere o f  death and rebirth, past and future lives, seen in terms of 
karma and the 'ideology of merit' and mediated by Buddhist monks 
and lamas. This  is the primary realm of 'clerical Buddhism.' 

Since karma is the basis of the major Buddhist moral svstem oriented 
around the concept of virtuous and nonvirtuous actions and their  con- 
sequences, I shall also include some discussion of 'l'ibetan value sys- 
tems in this chapter. 

KARMA AND REBIRTH: GENERAL 

Karma and rebirth are commonplaces of Buddhist thought in all Bud- 
dhist societies, in origin doubtless part of the general Indian back- 
ground against which early Buddhism developed (Keyes and Daniel 



198 1). '1'hc.y ;ire familiar from ~~nthropological studies of 'l'herav2din 
Buddhist societies (lhmbiah I 968; Spiro 1 97 1 ). Karma, literally 'ac- 
tion,' implies the effect of actions in a past life on one's present exis- 
tence. and (more especially) of one's present actions on future exis- 
tences within a continuing cvcle of rebirth (sr-stirr~). 

Rebirth and karma, and their associated moral system, are impor- 
tant in 'I'ibetan life and in the Buddhist teachings of 'Tibet. ?'he initial 
stages of the Buddhist teachings emphasize death and rebirth strongly 
as motivations to practice. A standard series of four meditations is uni- 
versal among 'I'ibetan Buddhist traditions (see 'I'songk'apa's text in 
Chapter I ): 

I .  Human existence is precious. Being born as a properly en- 
dowed human being with the oppor t~~ni ty  to practice the Buddhist 
teachings is a rare and valuable occasion within samsira. We should 
take hll advantage of it, or it is not likely to recur for many thou- 
sands of rebirths. 

2 .  Human existence is impermanent. It may end at any time, so 
it is urgent to practice the teachings while we have the opportunity. 
Nothing else will help at the time of death. 

3. T h e  action of karma is inevitable. Our present actions will af- 
fect our future, so we must be aware of the need to perform virtuous 
actions and avoid nonvirtuous actions. 

4. Sav.rarrjl as a whole is characterized by suffering. We should 
aim at liberation from it, and particularly we should aim to avoid the 
intense suffering of the three lower kinds of rebirth (hell-beings, 
pretu-spirits, and animals).' 

T h e  Tibetans have the same basic set of ideas about possible rebirths 
as other Buddhist cultures. These  ideas are based on the six kinds of 
rebirth or realms of existence: the three lower kinds, mentioned 
above, and the three upper kinds, human beings, usura (demi-gods), 
and dala (Tib. /.a, gods), and are visually depicted in the well-known 
image of the Wheel of Life, generally displaved at gompa entrances. 
hlajor i n t r o d u c t o ~  teaching texts and systems of all Tibetan Buddhist 
traditions, such as the 'Jewel Ornament of Liberation' (7*tirpn Rin- 
porh'P Gyen = Guenther 1970) bv Gampopa, the 'Oral Instruction of 
Lama ~amantabhadra '  (Kr,nsany Lnm/S/,~//ung, Khetsun Sangbo I 982 ;  



Bruynt 1987)  by 1)za Peltrul, the lomdw' teaching, uf thc Sakyapa 
(Ngorchen 1987) or the lomrin, teachings of the (;cluypa tBcr ,~n  1972; 
Mullin 1978; Wayman I 978; briessrns 1990) all go through the suffer- 
ings of these various modes of rebirth in detail. with heavy emphasis 
on the intense suffering of the three lower realms. 'l'itxtans are ex- 
horted to perform virtuous actions or st3ham (Skt. puqyu) and to avoid 
nonvirtuous action or d i ~ a .  

I'his system provides the basis of Buddhist morality, and it is cs- 
sentially common property between Buddhists in 'l'ibet and Buddhists 
elsewhere. In Therdvidin societies, it forms the basis of what Spiro 
has called Kammatic Buddhism (Spiro I 9; I ).? Spiro's suggestion, how- 
ever, that Kammatic Buddhism takes absolute precedence in 'l'herd- 
vidin practice over Nibbanic Buddhism is problematic even in the 
Theravidin context, and a similar assertion in the Tibetan case would 
be  even less plausible. To see why, we will stay for the moment with 
the Buddhist teachings and then move to the area of lay life. 

In formal Buddhist terms, as in Theravida Buddhism, the pursuit 
of a good rebirth is a secondary aim. T h e  ideal is to renounce samsara 
as a whole, including the supposed joys of the higher rebirths, through 
a realization that all rebirths within somsiro are characterized by suf- 
fering. For the  Tibetans, this higher ideal is not the highest motivation 
to be  aimed at, because ( I )  the 'I'ibetans are hiahiyina Buddhists 
rather than 'Hinayina'; in addition, the whole question of karma is 
subtly undercut both by (2)  Mahiyina philosophy and ( 3 )  by i'ajrayana 
(Tantric) practice. Each of these issues is worth giving some attention 
to here, although they will be considered further in the historical chap- 
ters of Part Three .  

'HINAYANA' VERSUS MAHAYANA MOTIVATION 

Tibetan Buddhism is Mahiyina Buddhism. In comparison with the 
Theravida tradition of Southeast Asia and Sri Lanka, it emphasizes 
the  social aspect of Enlightenment. According to the hlahiyina.  the 
earlier ('Hinayina') tradition taught liberation from somsara. but this 
was only part of what was needed for the attainment of complete En- 
lightenment or Buddhahood. T h e  other vital ingredient was the com- 
passionate motivation of the bodhisatt\la. This  moti\-ational state. hod- 
lrin'rtta in Sanskrit (Tib. rhnngrh'nh srm) is a key element in 3lahPyina 
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teaching. For the Tibetans, it is associated with a set of vows that were 
taken by hlahiyiina followers. These  vows did not replace the prdti- 
trrob~o vows of Buddhist ordination instituted by the Buddha &kya- 
muni, in which his followers were ordained as monks (bhiksu), novices 
(Sramanera), lay followers (upasaka), or their female equivalents, but 
they do in a certain sense take precedence over them. 

T h e  Mahiiyina dismissal of the non-Mahiyina schools as a mere 
'lesser vehicle' ('Hina-yina') lacking the essential element of compas- 
sion has a large component of sectarian propaganda. There  is no doubt 
that the social emotions of love, compassion, etc. (the four brahmavi- 
hira meditations), were cultivated in early Buddhism, and that there 
has been a strong conception of social responsibility in Buddhism from 
early days (see Ling I 973). T h e  Theravida, the 'Hinayina' school that 
predominates in Sri Lanka and Southeast Asia, continues this tradi- 
tion. Monks are involved in society in all kinds of ways, as anthropol- 
ogists studying these societies have observed (see Chapter 2 ) .  T h e  
Hinayina-Mahiyina distinction is important less as an ethnographic 
description of the differences between two schools of Buddhism than 
as a component of how Tibetan Buddhists understood what they were 
doing. In particular, it goes along with a subtle relativizing of the ideal 
of the monastic career and of monastic discipline as the key element 
of the path to Buddhahood. 

T h e  new Mahiyina view of Buddhahood was propounded in the 
Mahiyina Sutras, texts claiming to represent the word of the historical 
Buddha that appeared from around the first century B.C. onwards. 
They  were held to have been kept in hiding by the spirits and re- 
vealed only when humanity was 'ready' for this more advanced teach- 
ing (see Chapter 2 1 ) .  These  sutras formed the basis of Buddhism in 
the Far Eastern societies of China, Japan, Korea, and Vietnam, though 
subject to much later development under indigenous influences, as 
indeed occurred too with the Theravidin schools of Southeast Asia 
and Sri Lanka. 

In the present context, one significance of the Mahiyina is that 
it downplays the role of bhiksu (fully ordained monk), which is central 
to the system of virtuous action in Theravida countries today. T h e  
bhiku in Thailand or Burma are 'fields of merit,' and offerings made to 
them are the prime way to gain merit. Becoming a bhiku is itself the 
prime example of a virtuous action, performed normatively with the 
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intention of making merit for one's parents. For the 'I'heravidins, 
monastic ordination is a sine qua non for serious practice. I n  the Xlah3- 
yina, the status of the lay practitioner is far higher than in the 'l'hera- 
viida, and the difference between bhik~u and layman as far as the pur- 
suit of Enlightenment is concerned becomes considerably less 
important. T h e  monastic life is worthy of great respect, but it is by no 
means essential, except perhaps in the final rebirth in which the prac- 
titioner actually attains Buddhahood (see Harrison 1987). 

Virtuous action as defined in Hinayina terms, that is action which 
would lead to good karmic consequences, is still present in the Ma- 
hiyina texts, but it is supplemented by the new idea of the six par- 
amit2 ('Perfections') or qualities that need to be developed: d2nu (gen- 
erosity), Sila (discipline or morality), &nti (patience or endurance), 
v i v a  (energy or perseverance), dhyina (meditation, here meaning pri- 
marily the development of yogic 'trance-states' or samddhi), and prajnd 
(wisdom or insight into the true nature of reality). Thus, the old hier- 
archy of virtuous action, culminating in the supremely virtuous action 
of becoming a bhibu, and contrasted with the supremely nonvirtuous 
acts of killing a holy man, one's parents, and so on, was inevitably 
somewhat weakened. 

THE IMPACT OF MAHAYANA PHILOSOPHY 

At the same time, the philosophy of the Mahiyina, discussed in more 
detail in Chapter 2 I ,  also tends to relativize the moral absolutes of the 
law of karma. If the difference between samsira and nirviga is illu- 
sion, and will disappear at the level of ultimate truth (pararnirtlraso- 
tya), why should virtuous action be necessary at all? 

Buddhist scholars developed a number of more or less satisfactory 
responses to this apparent dilemma: the accumulation of virtuous ac- 
tions is necessary as a basis for the attainment of transcendent insight 
(prajna). T h e  difference between saysara and nire~iqa may be illusory 
but this does not mean that the law of karma at the level of conven- 
tional truth (sayvvisatya) is invalidated."he dilemma remained, 
however, and the possibility of taking the antinomian option, in which 
conventional morality became a mere obstacle to be left behind by the 
advanced practitioner. never entirely vanished. 
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Tibetan B~lddhism is however not just Mahiyana but Vajrayina (Tan- 
tric), and this leads to a third way in which the moral absolutes of 
karma were weakened. T h e  Tantras were a series of further 'revela- 
tions' that took place from (perhaps) the fourth century A.D. onwards, 
mainly in India (see Chapter 22). While they were eventually codified 
in texts, the direct trar~smission from guru to student remains a central 
part of these practices. A Tantra is defined, for the Tibetans, not by 
the text bearing its name but by the living tradition(s) of practice re- 
lating to the central deities and symbolic forms of that Tantra. T h e  
Tibetan word for Tantra ( a i d ) ,  like the Sanskrit, has the literal mean- 
ing of 'thread.' T h e  metaphorical sense is of continuity through time. 
Gyiid is closely related to the word a i d  (with a slightly different spell- 
ing, 67gyud rather than m u d )  meaning 'lineage' or 'descent group.' 

T h e  key aspect of Tantric practice is interaction with, and in later 
(more 'advanced') stages, self-identification with various visualized di- 
vine forms (Tantric deities). This  is combined in the 'advanced' stages 
with practices involving the manipulation of subtle 'energy' within the 
body. These  are similar to Hindu yogic practices and to some Daoist 
practices where the corresponding energy is referred to as qi (Samuel 

1989). 
For the non-Tantric Mahiyina Buddhists, as for the modern 

Theravida, Enlightenment seems to have been a distant goal, 
achieved at the end of a long sequence of lives. T h e  Tantric methods 
of the Vajrayina offer the possibility of a more rapid attainment, per- 
haps within this present lifetime. For the Tibetans, this is an often- 
repeated message; Tantra is much faster than other forms of practice, 
and the serious Tibetan practitioner will normally undertake Vajrayina 
practice (or Dzogch'en, which involves Tantric preliminaries). Tantric 
practice, however, is 'difficult,' and is also 'dangerous,' especially if 
undertaken without proper preparation or without a competent guru. 

This  sets up a certain tension. O n  the one hand, 'Tantra is the 
supreme path, and everyone should ideally pursue it so as to attain 
Enlightenment as soon as possible and be able to relieve the sufferings 

I 
of sentient beings. In addition, Tantra provides the techniques for 
lperforming the rituals essential for the well-being of Tibetan commu- 
nities. O n  the other hand, serious Tantric practice is dangerous and 
demanding, an elect path that not everyone is qualified to undertake. 
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In practice, this leads to a situation in which many lay people and all 
monastic practitioners have some knowledge of ' lhnto,  all gumpa reg- 
ularly perform large numbers of 'lintric rituals, but a much smaller 
number of people actually undertake serious 'lintric practice. .krious 
practice generally involves a minimum three-year retreat for the 
non-Gelugpa traditions and an equivalent level of commirment for the 
Gelugpas, who also insist on a very thorough non-'lintric twining be- 
forehand. Only those who have undergone such serious 'lintric prac- 
tice are likely to be referred to by Tibetans as lamas (see (;hapter 15).  

Entry into Tantric practice is by a series of rites of passage, che 
'empowerments' or 'consecrations' (wang, Skt. ahhi+eku) in which the 
s tudent  is introduced to the Tantric deities and to the muycJolu or di- 
vine palace within which they reside. 'The deities and the muydala I 

form a kind of cosmic diagram to which all aspects of the universe can 
be  related. In  the early days in India, these rituals would have created 
small cult-groups of practitioners attached to a single guru. In Tibet,  
where the guru has become the lama, they still have some of this 
character, bu t  they are much more widely available, and both gompo 
members and lay people may have received numerous empowerments 
into different cycles of deities. As part of the empowerment, the stu- 
den t  undertakes to observe a series of vows. These  'vows' associated 
with Tantric practice are additional to the two sets of 'vows' (PrPti- 
moksa, Bodhicitta) already mentioned. 

T h u s ,  while the Theravidin practitioner is presented with a 
simple unilinear sequence defined by 'taking Refuge' in the Buddha, 
Dharma, and Samgha,4 followed by the progressive vows of ordination 
prescribed in the Vinava code (lay follower, novice, fully ordained 
monk), the  Tibetan situation is much more complex and varied. T h e  
Tibetans speak of three distinct sets of 'vo~rs '  or 'commitments' 
(dompa, Skt. s a ~ v a r a ) , ~  which follow the taking of Refuge," 

I .  T h e  Pritimoksa (sot'ar) vows, associated with the various Yi- 
naya grades common to Hinayina, hlahiyina,  and l'ajrayina (Tan- 
tra); 

2 .  T h e  Bodhicitta (rhangsem) vows, which are the defining charac- 
teristic of the  h4ahivina practitioner and a prerequisite for l an t r ic  I 

practice; 
d 

3. T h e  Tantric (sang-ngag, literally 'secret mantra') vows involved 
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in receiving a Tantric empowerment and thus being entitled to per- 
form 'Iintric practice. 

These  three sets of vows are taken in sequence, and the practitioner 
is expected to take Refuge and to take Pritimoksa and Hodhicitta 
VOWS before receiving a Tantric empowerment. T h e  Pritimoksa vows 
involved may simply be those of a lay follower orgenyen (Skt. uplrsaka). 
Many of those living a celibate life in monastic gompa only take the 
vows of novice or gets'ul (Skt. Sramanera). Thus ,  being a fully ordained 
celibate monk or gelong (Skt. bhiku) is not regarded by the Tibetans as 
essential for serious Buddhist practice in the way that it has tradition- 
ally been regarded in other Buddhist countries.' Given the centrality 
of the monk in the scheme of karma, this again amounts to an implicit 
weakening of the role of karma in Tibetan Buddhist society. 

What is more, the status of celibate monk makes it impossible to 
perform the sexual practices (t'ablam), which are held to be essential 
for the attainment of enlightenment while still alive and in a material 
body.8 T h e  situation is stated rather bluntly but accurately in an epi- 
sode from the namt'ar or hagiography of Yut'og the Elder, the late 
eighth-century founding figure of the Tibetan medical tradition. T h e  
opening sections of this biography deal with Yidtr'ogma, an incarnate 
&kini and distant ancestress of Yut'og who acts as Tantric consort for 
a succession of Indian holy men. One  of them, a rsi named Bamiba, 
makes love to Yidtr'ogma after becoming intoxicated by the beer she 
gives him: 

When he was sober again he felt great regret at what he had done but 
it had happened. T h e n  he thought: 'Yet I have not lost my wisdom 
and shall indeed increase my knowledge of the Mahiyina view of the 
state of mind which recognizes the essence of all things. T h e  vow and 
instruction of the Hinayina is a possible, dispensable, and subsidiary 
cause of Buddhahood; but the certain and principal cause of Buddha- 
hood is the Third Consecration [which involves sexual intercourse]. 
For the basis of the Third Consecration is the t'ublam, the method of 
uniting Emptiness and Bliss.' . . . H e  kept her for seven days as his 
consort for the growing of his Bliss of Emptiness. (Rechung I 973: I 56- 
I 57 = Yut'og Lhundrub Trashi, Yut'og h'umt'ur I 7- I 8 )  

Not all Tibetan traditions take as positive a view of the sexual prac- 
tices as the rsi Bamiba (or rather as Yut'og's biographer), but even the 
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(ielugpa, who are traditional upholders of the virtues of monastic celi- 
bacy, agree on the necessity of the 'I'hird Consecration for the achicve- 
ment  of Enlightenment during human life ((;ozort I yHh:92). 'I'hc his- 
torical Buddha bikyamuni himself was provided with a fcmalq' 
consort, the celestial courtesan 'lilottami, by the gods for this purpr,sd 
(see Lessing and Wayman 1968:16-37, , ~ 16 n. 2 3 ) .  

T h e r e  is a built-in paradox to the role of the celibate monk in 
, 7.  I lbetan society. T h e  aim of being a monk is to make progress towards 
Enlightenment, and the status of monk is supposed to facilitate that 
progress, yet  the most powerful and effective techniques for attaining 
Enlightenment are not fully available to those undertaking a celibate 
monastic career. 'The paradox is only partially resolved bv treating, the 
sexual practices as dispensable (since Enlightenment could still be 
achieved without them in the after-death state) or as only appropriate 
for those of high yogic attainment. 

Another aspect of Vajrayiina practice also weakens the significance 
of karma and monasticism. Although in Theravida practice there is an 
attempt to 'balance' nonvirtuous karma with virtuous karma, in Thera- 
viidin theory nonvirtuous karma cannot be wiped out; its conse- 
quences must be  endured in some future life. Tantra however offers 
the possibility of wiping out and eliminating even the most terrible 
nonvirtuous karma, and obtaining Enlightenment, within a single life. 
Th i s  is the  point of the well-known Tibetan namr'ar of Milarepa, the 
eleventh-century poet-saint, which has been translated into several 
Western languages (:Vile' Namt'ar = Bacot I 925; Evans-Wentz I 969: 
Lhalungpa 1979; see  Chapters 24 and 27). Milarepa killed several 
people through destructive magic in the earlier part of his career. .4fter 
meeting his lama, Marpa, and enduring manv severe trials, he  over- 
came all the nonvirtuous karma and attained Enlightenment. 

Tantric methods of directing the path of the consciousness at  the 
time of death, such as thep'owa practices, also allow for the possibility 
of evading the karmic consequences of one's actions (Evans-Wentz 
r 967:253-276; Guenther  r 963:72-74. I 97-201; hlullin 198;: I 73- 
191). P'owa is unlikely to bring Enlightenment at the time of death 
except in the  case of a highly trained practitioner, but there is always 
the hope of attaining rebirth in Dewachen, (Skt. Sukhii\.ati), the par- 
adiselike pure realm of the  Buddha Amitibha, which guarantees the 
subsequent attainment of Enlightenment without an); subsequent re- 
births in lower realms. P'owa is quite commonlv taught to lay Tibetans 
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1~1th the intention that they will be able to practice it at the time of 
death (Rrauen 1985). 

In addition, a sufficiently powerful Tantric lama should be able to 

redirect the consciousness of the dying person through his own power. 
A storv from the life of the notorious nineteenth-century K'amba war- 
rior, Nyarong Gompo Namgyel (also known as Amgon, see Chapter 
4). is worth recounting in this connection: 

Because of the immense sins he had committed in the course of his 
military adventures Amgon felt that he  was sure to go to hell after his 
death. Therefore following the subjection of a place he would search 
out the most reverend and pious lamas of that district and ask them 
where he  would be reborn. In most of these cases the terrified lama 
would at once tell him that he would be  reborn in the highest of heav- 
ens. But conscious of his sins, he kept  asking the same question wher- 
ever his campaigns took him. Once when he approached the 4th 
Dzogch'en Rimpoch'e and inquired about his next life, the Rimpoch'e 
replied that if he spoke the truth Amgon would be unhappy and pun- 
ish him. When Amgon promised that he would not, the Rimpoch'e 
said that he would go straight to the deepest hell. At once Amgon took 
hold of him and said that he  was the only lama who uttered the truth. 
Taking off the strings of si stones from his neck-some say that the 
gift was a wild yak's horn filled with gold dust-and offering them to 
the Rimpoch'e, Amgon adamantly requested that he  be  prevented 
from descending to hell when he  died. Reluctantly the Rimpoch'e 
promised to save him for only one lifetime, and Amgon went  away sat- 
isfied. (T .  Tsering I 985: 207-208) 

KARMA IN TIBETAN LIFE 

Amgon's story illustrates the salient place of karma and rebirth in Ti- 
betan awareness. Life involves a constant accumulation of nonvirtuous 
action, even for those not involved in military campaigns and mass 
slaughter like the dreaded Nyarong leader. A sensible person makes 
efforts to accumulate merit in the hope of some kind of a balance. T h e  
main modes of virtuous action are similar to those practiced in Thera- 
viidin Buddhist societies. T h e y  include giving to gompa, lamas, and 
monks; building and repairing gompa, ch'orten, mnni-walls, and other 
religious objects; becoming a monk oneself; sponsoring the recitation 
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of the scriptures; sponsoring the printing of the scriptures; and obwrv- 
ing the lay precepts permanently or temporarily. 'l'his Inst, which i, 
observed in Tantric style under the patronage of the yill/zrn Avalokitci- 
vara, forms the nyungni ritual frequently practiced by lay pcoplc in 
Tibetan Buddhist communities (for example, 1:iirer-liaimcndorf 
1964; Ortner 1978a; Dargyay I 982). Another highly meritorious prac- 
tice is that of pilgrimage, mentioned in the previous chapter. 

In addition, proper behavior to one's fellow humans and other 
living beings counted as virtuous action. Most anthropological obsenj- 
ers of Tibetan society have commented on the importance of s0dnorn 
(virtuous action) as a principle regulating people's behavior in these 
communities. This  theme was first emphasized by Fiirer-tlaimendorf 
in his pioneering work on the Sherpas (1964) and has been reiterated 
by subsequent writers (Gombo I 985). As several recent authors, 
among them Barbara Aziz, Nancy Levine, David Lichter. and Law- 
rence Epstein have noted, there are possible areas of conflict between 
socially desirable action and karmically positive action, and these will 
require our attention below. First, however, we will take a more de- 
tailed look at the rituals surrounding death in 'Tibetan society, to see 
how karma and rebirth interweave in this critical context with other 
aspects of Tibetan thought. 

DEATH AND REBIRTH 

Death is the most critical point of the life-cycle for anxiety about pos- 
sible rebirth, and it is not surprising that, in Tibetan as in 'Theravidin 
societies, this is the area par excellence for the monks and the Karma 
Orientation. Fiirer-Haimendorf has discussed this topic in the context 
of the Sherpa, and there have been several contributions since from 
other writers (for example, Brauen and Kvaerne I 978 b; Ramble I 98 2; 

Skorupski 1982; Loseries 1990). As I mentioned in the last chapter. 
the monks are certainly more salient here than in other major rites of 
passage such as birth and marriage. Death is, honlever, by no means 
entirely dominated by the monks. 

T h e  account below is a summary of another of Thubten Sangay's 
compilations (Sangay 198qb), which provides a suwey of vpical pro- 
cedures. While somewhat normative in character, and referring pri- 
marily to agriculturalists in central Tibet, most of the description re- 
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mains living practice in Tibetan communities (see, for example, Aziz 
I 978:25 1-254; Kaplanian r 98 I :  257-262; Mumford r 989: I 95-224). 

In reading this account it should be remembered that in Tibetan 
Buddhist theory, as in China and the Far East but unlike in the 17hera- 
vidin view, rebirth is not instantaneous. It takes place after a period 
of up to 49  days in the 'intermediate state' or bardo. T h e  idea of the 

'intermediate state' is not particularly Tibetan; it was the common 
property of several Indian Buddhist philosophical schools, and was 
adopted by Chinese and Far Eastern Buddhists as well. T h e  Tibetans 
have, however, developed the idea in considerable detail. T h e  expe- 
riences undergone in the bardo are described in several groups of texts 
(Lauf 1977; Lati and Hopkins 1979; Mullin 1987; Orofino 1990). 
Among them are the texts which have become known in the West as 
the 'Tibetan Book of the Dead' (Bardo T'odrol). These  are liturgical 
texts for a Tantric ritual whose purpose is to guide the consciousness 
of the deceased through the after-death period (Fremantle and 
Trungpa I 975). Tibetan death rituals thus work on the assumption 
that the 49  days following death are a period when the consciousness 
of the deceased may be wandering through the bardo state in need of 
ritual help from the living, above all to avoid rebirth in one of the three 
lower realms of the hells, preta, or animals. 

A summary of Thubten  Sangay's account of Tibetan death rituals 
follows: 

T h e  dying person is given specially blessed pills and relics to eat and drink, 
/and urged to meditate on his personal yidam and lama. After death, the body 
is not handled by anyone until the consciousness transference (p'owa) has 
been performed by a lama. "Transferring the consciousness is a special tantric 
method to prevent the deceased from being reborn in sawsea and specifically 
to save him from being born in any of the three lower realms, by very pow- 
erfully lifting his consciousness to a pure realm" (Sangay I 984b:3 r ). 

Emergency prayers may be offered to great lamas along with "offering 
scarves, money, a prayer letter, and, if possible, a statue of Buddha h k y a -  
muni" (Sangay 1984b:32). Monks are invited to chant prayers, and to stay 
with the body continuously until it is carried away. These  prayers are tantric, 
and include a daily purification ritual to purify the deceased of his bad deeds. 
An astrologer is employed to determine a suitable dav for disposal of the body 
and to determine if any additional rituals are necessary. Where the deceased 
person has successfully practiced Tantric meditation at the time of death, 
certain signs indicate that the consciousness has left the body and that the 
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body can be disposed of ( I g8qb:~2-33). Otherwise thc astrologer has to makc 
this decision. 

'I'he corpse is washed, tied into a crouching position, and wrapped. I t  I, 

tied up partly as protection in case it becomes a 'walking corpse' or m/anK (\ce 
Wylie 1964). 

On the day before the disposal of the body, butter, offering scawe,, and 
incense are offered by friends and relatives at local temple\, and mone) and 
offerings are given for prayers to be carried out by as many lamas a\ arc felt 
appropriate. A sword representing "the cutting of the continuum of future 
rebirths or the slaying of the Lord of Death" is prepared for offering in a 
shrine of the Guardians. On the day when the body is disposed of, the corpse 
is taken from the house to the disposal site at dawn, to the accompaniment 
of purifying incense. "A female member of the family stood by the door be- 
hind the corpse and performed the 'Retrieving of Good Fortune' ritual with a 
decorated arrow and an offering scarf. Some families, however, refrained from 
this ritual fearing it would impoverish the deceased in his next life" (Sangay 
1984b:36).' "Some wealthy families" might invite monks from nearby mon- 
asteries to chant "for about half an hour." T h e  body is then cut up and fed to 
the vultures. (In special cases bodies may be buried, thrown in rivers, or 
cremated.) 

T h e  house of the deceased is cleaned and purified with incense imme- 
diately after the corpse has left. Two or three monks are hired to recite the 
Eight ThousandVerse PrajfiOpOrornitaStitro in full. On the 7th, 14th. 2 rst, 2Rth, 
35th, q n d ,  and 49th days after the day of death. monks are hired to perform 
rituals for the good rebirth of the deceased. Offerings were made to gompa, 
temples, and monks. On the 28th and 49th davs, alms are also given to beg- 
gars, and other virtuous actions performed. Offerings may also be made sub- 
sequently a year after the death and in subsequent years (Sangay I 984b:40). 

In contrast with the birth rituals described in Chapter 10. the monks 
participate extensively in this series of rituals, both as receivers of do- 
nations and as performers of (mostly Tantric) rituals themselves. As in 
Theravida societies, monks are appropriate means for generating 
merit. As specialists in death and rebirth, they are also suitable people 
to remain beside the body until it is taken off for disposal. T h e  leading 
role is, nevertheless, taken by the lama who performs the initial trans- 
ference of consciousness, not by the monks, and lamas feature primar- 
ily suitable recipients for donations and performers of additional ritu- 

I als. In cases of epidemics, in East Tibet at least, it was the rhodpa. 
\lay Tantric yogic practitioners, rather than the monks, who were 
kalled on to deal with the dead bodies and to perform rituals to 
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aiYert further spread of the disease ('l'ucci 1980:92; Namkhai Norbu 
r 986a). 

Compared to the birth and wedding ceremonies, there is rela- 
tivelv little here that overtly relates to the Pragmatic Orientation, 
though we might note touches like the 'Retrieving of Good Fortuney 
carried out by a woman of the household as the corpse leaves. Never- 
theless, consciousness transference is important not merely for the 
good of the deceased but to make sure that the living are not affected 
by a troublesome ghost (Fiirer-Haimendorf I 964). 

Here Stan Mumford's comparison between the death rituals per- 
formed in Gyasumdo by Gurung shamans and by Tibetan lamas is of 
considerable interest. Mumford points out that the Gurung shaman's 
ritual is also concerned with guiding the consciousness of the deceased 
in the after-death state, here to the land of the dead on top of a nearby 
mountain, but the destiny of the deceased, in this case, depends on 
the proper participation of his or her surviving relatives rather than 
on the state of consciousness of the person who has died. T h e  focus is 
on "restoring harmony through reciprocal exchanges made in all three 
levels of the cosmos" (Mumford I 989: 223). T h e  Tibetan lama's ritual 
in Gyasumdo "initially draws a boundary around each merit-making 
and enlightenment career" (1989:224). AS it continues, however, an 
"alternative discourse" emerges, drawing on the "older, shamanic 
layer." T h e  offerings of the chiid and ts'og rituals and the subsequent 
distribution of the ts'og offerings to the entire neighbourhood recog- 
nizes the "invisible, uninvited demons who crash the party," reawak- 
ening the matrix of relationships within which social life takes place 
(1989:224). 

In a sense, this is only to spell out the unstated shamanic impli- 
cations of all Vajrayana ritual, which depends for its efficacy on the 
resolution of the conflicts within human society, and between human 
society and its natural environment, as symbolized by the overcoming 
of demonic forces and the establishment of the Tantric mandala. To 
the extent that a lama is involved, these implications are present, 
since they are an essential part of the role of the lama seen as a whole. 
T h e  main emphasis in Sangay's description is, nevertheless, on trying 
to secure a good rebirth for the deceased, both through specifically 
Tantric ritual and through the accumulation of virtuous action of vari- 
ous kinds on the deceased's behalf (donations to gompa, alms to beg- 
gars, along with further procedures not mentioned here). Death is the 
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central context of anxiety about rebirth in 'l'ibecan life, and it is not 
surprising that it is dominated by the ideology of karma. I n  other con- 
texts that ideology may be more contested. 

KARMA AND OTHER VALUE SYSTEMS 

I have already mentioned Christoph von Furer-Haimendofls early 
writings on the Sherpas, which provided the first anthropological study 
of a Tibetan value system (Fiirer-Haimendorf I 562, I 964, I 967). 
Fiirer-Haimendorf portrayed Sherpa society as pervaded by a single 
value system deriving from the Buddhist concept of merit or virtuous 
action (sodnam). Sherpa Tibetans, like Theravidin Buddhists, attempt 
to maintain a surplus of virtuous over nonvirtuous actions in order to 
achieve a happy rebirth in subsequent lives or at least to avoid an 
unfortunate one. 

Subsequent analyses have shown that this picture is too simple. 
David Lichter and Laurence Epstein (1983) note that Tibetan belief 
in karma coexists, as we find in other Asian Buddhist societies, with 
the pursuit of worldly success and happiness, often by interaction with 
the local gods and spirits. We have already seen some of this in the 
previous chapter. 

If Tibetans are concerned about their personal stock of sodnam 
('merit') they are also concerned about the state of their lungto or this- 
worldly good fortune. Much of the ritual carried out by lamas (and to 
a lesser degree monks) for the Tibetan laity is to do with good fortune 
and with protection from misfortune within one's present lifetime (see 
Chapter 14). According to Lichter and Epstein, most Tibetans tn to 
achieve worldly success while maintaining a "slightly ironic detach- 
ment" from a happiness that they know the); cannot ultimately hold 
on to (1983:257). 

Other writers have noted that moral action for Tibetans is not 
simply a matter of virtuous action according to the laws of karma. 
Nancy Levine wrote in relation to the question of sexual m o r a l i ~  
among the Nyinba of northwestern Nepal: 

O n  the one hand, one can point to a set of  unvarying moral precepts. 
fixed in Buddhist textual traditions to which all Nyinba overtly sub- 
scribe. O n  the other hand, there are also implicit values which are 
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manifested in actual patterns of behaviour. . . . 'The various cultural 
messages encountered-from given moral precepts, implicit societal 
\values, inner impulses and public valuation of conduct-may well 
prove contradictory. (Levine I 98 rc: I 22-1 2 3 )  

In another article in the same volume, Barbara Aziz ( I 98 I ) ,  referring 
to Dingri Tibetans in particular, explains how the ganye'system of jura] 
friendship, essentially concerned with proper relations within the 

community, provides a parallel and occasionally conflicting moral sys- 
tem to that of karma and virtuous action. She cites examples in which 
behavior that might be thought 'virtuous action' on karmic grounds 
(such as donations to gompa) is regarded by fellow-villagers as against 
expected standards of communal behavior. A related theme is that of 
the tr'amenma, one of several kinds of witch in Tibetan folklore. T h e  
tr'amenma are "usually characterized by pious women who spend all 
their time in prayer and other religious activities, but whose thoughts 
turn evil and unconsciously harm other people" (Ardussi and Epstein 
1978:329). T h e  witch, here as in many cultures, pursues her own self- 
interest at the expense of other members of her community. 

T h e  Buddhist tradition itself in Tibet  explicitly regards the fear 
of an unfortunate rebirth, and the desire for happiness in future lives, 
as the lowest level of motivation for a Buddhist practitioner. In the 
eleventh-century Indian teacher AtiSa's influential work, the Bodhipa- 
thapradqa, later to become the basis of the Gelugpa lamm'm scheme, 
this level of motivation is to be transcended by the desire for liberation 
from worldly existence, which is itself to be superseded by the bod- 
hisattva's desire to attain Buddhahood in order to relieve the sufferings 
of other beings (for example, Wayman 1978; Sherburne 1983; Snell- 
grove r 987:48 1-484). A bodhisattva might act if necessary in ways 
contrary to the normal rules for virtuous action, while a fully Enlight- 
ened being is beyo'nd the laws of karma. 

Tibetan myth and folklore are full of tricksterlike figures, whose 
apparently immoral acts obey a higher morality. Among the best 
known are Drugpa Kunleg (see Chapter 26) and the epic hero Gesar 
of Ling, whose activities are frequently devious and treacherous ac- 
cording to the rules of ordinary morality, but always legitimated by a 
higher spiritual purpose (Samuel, in press d).  Even Ak'u Tijnpa, the 
well-known trickster-hero of bawdy and risquk folk stories, is occa- 
sionally claimed as a Buddhist saint (Dorje 1975). 



'I'HE KARMA ORIFIN'I'A'I'ION, HEHIH'I'H, AN11 ' I ' IHETAS VAl. lJ l -3  

All this points to the existence within 'l'ibetan swicties of a va- 
riety of explicit and implicit sets of values. I t  may be assumed, tcw,, 

that individuals and social groups within premodern 'Iibetan societies 
varied in the importance they give to the different strands in their 
moral system. Monks at large Gelugpa monastic centers, such as Sera 
or Drepung, would have had different emphases from Golog pastoral- 
ists, and yogic practitioners in remote hermitages would not necessar- 
ily have had the same set of values as peasants on a large premodern 
central 'Tibetan estate or rich traders in Lhasa or Shigatse. 

REPUTA'TION AND RESPECTABILITY 

This  kind of coexistence within a single setting of hierarchical, linear 
value systems and more informal, egalitarian value systems has been 
noted in societies other than in Tibet, and it is worth looking at one 
such analysis for the light it might throw on the Tibetan situation. 
Some years ago, in an anthropological study of a small English- 
speaking Caribbean island, Providencia, Peter Wilson distinguished 
between two dimensions of the indigenous value system, which he 
termed reputation and respectability. Reputation is a complex of judg- 
ments deriving from face-to-face interaction and personal knowledge, 
while respectability is about conformity to a single set of values. Re- 
spectability originates in and reflects social stratification; in Wilson's 
words it "holds a societv together around a stratified class structure 
with standards of moral worth and judgment emanating from the up- 
per class or from overseas and imposed on the lower strata" (Wilson 

1973: 229). 
In Providencia and the Caribbean generally, respectability derives 

from the teachings of church and school. This is a rational. clerical 
system, with its ultimate origin in white European colonial societv. I t  

is based on a single, uniform scale, and essentially depends on the 
individual's or family's efforts to behave in 'respectable' ways (for ex- 
ample, formal mutual entertaining). Such behavior is expensive, so 
respectability is also closely correlated with the income hierarchy of 
the island. Members of the population can easily rate each other as 
higher or lower on the linear scale of respectability. 

Reputation has no such absolute scale of judgment: "Reputation 
is a standard of value that comes out of involvement with the world of 
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relationships rather than the individualistic standards of respectabil- 
iqv (1973: 227). Rather than being a total judgment of where the in- 
dividual stood on a linear scale, people may have reputation in any of 
a range of fields, and these cannot be simply ranked against each 
other. 

[A  person] may be a good singer, a poor fisherman, a mediocre stud, a 
kind father, and a silly drunkard. In each field he enjoys a degree of 
reputation for which there is no absolute standard, and as a whole per- 
son he is neither condemned nor elevated by any one status. The re  is 
no such thing as a perfect singer, the ultimate fisherman, the supreme 
stud, the ideal father, or the complete drunkard. Such status scales are 
relative to the given time and the actual performance of people in that 
time and place. (Wilson I 973: 227-228) 

Wilson's distinction is introduced in the specific context of the Carib- 
bean, but it may be suggested that in general, effective rationalization 
and centralization of a society imply something like 'respectability.' 
T h e  respectability value system is both unilinear and linked to the 
dominance of clerical religion (in Providencia the church, with its links 
to the colonial regime). Such a value system is of the essence of hier- 
archy. It is not surprising, for example, that Louis Dumont's classic 
study of hierarchical thought in India emphasizes a similar unilinear 
scale of values imposed by the upper classes and condemning the mass 
of the population to a permanently low status (Dumont 1970). 

This  suggests a relationship of respectability with clerical forms 
of religion and of reputation with shamanic forms. T h e  situation in the 
Caribbean is rather similar to the 'encapsulation' of shamanic religion 
within contemporary Theravidin societies, where practitioners of a 
shamanic type persist but are subordinate to a basically 'clerical' re- 
gime (see Chapter 2,  and Samuel I 990: I 3 1-1 33). Compared with con- 
temporary village Thailand or Burma, the disintegration of shamanic 
religion has doubtless gone further in the Caribbean. There  are never- 
theless signs of its persistence in local versions of Christianity and sur- 
viving African-derived deity cults. 

In Tibetan societies, into recent times, the shamanic mode re- 
tained much more autonomy, as we have seen, since the dominant 
religious system, Tantric Buddhism, itself gave a large place to the 
shamanic. Karma and virtuous action in the Theravidin societies form 
the basis of a code of 'respectability' analogous to that associated with 
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the church in Providencia. I n  'I'ibetan societies, karma and virtuous 
action still represent a linear scale of this type. Since many of the most 
conspicuous forms of virtuous action (donations to lamas and pomp,,. 
the building of temples, the sending of a son to the gompo as a monk) 
demand substantial economic resources, there is a correlation in '1;- 
bet, as well, between virtue and wealth (see Mumford I q89:20~-204). 

This 'clerical' side of Tibetan Buddhism, however, is undercut in 
conceptual terms by the factors considered at the start of this chapter, 
and it coexists in practice with other equally strong. less linear and 
more reputationlike systems of values. We can see that the moral basis 
of a shamanic religion has to be closer to reputation than respectabiliv. 
There  is no standard way to be a shaman and there is no single way to 
be a Tibetan lama either. Each person occupies the role in a partly 
individual and idiosyncratic manner. T h e  lamas are valued because of 
their power, more than because of their conformity to an abstract sense 
of values. Lay Tibetans too undoubtedly judge each other in terms of 
reputation-type criteria as well as on a respectabilitv scale. Levine's 
and Aziz's articles both witness this conflict between reputation-type 
judgments and the linear scale of virtuous action according to the laws 
of karma. l o  

Wilson's work suggests a more abstract formulation of these con- 
flicts, in terms of a linear scale derived from a universal clerical (or we 
could say 'rationalized') system, and a more amorphous and socially 
contextual recognition of people's personal qualities. These two as- 
pects were both very much present in premodern Tibetan societies, 
as might be expected given their centralized and stateless poles. T h e  
Tibetans have their own ways of representing them, and we examine 
these in the remainder of this chapter. 

CONTRASTS WITHIN TIBETAN VALUES: WILD AND TAME 

In this context, a series of concepts concerned with 'wildness' and 
'taming' (or 'domestication') is worth looking at in some detail. In 
Chapter 10, I mentioned Sophie Day's work on the concept of 'tam- 
ing' in relation to Ladakhi religion (Day 1986, 1989). T h e  tame im- 
plies the wild, while the polarities of 'wild' and 'tame' imply a third 
position, occupied by the process of 'taming' and the person of the 
'tamer.' 
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'li, begin with, the wildltame opposition is important in 'fiberan 
animal nomenclature, with the wild yak or r/lot~g, wild sheep or argali 
(n,tm) and wild ass or onager (lyat~g) all contrasting with 'tame' coun- 
terp~lrts and all being of significance in relation to the cult of the 'ri- 
betan local deities. M'e may also note that the vulture or 'wild bird' 
(rhugori) plws a central role in the disposal of the dead in Tibet, and 
that the Tibetan for that strange creature the 'yeti' is literally 'wild 
ma n ' (migod). 

Turning to 'wildness' in  the human context, consider Robert 
Ekvall's comments on the usage of the term go ('wild,' 'untamed,' = 

central Tibetan g o d )  among Amdo nomads: 

U'o go (son untamed), warm with the affection of family, but often part 
of an encouraging war cry, concisely sums up the ideal man. In a 
Tibetan-Tibetan dictionary go is defined as 'not subdued' and 'like 
high pasturage not domesticated.' 'Son untamed' is the criterion by 
which men are judged to be able, dependable, undaunted, and fit to 
play any role-even the ultimate one when life and death are at issue. 
Aa70 go rho (Hail sons untamed you) is the universal compliment, the 
acknowledgement one offers, in good fellowship and admiration, to 
praise achievement, or in simple flattery. Wo go ma (son untamed fe- 
male) also is the best way to thank a tentwife for a bowl of yoghurt, 
and in response she will probably give you a second helping along with 
the warmest of smiles. (Ekvall I 968:92-93) 

T h e  verbal form of go, as Ekvall points out, means 'to laugh.' This  
passage from Ekvall indicates that the quality of being 'wild' ('un- 
tamed,' 'tough') is particularly associated with nomadic pastoralists in 
Tibet,  among whom it has a strong positive value. It seems less com- 
patible with the settled life of agriculturalists in areas such as the great 
estates of central Tibet,  or with celibate monks in a large monastery. 
Nevertheless, as many Western observers have noted, a certain degree 
of self-reliance was, and is, characteristic of Tibetan behavior in gen- 
eral (both male and female). Consider David Snellgrove's comment on 
the small Sherpa monastic gompn of Jiwong: 

Perhaps what is most impressive about these people is their strong 
sense of personal responsibility and their wide freedom of action. T h e  
monks are all there on their own responsibility, subject only to their 
obedience to an older monk, if they choose to ask him to be their mas- 
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ter. 'l'hey mee t  normally every morning. take tea together, intone 
prayers, and separate to go about their own affairs. namely attcndancc 
on their chosen divinity Lvidarn] in their own rooms, invocation and 
meditation, reading, copying and in some cases con~posing of tcxts. 

laughing and talking together, visiting relatives and acquaintances, 
ei ther on  family affairs or to perform ceremonies in private houses. 
(Snellgrove I 957: 220) 

Perhaps the acme of 'wildness,' at least as far as human beings arc 
concerned, is represented by the Gologs of east Tibet, whom ure have 
already met in Chapter 5. We might recall the Golog speech quoted in 
that chapter: 

T o  t h e  advice of a stranger we will not hearken, nor will we obey 
ought  bu t  the  voice of our conscience with which each (;olog enters 
t h e  world. T h i s  is why we have ever been free as now. and are the  
slaves of none-neither Bogdokhan nor of the  Dalai Lama. O u r  tribe 
is t h e  most respected and mightv in Tibet ,  and we rightly look down 
with contempt  on both Chinaman and Tibetan.  (Rock 1956: I 2 7 )  

T h e  'tame' polarity, however, also has its positive valuation within 
Tibetan society. T h e  career of monk, even if v e n  much a matter of 
personal responsibility, in many cases, is essentially about being 
'tamed.' Here I refer to ordinary monks or trapa, not to the lamas. 
T h e  monastic disciplinary code, the Vinaya, is in Tibetan Dulwa, from 
the verb dulwa, 'to tame.' T h e  range of meanings given for this verb 
in Jaschke's d i c t i o n a ~  is worth listing and makes a clear linkage be- 
tween civilizing, the adoption of agriculture, and conversion to Bud- 
dhism: 

( I )  to tame, to break in [of horses]; to subdue,  conquer, vanquish [of 
enemies];  sometimes even to kill, to annihilate; (2 )  to till, to cultivate. 
waste land; to  civilize, a nation, which with the  Buddhist is the  same 
as to  convert, frq.: to educate.  to discipline, to punish; d u l e . ~ i ~ a ,  
those fit for and predestinated for conversion; dulcha, id. frq.; also 
used substantively: dmwa ngi dulrha !!in, the  beings are to be  con- 
verted by me;  dog fi)i'~dki dulcho shogrh~g may we become your con- 
verts! (Jaschke r 968: 2 7 8 )  

It mav be recalled that in the Tibetan origin-myth of Avalokiteivarai 
monkev-emanation (Chapter q ) ,  the various kinds of grain are among 



the gifts of Avalokitesvara to his as yet untamed monkey-descendants, 
the proto-Tibetans (for example, Wangyal I 97:~: 59; on monkeys, see 
also Paul I 982b: 2 I 6). Avalokite6vara's function through history (cul- 
minating in his activity as the successive Dalai Lamas and other high 
lamas) is to tame the Tibetans, and this conversion from hunting and 
gathering to agriculture can be seen as the initial stage of the process. 

Sophie Day points to the process of constant transformation and 
incorporation by which the wild gradually became the tamed: ''Bud- 
dhas introduced religion or civilization (ch'o) into the world, a process 
described in Tibetan by the word dulwa. Dulwa means to conquer, to 
convert, to educate, to civilize" (Day I 986). 

It is easy to find correlates for 'tame' versus 'wild' at the social 
level (peasants on a large central Tibetan estate versus nomadic Golog 
pastoralists) and at the religious level (monks in a large central Tibetan 
monastery versus wandering Tantric yogins). As Day implies, how- 
ever, the relationship between 'tame' and 'wild' is a dynamic process 
rather than a static opposition, and the key element here is the busi- 
ness of 'taming.' 

Taming is the work of the lama. This  is true in two senses. T h e  
lama tames demons and hostile forces, and he also tames his disciples. 

T h e  lama's role as tamer of local deities and malevolent spiritual 
forces is a central part of his relationship to the Tibetan lay population, 
and will be examined in more detail in Chapter 14. It is here that his 
shamanic power is exercised on behalf of society as a whole. T h e  clas- 
sic example is that of the prototypical Tantric guru, Padmasambhava 
(Guru Rimpoch'e) who, as mentioned in the previous chapter, per- 
formed the original taming of the deities of Tibet  and bound them to 
the service of the Buddhist teachings. In the Tibetan conception, this 
act enabled both Buddhism and civilized life to be  established within 
Tibet. Padmasambhava's binding of the demons is reenacted on a 
daily basis in the course of Tibetan Tantric ritual of the Nyingmapa 
tradition (see Snellgrove 1957:239-242)." T h e  concept is by no means 
restricted to the Nyingmapa tradition, however, and 'Tamer of Foes, 
Protector against Hostile Forces' (dradul nyenkyong) is a common epi- 
thet of the Dalai Lama. 

T h e  lama also has a role as tamer in relation to his disciples. For 
a dramatic expression of this we can turn to a religious song or gur by 
the nineteenth-century Kagyiidpa lama Trashi Oser, included in the 
Rumtek edition of the Kagyiid G u ~ ~ s ' o :  
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Kyema! My only protector, lord of wisdom, compassion. and pjwer. 
Since your wisdom is limitless, please know my hidden mind. 
Since your compassion is impartial, please do not ignore me who is full 

of faults. 
Since your power is strong, please break this evil being quickly. 
If you spoil me, supreme mahasatma, 
Even though you lead all beings to liberation, 
You will have to go to a lot of trouble just for me, this untamed one [ma 

mngl; 
From the bottom of the deepest hell, 
I t  will certainly be difficult to get me out; so right now, do not let your 

compassion be small . . . 
My physical strength wanes and I am enslaved by myself. 
By your protection and discipline [dulkyong], please help me regain my 

health. 
If you give me a warrior's weapon, the sword ofprajfid. 
I give my word that I will certainly use it; this is not the empty talk of 

a hypocritical man. 
I pledge myself now to act only in this way. ('rrungpa I 980:94 = 

Kagytid Curts'o, ka) 

T h e  'sword ofpraitia' wielded by the bodhisattva hlaiijuiri is a com- 
mon MahQyiina Buddhist symbol, but the language here of fighting, 
of struggling to subdue oneself and of appealing to the lama to subdue 
one, is nevertheless very striking, and points to the intimate connec- 
tion that existed between taming and Buddhism, and to the extent to 
which the Tibetans as a people remained 'untamed.' 

T h e  figure of the lama as tamer has a certain ambiguity or rather 
has, in a sense, both tame and wild versions. As will be explained in 
more detail in Chapter 13, the lama or guru is conceived of as 'internal' 
as well as 'external* to the practitioner (Guenther r977b). T h e  exter- 
nal guru is ultimately only an aid to the practitioner's subduing of his 
or her own undisciplined thoughts and emotions. External and inter- 
nal gurus, sritra and tanrra teachings, monastic vows and lav yogic 
practice, settled or wandering existence, all provide dimensions along 
which the taming process might vary, as we shall see in the following 
chapters. 

Taming is nevertheless one of the central themes of Tibetan Bud- 
dhist practice. I t  is particularly evident in the rituals of del-otion to the 



lama and in the  n@ndm practices undertaken as a preliminary to ' T i n -  
tric meditation proper (see Chapters I 2 and I 3). Two other common 
ritual sequences that can be  seen as concerned with 'taming' are the 
/ungrhc~g or ritual of the Buddhas of Confession (Shedon O'hetii 41 5-425; 
Olschak and Wangyal I 987: I 36-1 43) and the 'l'antric purif catory prac- 
tice of Vajrasattva (Dorje Sempa) ,  which forms a central part of tlgondm 
and an important introductory sequence in 'Iintric empowerments 
(Beyer 1973:27, 144, 194). 

Before leaving the question of the  tame and the wild, we might 
return briefly to the unfortunate sinmo (demoness) who was nailed 
down by Songtsen Gampo's temples in an early and symbolically 
rather brutal assault on the wild forces of central T ibe t .  T h a t  sinmo, as 
I noted in Chapter  9, had a predecessor in another sinmo, the 
demoness-mother of the  Tibetan people, who forced Avalokiteivara's 
monkey-bodhisattva emanation to abandon his meditation and father 
the  first Tibetans  with her. S h e  and the monkey gave contrasting char- 
acters to the  first Tibetans:  "[Flrom their father they are hard- 
working, kind,  and attracted to religious activity; from their mother 
they are quick-tempered, passionate, prone to jealousy, and fond of 
play and meat" (Wangyal r 973: 59). 

While the  preference for the father's side is clear enough in the 
monastic chronicles, the  myth could b e  read as implying that Tibet 
needs both the wild and the  tame, both the celibate, restrained monk 
and the wild and potentially destructive energy. T h e  sinmo was, after 
all, an emanation of Tara ,  the  Tantric goddess who is said to represent 
the  activity of the  Buddha to aid sentient beings, and whose mantra 
Tibetans will recite in times of danger. At any rate, both sides are still 
there, whether  the  Tibetans  like it or not. For all of Songtsen Gampo's 
spectacular nailing down of the  later sinmo, she  managed to slip free 
quite q u i ~ k l y . ' ~  Tantra, with its emphasis on female symbolism and on 
the complementarity of the  two polarities provided a context where a 
fair degree of wildness and energy could remain, or reappear, within 
Tibetan Buddhism. I t  is to Tantra that we  turn in the  next chapter. 



Tantra and the 
Bodhi Orientation 

Tantra is vital to Tibetan religion in two wavs. As we saw in Chapter 
I I ,  it provides the techniques for attainment of the highest goal of- 
fered by Tibetan religion to its followers, that of Enlightenment. I t  is 
thus the foundation of what I have called the Hodhi Orientation. How- 
ever, it also provides the basis for the lamas' control over worldly dei- 
ties, for their ability to strengthen the life-force through the rs'm~nng 
rituals, and for other wavs in which the lamas operate as shamanic 
practitioners for their lay clientele. These matters relate to the Prag- 
matic Orientation. Most literature on Tantra concentrates either on its 
relationship to the Bodhi Orientation or (less frequently) on its Prag- 
matic usage. T h e  linkage between the two has scarcely been dis- 
cussed in the literature,' but it is very important for understanding 
how 'Tibetan religion works in practice, and how 'I'antra has come to 
be institutionalized within Tibetan society. 

P 7 I his chapter is mainly concerned with the Rodhi Orientation. 
After introducing some basic Tantric categories and ideas, 1 shall dis- 
cuss the deity yoga practices and the 'subtle body' practices. Further 
aspects of Tantra will be dealt with in Chapters I 3 and 14 .  



TANTRA:  AN IN'I'RODUC'TION 

Chapter I r introduced the historical sequence of Hinayina, Mahi- 
vina, and Vajrayiina (Tantra), the three components that make up the 

Buddhist teachings of Ti bet. In Theraviidin Buddhist countries such 
as Sri Lanka, Burma, and Thailand, only the first of these components 
is present today. Both the 'theory' of Buddhism (the body of philo- 
sophical ideas used to explain the nature of Enlightenment) and the 
'practice' of Buddhism (the various meditation techniques used to at- 
tain the state of Enlightenment) are held to derive from a single body 
of scriptures, the Sutras (sutta) of the Pali Canon, believed to have 
originated as teachings given by the historical Buddha ~ i k ~ a m u n i  dur- 
ing his lifetime. T h e  Vinaya or monastic rule also forms part of this 
Buddhist canon. 

For the Tibetans, the situation is more involved. T h e  Vinaya or 
body of monastic rules has much the same status as in Theravidin 
society, although the actual Vinaya used varies in minor details from 
the Theravidin Vinaya since it originates in a different 'Hinayina' 
school, the Sarvistividins. T h e  Tibetan canon (the Kangyur), how- 
ever, is much larger than the Pali Canon. As well as the Hinayina 
('Lesser Vehicle') Sutras corresponding to those of the Pali Canon, 
there are also the Mahiyina ('Great Vehicle') Sutras, which were be- 
lieved to have been entrusted by ~ i k ~ a r n u n i  to various nonhuman 
guardians and revealed to human beings only several centuries later 
when appropriate human recipients became available, and the Tan- 
tras, which were revealed at subsequent times in a similar fashion. In 
addition, the Tibetans regard the Tengyur, a second collection con- 
sisting of writings of Indian Buddhist scholars and teachers, as also 
being highly authoritative. 

T h e  relationship between this large body of texts and the theory 
and practice of Tibetan religion is quite complex. T h e  Mahiyina Sii- 
tras, many of which are philosophically far more complex than the 
Hinayina texts, form the primary source for Buddhist theory or philos- 
ophy in Tibet  along with the Indian commentarial literature, and texts 
such as the Five Treatises of klaitreya.' These  texts emphasize the 
central importance of the altruistic motivation (hodhirirra), the desire 
to achieve Enlightenment in order to relieve the sufferings of others. 
Acquiring this motivational state is for the Tibetans the defining char- 
acteristic of the Mahiviina practitioner, in contradistinction to the 



'Hinayina' practitioner, who is regarded as being primarily inlrrestcd 
in relieving his or her own suffering.\ 

Most Buddhist practice in 'I'ibet, however, derives not from the r 

Sutras, whether Hinayiina or Miihay~na, but from the ' l intras,  from 
their Indian and Tibetan commentaries, and in particular from the oral , 
transmissions of practice associated with them, and the countless later 
revelations that form part of that oral transmission. 'I:dntra (gviir/, JUW- 
ngag) in the  Tibetan context is a general term for a large body of reli- 
gious practices, also referred to as the Vajrayiina or 'Vajra vehicle' (do# 
t'egpa). T h i s  term implies that the Tantras constitute a third major 
class of Buddhist teachings and practices alongside those of the Hin- 
ayina and Mahiyiina, the Lesser and Great Vehicles, well known from 
other Buddhist societies. T h e  Tibetans often contrast the teachings of 
the  Sutras as a whole (Sutrayiina or PPramitiyina) with the Tdntrds 
(Vajrayina). Both are important but in different ways. 

As I have mentioned in Chapter I I and will explain in greater 
detail in Chapter 22 ,  Tantra in India developed in a context of small 
cult-groups each centered around a particular set of deities and prac- 
tices. While the situation in Tibe t  differs in many ways from that of 
the  original Indian Tantrics, the Tibetan Tantras retain features of this 
original context. T h u s  there are a large number of named individual 
Tantric traditions, corresponding to texts or groups of texts in the Kan- 
gyur and Tengyur, and evidently deriving from distinct original cult- 
groups. Of  these, perhaps about twenty to thirty are still in widespread 
use. Each of these Tantras is a whole body of methods of ritual, prac- 
tice and behavior according to one or more lineages of successive 
teachers (Indian gurus, Tibetan lamas), which go back through a se- 
quence of named individuals to revelations from the Tantric form of 
the  Buddha.j Further Tantric cvcles originated in Tibet through reve- 
lations (tema) to Tibetan lamas (see Chapter r 6). 

In  all cases, there is great emphasis on valid lineage. T h e  identi? 
between the Tibetan word for Tantra, gvud, and that for lineage (spir- 
itual or genealogical) has already been pointed out. T h e  same word. 
ad, is also used to translate the Sanskrit term samtina. 'karmic con- 
tinuum,' the  continuity of the activity of karma within human con- 
sciousness, another term that stresses continuity through time. Ll'hile 
there are texts associated with each Tantric lineage, and these texts 
take u p  a large part of the Kangvur, each Tantra is defined essentially 
by the historical continuity of practice, and the l i teraq expression is 



of seoondarv importance.' 'I'ibetans practice 'lintra when they have 
been gi\.en empower~nent  (=lung), textual transmission (lung), formal 
teaching (rt-'id), and additional advice (men-~RCJI:)" for a particular prac- 
tice, and not simplv through reading the books, which are in any case 
difficult to make much sense of without detailed oral explanatidn of 
the terms involved. 

Each of the Tibetan religious orders and suborders has several 
associated Ihntric lineages, along with the lineages for other non- 
Tantric practices, and these Tantric lineages form the core of both the 
rituals performed in the gompa and temples of that order and of the 
personal vogic practice of followers of the order.' T h u s  the Sakyapa 
specialize in the Hevajra Tantra, the Nyingmapa specialize in the var- 
ious so-called Old Tantras and terma cycles, and the most important 
Kagyiidpa and Gelugpa tantras are Guhyasamija, Cakrasamvara and 
Kalaca kra. 

Tantric practices are quite varied. Most, though not all, Tibetan 
ritual is Tantric in the sense of being connected with, and making 
sense in terms of, one or another Tantric lineage. For example, the 
common Tibetan recitation of the mantra OF maqi padme hziy is an 
explicitly Tantric practice, with its major lineage going back to the 
revelation received by the lama T'angtong Gyelpo in the fifteenth 
century (see below). At the other extreme of complexity, the elaborate 
masked dances staged by most of the larger Tibetan gompa are equally 
derivative from one or another Tantric cycle. Tantra may be a matter 
of private meditation (yoga), aimed primarily at self-development, or 
of public ritual performance. 

In all cases, however, the core of Tantric practice is the transfor- 
mation of the practitioner and of the universe of which the practitioner 
is part. In the words of the Sijid: 

---, 

T h e  notions of external and internal, of vessel [ n w  and essence [rhud], 
of physical [ = saysara] and metaphysical [ = nimuna], 

are transformed from the nature of the Five Evils into the essence of 
Wisdom, 

and oneself is absorbed into the magical play. 
T h e  whole phenomenal world, earth, stones, mountains, rocks, 

villages, shrines and dwellings, 
are transformed into the Body of Perfect Enjoyment [sambhogukujln]. 
T h e  outer vessel of the world is transformed into a temple 
and living beings who are the inner essence, 
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all those who draw breath, 
are transformed into the form of gods and goddcsscs. 
'I'he forms of gods and goddesses who are the inner esscncc 
become the Perfect Enjoyment of primeval bbn itself, 
the ocean realm of primeval buddhahood 
and all characterizable phenomenal elements exist as a magic plav, 

j (Snellgrove I 967a: I 7 3 )  

T h e  SiJ'id is here dealing with the seventh Ron vehicle (see below), 
the Way of Pure Sound or Vehicle of the White A (ALr f e u ) .  'I'he 
description could, however, just as well apply to Buddhist 'Igntra, with 
the exception of the reference to 'hon itself' (hon-nyid), where a Bud- 
d hist text would have rh'onyid, corresponding to Sanskrit dhamor i .  

A term closely associated with the Buddhist 'l'antras is c-u;ra (the' I 
Tibetan equivalent is doje?. T h e  vajra was by origin the thunderbolt- 
scepter of the Hindu god Visnu, but for 'Tantric Buddhists it is a sym- 
bol of the strength, immovability, and transcendent nature of the state 
aimed at  by the Tantras. T h e  vajro is ssmbolized by an implement of 
the same name that is used in Tantric ritual. As mentioned above. the 
teaching of the  Buddhist Tantras is often referred to as \'ajrayinai 
the  vajra-vehicle, and contrasted with the Sutrayina or PiramitiyHna, 
the vehicle of the SGtras or vehicle of the Piramitis. I suggested in 
Chapter r that these two contrasting 'vehicles* form the basis of the 
'shamanic' and 'clerical' aspects of Tibetan Buddhism respectively. 

CONFLICTS BETWEEN s ~ ~ T R A  AND TANTRA 

While Tibetan Buddhist scholars have put much work into reconciling 
these two traditions of teaching and practice, there is a sense in which 
they are opposed and are seen to be opposed. T h e  point is made dra- 
matically in an episode from the life of Niropa by the fifteenth- 
century Tibetan yogin Lhatsiin Rinch'en N a m p e l .  T h e  subject of 
this largely apocryphal hagiography is the Indian guru NHropa, teacher 
of the  Tibetan Marpa, who was Milarepa's lama and so the founder of 
the important Kagyiidpa tradition. Niropa is described as having been 
born in a royal family and renouncing married life to pursue a standard 
monastic career, rising to become a famous philosopher and abbot of 
the  university of Ni landi ,  the most important Buddhist academic cen- 
ter of India. O n e  day, as he  sat in his study, his back to the sun. study- 
ing the SGtrayina treatises. a shadow fell across his books. Turning 



;lround he saw a hideously ugly old woman who asked what he was 
doing and whether he understood the books he was reading. ']'he 
ufoman was a c{(ikit~i, a '13ntric initiatory goddess, and she  made him 
realize that, for all his studv, he did not understand the inner meaning 
of the texts. Niropa renounced his post at  N i l a n d i  and went off to 
find his '1;intric guru, l'ilopa, who inflicted a whole series of trials and 
se\.ere ascetic practices on him before Niropa came to realize the 'true 
meaning' of the  texts (Guenther  1963:24ff = Rinchen Namgyel, 
iVurwpP Nunrt'ar 3 6 I ff ). 

Lhatsiin Rinch'en Namgyel's narrative reflects the anticlerical at- 
titudes of his own circle of fifteenth-century Tibetan yogins (see 
Chapter  26), but the  rejection of clerical knowledge as simply knowl- 
edge of the  words, where what really matters is internalizing and re- 
alizing the meaning of the words, is a classic Indian siddha argument 
that found many echoes in Tibet .  For the  Tibetans,  as for the Tantric 
siddhas of India, the  SCI trayina- based curriculum of the  monastic col- 
leges can give a mastery of philosophical concepts, but  it cannot give 
the inner experience of Enlightenment.  T h e  inner experience is, with 
a few exceptions, the  realm of Tantra." 

T h e  story of Niropa implies that the  Vajrayina is not regarded 
as involving a new or different conception of Buddhahood from the 
Piramit iyina.  Niiropa's books contained the true meaning, if only he 
could attain the  inner experience that would make their words become 
real. T h e  difference between Vajrayina and Piramit iyina is only in 
the methods employed." T h e  methods of the Vajrayina are claimed 
by the Tibetans  to be far more effective and more rapid than the or- 
dinary Miihayina practices of the  Piiramitiyina. T h e y  are also be- 
lieved to b e  far more difficult and dangerous. T h e i r  propagation 
among human beings was justified bv the darkness of the age in which 
they were revealed. For the  Tibetans,  it is these dangerous and ad- 
vanced methods that are of primary importance, and in which the la- 
mas are specialists. 

SUBDIVISIONS OF 'THE TANTRAS: 01,D AND NEW, K A M A  A N D  TERMA 

T h e  Tibetan tradition contains two collections of Tantric lineages and 
texts, one  initially transmitted to T ibe t  in the eighth and ninth cen- 
turies and continued by the Nyingmapa order, and another transmit- 
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ted  mainly in t h e  e leventh  and twelfth centuries to the  lamas who 
founded what  were to become the  new orders of Kagviidpa, Sakyapa, 

, . and eventual ly Gelugpa.  I hese two sets of ' l intr ic  lineages are rc- 
ferred to as t h e  O l d  ( n y i n p a )  'Igntras and the  New (somu) 'l'antras. 

T h e  O l d  'Iintras are so called because thev are traced back to 
their  introduction to 'l'ibet in the  t ime of the  e ighth-centuq Indian 
Tdntric guru Padmasambhava (Guru Rimpoch'e). While Sanskrit orig- 
inals for s o m e  of these  texts are reported to have existed in earlier 
periods, none  have survived to  modern times, and the  validity of these 
practices has occasionally been questioned bv Gelugpa scholars on  
these  grounds  (Kapstein 1989). 'l'hey are practiced by all Tibetan  
Buddhis t  religious orders (including the  Gelugpa who adopted them 
a t  t h e  t ime  of  t h e  5th Dalai Lama),  bu t  they are particularly a specialty 
of t h e  'oldest' group, the  Nyingmapa (who are named after them).  
T h e  Bonpo order, the  technically nowBuddhist  order that claims to 

originate in a separate revelation from that of the  historical Buddha,  
has a series of non-Buddhist 'Tantras, claiming to b e  translations from 
t h e  Shangshung language, bu t  again without any extant originals. 

T h e  O l d  Tantras were regarded by Western scholars for many 
years as  of  dubious  authenticity, because of the  apparent lack of San- 
skrit  originals for t h e  root texts of  these Tantras. and the  low regard in 
which they were  held by some  Gelugpa scholars. However, as Snell- 
grove has recentlv pointed out ,  t h e  root texts are characteristically In- 
dian in style, and there  is no  reason not to assume a genuine Indian 
origin for t h e m  (Snellgrove 1987:.+51-460). T h e y  presumably repre- 
s e n t  a separate and  perhaps regionally distinct tradition of Tanrric cult- 
groups within India from the  tradition that  led to the  New 7:dntra lin- 
eages. l o  

I n  later years, the  original Old  R n t r a  material was supplemented 
by large quanti t ies  of further  'revealed' or  mma material. T h i s  led to  
an important  distinction within Old  Tantra practice, between lineages 
going back to t h e  original transmission of the  Old  Tantras to lWil>et 
(kama), and  those deriving from later revelations (rpnnn). T h i s  kamal 
ferma distinction is a speciality of the  Nyingmapa orders, although 
rptma (revealed texts) are again accepted by all traditions. T h e  Bonpo 
have a similar distinction, though in their case virtually all their prac- 
tices fall into t h e  r e m a  ca tegoy.  

r. 

TPrma will b e  discussed in greater detail in Chapter  I 6. I hey are 
texts  that ,  l ike t h e  hlahlviina Sutras and the  Indian I i n t r a s ,  are held 
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to have been revealed to Buddhist practitioners, either in material 
form or in some other way. Buddhist t ema texts are all regarded as 
having been originally written by Guru Rimpoch'e or at his instigation, 
and the terton or finders of Buddhist f ema are all held to be rebirths of 
students of Guru Rimpoch'e. T h e  Bonpo tradition have their own 
te,ma and terton, which may have predated those in the Buddhist 
orders. l 1  

As will become apparent in the historical chapters of Part ?'hree, 
the concept of t ema has allowed for a vital element of continuing rev- 
elation and change within Tibetan religion. While t ema as such are 
primarily a feature of the Old Tantra lineages, direct revelations from 
deities, usually referred to as dagnang (literally 'pure vision'), occur 
frequently in both Old and New Tantra lineages. 

CLASSIFICATION OF T H E  NEW AND OLD TANTRAS 

T h e  Tantras were not only differentiated in terms of their origins (Old 
and New, kama and temza) but also in terms of their type. T h e  Tibet- 
ans were well aware that the Tdntrds contained a wide range of quite 
heterogeneous material. What was to become the standard Tibetan 
classification of the New Tantras developed in the thirteenth and four- 
teenth centuries, and was used in the definitive version of the Tibetan 
scriptural canon by its editor, the fourteenth-century scholar Puton 
Rinch'en Druppa. This  scheme divides the New Tantras into four 
classes, Kriyi, Caryi, Yoga, and Anuttarayoga. T h e  division is based 
on the kinds of practices that the Tantra in question is predominantly 
concerned with, in particular the relative importance of external ritual 
and of internal c o n t e m p l a t i ~ n . ~ ~  

T h e  highest class is the Anuttarayoga ('supreme yoga') 'Tantra to 
which the Hevajra, Guhyasamija, Cakrasamvara, and Kilacakra be- 
long. Anuttarayoga Tantras include both the Developing and Comple- 
tion Stages (discussed below). While the symbolism of deities in sex- 
ual embrace is occasionally found in the lower Tantras it  is a pervasive 
feature of the Anuttarayoga Tantras. Male and female divine figures 
correspond to the two primary factors of upuya and praji i  (method and 
insight). 

For the Tibetans, the lower three classes are significant primarily 



for purificatory practices to b e  undergone prior to AnuttarPyoga prac- 
tice, and  as a general source for rituals concerned with the  'mundane 
siddhis,' with this-worldly purposes, such as the  increasc: wealrh or 
t h e  destruction of enemies.  l ' h e  Anuttarayoga ' l intras are the pre- 
e m i n e n t  sources of techniques for attaining I<nlightenmcnt, 

'The O l d  %ntra tradition (carried on bv the  Nyingmapa) adopted 
a ninefold classification into nine successive vehicles ( f e d ,  $kt, 
yina).  I n  practice, it is not very different from the  New 'I'antra's four- 
fold system. T h e  first three classes refer to non-Entr ic  teachings. ']'he 
fourth, fifth, and  sixth correspond to Kriyi, CaryP, and Yoga, and 
classes seven to n ine  refer to three stages of what are in New 'lantra 
terms Anuttarayoga 'Tantras. Other  differences include the  more ex- 
plicitly progressive nature of this Nyingmapa scheme. which presup- 
poses a linear development  through the  stages, and the  identification 
of t h e  last s tage with the  Dzogch'en teachings, a se t  of non-'l'antric 
teachings that  t h e  Nyingmapa regard as more advanced than Tantra 
(for example ,  Guen ther  I 972: 1 55-209; Trungpa I 972:67-7 I ; N. 
Norbu I 986a:34-36, I 99ob; Tucci I 980: 76-8 I ). 'The Ilzogch'en 
teachings (see  below, Chapters  24 to 27) were to become a vital part 
of t h e  nineteenth-century Rimed movement. 

T h e  Bonpo also classifv teachings into nine vehicles or r'qpa, 
with Dzogch'en as the  ninth. T h e r e  are at least two versions of the  
Bonpo classification, neither of them identical to the  Nyingmapa sys- 
t e m  (Karmay 1988a: 148, 174). Both are divided into four 'causal' ve- 
hicles and  five 'result' vehicles. In the  version given in the  Sijid and 
presented in detail by Snellgrove, the  four causal vehicles refer to 
essentially 'folk-religion' practices (see Chapter  lo). while the  remain- 
ing  five are t h e  teachings for the  lay follower (genjien), the  ordained 
m o n k  (tlungsong, corresponding to Buddhist gelong), two levels of Tan- 
tric practice, and Dzogch'en (Snellgrove 1967a; Reynolds 1 9 8 8 : ~ ;  
for t h e  Bonpo Dzogch'en tradition, see  Kvaerne 1 9 8 ~ ;  Karmay 
1988a:201-205). 

I have already mentioned,  in Chapter  z, another way in which 
the classes of  Tantra are traditionally distinguished. In Iiriya Tantra 
the relationship between the  deity and the  tantric practitioner or  yogin 
is conceived of as a master-servant relationship. T h e  basic pattern 
here is close to that  of ordinary devotional Hindu or Buddhist practice. 
In  C a q i  Tantra, t h e  yogin sees  the  deity as an equal. T h e  results of 
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the practice are not favors bestowed by master to servant, but assist- 
ance from a friend. In the higher classes there is no duality between 
vogin and deity, although it is only in the Anuttarayoga (and the three 
higher classes of the Nyingmapa system) that the nonduality is fully 
appreciated (see Longch'en Rabjampa, Ngelso Korsum = Guenther 
197jb,  vol. I ,  158). 

This  helps to explain why it was the Anuttarayoga Tantras that 
posed a real threat to the established patterns of society, possibly in 
India and certainly later in Tibet.  T h e  eroticism of their symbolic Ian- 
guage, and the real or apparent flouting of conventional morality 
involved in their practices, were only superficial signs of the real 
problem, which is that the central goal of these practices involves a 
transcendence of the hierarchical order and rational dominance upon 
which a centralized state depends. This  also goes some way to explain 
their appeal in India at a time when hierarchical politics could no 
longer guarantee a peaceful and civilized society, and the weakness of 
the conventional solutions was becoming apparent. 

In fact, at least for the Tibetans of the New Tantra traditions, the 
three lower Tantra classes and the Anuttarayoga practices have differ- 
ent  aims. T h e  three lower classes are used primarily for various magi- 
cal or 'provisional' aims, such as purification, preserving health, in- 
creasing wealth or prosperity, and guarding against dangerous 
influences, while the Anuttarayoga Tantra is the principal technique 
for attaining Enlightenment. 

Namkhai Norbu has suggested that Tantric practice generally in 
Tibet  has been strongly influenced by Yoga Tantra with its emphasis 
on purification and its precise and formal mode of practice (N. Norbu 
I 986a, vol. 2, 65; I ggob: I I 2). T h e  sadhana texts found in the Tenjur 
are very simple and concise compared to many of those in use today. 
Although internal contemplation is of primary importance in Anuttar- 
ayoga Tantra, in practice these Tantras, too, are usually performed 
today in a highly ritualized manner. At the same time, Anuttarayoga 
Tantra has affected the practice of the lower Tantras. Identification 
with the deity, originally restricted to Anuttarayoga Tantra and perhaps 
Yoga Tantra, is now a common feature of ritual sequences at all levels. 
T h e  importance of Anuttarayoga Tantra is evident, and we will exam- 
ine it  in some detail below. First, however, we shall consider the 'deity 
yoga' practices common to all four New Tantra classes as well as to all 
the Old Tantras. 
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DEITY YOGA IN T H E  TANI'RAS 

T h e  central practices of l'antra are known in Sanskrit as sadhano ('lib. 
dmbt'ab), literally 'means for attainment.' T h e y  involve the evocation 
of a Tantric deity (yidom), usually along with his or her entourage. It  

is through this evocation that the process o f  transformation referred to 
earlier is accomplished. 7b illustrate, here is a summary of  a brief and 
famous practice of AvalokiteSvara (Chenresig), which derives from the 
visionary experiences o f  the fifteenth-century lama 1"angtong 
Gyelpo: 

I . Refuge and Arousing of Bodhicirto 
One recites the standard verses of refuge in the Buddha, Dharma and 
Samgha, and of the arousing of bodhicina, the motivation to attain Enlighten- 
ment for the sake of all beings. 

2 .  The Visualization of Avalokitehara 
One visualizes oneself as surrounded by innumerable beings, pervading all of 
space. Each has a white eight-petalled lotus above his or her head. On top of 
the lotus is a horizontal moon-disk, and above that is a white letter hnh. T h e  
h n i  radiates light throughout the universe, representing the power and com- 
passion of the Buddhas. (This and the subsequent visualizations are de- 
scribed in the verses that one recites along with the visualization.) 

Then  the transforms into the brilliant white form of Avalokitesvara, 
smiling compassionately and emanating light rays of the five colors of the 
rainbow, which relieve the sufferings of the beings of the six realms of rebirth 
(gods, demigods, human beings, animals, preta, hell-beings). 

AvalokiteSvara has four hands, two joined together in prayer at his chest, 
the other two holding a white lotus (left) and a crystal rosary (right). He is 
adorned with the silk garments and precious ornaments of a Bodhisattva, and 
has a deer skin across his chest (symbolizing his compassion). He wears a 
jewelled crown with a small figure of the Buddha Amidbha on it (the head of 
the Lotus family to which Avalokitesvara belongs). Behind him is a white 
moon-disk. H e  embodies the essence of all the Buddhas. 

3 .  Homage and Recitation of Mantra 
Maintaining the previous visualization, one recites a short verse of homage to 
AvalokiteSvara several times, imagining that all other beings are joining in the 
recitation. 

T h e  deity is moved by the entreaty and ravs of light emanate from his 
body, purifying all impure karmic appearances and confused ideas. T h e  ex- 
ternal world becomes the SukhPvati realm, and the body, speech, and mind 
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of all li\,ing beings. become the body, speech, and mind of Avalokitesvaram 
.411 sights, sounds, and thoughts b e c o n ~ e  inseparable from emptiness. While 
maintaining this \,isualization, one recites the six-syllable mantra of Avaloki- 
teS\rara, otg rna!lipuu'me /riy many times. Th i s  recitation of the mantra is the 
central part of the meditation. 

4. Dissolution into Emptiness 
T h e n  one dissolves the entire visualization into emptiness, and rests in one's 
own nature, without conceptualization of any kind. 

5. C;bnr/usion and Dedication of Merir 
Emerging from the state of absorption, one  sees all of reality as the mandala 
of Avalokiteivara. Oneself and all other beings have the form of Avalokitei- 
vara, all sounds are the six syllables of the mantra, and all thoughts are an 
expression of AvalokiteSvara's compassion and wisdom. O n e  recites the verse 
of dedication and sharing of the merit generated through the practice: 
"Through this merit may I quickly become Avalokiteivara, and then establish 
all beings without exception onto that level" (Gyatso I 9 8 0 ~ :  I 6). 

This  is a very short and basic Tantric sadhana, but it contains most of 
the essential components, including the opening Refuge and bodhicitta 
verses (section I ) ,  the dissolution of ordinary reality into s'zinyata or 
'emptiness' (section 3,  4) and the final 'dedication of merit' l 4  (section 
5 ) .  T h e  recitation of the mantra, here the famous six syllables of Ava- 
lokiteivara, om manipadmehim, is central to the whole process, since 
it is this mantra that evokes the real presence of Avalokiteivara. Tantra 
is often referred to in Tibetan as sang-ngag, 'secret mantra.' In this 
particular case, as with a few other very important mantras, there is an 
extensive literature on the significance of the mantra and its six. syl- 
lables. Each syllable corresponds to one of the six Perfections (par- 
amita) and to rebirth in a pure realm in a particular direction in the 
mandala; each syllable liberates beings from a particular defilement 
and from the negative rebirth associated with that defilement, and so 
on (see Karmapa n.d.; Govinda 1969). T h e  associations of the mantra 
reinforce the idea of compassion for all sentient beings, which is the 
,essence of Avalokiteivara, who represents the Buddha's compassion 
#for the sufferings of sentient beings. 

Longer sadhana may include preparatory purifications of the en- 
vironment and of the practitioner, and much more elaborate visualiza- 
tions of the principal deity, which also incorporate visualizations of the 
surrounding deities of the mandala (section 2). T h e y  typically have far 
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more extensive sections of praise and homage, and may include long 
sequences  of  complex visualized transformations correlated with many 
different mantras (corresponding to sections 3 and 4). T h e  principal 
de i ty  may b e  visualized as above the  meditator, as here, or  in front of 
t h e  meditator. In  most of  the  'higher' 'hntras,  especiallv those of t he  
Anuttarayoga class (see  below), however, meditators visualize them- 
selves as be ing t h e  principal deity, who may b e  male or  female. 

O n e  e l e m e n t  that  is not explicitly included in the  Avalokitesvara 
practice, b u t  which is particularly important when the  meditator him- 

\ self o r  herself becomes the  deity, is the  duality of sarnaya.caM:a ('l'ib. 
I damts'ig sempa) and jridnasaffva (ysshi sempa), already mentioned in 

C h a p t e r  9. T h e  samayasatfva is the  initial visualization, whose force is 
! connected  with t h e  maintenance of the  vow isamqya) taken before the  
I 
i guru. Thejr idnasat tva is t h e  dei ty as a real aspect of Buddhahood. ?'he 
I .  - ~r ianasa t tva  is visualized as merging into the  sarnayasamo, where it is 

'bound' b y  a series of  mantra syllables. 
Roger Jackson s u m s  u p  the  basic structure of the  sddhuna as 

follows: 

A sZdAana, the context in which deity yoga usuallv is practiced, in- 
volves, at the very least, the following elements: ( r )  taking as one's 
spiritual refuge the Buddha, Dharma and S a ~ g h a ;  ( 2 )  generation of 
the altruistic intention to attain enlightenment or bod.icitta; ( 3 )  cultiva- 
tion of immeasurable love, compassion, sympathetic joy, and equa- 
nimity toward other beings; (4) reduction of one's ordinaq appearance 
to emptiness; ( 5 )  generation of oneself in the form of the dein,  pure 
in body, speech, and mind; (6)  absorption of the actual deity or gnosis 
being, (jfianasattva), who is called from its abode. into the imagined 
deity or pledge being, (samajosatfwa); ( 7 )  initiation by the deities; ( 8 )  
repetition of mantras that effect the welfare of sentient beings and 
symbolize the deity's speech; and ( 9 )  dissolution of the di\,ine form 
into emptiness-from which one usually arises again as the deity, 
often in simpler form. (R. Jackson I 985: 2 3 )  

W h e r e  t h e  principal dei tv is surrounded by the  other  deities of the  
mandala, t h e  visualization can become qui te  complex. T h e  basic 
s tructure of  t h e  mandala assembly consists of the  central dei ty sur- 
rounded by four o r  (especially for the  Nyingmapa) eight other  deities. 
w h o  are conceived of as aspects of. or  projections from. the  central 
yidom. Each  dei ty may have a consort, and there mav b e  several circles 
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of such deities, with attendant figures, adding up to several hundred 
deities, all of whom need to be visualized precisely. T h e  imaginative 
control required can be considerable: "One is said to have accom- 
plished the generation stage of the Kalacakra when one can visualize 
the entire mandala in a drop the size of a mustard seed at the tip of 
one's nose, with such clarity that one can see the whites of the eyes of 
all 722 deities-and can maintain this visualization with uninterrupted 
one-pointed concentration for four hours" (R. Jackson 1985:32). 

In other traditions, such as the Anuyoga practices of the Old Tan- 
tra, a less detailed visualization of the deities is required, and the em- 
phasis is rather on developing a general feeling of being the deity. T h e  
basic principle remains the same, in that practitioners learn to replace 
their ordinary perception of the world, during, and to some extent also 
outside, practice sessions, with the vision of the world transfigured on 
the pattern of the mandala. 

To see the entire world around one as having the nature of the 
mandala is a form of 'pure vision' or dagnang opposed to the impure 
vision of ordinary life. T h e  mandala vision is truer and more correct 
than the practitioner's normal perception of reality. Everything in the 
external universe can be seen as an aspect of the entities within 
the mandala, and there are elaborate sets of correspondences between 
the deities of the mandala and aspects of external and internal reality. 

As we will see, the assumption of the role of principal deity as 
part of the deity-yoga process has a key role to play in the lama's per- 
formance of Pragmatic rituals within the gompa and for his lay clien- 
tele. Within the Bodhi Orientation, however, it is only part of the 
Tantric process. We now turn to look at the remaining part, the subtle 
body or tsalung practices, which are taught primarily within the highest 
New Tantra class (Anuttarayoga Tantra) and within its Old Tantra 
equivalents. 

ANUTTARAYOGA TANTRA AND T H E  SUBTLE BODY PRACTICES 

Anuttarayoga Tantra practice is divided into two conceptually distinct 
stages, the Development and Completion Stages (utpattikrama, sam- 
pannakrama), although in an actual ritual sequence (sgdhana) elements 
of both stages may be included. T h e  Development Stage or kyedrim 
resembles the lower Tantra classes in that it involves the practitioners 
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visualizing themselves as the deity within a muqJulo or ordered ar- 
rangement of surrounding deities. I t  is the second or (;ompIetLm 
Stage (dzogrim) that is unique to the A n u t t a r a ~ o ~ a  'rantras. 

This  stage consists of a series of transformations or operations car- 
ried out with the so-called subtle or arcane body (the Buddhist term is 
illusory body, Tibetan gulu).  This 'body' is composed of rakru ('lib. 
R'orlo) or psychic centers, nadi ('rib. tsu) or channels, and flows of 
psychic energy or pr&a (Tib. lung) along these channels. It is from 
nid i  and prina that the most frequent Tibetan term for these practices 
(tsulung) is derived. 

T h e  basic theory of the subtle body is common to Buddhist and 
Hindu yogic traditions, and similar concepts are well known from 
China and elsewhere (Samuel 1989).  Prana is also a central concept in 
indigenous medical theory in Tibet, like its equivalent gi in China 
(Epstein and Topgay 1 9 8 2 ) .  Nevertheless, the subtle body has been 
one of the hardest concepts in Buddhist and Hindu thought for West- 
erners to appreciate, perhaps because it implies a lack of separation 
between 'body' and 'mind,' which Western science and medicine has 
had difficulty in accepting (see Samuel I 989) .  T h e  Tibetans at times 
speak as if the cak~a and nidi  are really physically present in the body 
in the form they are described by tradition, and it is difficult to square 
such an internal anatomy more than approximately with that known to 
modern medicine. T h e  system of cakra and nidi doubtless has some 
physical correlates but it is best understood as a kind of mental model 
of the human nervous system as seen from the inside. Such a model 
is not a straightforward description but a structuring; learning the map 
involves learning to make sense of one's nenrous system in a particular 
way. Different Tantras in any case specify slightly different modes of 
visualizing the system, which would seem to remove any need to iden- 
tify the cakra and nsdi on a one-for-one basis with entities known to 
Western science. I "  

With the growing acceptance of Chinese medicine in the West, 
and especially the work on biofeedback experiments. which demon- 
strate the mind-body linkage in a form accessible to \Vestern science, 
the subtle body is beginning to make more sense (Comfort 1979:27, 
123) .  T h e  subtle body theory provides a way of understanding and so 
making conscious use of the states of sleep and dreaming, another 
point of contact with shamanic traditions. 

T h e  process of death, and the e\.ents of the 'intermediate state' 
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or hfjrdo, are also interpreted in terms of transformations of the subtle 
body, and one of the primary experiences of the Completion Stage is 
precisely the deliberate undergoing of the subtle body processes as- 
sociated with dying (Lati and Hopkins I 979). This  leads to the cessa- 
tion of dichotomizing (conceptualizing) thought, and the arising of the 
Clear Light. 

Here we can see a sense in which the Tantras provide a sophisti- 
cated reworking of common shamanic procedures. I have suggested 
elsewhere that the training of the shaman involves the acquisition of 
control over a series of different potentialities or modes of operation 
within human existence. These  modes are generally described in 
terms of a vocabulary of spirits but the spirits may be understood 
as symbols for different adjustments or tunings of the mind-body- 
environment system. If shamans are to operate with these modes, or 
deal with the spirits, they have to acquire some kind of further mode 
or state from which they can view them and balance them within 
themselves and their social context. In the process, they have to tran- 
scend or go beyond the normal experience of the world taken 
for granted within their social and cultural context. This,  I have 
suggested, is the meaning of the symbolic death that forms such 
a common part of shamanic training and initiation (Samuel 1990: 
108). 

We can consider the three lower Tantra classes, culminating in 
the deity-yoga of the Anuttarayoga Tantra Development Stage, as 
equivalent to the gaining of control over the world of spirits. Here the 
'spirits' are replaced by Tantric yidam who are clearly as much within 
as outside the practitioner. T h e  yidam is sometimes identified with the 
energy distribution within the cakra and ni4i.lh In the Completion 
Stage, the practitioner undergoes a direct simulation of death by mim- 
icking the subtle body processes associated with dying. T h e  vision 
of the Clear Light to which this leads may be equated with the vision- 
ary state achieved by a successful shamanic initiation (Samuel 1990: 
1 07- I 09). 

Thus ,  if the lamas fulfill a quasi-shamanic role for their lav follow- 
ers (see Aziz 1976a; Paul I 976; Stablein r 976b) they are prepared for 
doing so by a training whose central components are strongly reminis- 
cent of a classical shamanic training. It is not surprising that the basic 
structure of the Tantric mandala resembles quadripartite and other 
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symmetrical patternings found in trdditional shamanic cultures (see 

Way man I 96 I ; Samuel I 990: go). 
It seems likely that early Tantric teachers had close links with 

surviving 'tribal' populations in India. Some of the major I intr ic  pil- 
grimage sites in India are still close to 'tribal' groupings. At one major 
site ( ~ r i ~ a r v a t a ,  nowadays known as hisailam) the local tribal popula- 
tion retains a special association with the pilgrimage site (Ramesan 
1962); in another (KBmarOpa) there is a tradition that the priests of 
the temple were formerly of tribal origin (Desani 1973: I 3). My argu- 
ment here is however not really about the possible origins of the 
Tantras, which have in any case undergone a long and complex series 
of historical transformations in their journey from anv putative 
original tribal context. T h e  historical origins of the 'I'antras are un- 
likely ever to become very clear. What is evident is that 'l'antra in 
Tibetan societies provide a functional equivalent to shamanic prac- 
tice and operate through a vocabulary that may be considered as a 
more sophisticated and rationalized version of a typical shamanic vocab- 
ulary. 

T H E  SUBTLE BODY AND T H E  TANTRIC USE OF SEXUA1,ITY 

T h e  details of the manipulations carried out with the subtle body have 
been summarized by Giuseppe Tucci ( I 980: I 06-109) and described 
more fully elsewhere (for example, Beyer 1973: 127-14.1; Lati and 
Hopkins 1979; see also Kvaerne 1975). Each of the Tantras has a dif- 
ferent terminology for describing these processes. Later Tibetan au- 
thors such as Tsongk'apa developed synthetic schemes reconciling 
these terminologies. Perhaps the best-known series of Completion 
Stage practices is that known as the Six Teachings of NHropa. This set 
of practices is held to have been taught b!, Ngropa to his Tibetan stu- 
dent Marpa and passed on through the latter's disciple hlilarepa to the 
Kagyiidpa and Gelugpa traditions of Tibet. There are several English 
descriptions of these practices and one of the closely related Six Yogas 
of Niguma. l 7  

T h e  basic practice of the Completion Stage is the bringing to- 
gether of the various psychic currents within the central channel of the 
subtle body, a process that is held to happen naturally at the time of 



death. 'I'he currents are then raised up the channel and through the 
successive c-nbra. In many traditions, including that of Niiropa, this 

process is conceptualized in terms of the awakening and raising of 
Candiili . . (Tibetan fumrno), , a  female deity who corresponds to the fe- 

male serpent-deity Kundalini in the Hindu E n t r i c  system. 
Some attention has recently been given to the physiological tor- 

relates of the arousal and ascent of Kundalini, and there is little doubt 
that the process is a real one, with measurable psychological effects 
(Sannella 198 I ) .  Candiili is associated with heat, and the practices as- 
sociated with her are believed to create heat. This  was doubtless an 
impressive attribute for premodern Tibetans, and the ability of the 
Tdntric siddhas to endure the harsh weather of the high Himalayan 
valleys wearing only a single cotton cloth is an appropriate demonstra- 
tion of their powers. 

There  are several well-known stories of this kind about Milarepa, 
who was the principal disciple of Marpa, Niropa's Tibetan student (for 
example, in the Mile' Gurbum of Tsangnyon Heruka = Chang 1977, 
vol. I ,  3-3-37). . . T h e  repa tradition of cotton-wearing siddhas continues 
into modern times in the Kagyiidpa order, which Milarepa's disciples 
founded, as well as in allied orders such as the Nyingmapa. These 
Tibetan siddhas test their ability in creating heat by drying out wet 
blankets (David-Neel I 97 I ;  Khandro 1988:65, I 7 I ) .  Recent scientific 
studies have detected substantial rises in body temperature in tummo 
practitioners (Benson e t  al. 1982). 

As such exercises may suggest, siddha practice requires a sound 
and healthy constitution, and the internal manipulations of the prina- 
currents in tsalung practice are supplemented by external physical ex- 
ercises (tr'ulk'or), which help to maintain the naQi and cakra in good 
order. 

Candiili is only one of the numerous female deities in the Tantras. 
While Candiili herself is not strongly personified, other female deities 
such as the various forms of Vajrayogini (Dorje Naljorma) have a vital 
role as initiatory goddesses. T h e  use of sexual and erotic language is 
characteristic of these texts. As already mentioned, the central - deity 
(if male) represents upiya and his female consort p r a j i i . b h e i r  union 
is the nonduality of bliss and voidness (s'zin.yafi), while the internal 
processes of the Completion Stage parallel those of sexual intercoursel) 

Sexual union with an actual physical partner (who is referred to 
in the Sanskrit texts as a karmatnudr8, literally 'action seal') is em- 
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ployed, on occasion, as part of the Complrtion Stage, A i(aW"dpa 
version of these practices is described brieflv in the ~uf iuum ( 194- 

399 = Chang 1977, vol- 2, 357-360) and in somewhat more detail in 
the Ndropi Numt'ur (420vi-4?4~ = (iuenther I yQ:77-79). ' l i ,  be per- 
formed S U C C ~ S S ~ U ~ ] ~  the participants have to have acquired consider- 
able control over the energy-flows within the subtle bodv. In 'l8ihrtan 
societies today the sexual yoga practices do not seem to be widely 
practiced, although they are still performed, and in 'Iintric theom 
have to be  performed at least once if Buddhahood is to be attained in 
that lifetime. 

Many Tantric yogins are monks and so restricted by their vows of 
celibacy. T h e  strict observance of these vows implies foregoing the 
attainment of Enlightenment to a future life. At best it can be attained 
during the intermediate state after their death, as 'hongk'apa was be- 
lieved to have done (see Chapter I 5). In practice, a holy and respected 
teacher with a large following, whether monk or noncelibate vogin, is 
rarely described unambiguously as achieving Enlightenment, at least 
in recent centuries, since this would imply that a reincarnation cannot 
occur. As we  will see  in later chapters the finding of rebirths has be- 
come an essential part of the Tibetan Buddhist system.In 

T h e  role of sexuality in Buddhist Tantra is thus a complex one. 
Partly it is analogical; the male-female polarity stands for the unity that 
the  Tantric yogin attempts to achieve, and so provides a convenient 
symbolic language to aid in achieving that union. Partly, the internal 
processes and the accompanying transformations in consciousness in- 
volved in ordinary sexual union are homologized with the transforma- 
tions that the  yogin undergoes. Ultimately, these are two different 
ways of saying the same thing; sexuality, real or imagined, is used in 
the construction of the special state of being at which Tantric practice 
aims. T h e  sexuality of Tantra is not there for its own sake. It is a 
means to an end ,  although it is used because it is an appropriate means 
(see Guenther  1 963, I 969, I 975a; Bharati 1976; Govinda 19;;). 

An important aspect of the Buddhist Tantric conceptualization of 
the subtle body processes, as mentioned in the next section, is the 
homology constructed between the concentrating of energ?. within the 
central naq'i and the arousal and concentrating of bodhiritta. the basic 
Mahayina motivation of the bodltisut~a. This  level of symbolism is in 
fact more pervasive and important than that of CanGl i  and similar 
figures. Here as elsewhere both the context within which Buddhist 



practice is done, and the structure, content, and symbolism of the 

practices themsel\.es, constantly orients the practitioners towards the 

central Buddhist goal of Enlightenment, whatever the immediate aim 
of the specific practice being performed. 

BODHICITTA AND 'THE ETHICAL DIMENSION OF BUDDHIST TANTRA 

Enlightenment is the official raison dirt, of Vajrayina Buddhism, and 
is everywhere recognized as the central and ultimate goal. This was 
already true in the Indian texts, and indeed serves to distinguish Bud- 
dhist Tantra from Hindu Tantra. Its most central expression perhaps 
is the homology within Buddhist Tdntric practice that is drawn be- 
tween the arousing of bodhicitta and the internal process of Tantric 
yoga (Samuel 1989). Bodhicitta, mentioned earlier in this chapter, is 
the central Mihayina motivation, the desire to achieve Enlighten- 
ment to save all 'sentient beings' from their sufferings. In the Comple- 
tion Stage of the Anuttarayoga practices, the directing of energies into 
the central 'channel' of the body, which in Hindu Tantra was generally 
conceptualized as the ascent up  the spinal column of Kundalini, the 
coiled serpent at the base of the spine, is equated with the awakening 
and ascent of bodhicitta. 

These  Completion Stage yogas are among the most subtle and 
difficult of Tibetan Tantric practices; however, the emphasis on the 
Buddhist Enlightenment as the real goal of practice pervades all Ti- 
betan Tantric practice. We have already seen that within the sidhana 
the actual deity yoga practices are premised upon the practitioner's 
dissolving himself or herself into 'emptiness' or Szinyati, the basic Ma- 
hivina Buddhist assertion of the relativity of all apparent phenomena. 
Other components, such as the taking of Refuge and the meditation 
on the four brahmavihira, are standard Buddhist practices common to 
all Theravadin and Mihayana Buddhists. All sidhana include the de- 
fining act of Mihayina Buddhism, the generation of bodhicitta, the 
altruistic motivation of the bodhisattva, and end with the dedication 
or distribution of the 'merit' attained through the practice, another 
standard Mihayina practice reinforcing the practitioner's commitment 
towards bringing all beings to Enlightenment. T h e  relative emphasis 
given to these elements varies between particular s~dhana, but their 
constant repetition as part of virtually every Tibetan Tantric ritual 



'I'AN'I'HA AND 'I'Hk: I i 0 I ) H l  ORlI?N'I'A'I'loN 

sequence  gives t h e m  a prominent position within the  total hodv nf 
r - lantr ic  practice. 

'I'he Bodhi Orientation thus provides Buddhist 'Iantra with an 
inbuilt  ethical parameter, which is on  the  whole absent from Hindu 
? in t ra .  Hindu  'I'antric practice today, where it is not simply p a n  of thc  
ritual vocabulary of Brahmin priests, carried ou t  within the  general 
ethical context  of Brahmin activity, frequently tends to the  anti- 
nomian, to t h e  rejection of conventional morality for the  higher calling 
of t h e  'I'antric cult-group or individual sahu.  Whilc there arc occa- 
sional e l ements  of this at t i tude in the  'I'ibetan context,  even the  most 
outrageous of T ibe tan  holy m e n  are interpreted as working within the  
ethical s tructure of Buddhism. I shall suggest in the  historical chapters 
(Part T h r e e )  tha t  this ethical aspect of Buddhism was significant for 
its relationship to temporal power within premodern 'I'ibetan societies. 



T h e  Lama and the 
Tantric Deities 

A central aspect of all Tantric practice, Hindu or Buddhist, is the key 
role of the guru. In Tibet,  the place of the guru is taken by the lama. 
T h e  word lama is the standard Tibetan translation for Sanskrit gam. 
As we will see in later chapters, the lama is more than is commonly 
understood by the guru. T h e  lama's role in relation to Tantra and to 
the Tantric deities is, however, central to his activities, and is the sub- 
ject of this chapter. 

Before students can perform Tantric practice they have to receive 
the appropriate empowerments (wang, Skt. abh-eka) and be formally 
introduced or admitted to the mandala. T h e  empowerment ceremony 
itself has the general form of a sddhana, since the lama has to take on 
the role of the Tantric deity in order to empower the disciples so that 
they can subsequently perform the practice and themselves identify 
with the deity. T h e  empowerment involves a series of formal 'conse- 
crations' in which the lama's power and blessing, or chinlab (Skt. adhi<- 
[kina), is transferred to the student (see, for example, Dalai Lama and 
Hopkins I 985; Thondup  I 986: 177-1 8 I ;  Muses I 961).' 

T h e  life of Tantric practitioners in Tibet  involves a series of such 
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empowerments, in each of which they acquire the ability to practice 
the sadAana of a particular deity or assemblage of deities. These em- 
powerments are normally accompanied by the textual transmission 
(/ung) of the sidhana and often also by a formal teaching or explanation 
(tr'id) of the practice, in which the sadhona text, which is usually in 
verse and often quite condensed, is explained in detail. 

As mentioned above, practitioners do not necessarily perform all 
of the practices for which they have received empowerments on a reg- 
ular basis, or at all. In some contexts, for example, that of a meditation 
retreat, an empowerment may in fact be conferred in order that a 
group of students can immediately commence to practice the appro- 
priate sadhana. On other occasions, as discussed later in relation to the 
lama as performer of public rituals, this is not the case. Some empow- 
erments carry the obligation to perform a short version of the sadhano 
daily, but most Tibetan religious practitioners, lay or monastic, acquire 
far more practices than they can perform on a regular basis. In addi- 
tion, many of these practices are functionallv equivalent to each other, 
even if they relate to different deities or different traditions. 

Formally, though, the student who undergoes a series of these 
empowerments has been admitted into a series of practices of different 
Tantric deities, each with its own specific attributes and potentialities. 
All the Anuttarayoga Tantras (the highest of the four classes of the 
New Tantra classification) have the same purpose, Enlightenment, al- 
though different Tantras may be suited to different practitioners. T h e  
practices of the lower Tantras (Kriyi, Caryi, and Yoga) are often more 
specific and differentiated in their aims. Practices to develop compas- 
sion, to aid learning, to bring about prosperity and to preserve health 
and life are all part of the Tibetan ritual vocabulary. 

T h e  lamas' central role in these empowerments, where they in- 
troduce the student to the deities of the mandala and convey their 
blessing, is the paradigmatic situation for their central role in all Tan- 
tric practice, and indeed in Tibetan religion as a whole. This is true 
whether a particular lama's status is that of a recognized rebirth or 
tnr/ku, hereditary or personally acquired, whether the lama is the head 
of a large monastic community or a householder with a primarilv lay or 
noncelibate yogin following. T h e  key component of the lama's iden- 
tity is that he or she is believed to be a master of Tantric practice. T h e  
implications of this statement will now be considered. 

T h e  Tantras, as we saw in Chapter 1 2 ,  are essentially lineages of 



practice. I n  the Indian context, Tantric practice had two aspects. 'I'he 
first aspect concerned the specifically Buddhist goal of Enlighten- 
ment. Here the lamas (or rather gurus) and their followers formed 
small cult-groups centered around the practice of Tantric rituals for the 
achievement of Enlightenment. T h e  key elements here were the re- 
ceiving of Tantric empowerments (Skt. abhheh) from the guru, effec- 
tively a ritual of entry into the cult group, and the performance of 
personal Tantric practice (sidhuna) in order to evoke the powers of a 
particular Tantric deity (i.rtadevata = Tib. yidam) and harness them 
towards the attainment of Enlightenment. 

This  aspect of Tantric practice survives in Tibetan societies both 
inside and outside the monasteries, although it  has been modified in 
various ways. Thus ,  membership in a cult-group has become a much 
less salient feature, and empowerments are frequently conveyed, 
more or less explicitly, because of their general beneficial effect on the 
recipient's spiritual life rather than because he or she is actually going 
to perform the appropriate sidhana in the immediate future. One ex- 
ample of this was mentioned in Chapter 10, where expectant mothers 
are recommended to receive high Tantric initiations because of the 
possible beneficial effect on their babies. 

T h e  second aspect of Indian Tantric Buddhism is the perform- 
ance of Tantric ritual for purposes other than the achievement of En- 
lightenment. Of course, the entire activity of a Buddhist Tantric guru 
is in theory concerned with helping others to attain Enlightenment. 
Rituals to attain wealth or long life, or to destroy opponents, contrib- 
ute to these ends by providing the resources to practice the Dharma, 
removing obstacles to practice, or saving particularly obdurate enemies 
of the teachings from accumulating even more evil karma. 

T h e  distinction between the two objectives for ritual practice is 
nevertheless explicit. It is plain from the surviving Indian Tantric texts 
that Indian Tantric gurus had a large repertoire of rituals concerned 
with this-worldly welfare, attaining health and long life, destroying 
enemies and evil forces, and the like. These rituals also form an im- 
portant part of Tibetan practice, where they are classified into four 
Indian-derived subdivisions: ( I ) calming or pacifying, ( 2 )  increasing 
(wealth, long life, etc.), (3) empowering, and (4) destroying or over- 
coming (shi gye' wang drag). Rituals of this kind form the bulk of Ti- 
betan lamas' ritual practice for their lay followers. Some of these ritu- 
als will be discussed in Chapter 14. In the remainder of this chapter, 
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however, we will look further at the implications of lamas as the 
teacher of I'antric practice to their students. 

T H E  NATURE OF T H E  TANTKIC DEITIES 

As a preliminary, the question of the nature of the 'rantric deities re- 
quires further discussion. 1 pointed out in Chapter 9 that the 'lhntric 
deities are not necessarily thought of as autonomous spirit-entities 
who are, as it were, out there somewhere. I suggested in Chapter r 2 

that Tantra belongs in its essentials to the 'shamanic' pattern. 'I'his 
implies that the symbolic entities of the shamanic pattern are less au- 
tonomous spirit-entities than symbolic devices to activate particular 
modes of being or particular ways of living (see Samuel I 990). 

This has consequences for understanding what Tibetan Buddhist 
language is saying when it speaks, as it often does, of the activitv of 
the Tantric deities within history. We have already come across ex- 
amples of this in the case of Avalokiteivara's early incarnations as the 
monkey-ancestor of the Tibetans and as King Songtsen C;ampo. Ava- 
lokiteivara is not a specific deity 'out there.' While he is more present 
in certain people, such as the Dalai Lama, the Gyalwa Karmapa, or 
the Gyalwang Drugch'en, all 'emanations' of Avalokitesvara, than in 
others, he is present wherever his practice is done, and to the extent 
that it is done successfully. We can also say that to the extent that 
AvalokiteSvara's practice is properly performed, the universe becomes 
transformed for the performers into the pure vision of Amitsbha's par- 
adise, within which everyone partakes of the nature of Avalokitesvara. 
Here the brief sidhana given in Chapter I 2 can serve as a paradigm for 
the intended process. 

If we regard Avalokitesvara not as a deity but as a mode of feel- 
ing, cognition, and behavior, then to say that Avalokitesvara is present 
whenever his practice is done is not some kind of a poetic statement 
but a simple description. Clearly, though, such an Avalokitesvara has 
no specific external location or existence, for all that, he may be re- 
garded as more strongly present in particular people or places or within 
particular rituals. To the extent that the Tantric deity Avalokitesvara 
exists, he exists because he is brought into existence through the mil- 
lions of Tibetans who do Avalokitesvara practices, develop appropriate 
qualities, and thus, to a certain degree, 'become' Avalokitesvara. 
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Avalokiteivara, in other words, is best seen neither as a person 
nor as some kind of free-floating spirit entity. H e  is a potentiality that 
can be realized within the body and mind of a particular practitioner, 
and thus at the same time within the whole field of Tibetan Buddhist 
religious activity. To say that a specific person is an emanation of Ava- 
lokiteivara implies that such a person epitomizes the qualities of Ava- 
IokiteSvara or, better, serves as a channel through which the mode of 
being symbolized by Avaloki teivara can be active within society. Sim- 
ilarly for the many lamas who are regarded as emanations of MatijuSri, 
the bodhisattva of scholarship. 

Of course, the nature of Tantric deities is not understood in the 
same way by all Tibetans, or even all lamas. However, the picture 
presented above is not simply a kind of Lamaist gloss on the more 
straightfonvard views of lay people. Even major deities such as Ava- 
lokiteivara, Guru Rimpoch'e, or Tara, who are well known to all lay 
people, are not treated as the objects of a devotional cult in the way 
that, for example, K r ~ n a  or ~ i v a  are in India. Even for lay people, the 
central aspect of the cult of Avalokiteivara is the repetition of his man- 
tra, not (for example) the making of offerings to his image, or the 
recitation of prayers to him to intervene in their lives. Tha t  repetition, 
undoubtedly the most common single religious act in Tibetan soci- 
eties, is explained in terms of developing the compassionate qualities 
of AvalokiteSvara, directing that compassion towards the suffering 
beings of the six realms, not towards worshipping an external deity 
Avaloki teivara. 

In practice, it is scarcely possible to reduce Tibetan statements 
about the activities of Tantric deities to any consistent doctrine of di- 
vine intervention in human affairs. A good example is the relationship 
of the fourteenth-century lama Tsongk'apa, founder of the Gelugpa 
order, to Mafijuiri, the bodhisatma of scholarship and transcendent in- 
sight (see Chapter 26). Tsongk'apa came to be regarded as an emana- 
tion of Mafijuiri, and is depicted today with the sword and book of 
Mafijuiri on lotuses on either side to symbolize his status. Several 
well-known texts bv Tsongk'apa are however addressed to Mafijuiri, 
and he is described in biographical accounts as having a series of cru- 
cial revelations from Mafijuiri during his lifetime. These revelations 
formed the basis of the specific philosophical perspective of the Ge- 
lugpa school (for example, Kaschewskv I 97 I ;  Thurman I 982, I 984). 

If Tsongk'apa was an emanation of Mafijuiri, could he pray to 
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Mafijuiri, have visions of MafijuSri, and receive teachings from Mafi- 
juiri? T h e  contemporary Gelugpa lama Geshe Ngawang Dhargyey 
commented that Tsongk'apa's two leading disciples, K'edrubje and 
Gyalts'abje, saw him on one occasion in the form of ManjuSri. After 
Ts'ongk'apa's death, K'edrubje had a famous series of visions of 
Ts'ongk'apa, in one of which he appeared in the form of Mafijusri. 
However, the Geshe went on to explain, these two lamas were them- 
selves emanations of other d e i t i e ~ . ~  If they were themselves emana- 
tions of deities, we might imagine that they would have already been 
aware of Tsongk'apa's identity with Mafijusri before they 'saw' him as 
the deity. 

T h e  stories could be reconciled by assuming that Ts'ongk'apa, 
K'edrubje, and Gyalts'abje were in fact all deities and were con- 
sciously putting on a performance of having visions, seeing each other 
in divine form, and so on, for the benefit of their nondivine spectators. 
Such a line of argument is quite Tibetan. In the biography of a high 
incarnate lama the subject may be described in childhood as 'pretend- 
ing to study' since such a highly developed being has no need of study, 
but acts as if he did so to inspire others to study. This is a mode of 
speaking, however, and too much emphasis should not be placed upon 
it. Tibetans are fully aware that their lamas are human beings as well 
as emanations and reincarnations." 

It is plain that Geshe Ngawang Dhargyey did not feel it necessary 
to present a single consistent story of the relationship between Ts'ong- 
k'apa and the deity. This  was certainly not a lack in logic, since like 
all Gelugpa geshte'he had undergone a very extensive and rigorous train- 
ing in logical reasoning. T h e  point is rather that, at the ultimate level, 
all of these appearances are partial and delusory T h e  multiplicity of 
possible explanations, at different levels of truth or insight. is a char- 
acteristic feature of Tibetan Buddhism and it is nowhere more in evi- 
dence than in the complex question of the real nature of the lama, as 
we shall see below. Elements of several different theories of the nature 
and activity of Tantric deities can be found in Tibetan statements. 
They  can be best treated not by trying to force them into a single 
consistent model but by understanding the contexts within which 
each of them is made. 

In this particular case, it is mainly a consequence of attempting 
to tie down into ordinary language a mode of discourse whose real 
reference is to processes that transcend particular individuals. If Mafi- 
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juiri is taken as a symbol for the mode of thinking, feeling, and acting 
represented by Buddhist philosophy of the Madhayamaka school, 
then it makes sense to say both that Ts'ongk'apa invoked Mafijuiri 
and that, for his contemporaries and for later generations, he was Mafi- 
jusri. 

T h e  function of the Tantric deity is an issue of particular signifi- 
cance when we turn to the lama as teacher. T h e  student is expected 
to see his or her personal lama as the Buddha. T h e  lama as transmitter 
of the practices is explicitly to be seen as the Buddha's Tantric form of 
Vajradhara (Dorje Ch'ang). To receive the full blessing and empower- 
ment it is important that the student see the lama as the Tantric deity, 1 

I 
who was in turn an emanation of Vajradhara, just as he or she has to : 

I 

visualize himself or herself as the Tantric deity. T h e  Tibetans however ' 
take this line of reasoning well beyond the specific context of receiv- I 
ing a Tantric empowerment, which brings us to the topic of devotion i 

to the guru in general, and the practice of guruyoga (lame' naljor) in ' 

particular. 

GURUDEVOTION ANDGURUYOGA 

T h e  importance of the guru (=lama)  is emphasized over and over 
again in Tibetan Buddhist texts and oral instruction. A collection of 
Kadampa teachings includes the following anecdote about the Indian 
guru AtiSa, founder of the Kadampa order (predecessor of Tsongk'a- 
pa's Gelugpa order): 

When AtiSa arrived in Tibet ,  his three disciples Ku, Ngoke and Drom 
asked him, 'For attaining the high state of liberation and omniscience, 
which is more important, to follow the precept of the Lama or to fol- 
low the scriptures and commentaries?' 

.4tiSa replied, 'The  precept of the Lama is more important than 
scriptures and commentaries.' 

'Why is that?' they asked. 
'Even if you know that the primary characteristic of all phenom- 

ena is Voidness, and can recite the Tripitaka as well, you and the 
teaching will be completely separate if you do not apply the precept of 
the Lama at the time of practice.' (Wangyal 1973: 1 2  I )  

Thus  the student has to see his or her lama as taking precedence over 
the teachings themselves. T h e  student's attitude to the lama is a major 
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topic of most Tibetan systematic presentations of the rutra teachings, 
such as the  Gelugpa lamrim literature. T h e  qualities of the ideal 
teacher are extensively described in the texts (Obermiller I 932-1 933, . . 
vol. I ,  62-76; Guenther  I 970:33-34; Berzin I 972:3+32). . . A verse 
from the  Szitrdamkara gives the  classical description of these qualities: 

Rely upon the spiritual friend [Skt. kalyinamitra, Tib. geshel who is 
well-disciplined, self-controlled [in meditation] and able to calm [all 
passions], endowed with special knowledge, energetic [in teaching] 
and rich in [his knowledge of]  the scriptures, having insight into iuny- 
atd, who is skillful in speech, compassionate in nature, and never tired 
or discouraged in teaching. (Obermiller I 932-1 933, VOI. I ,  63; Berzin 
I 972130)~ 

A similar description is given in a Nyingmapa terma text from the 
seventeenth-century Konch'og Chindii cycle discovered by Rigdzin Jat- 
s'on Nyingpo ( I 585-1 656): 

T h e  qualities of an authentic Guru are many, 
But, in essence he should have mastered the Sutras and Tantras, 

together with their Pith-Instructions; 
H e  should have a thorough experience of the practice of meditation; 
he should be  expert in the methods appropriate to the natures of 

others; 
he should have vast wisdom permeated by compassion; 
and with his great faith he should have perfected the supreme Dharma: 
If you rely on such a Guru he will, like the Precious Jewel, 
fulfil all your wishes and accomplish all your aspirations. (Anon 

1989: 1 5 )  

I t  is not enough for the lama to have the impressive lists of qualifica- 
tions given in the  texts. For a true lama-student relationship to be  set 
up,  it is held that there usually has to be present some connection 
between the  two, as the  karmic consequence of actions in a previous 
lifetime. Normally this results from one having helped or taught the 
other in a former life. T o  set  u p  a valid relationship with a lama with- 
out any such basis is very difficult. 

Conversely, once the  relationship has been properly established, 
if the  disciple fulfills all that is expected, he or she can be certain to 
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meet the lama again in future lives. T h u s  the teacher-student relation- 
ship between the Panch'en Rimpoch'es and the Dalai Lamas, which 
goes back historically to the time of the 5th Dalai Lama, although 
for the Tibetans its origins were earlier again, is ideally renewed 
with each successive reincarnation of the two lamas, so that the 1st 
Panch'en taught the 5th Dalai, who taught the 2d Panch'en, who 
taught the 6th Dalai, and so on."uch recurring teacher-student rela- 
tionships are characteristic of other Tibetan religious orders, too. 

Another well-known story recounts how when Marpa first went to 
India in the company of a friend, Nyo I,otsawa, he suggested that they 
both go to see  Niropa, the teacher who was to become Marpa's guru. 
Nyo wasn't interested. As far as he  was concerned his own teacher was 
the only lama he  needed. When Marpa met  Niropa, Niiropa asked 
after his friend, and seeing him by psychic power told Marpa that 
there was no karmic connection between Nyo and h i m ~ e l f . ~  

T h e  Gelugpa lamrim teachings expound at length how it is im- 
portant to see  all lamas, and in particular one's personal 'root lama' or 
tsawe' lama as the  Buddha, more specifically as the Buddha's Tantric 
form, Vajradhara. Th i s  applies especially to the lama who gives one 
Tantric teachings. 

A second story relating to Niropa and Marpa makes the point 
very graphically. I quote again from Lhatsiin Rinch'en Namgyel's Na- 
rope' Namt'ar: 

Nearly two months later when he [Marpa] had received the symbolic 
initiations and instructions in the Oral Transmission, Niiropa appeared 
to him in the sky in the shape of the [Tantric] deity Hevajra with eight 
goddesses, and asked him whether he made obeisance to him or to the 
tutelary deity. Marpa answered, 'To the tutelary deity.' Niiropa said: 

The re  where there is no Guru 
Not even the name of Buddha is heard. 
T h e  Buddhas of a thousand aeons 
Depend on the Guru for their appearance. 

'The  fact is that they are His manifestations.' T h e  tutelary deity then 
disappeared in the Guru Niropa who declared: 'Because of this your 
interpretation, your human line will not last long. Yet it is of an auspi- 
cious nature for sentient beings. Be happy that the line of the Dharma 
will continue as long as the Buddhist teaching  last^.'^ 
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'Guru' here corresponds to 'lama' in the Tibetan text. Marpa's human 
line was indeed not to last long, and his teachings were carried on not 
by his son, who died while Marpa was still alive, but by his disciples, 
above all Milarepa. 

Th i s  doctrine of the 'Vajradhara nature' of all lamas is summarized 
in a Gelugpa lamrim text by the First Panch'en Rimpoch'e ( 1 5 6 ~  
I 662): 

T h e  Supremely Enlightened One  has said in his precious Tantras and 
Sutras that in this degenerate age the Lord Vajradhara manifests him- 
self in the form of  spiritual friends and acts for the good of sentient 
beings. Accordingly, our spiritual friends, apart from merely exhibiting 
different aspects o f  being, are the manifestations of the Lord L7ajrad- 
hara in order to attract us who have the bad fortune of being unable to 
perceive Buddhahood directly. (Guenther I 977b: I 88-1 89) 

Vajradhara (Dorje Ch'ang in Tibetan) is sometimes used as a title after 
the name of incarnate lamas, as a reference to this 'Vajradhara doc- 
trine' (Berzin I 972: 10, n. I ) .  

T h e  ideal attitude to the lama is thus one of warm positive affect, 
in fact of quasi-filial devotion. T h e  guru-student relationship is fre- 
quently homologized with that of father and child, and seen as a kind 
of spiritual equivalent of the father-child relationship. As Barbara Aziz 
has pointed out,  Tibetan lay people's attitude to their personal spiri- 
tual teachers does indeed often have this kind of positive feeling, both 
affectionate and devotional (Aziz I 97 8: 223ff). Tibetans are encour- 
aged to feel the  link to the guru as much more real and immediate 
than the tie to the Buddha. Along with two or three major Tantric 
deities, Avalokiteivara, T M ,  and Guru Rimpoch'e (who is himself. as 
his name suggests, a guru as much as a Tantric deity), the living lama 
is the chief object of devotion in Tibetan religious practice. 

T h e  symbolic expression of this situation occurs in the sidhunu or per- 
sonal Tantric practice, where the Tantric deity may be  explicitly hom- 
ologized with the lama. T h u s  in a sadhanu where the deity is visual- 
ized in front of or above the practitioner (i.e.. rather than identical 
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with the practitioner), this visualization may be combined with that of 
the root lama. T h e  practitioner imagines that his or her personal lama, 
in the form of the Tantric deity, is at  the center of the visualization. 
Such a combined lama-deity is generally evoked at the start of a sad- 
hana as the center of an assembly of gods, Buddhas, yidam, past Indian 
gurus and Tibetan lamas, books of the Dharma, etc., representing the 
Three  Jewels in whom the Refuge is taken. All of these are to be seen 
as emanations from or aspects of one's own personal lama. T h e  prac- 
titioner has access to them only through his grace and kindness. 

T h e  actual refuge formulae used by the Tibetans are frequently 
much more complex than the simple thrice-repeated refuge in Bud- 
dha, Dharma, and Samgha of the Theraviidin and Far Eastern schools 
of Buddhism, and they normally include specific reference to the 
lama. T h u s  in a typical ngondro or Tantric preliminary text the student 
is instructed to recite the refuge verses in front of a 'Refuge Tree,' a 
vast visualized assembly of gods, lamas, and teachers, with the per- 
sonal lama a t  the  center in the form of Vajradhara, Guru Rimpoch'e, 
Ts'ongk'apa, or some other deity or lama: 

T h e  Lama-Vajradhara is visualized on a throne above sun, moon and a 
lotus rising out of an ocean of ambrosia. Above him are the lamas of 
the Miihamudri lineage, Tilopa, Niropa, Marpa, and so on. All 
around him are the teachers of all schools of Buddhism of India and 
Tibet .  In front are the tutelary deities of the Old and New Tantras. T o  
the right are ~ i k y a m u n i  and the Buddhas of the Three  Times and 
Ten  Directions. Behind are the ~oo,ooo-Verse Prajfiiipiiramiti SOtra 
surrounded by all the books of the Dharma. T o  the left is Avalokitei- 
vara surrounded by all the Samgha. T h e  hero-spirits (pawo) of Padma- 
sambhava's paradise, the M i n i ,  the guardians of the Dharma and the 
gods of prosperity f i l l  up the intermediate space. All look upon the 
meditator with pleasure. (K'amtrul Rimpoch'e, Dmg~e'Ngondro, sum- 
marized from ff. 3b-4a) 

T h u s  the visualization represents all these forms as being manifesta- 
tions of the root lama (tsawe' lama) himself, who is identical with 
Vajradhara (Dorje Ch'ang). 

I t  is in front of this visualization that the meditator takes Refuge 
and performs prostrations, visualizing that his or her father and mother 
and the six types of beings (gods, asura or demigods, humans, ani- 
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mals, prefu or hungry ghosts, hell-beings) are also taking refuge and 
prostrating: 

( I  along with) all sentient beings, my mothers (since all have at some 
time in beginningless samsdra been the meditator's mother) equal 
to the sky (in number) go for refuge to the Buddha-Dharmakiva of 
the Lama. 

( I  along with) all sentient beings, my mothers, equal to the sky. go for 
refuge to the perfect Sambhogakiya of the Lama. 

(I along with) all sentient beings, my mothers, equal to the sky, go for 
refuge to the compassionate Nirmsnakiya of the Lama. 

( I  along with) all sentient beings, my mothers, equal to the sky, go for 
refuge to the precious Lama-Buddha. (DnrgpiNgondm, f. qa) 

Thi s  is followed by an elaborate series of offerings to the visualized 
guru. As always in Tibetan practice, it should be noted chat these 
sequences end  with the visualization being dissolved back into the 
lama and the lama into the meditator: "The offering-field and the sur- 
rounding figures merge into the all-pervading lama. T h e  lama radiates 
light and becomes one with me. T h e  offerings, the offerer and the 
receiver of offerings are the same; I offer this offering of self-liberated 
great joy" (Dmgpe'Ngondm, f. r 3 b). 

Much of the  personal ritual activity of Tibetan practitioners, par- 
ticularly in the earlier stages of Tantric practice, consists of these elab- 
orate sidhana directed to the lama. T h e y  seem to be a primarily 
Tibetan development, although there are some Indian precedents 
(see Klinger I 980). 

T H E  LAMA AS A TRANSFORMATIONAL DEVICE 

If the lama has to be  seen as a Tantric deity, where does that leave the 
human beings who occupy the role of a lama? Certainly it gives them 
a very high status. but it also weakens in a sense the identification 
between them and the lama role. T h e  ultimate lama is not physically 
identifiable with the human being who is giving the teachings. 

In other words, seeing the lama as a Tantric deity implies, as with 
any Tantric deity, that the external status of the lama, and indeed the 
whole guru-disciple link, is only provisional in nature. I t  is part of 
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the world of relative truth or conventional reality (samvgisatya). At the 
ultimate level (paramirt/rasatya) there can be no separation between 
guru and disciple. T h e  duality between them, like the other dichoto- 
mies of Tantric practice (wisdom and means, samayasatma and jfigna- 
satma, etc.) is ultimately to be overcome and transcended (Guenther 
1977b: 178-195). 

How much emphasis is placed on the devotion of one human 
being to another, how much on its ultimate transcendence, varies, as 
always within Tibetan Buddhism, between traditions and between 
contexts within a particular tradition. 

T h e  lama is a form of the Buddha, yet Buddhahood (tathagatagar- 
bha) is present in all men and women, indeed in all living things and 
all phenomena, as Gampopa, Milarepa's scholar-disciple, emphasizes 
in the first chapter of his Jewel Ornament (Dagpo T a w e n ?  Guenther 
1970:2-3). All are manifestations of Buddhahood. Thus,  when stu- 
dents regard their personal teacher as the Buddha, they are projecting 
onto someone outside themselves something which is essentially 
within themselves also (Guenther 1977b: 188).  Through learning to 
perceive another being, the lama, in his true (i.e., Enlightened) na- 
ture, they may gradually come to realize this same true nature within 
everyone and especially within themselves. As part of that realization, 
the dichotomy between external lama and student, like other dichot- 
omies, will fall away and be transcended. 

At this point, the lama is no longer outside. H e  or she has be- 
come, as it  were, the student's own better self. T h e  lama in this sense 
is merely a symbolic device, used for the purpose of the transforma- 
tion. This  is the essence of the distinction between 'lama' (gum) and 
the ordinary terms for teacher (gegen, lobpon), spiritual teacher (geshe' = 

Skt. ka/y&amitra) or Tantric teacher (dorje'lobpon = Skt. vajracarya), 
which refer unambiguously to the external teacher. 

'Lama' is frequently used in this ordinary, external sense, in con- 
texts where it may be substituted by one or other of these terms; 
however in the context of the union of lama and Tantric deity in a 
sidhana the term used is always 'lama' ( =  Skt. guru). In these guru- 
yoga rituals, students visualize the lama outside themselves in the form 
of Vajradhara or another Tantric deity, and then visualize that the lama 
becomes one with them. These meditational procedures make little 
sense unless an underlying process of the kind described above, where 
the lama is ultimately a device for the student's self-transformation, is 
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assumed. T h e y  are rituals in which the student attempts to perceive 
the Buddha-nature within through first visualizing it outside, a proce- 
dure which is indeed basic to all the Tantric rituals aimed at Enlight- 
enment.  

T h e  lamas as real human beings, however, are also central actors 
within the Tibetan religious system, not only as teachers of Tantric 
practice to their students but as performers of rituals for the lav popu- 
lation. We have already seen a little of these activities in Chapter 1 0 .  

We now turn to consider them in more detail. 



Tantra and the 
Pragmatic Orientation 

In Chapters I 2 and 13, we  viewed Tantra primarily in terms of the 
Bodhi Orientation. In this context, Tantra is the system of yogic pro- 
cesses that are held to lead to the central goal of Buddhism, the state 
of Buddhahood. T h e  lama functions both as the student's actual per- 
sonal Tantric teacher, and also as a kind of symbolic device leading to 
the attainment of Enlightenment. However, Tantra is also a vital part 
of the Pragmatic Orientation (see Chapcers 9 and 10) where it provides 
the set  of techniques through which lamas carry out rituals for the lay 
population. Many of these rituals have only a nominal connection with 
the cult of Enlightenment. Nevertheless the lama's role in relation to 
the Bodhi Orientation is still present, implicitly and often explicitly 
too, in the background. 

Tantra links together these two apparently different contexts. As 
the teachers of the Tantric practices, the lamas are also the performers 
par exce//ence of Tantric ritual, and Tantric ritual provides the magical 
technology through which the people of T ibe t  at tempt to exert control 
over the circumstances of their lives and deaths. Consequently, lamas 
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(Tantric gurus) are the most appropriate and valued performers of 
these rituals. 

Th i s  does not mean that all significant rituals are performed by 
lamas, even when domestic rituals carried out by members of the 
household are left out of account. T h e  lama is the preferred performer 
for major rituals, but there are many rituals carried out by less impor- 
tant practitioners. A distinction can be made here between those areas 
where the celibate-monk pattern dominates and those where lay ritual 
specialists (serky'zm, etc.) are more important (see Chapter 1 7 ) .  In both 
cases, however, a small number of high-status lamas, whether here- 
ditary, reincarnate (fnrlku), or appointed, are responsible for certain 
major rituals. 

T h e  ritual practice of the lamas includes many different kinds of 
rituals. Despite an enormous variety in terms of form and degree of 
elaboration, the basic structure of almost all of them is the same, in 
that it involves the lama performing a sidhana in which he takes on 
the identity of a major Tantric deity and then employs the powers of 
that deity for the desired ends. I shall examine two types of major 
ritual in some detail, the life-empowerment ceremony or fs'ewang, and 
the ritual dances (ch'am). In the conclusion to the chapter, I shall also 
discuss some rituals relating to the la or life-essence. 

T h e  ch'am or ritual dances are in essence an elaborate version of 
regular temple rituals in which Tantric power is summoned and di- 
rected to the  destruction of malevolent spirits. Both ts'ewangand ch'am 
are performed annually as part of the ritual cycle in many areas, and 
the performance is attended by the local lay population, one of the 
few occasions where Tantric rituals are performed for a mass lay audi- 
ence. 

Tantric meditation, as I pointed out in Chapters 1 2  and 13, requires 
the lama to first give an empowerment or initiation (wang, wangkur) 
into the particular Tantric cycle concerned. While rituals of this kind 
are primarily designed for those who are intending to perform the 
meditation subsequently, they are frequently attended by large num- 
bers of lay followers. Such attendance is meritorious in itself, and is 
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believed to plant karmic 'seeds' that may ripen in a future life when 
the practice can be actually undertaken. I t  is also, however, felt to 
confer power or blessing, chinlab, on the assembled congregation. 

Thus ,  when Serkong Rimpoch'e, a respected Gelugpa lama and 
assistant tutor to the Dalai Lama, gave the empowerment of H a y a g ~ a  
to a group of monks from one of the colleges of Sera monastic gompa 
during my stay in Dalhousie in 1971, several hundred lay Tibetans 
also attended. I t  was rumored that the empowerment carried protec- 
tion against the cholera then prevalent in north India. O n  several re- 
cent occasions when His Holiness the 14th Dalai Lama has given 
large-scale empowerments of the Kilacakra Tantra, a practice popular- 
ized in the 1920s by the then Panch'en Rimpoch'e, up  to roo,ooo 
Tibetans and other Buddhists are reported to have attended. 

Clearly, all of these individuals are unlikely to become serious 
practitioners of the complex and difficult Kilacakra yogic practices, at 
any rate in their present lives. T h e y  would be  unable to do  this any- 
way without further detailed instruction, and, in fact, the Kilacakra 
empowerment as given on these large-scale occasions only empowers 
those in attendance to do  part of the Kilacakra Development Stage 
(Rye&) practices (see Dalai Lama and Hopkins 1985; Dhargyey 
I 985; Sopa et a]. 1985). Such empowerments are often seen as 'sowing 
seeds' within the karmic continuum (samtana) of those who come that 
will 'ripen' in a future lifetime when they will actually have the oppor- 
tunity to pursue the practice in full.' Attendance at  such an occasion 
is certainly a meritorious act in karmic terms. Many people, however, 
attend because of the  incidental blessing (chinlab) involved. In other 
words, attendance gives access to some of the power that the lama 
channels. 

Lamas have been known to dismiss the desires of their lay follow- 
ers for empowerments (and teachings in general) as a nuisance and as 
a distraction from the lama's own serious spiritual pursuits (see Snell- 
grove 1967b, vol. I ,  I I 1-1 13). In practice, however, they are fre- 
quently asked to perform such empowerments, and they regularly 
consent to d o  so. A special class of rituals, the life-empowerment or 
life-consecration rituals (ts'ewang), is specifically devoted to the gen- 
eral conferral of blessings and empowerment to the recipient with the 
aim of conferring good health and long life, and these will now be 
considered in a little more detail. 

Ts'ewang are often given at  the end of a series of standard Tantric 
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empowerments, to preserve the health of the students for future prac- 
tice. T h e y  are also, more significantly in the present context, regularly 
given as part of major seasonal festivals in 'Tibetan communities. Here 
they act as a general conferral of benefits on the lay people who attend 
(see Snellgrove I 96 I ; Paul I 979). 

Descriptions of these ts'ewang rituals are available in a variety of 
sources (see in particular Beyer I 973:375-398; Snellgrove I 96 I ). 
These  empowerments use the standard methods of Buddhist I i n t r i c  
practice. T h e  officiating lama transforms himself into the appropriate 
Tantric deity and then transfers his power into consecrated pills and 
liquids that the members of the congregation eat and drink. In the 
context of a meditation retreat, these practices focus on the teaching 
of a specific sidhana for one of the long-life deities, such as White T 2 r i  
or A m i t i i y u ~ , ~  but in contexts such as the annual fifth-month ceremony 
at  Shey in Dolpo, described by Snellgrove (196 I :  141-145) the empha- 
sis is much more on the immediate transfer of blessing. 

Ironically, probably the best-known ts'ewang in the anthropologi- 
cal literature, that performed as part of the Mani Rimdu festival at 
Tengboche and at  other Sherpa monasteries (Fiirer-Haimendorf I 964; 
Jerstad 1969)' is not, from the lamas' point of view, a ts'ewang at  all, 
but a toma-empowerment.  T h e  empowerment of pills is the central 
part of the  Mani Rimdu ceremony, and in fact gives the ceremony its 
name ( =  'mani-pill practice'); however, the two most senior lamas 
involved with performing these rituals in Sherpa country at present 
(see Chapter I 7), Tr'ulshig Rimpoch'e and Tengboche Rimpoch'e, 
both maintain that the  ritual is not a t s ' e ~ a n g . ~  T h e  deity involved, a 
special form of Avalokitesvara known as Pema Ganvang ('Lotus Lord 
of the  Dance'), is not specifically associated with long life, and the 
empowered pills are intended to bring about spiritual effects primarily 
and long life and health only secondarily. T h e  emphasis on the cura- 
tive powers of the pills is what comes through in Fiirer-Haimendorf's 
ethnography and other popular accounts, however (see Kite and 
Childs 1988:24: Zangbu and Klatzel 1988:36-38), and it is not surpris- 
ing if lay Sherpas regularly refer to the ritual as a ts'ewang (see also 
Draper in press). 

T h e  giving of consecrated liquids and foods suggested a similarity 
with the Christian Eucharist to early observers, and L .  Austine M'ad- 
dell argued that the ts'ewang probablv originated in Nestorian Chris- 
tianity (Waddell 1967:444-448). T h e  likeness is, however, more ap- 
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parent than real. T h e  consecration of liquids is a regular component 
of all Tibetan I i n t r i c  empowerments, and the empowerment of me- 
dicinal pills is also a standard ritual procedure (Dhonden 1986:214- 
2 I 8).  T h e  eating of food consecrated through having been offered to 
the gods is standard procedure in Indian religion, while the Tantric 
priests (pedandu) of Bali empower water through rituals very similar 
in form to those of Tibetan lamas, if simpler in detail. T h e  Balinese 
pedandu takes on the identity either of ~ i v a  (for a Hindu priest) or of a 
Buddhist Tantric deity (for a Buddhist; Korn 1960; Hooykaas 1966, 

1973% r973b). 
Several different Tantric deities are associated with and employed 

in these rituals. In Snellgrove's Nyingmapa ritual the central figure is 
Amitiyus, the  principal long-life deity. Amitiyus is a form of Ami- 
t ibha,  and so is closely related to Guru Rimpoch'e, the central figure 
in most Nyingmapa Tantric lineages, who is regarded as an emanation 
of Ami t ibha.  Beyer's description is centered around the goddess 
White T i r i ,  another important long-life deity who is herself consid- 
ered an emanation of Amitiyus. 

Human life is important, in Buddhist theory, because it is the 
essential basis for the attainment of Buddhahood, and this motivation 
is emphasized in ts'ewang rituals. O n e  should wish to gain long life and 
health so as to be  able to practice the teachings with the proper Ma- 
h iy ina  motivation of desiring to gain Enlightenment so as to relieve 
the sufferings of others. T h e  basic idea behind the ritual, however, is 
that the lama uses his Tantric powers to confer long life and health 
upon those receiving the empowerment. As with many other Tibetan 
rituals the process may be interpreted at  any of a number of levels, 
and the participants are free to take the ritual at  whichever level they 
wish. 

In the ts'ewang ritual described by Beyer, the officiating lama first prepares 
himself in private. After the usual preliminaries of going for Refuge and 
arousing the bodhirzttu motivation within himself, he assumes the identity of 
White Tara,  and makes offerings and recites praises to her (that is, to the 
goddess in his own person). T h e n  he generates the goddess outside himself 
in a t o m a  or offering cake. All these stages, and those that follow, involve 
appropriate mantras, mudr i  (hand-gestures), and recitations. 

T h e  assembled followers then visualize the lama, who has now entered 
the room where the empowerment is to take place, as White Tara.  'They 
perform the rice-manzalu (mendel) offering to him as a 'fee' for the life- 
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empowerment, requesting that he perform the ceremony.' 'l'hey are told to 

visualize the toma as well as the lama in the form of White 'I'irl, surrounded 
by lamas, Buddhas, 'lTantric deities and so on, and to imagine chemselvcs as 
in her divine mansion. Next they repeat the refuge and hodhrrirro verses and 
visualize that they themselves have the form of U'hicc 'I'iri. 

T h e  scattered life-essence is recalled into the form of Whitc ' r i r i ,  and 
then radiated in the form of a 'scream of nectar' into the bodies of the congre- 
gation. Similar streams of nectar restore their degenerated life, renew their 
weakened strength and merit, and repair their broken vows and pledges. All 
this forms a preparation for their own assumption of the identity of White 
T l r l ,  which is the center of the ritual. 

Th i s  involves visualizing the deity over their heads, and all the other 
deities as merging into her, and then imagining a second form of 'l'iiri as 
separating off from her form and merging into them. .4t this point the tomo 
is placed on the head of each of the recipients of the empowerment. 'I'he 
lama recites a prayer to the lamas of his own lineage, requesting each to join 
in the empowerment,  and visualizes the deity dissolving into each of the 
participants. 

Finally the lama empowers the 'nectar of life,' made from milk mixed 
with sugar, and the 'pills of life,' made from herbs and potions, mixed with 
the relics of departed lamas, and gives them to the congregation. T h e  cere- 
mony ends with verses of good fortune for the increasing of life, and with the 
disciples offering up  another rice-maqdala in thanksgiving for the empower- 
ment (Beyer r 973:373-398). 

In the Nyingmapa ritual described by Snellgrove, more of the empha- 
sis seems to be on the actual empowerment of the objects. These are 
water, spirit, and pellets of cooked flour, which correspond respec- 
tively to the empowerment of body, speech and mind. Snellgrove 
comments that the "conventional consecrations" that precede the dis- 
tribution of the life-giving substance were of "little interest" to the 
villagers in Dolpo (where he witnessed the ritual) and that the Bud- 
dhist technical terms involved were "all but meaningless" to them 
(Snellgrove I 96 I : I 42-143). Bever also obsewes that the congregation 
cannot be expected to have anv skill in carrying out the visualizations 
or in performing the re-creation of reality that goes along with them. 
It is essentially upon the attainments of the lama conducting the cere- 
mony that its success depends (Beyer I 9 j3:398, 389-390). 

Snellgrove suggests that the 'life' (lats'i) being restored is closely 
related to the /a or life-essence discussed in Chapter lo  and to con- 
cepts such as the Gurungplu (Mumford I 989). Tamang b/a (Holmberg 



CIVII.I%k:D S H A M A N S  

I 989: I 54). or, from a 'rheravidin Buddhist society, the Northeast Thai  
khztun ( l i m b i a h  r 970:57-79: Heinze I 982). As we see in the following 
quotation from the ritual text used at Shey, the /at.rVi may have "wan- 
dered, straved or disappeared" like any of these other wandering life- 
essences. T h e  ritual draws it back and strengthens it: 

O you whose supernal life [ lnts 'e l  has wandered, strayed or disap- 
peared! T h e  pure essence of the four elements of earth and water, fire 
and air, the happiness and splendour of living things who dwell in the 
threefold expanse of the threefold world, the whole essence derived 
from the compassionate grace of the ocean of buddhas of past, present 
and future, all this is compounded as nectar in the form of light rays of 
ifarious colours. It seeps through the pores of your bodies and vanishes 
into the centre of the heart, which is identical with the syllable hrih, 
the pure force of Wisdom itself; thus the well-being of your supernal 
life will be restored and you will gain the perfection of deathlessness. 
Passing into the living items ( ts 'edzi)  that lie before us, they become 
the great adamantine essence. Even thus must we concentrate our 
thought! (Snellgrove I 96 I : I 43-1 44) 

T h e r e  are similarities between the ts'ewang and the Northeast Tha i  
soul-strengthening (sukhwan) ritual, though the differences are also il- 
lustrative. T h e  Northeast Tha i  ritual involves the invoking of the the- 
wada (i.e.,  deva, here the gods of the heavens rather than local gods 
and spirits) who are asked to assist in summoning the khwan into a 
ritual structure called the phakhwan. T h e  khwan is then transferred to 
the person or people for whom the ritual is being performed, and 'tied' 
into the body with a white cord. T h e  ritual's purpose is to create hap- 
piness, good fortune, and prosperity, and it is performed at life-crises 
such as pregnancy, marriage, ordination as a monk, or reintegration 
into society after a long journey, a period in prison, or recovery from 
an illness. T h e  ritual is performed by a lay elder, one of whose names 
(pahm = Skt.  bmahman) derives from the Hindu Brahman priest, but 
while the elder is likely to have been a Buddhist monk, like all re- 
spected senior village men, this is relevant primarily in that it will have 
provided him with the literacy needed to read the chants (see Tam- 
biah 1968: 107-1 I 2) .  

A closer analogy in Thai  society is the sacralizing of amulets by 
particularly holy monks, as described in Tambiah's BudnJIist Saints of 
the For-est. Thi s  is precisely the kind of activity that Tambiah was led 
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to describe as 'tantric' in that book (see Chapter 2). In 'l'ibetan soci- 
eties, there is no doubt that the lama's ritual is intended to have a 
 ragm ma tic function, or at least is taken by the lay people for whom it 

is performed as primarily pragmatic in orientation. 
'The life-giving power of the lama is transmitted on other occa- 

sions beside these major life-empowerment rituals. Lay 'l'ibetans vis- 
iting a lama may request or be given pills empowered in previous rit- 
uals, amulets, small clay images, relics, and other consecrated objects, 
which conveyed something of the lama's power and blessing. 'l'hese 
may be  carried around in the gau, the metal amulet-case that manv 
Tibetans wear and which can, as Ekvall observes, be taken off and 
used as a miniature shrine to which circumambulation and prostration 
may be  performed (Ekvall I 964b). 

Many of the  amulets and devices contained within the gau are 
concerned with what is in a sense the converse of the lama's ability to 
strengthen the life-essence of his followers. T h e y  are protective de- 
vices against the  various hostile and malevolent spirits that have al- 
ready been described (in Chapter 9) as present throughout the envi- 
ronment in the folk-religion view of the world. For the lama's power 
can also be  turned to protective use, and if necessary to destruction. 

THE LAMA AND MALEVOLENT SPIRITS 

In the major rituals concerned with defense against these spirits, the 
lama's destructive power comes to the fore. There  are several modes 
of operation against these evil forces (Tucci I 980: I 7 I ff; Cantwell 
1985). In  the mode I shall discuss here they are destroyed in the form 
of an effigy. Th i s  effigy or lingam is made out of dough, or o ~ c a s i o n a l l ~ ~  
wax or paper. T h e  evil spirits are made to enter it, and are then mag-i 

I 

icallv destroyed within it. T h e  dead bodies of the malei~olent spirits1 
are offered to the deities of the while their consciousness is/ 
sent to rebirth in the  heaven of Guru Rimpoch'e. 

Th i s  whole process forms a climactic sequence in. for example. 
the ts'og (literally 'multitudes') ritual discussed by Beyer, versions of 
which are performed frequently by all gompa communities (Bever 
I 973:3 I 2-3 I 8). Beyer's ritual falls into two parts. In the first, ordinary 
t o m a  (offering-cakes) are offered to the deities of the mandala. In the 
second, the 'bodies' of the destroyed spirits in the lingam are offered 
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to the deities. In this particular version of the ritual, the lingam is 
visualized as superimposed upon another set of t o m a  rather than rep- 
resented directly. 

T h e  creation of the man,ja/u of deities, and the offering to it of 
the destroyed spirits, forms the basic structure of the ritual dances or 
rh'am as well, and we now turn to these most spectacular ritual per- 
formances of the large Tibetan monastic gompa. T h e s e  dances are per- 
formed once or twice annually by most major monasteries of all the 
religious orders, although they are generally based on Old Tantra 
(Nyingmapa) texts, and have been described many t i m e s h  Ritual 
dances are occasionally performed by lay practitioners, but the large- 
scale performances are all monastic. 

T h e  principal dancers in the rh'am represent the central figures of 
the mandala, such as the eight manifestations of Guru Rimpoch'e, or 
the set  of eight Dragshed deities, who are also characteristically 
Nyingmapa. 

A large number of additional dances may represent various local 
deities, ,jrikini, or short comic interludes, but are secondary to the 
main theme.'  T h e  officiant dances in the form of a black-hat priest or 
shanag, although, as Stein notes, the principal lama, rather than actu- 
ally dancing this role, normally performs the ceremony in duplicate, 
parallel to its enactment in the dance (Stein I 972.a: I go). Local deities 
are frequently included as protectors, although they are secondary to 
the various Indian-derived guardians such as the various forms of 
Gompo (Mahikila).  In the Thami  and Chiwong ch'am, Sharlung Gen-  
yen Chenpo, the local protective deity of Dzaronggompa, from which 
the dance tradition derives, is represented in the dances (Kohn 
rg88:304-308). In the Tengboche ch'am, he  has been replaced by 
Surra Rakye, the protector of the nearby hidden valley of K'embalung 
(Kohn 1988:307; Zangbu and Klatzel 1988:39-40; Kite and Childs 
1988:38). 

Often the black-hat priest is identified, at  least in popular inter- 
pretations, with Pelgyi Dorje, the Buddhist monk in disguise who 
killed Langdarma, the ninth-century persecutor of Buddhism and last 
king of the early Tibetan state, giving the dance an additional level of 
meaning as a commemoration of this act." 

In an article on ch'am some years ago, P. H. Pott outlined a third 
and more sophisticated level of interpretation (Pott 1965). T h e  grad- 
ual domination of the groups of dancers by the central performer, in 
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 reparation for the destruction of the malevolent spirits in the lingam, 
represents the progressive bringing under control of different aspects 
of the personality on the path to Enlightenment, while the destruction 
of the lingam itself is the destruction of the ego. This is equivalent to 
viewing the demons and evil spirits as obstacles to one's own attain- 
ment of Enlightenment, which is ultimately how they have to be 
viewed, since they, like everything else, have no real external exis- 
tence. 

Like many aspects of Tibetan religion, the dances can be taken 
at a variety of levels. Port's interpretation may be over-sophisticated 
for many of the lay Tibetans who watch these dances, but experienced 
Tantric yogins would find such a mode of approach obvious enough. 
T h e  late K'amtr'ul Rimpoch'e of Trashi Jong, a Drugpa Kapiidpa 
lama who was himself a noted ritual dancer, proposed a similar inter- 
pretation in a guide for Western viewers of the dances: 

What is characteristic of esoteric methods [i.e., Tantra] is that while 
these things which should be abandoned (the emotions of cupidity, 
malevolence and bewilderment, the five poisons, i.e., pride, lust, an- 
ger, jealousy and ignorance) are to be regarded as inimical to spiritual 
development, they are in their ultimate nature identical with the five 
forms of transcending awareness. In practice these worldly emotions 
can be used as devices in realizing the Ultimate. 

In the dances you will see, you will find deities, gods and god- 
desses, peaceful and wrathful. These  represent both vicious emotions 
that run rampant in one's psyche and the manifold illusions of Lllti- 
mate Awareness. T h e  adornments and gestures represent the qualities 
that we normally (but  incorrectlv) attribute to our illusions. Ty to see 
all as projections of vour own psyche. (Khamtrul n.d.:z) 

CONCLUSION 

T h e  two major types of ritual considered above demonstrate two prin- 
cipal modes of functioning of the lama in relation to the laity, both of 
them concerned primarily with the Pragmatic Orientation. In the twang 
and ts'ewarzg, positive spiritual energy (chin/ob) is conveyed from the 
lamas to their followers. In the ts'og and ch'am, malevolent demonic 
forces are suppressed through the power of the Buddha and the Tanl 
tric deities. 
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Despite their foundations in the Buddhist r l intras and the Bodhi 
Orientation, these rituals are similar in basic concept to rituals carried 
out by non-Buddhist shamanic practitioners in many Asian societies. 
We have already noticed that the rh'am deals with the local deities and 
spirits bv incorporating the more important ones as protectors and de- 
stroving the remainder through the power of Tantric ritual, while the 
ts'ewang strengthens the same life-force (la and its equivalents) with 
which manv Himalayan and Southeast Asian religions are concerned. 
In another set  of rituals dealing with the la, the lak'ug, lalu, and similar 
rituals designed to draw back the la into the body, the similarity to 
non-Budd hist rituals is quite striking. T h e s e  rituals are performed by 
lamas in response to specific cases of illness, just as they would be 
performed by non-Buddhist shamanic practitioners (Tucci I 980: I 90- 
192; hlumford I 989: I 68-1 79; Karmay I 987). In Mumford's study of 
the Gurung, w e  can see the Gurung shaman and the Tibetan lama in 
competition for the same ritual ground. 

T h e  lalu ritual described by Mumford involves the 'luring' back 
of the soul and also the offering of a ransom-substitute or lu to the 
demon who has taken it. Mumford notes that the  lalu as performed in 
Gyasumdo is more generalized and stereotyped than the equivalent 
ritual of the Gurung shaman, and has lost the latter ritual's detailed 
grounding in the social relationships of the village and the geography 
of its environment. T h e  same might be said of the two rituals of this 
type, one Buddhist and one Bonpo, discussed by Samten Karmay 
( I  987). T h e  summoning of the la is nevertheless a ritual that could be 
performed by a shaman; as we  noted in Chapter 10, the lak'ug ritual, 
which has the same function, is actually performed by some Tibetan 
pawo spirit-mediums. T h e  lama may claim superiority on the grounds 
that his ritual draws its power from the Tantric yidam rather than from 
the local deities, but the  job being performed is essentially the same 
as that carried out by the paw0 or by the Gurung shaman with the aid 
of the local deities. T h e  ts'ewang is another matter, and can only be 
performed by a lama, since the whole point is the strengthening of the 
life-energy by the lama transformed as a Tantric long-life yidam such 
as Amitiyus or White Tiri, although even there the Northeast Thai  
pahm brings about similar ends by invoking the tbewada. 

Through all these pragmatically oriented rituals, the lama turns 
his spiritual powers to the this-worldly benefit of his followers, even 
while what he does can be interpreted in a more sophisticated manner 
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as relating to the path to Enlightenment. 'I'he lama in these rituals can 
be seen as obtaining for his followers precisely that worldly happiness 
which, as they progress along the path, they are taught to regard as 
deceptive and worthless. 

As always, the paradox can be resolved in Buddhist terms through 
the doctrine of upayakaaialya or 'skillful means.' Life and good health 
are a necessary basis for practicing the teachings at all, and people 
attending the ritual for Pragmatic purposes are nevertheless exposed 
to the teachings and to the transformative effect of the ritual itself, 
and may be  drawn onwards into the Bodhi Orientation as a conse- 
quence. 

To  see the rituals purely in terms of a this-worldlv versus other- 
worldly contrast is itself, perhaps, too 'clerical' an approach. T h e  rit- 
uals need to b e  considered within the 'shamanic' world-view, which 
was sketched in Chapters 9 and ro. T h e  participants do  not necessar- 
ily expect any specific this-worldly benefits from participation at the 
rituals. What is at  issue is more the restoration of a general state of 
well-being, harmony, and balance in the order of the universe. In 
bringing this about, the lama is performing an essentiallv shamanic 
role, while the state of harmony and balance involved, as K'amtrul 
Rimpoch'e's comments remind us, is also open to interpretation in 
terms of the general Buddhist goal of Enlightenment. 



Lamas, Monks, and Yogins 

Chapters 9 to 14 have introduced three areas of Tibetan religion, the 
folk religion, Sutra, and Tantra, and shown how they correspond to 
the Pragmatic, Karma, and Bodhi orientations. We can summarize this 
as follows: Pragmatic concerns are dealt with by folk-religion practi- 
tioners, using techniques of spirit-mediumship and other forms of di- 
vination along with various kinds of rituals. They  are also a primary 
area of concern of the lamas (Chapters 10 and 14). T h e  Sutra teachings 
provide the basis for Buddhist ethics and morality, and are particularly 
prominent in the context of death, where the monks who are most 
closely associated with them play an important part. T h e  Karma- 
oriented Buddhist ethical system is, however, only part of the Tibetan 
value-system, which can be seen overall as containing both 'tame' and 
'wild' modes or polarities (Chapter r I ) .  Tantra is the basis for the 'cult 
of Enlightenment,' but it also provides the set of techniques by which 
lamas operate in the pragmatic sphere and through which they are 
involved at the time of death (Chapters r 2 to I 4). 

In this chapter and Chapter 16 we look at the various kinds of 
practitioners who operate within these different spheres. After the sur- 
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vey of Tibetan societies in Chapters 2 to 8, it should come as no sur- 
pprise to find that Tibetan religious practitioners are characterized by 
/variety and fluidity of roles. The re  was relatively little centralized con- 
trol over the  religious system in premodern times. T h e  Lhasa govern- 
ment  in theory reserved the power to recognize reincarnate lamas (see 
below) within its realm, but its ability to enforce its recognition was 
limited. At least one senior Kagyiidpa lama, the Shamarpa incarnation, 
continued to have recognized rebirths despite a ban from Lhasa in the 
late eighteenth century1 It  was not until the time of the 13th Dalai 
Lama (in the  1920s) that centralized control was imposed over even 
the monastic degrees granted by the large Gelugpa monastic centers 
affiliated with the Lhasa government. 

Th i s  lack of centralization went along with a situation in which 
the roles undertaken by lamas were, and still are today, strongly de- 
pendent on their individual personalities and abilities. While the sta- 
tus of ordained celibate monk is clear enough, that of lama has a mul- 
titude of variations: lamas may be monks, unmarried lay yogis, or 
married householders; they may be heads ofgompa or solitary hermits; 
they may be  great scholars or unlettered practitioners. Thev  may also 
be either male or female, although the vast majority are men. There  
are as many ways of being a lama as there are lamas. This  chapter 
discusses the five religious orders and examines the statuses of lama, 
monk, and lay yogic practitioner. Chapter 16  discusses some of the 
less conventional and more shamanic forms of Tibetan religious prac- 
titioner, in particular the tertiin or visionary. 

THE FIVE RELIGIOUS ORDERS 

T h e  five religious orders (Nyingmapa, Kagyiidpa, Sakvapa, Gelugpa. 
and Bonpo) have already been mentioned on numerous occasions, and 
their individual histories will be traced in the historical chapters of Part 
Three .  At  this point in the book, however, it may be useful to present 
a brief synoptic view of these orders and the differences between 
them, since Tibetan religious practitioners are generally affiliated with 
one or another of these orders.' T h e  orders differ along several dimen- 
sions, including (a) the  importance of monasticism, particularlv celi- 
bate monasticism (see below); (b)  the place of the Old Tantras, and of 
Tantric practice in general; and (c) what might be called a greater or 
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lesser co~nmitmenc to hierarchy and structure." These differences can 
also be correlated with a more 'shamanic' or more 'clerical' emphasis, 
and with differing political roles. 

Of the five orders, the Gelugpa orderY4 founded by Tsongk'apa 
(or rather by his disciples) in the early fifteenth century, is the most 
centralized, hierarchical, and 'clerical.' It is closely connected to an 
earlier order known as the Kadampa, founded by the Indian teacher 
AtiSa and his Tibetan disciple and patron Dromton in the eleventh 
century. T h e  largest Tibetan monastic gompa belong to the Gelugpa 
order and celibate monasticism is most emphasized in this tradition. 
T h e  Gelugpa became politically dominant in central Tibet in the sev- 
enteenth century, and their leading lamas include the Dalai and 
Panch'en Lamas. T h e  Lhasa administration was closely linked with 
the large Gelugpa monastic centers around Lhasa (Sera, Ganden, Dre- 
pung, see Chapter I 6). 

Historically (see Chapter 27), the growth of the Gelugpa marked 
a reassertion of the importance of celibate monasticism, which they 
integrated with the study of a philosophical curriculum based primar- 
ily on the Mahayina Sfitras and their Indian commentaries. Serious 
Tantric practice in the Gelugpa order is reserved to more advanced, 
stages, typically after twenty years or more of scholastic study, and, in 
theory at least, is carried out only by celibate practitioners who have 
taken full gelong vows. 

T h e  Gelugpa eventually became the largest Buddhist order in 
Tibet. Through the institution of the Dalai Lamas, they were, from 
I 642 onwards, the rulers of central Tibet (see Chapter 27). T h e  Ge- 
lugpa, however, never have rejected Tantra, and their insistence on 
celibacy does not involve a denial of the necessity of the sexual prac- 
tices for complete Enlightenment (see Chapter I I ) .  Their objections 
are rather of a practical nature, that Tantric practices need to be re- 
stricted and closely supervised (and in the case of the literal perform- 
ance of the sexual practices, avoided) in order to maintain the correct 
discipline and motivation in the student (see the story cited below 
regarding Tsongk'apa's refusal to perform these practices). 

T h e  other major orders (Sakyapa, Nyingmapa, Kagyiidpa, 
Bonpo) each consist of a group of independent suborders sharing a 
common set of teaching lineages. Like the Gelugpa, they have mon- 
astic traditions, and their large teaching gompa, all with a substantial 
complement of monks, were the central institutions of these orders 
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within premodern Tibet. Unlike the Gelugpa, however, these orders 
also maintained active traditions of lay yogic practice. 

T h e  most 'shamanic' and least centralized and hierarchical of 
these orders are the Nyingmapa and Bonpo. T h e  Nyingmapa go back 
to the early phases of Buddhism in Tibet (seventh to tenth centuries). 
T h e  pattern of small hereditary noncelibate religious centers estab- 
lished in the tenth to twelfth centuries remained a common one 
among the Nyingmapa, although several large Nyingmapa monastic 
gompa with reincarnate lamas developed in later years, mainlv in 
K'am. 

T h e  Bonpo order, like the Nyingmapa, goes back to a group of 
hereditary lineages of Tantric ritual practitioners in the tenth to 
twelfth centuries. This  order is a special case in that it claims to derive 
not from the teachings of the historical Buddha but from that of a prior 
teacher named Shenrab ('Supreme shen-priest'). Although technically 
non-Buddhist, it can be regarded in most respects as a fifth Buddhist 
order. It is particularly close in its practices to the Nyingmapa, with 
whom it shares the important Dzogch'en tradition of non-Tantric med- 
itation. 

T h e  other two major orders or groups of orders, Kagyudpa and 
Sakyapa, are somewhat intermediate in terms of hierarchy, centraliza- 
tion, and 'clericalization' between the Nvingmapa-Bonpo and Ge- 
lugpa extremes. T h e  Sakyapa and Kagvudpa both go back to the In- 
dian teachers of New Tantra lineages in the tenth and eleventh 
centuries and their early Tibetan disciples. These two orders were 
founded by Tibetan practitioners who transmitted the vogic practices 
from specific Indian siddhas (Viriipa and Naropa, respectivelv). These 
central New Tantra lineages are only part of the teachings now owned 
and passed on by these orders, having been supplemented by other 
practices derived from Indian or Tibetan lineages, including the vari- 
ous 'discovered' (tema) lineages (see Chapters I 2 and I 6). T h e  Saky- 
apa founders were hereditary Nvingmapa practitioners and the Saky- 
apas continue to practice several of the Old Tantras. 

Both the Sakyapas and the Kagviidpas plaved important political 
roles in Tibetan societies. T h e  Sakvapa were rulers of Tibet during 
the Mongol period, and two Kagyudpa suborders had major political 
power, the Karmapas as the allies of the Tsangpa rulers in the late 
sixteenth and early seventeenth centuries, and the Drugpas in Bhutan 
from the seventeenth to twentieth centuries. 
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Sakvapa, Kagyiidpa, Nyingmapa, and to a lesser extent Bonpo all 
participated in the nineteenth-century Rimed or 'nonsectarian' move- 
ment (see Chapter 27) and their modern forms have been significantly 
shaped bv Rimed. As a consequence, there were basically two groups 
of orders bv the mid-twentieth century, the Gelugpa on the one hand 
(subdivided into the affiliates of the major teaching centers, Ganden, 
Sera, Drepung, and Tashi Lhunpo, and their various subdivisions) and 
the Rimed orders (Sakyapa, Kagyudpa, and Nyingmapa) on the other. 
T h e  Bonpo were divided into a 'modernist' faction ('New Bon' or bon 
sar), centered in east Tibet, who were closely aligned with Rimed, 
and a 'traditionalist' faction ('Old Bon,' bon nying), mainly in central 
Tibet, although relations between the two groups were and remain 
close.-5 

This  coming together of the non-Gelugpa orders was, as we shall 
see in the historical chapters (24 to 27), the culmination of a process 
that went back several centuries. These  orders had in common the 
existence of a lay yogic tradition and an interest in the Old Tantras 
and the t ema  lineages. Both Sakyapa and Kagyudpa, while based on 
the New Tantras, had become deeply involved with the Old Tantra 
tradition. There  was therefore already considerable overlap between 
the practices of the three non-Gelugpa Buddhist orders, whether for- 
mally Old Tantra or New Tantra. Since Dzogch'en played a central 
part in the Rimed synthesis, and provided a unifying perspective be- 
yond the specific Tantric lineages and deities, Rimed also offered a 
place for the Bonpo order, which had had its own Dzogch'en tradition. 

By the mid-twentieth century, the effects of Rimed were still 
spreading through the non-Gelugpa orders but most leading lamas, 
especially in the east, were already a product of Rimed teaching cen- 
ters such as Shech'en or Pelpung as much as of their own specific 
orders or suborders. We will see some examples in Chapter r 8. There 
seems every reason to suppose that this process will continue and be 
strengthened in the years to come, especially since the non-Gelugpa 
orders in exile have fewer lamas and gompa than the Gelugpa, so that 
many of their smaller lineages and suborders are scarcely viable as 
independent traditions. 

CELIBACY AND MONASTICISM 

T h e  issue of celibacy and of celibate monasticism is, as we have seen, 
one of the points of contrast between the various Tibetan religious 
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orders, with the Gelugpa requiring it and other orders regarding it as 
one of several alternatives. 'The question of celibacy in 'l'ibetan Hud- 
dhism requires some explicit consideration because of its implications 
for Tibetan religious practitioners. 

Celibacy has been one of the more confusing aspects of 'l'ibetan 
Buddhism for Western observers, particularly for those used to Bud- 
dhism in the Theravida countries, where celibate monasticism is nor- 
mally regarded as essential (Chapter 2) .  Thus,  many early accounts of 
Tibet  refer to the presence of 'married monks' or 'married clergy.' If 
we use the generic Tibetan term ch'opa below for religious practition- 
ers, the  situation is less confusing. Ch'opa can be lay or have taken 
vows of celibacy. Lay ch'opa can and do  marry and have sexual rela- 
tions. 

To  describe such married ch'opa as 'monks' or 'nuns' is a mis- 
understanding. T h e  Tibetans have male and female practitioners who 
have taken vows of celibacy (trapa, ani) in large numbers, and such 
people might reasonably be called 'monks' and 'nuns.' These  practi- 
tioners cannot marry and should not have sexual relations, at any rate 
without formally returning their vows. I t  is true, however, that the 
place of celibacy and monasticism in Tibetan practice is different from 
that in Theravidin Buddhism, or in the Buddhism of the Far Eastern 
countries (China, Japan, Korea, Vietnam). To understand this situa- 
tion, we  need to return to the two important distinctions, between 
Hinayina and Mahiyina and between Illahiyina and Vajrav8na (Tan- 
tra), introduced in Chapter I I .  As was pointed out there and in Chap- 
ter 12 ,  these distinctions between the Buddhism of Tibet and the 
Buddhism of the Theravidin countries have significant consequences 
for the  nature of Buddhist practice. 

For the Tibetans, as for other Buddhists, celibacy and withdrawal 
from lay life are traditionally regarded as necessary, or at least highly 
desirable, for non-Tantric Buddhist practice," after the practitioner has 
progressed beyond the elementary moral training of the taking of ref- 
uge, the five precepts, and the avoidance of nonvirtuous actions. Nei- 
ther celibacy nor withdrawal from lay life, however, are necessarily 
required for the practice of Vajrayina or Tantric Buddhism in Tibetan 
societies. In fact, celibacy may be inappropriate past a certain point in 
an individual's spiritual career, since the literal performance of Tantric 
sexual practices is incompatible with the strict observance of celibacy.' 

As mentioned in Chapters I r and 1 2 ,  these practices involve the 
use of (actual or visualized) sexual intercourse as a meditative tech- 
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nique, in conjunction with the yogic processes relating to 'energy 
flows' within the body. They  mav be performed by visualization (using 
an imagined consort or j2inamudri, 'wisdom seal') rather than by 
using an actual physical sexual partner (Rarmamudri, literally 'action 
seal'), and this mode of practice was much more common in premod- 
ern Tibet than their literal physical performance. Practice with an ac- 
tual physical partner, however, was believed to be more efficacious 
than practice with a visualized partner, and it was in no way improper 
if those involved had not taken vows of celibacy. Practice with an ac- 
tual partner enables Enlightenment to be achieved in this lifetime, 
whereas with an imagined partner it can be achieved at best in the 
intermediate state (bardo) following death. 

Even the Gelugpa, who place most emphasis on celibate monas- 
ticism, do not contest the validity of these practices. Thus  Daniel Co- 
zort summarizes the account of the eminent contemporary Gelugpa 
teacher Jampel Shenp'en (the present Ganden Tr'ipa, Abbot of Gan- 
den) as follows: " ~ i k ~ a m u n i  Buddha, in his last lifetime prior to en- 
lightenment, used an Action Seal [an actual physical consort], but it is 
said that although Tsongk'apa also became a Buddha, he did not use 
an Action Seal, becoming enlightened in the intermediate state in- 
stead. Tsongk'apa did this because he feared his followers would imi- 
tate him without being properly prepared, thus hampering instead of 
enhancing their practices" (Cozort I 986: 92; see also R. Jackson 
1985:30). 

As is well known, Hindu Tantra in India, at any rate of the 'left 
hand' (vamamaqa) variety, uses related sexual techniques. T h e  Ti- 
betan practices, however, do not have the aura of dubious morality 
and social unacceptability that is today often associated with their 
Hindu equivalents. They  are essentially a private matter between the 
partners involved and their guru. Even in the not infrequent cases 
where the male partner is a tmlku (reincarnate lama) and might tech- 
nically be a celibate monk, there may be some gossip but there is 
usually no serious public d i s a p p r ~ v a l . ~  

All this can doubtless be connected with the more relaxed and 
permissive attitudes towards sexuality of all kinds, including pre- and 
extramarital relationships, characteristic of Tibetan societies in com- 
parison with Hindu society with its strong emphasis on female virgin- 
ity and chastity. It can also be associated with the importance of 'rep- 
utation' as well as 'respectability' value-systems in Tibetan societies 
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(see Chapter I I )  and with the general acceptance of a multiplicity of 
paths (the concept of uprlyaRau.<a[ya, skillful means appropriate to the 

I .. particular practitioner). For the most part, I lbetans are more inter- 
ested in whether lamas have ability or power rather than in whether 
they are celibate, provided that their motivation (i.e., hodhiritta) is not 
suspect. 

It is therefore both possible and appropriate for a Tibetan to be 
an advanced practitioner while not being celibate, although it is taken 
for granted that for such a person sexuality has a different meaning 
than it has for ordinary people. In fact, since mastery of the sexual 
yogic techniques implies a high degree of control over Tantric ritual, 
someone who is known to be adept at these practices will usually be 
regarded as a highly valued ritual performer. Such lay practitioners can 
build up a considerable reputation for sanctity and spiritual attainment 
among local people, who will consult them for spiritual and practical 
advice, or ask them to perform rituals. 

T h e  general term for Tantric practitioners (neljorpa, fem. ne/- 
joma)  is used by the Tibetans to translate the Sanskrit yogzn, yogini, 
i.e., practitioner of yoga (Tib. neljor), and I shall use 'yogin' or 'yogic 
practitioner' as a translation in this book. Female practitioners have a 
necessary part in these traditions both as teachers and as female part- 
ners to male yogins (Allione 1984; Dowman 1984). T h e  Indian mas- 
ters of these practices were also known as siddhas or mahisiddhas, but 
the Tibetan equivalents to these terms (dmbr'ob, dmbch'en) are rarely 
applied to living people except perhaps as a title of respect for lamas 
known for their Tantric practice. T h e  term neljorpalma does not nec- 
essarily imply that any particular neljorpalma performs the sexual prac- 
tices, and many such practitioners are in fact celibate. T h e  neborpal 
ma role, however, is distinct from that of a monk, in that these people 
have not necessarily taken vows of celibacy and as a whole are practic- 
ing a tradition incompatible with celibacy. 

T h e  busy life of a large monastic gompa is, in any case, not 
thought of as conducive to serious yogic practice, and yogins and !log- 
inis are found in small communities, sometimes attached to nearby 
(normally non-Gelugpa) monasteries, whose lamas provide them with 
instruction. Other yogins and yoginis wander from center to center, 
sometimes meditating in the caves high in the mountains where 
famous yogins of the past such as Milarepa performed their yogic 
practice. 
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Rdilarepa, the great Tibetan lama, yogin, and poet of the eleventh 
century, is the best known and the prototype of the nonmonastic yogic 
tradition (Chapter 24). Other important early figures include the In- 
dian teacher known in Tibet as P'adampa Sangye (Kaschewsk~ 1973; 
Aziz I 980), his Tibetan female associate Machig Labdron (Allione 
1984: 141-204), and several Nyingmapa figures, above all Guru Rim- 
poch'e (Padmasambhava) and his disciples, as well as the various tertiin 
or finders of revealed treasures (see Chapter r 6). There are some dis- 
tinct teaching lineages practiced by these yogis, such as the chiid tra- 
ditions (Tucci 1980:87-93; Gyatso 1985) but much of their practice is 
similar to that of celibate monks. T h e  development of the yogic prac- 
tices will be considered further in Part Three (Chapters 19 to 27). 

As suggested in Chapter I I ,  the importance of yogic practice in 
Tibet implies a relative depreciation of the monastic status. A com- 
mon view is that once control over the tsalung (internal psychic cur- 
rents, see Chapter 12 )  has been attained, vows have no meaning. In 
the non-Gelugpa orders, the primary qualification for acting as a lama 
is to have undertaken at least one long retreat (normally three years, 
three months, and three days) during which it is assumed that one will 
have gained control over tsalung and so become a competent ritual 
performer.' Consequently, a 'serious' Tibetan practitioner is as or more 
likely to be a lay yogin (or yogini, if female) than a celibate monastic. 
Nor are lamas necessarily monks. 

T h e  issue of celibacy also, of course, has implications in relation 
to inheritance, and these will be discussed later in this chapter. 

VARIETIES OF BUDDHIST PRACTITIONER 

We are now ready to look at the different types of Buddhist religious 
practitioner (ch'opa) within Tibetan societies. Ch'opa in Tibetan soci- 
eties belong to one or another o'f the several main religious orders or 
groups of independent suborders (Gelugpa, Kagyiidpa, etc.) men- 
tioned above, although it is not unusual for them to receive teaching 
from lamas of several orders. Each suborder had one or more large 
central teaching centers in the premodern period, along with smaller 
gompa scattered throughout the country. Monks and noncelibate ch'opa 
went to these large teaching centers from the entire Tibetan region for 
training in ritual practice, meditation, and Buddhist philosophy. While 
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many of these large teaching centers were destroyed during the Cul- 
tural Revolution period, and all were brought to a standstill, commu- 
nities from most of the major teaching centers were reconstituted in 
exile and are now gradually rebuilding their pmpa  in C:hinese- 
controlled Tibet. 

A minority of the people who undertake such studies become 
qualified teachers and ritual practitioners, able to conduct major Xn- 
tric ritual performances. These are the lamas. In manv cases, these 
exceptional individuals are identified at an early age as rebirths of re- 
cently deceased lamas, and after training they take over the previous 
lama's monastic establishment. These are the so-called reincarnate la- 
mas (tmlku). Other lamas come from hereditary lineages of lamas 
(dunggyiid), and may inherit the management of a family gompa, lay or 
monastic. Yet other lamas have no specific post to succeed to, and 
become teachers at an established religious center, or gradually gather 
a following and begin a new religious community. Examples of some 
of these possibilities will be considered in Chapter r 8. 

All of these lamas act as performers of Tantric rituals for the lay 
public (see Chapter r 4). Most are also the focus of a group of followers 
or disciples, including celibate monks, noncelibate yogis, or ordinary 
laymen, who themselves learn to perform Tantric ritual on a lesser 
scale. As I emphasize throughout this book, the varietv of possible 
roles and careers is itself a significant characteristic of Tibetan societies 
as opposed to the situation elsewhere in the Buddhist world. 

T h e  roles available for religious practitioners within Tibetan Bud- 
dhism differ from the corresponding roles in other Buddhist societies, 
and they have not always been presented adequately in previous writ- 
ings about Tibet. Early authorities such as L. Austine Waddell (Wad- 
dell r967), with their references to 'Lamaism,' 'lamaseries,' and the 
like managed to cause a considerable degree of confusion between 
'lamas' and 'monks,' as well as creating the mistaken impression that 
Tibetan 'monks' were married. Nonspecialist accounts of Tibet still 
often repeat such misconceptions. 

As is now clear, only a small proportion of religious practitioners 
in Tibetan societies are properly referred to as 'lamas,' but this small 
number of people (a few thousand) plays a very important part in the 
system. T h e  lamas are a group within a larger class of Buddhist reli- 
gious practitioners. This  larger group includes both 'monks,' in the 
sense of celibate ch'opa living in communal residences, and nonceli- 
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bate rh'opa of various kinds. Lamas may be of either kind. We now 
turn to look at  the lamas in a little more detail. 

We have already seen that the term 'lama' in Tibetan usage has come 
to have a wider meaning than that of gum or religious teacher. In 
everyday usage, lama has developed a number of overlapping areas of 
meaning: 

( I )  'Lama,' like guru, means 'personal religious teacher.' T h e  
term 'root lama' (tsawilama) refers to an individual's principal personal 
religious teacher. T h e  tsawe' lama is, in many ways, the focus of an 
individual's personal spiritual practice. At the same time, it is explicit 
within the tradition that even the tsawe' lama is only an aid on the 
path; the ultimate source of the teaching is beyond any dichotomy bet- 
ween teacher and student, Buddha and ordinary human being (see 
Chapter I 3). 

While any teacher of religious knowledge (beginning with the 
person from whom one learned the alphabet) may be referred to as a 
lama in the sense of religious teacher, the paradigmatic case is the 
teacher of Tantric practice, the central Tibetan Buddhist technique 
for the attainment of Enlightenment. T h e  important role of the lama 
in the context of Tantric practice has already been explored at some 
length in Chapters r 2 and 13. 

(2) 'Lama' by extension can mean the head of a gompa; not nec- 
essarily the administrative head (k'enpo, 'abbot'), but the principal 
'teacher' around whom the gompa is organized. Large gompa often 
have several such lamas in this sense. O n e  consequence of the system 
of inheritance by reincarnation is that it involves a substantial period 
in which the principal lama (usually the reincarnation of the gompa's 
founder) is too young to act as head of the gompa. o t h e r  senior lamas 
necessarily have to take over during this period. A very large gompa in 
premodern Tibet ,  with numerous subunits, might have had twenty or 
more reincarnate and other senior lamas, each with an attached labrang 
(house hold, religious corporation) economically distinct from the 
gompa proper. 

(3) 'Lama,' again by extension from ( I ) ,  can also mean someone 
who is a properly qualified performer of Tantric ritual. I t  is this mean- 
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ing that allows one to speak of married lay 'J'antric practitioners as 
'lamas,' and in the Sherpa case, even of a 'lama clan' of hereditarv 
practitioners of this kind. As stated earlier, someone who has per- 
formed a three-year retreat is commonly referred to as 'lama.' 

T h e r e  are several further ramifications of the concept of 'lama.' 
T h u s  'lamas,' as heads of gompa, may also become important political 
leaders by virtue of their position. T h e  Dalai Lama, Panch'en Him- 
poch'e, Shabdrung Rimpoch'e (former head lama of Bhutan), Jetsiin 
Dampa Hot'ogt'u and Changkya Hot'ogt'u (head lamas of Outer and 
Inner Mongolia) are preeminent examples, but many Tibetan lamas 
had significant political roles, both in their own right as heads of es- 
tates and as officials in larger Tibetan polities, as we saw in Chapters 
3 to 6 (see Carrasco r 959; Rahul r 97 I ; Aris I 979). 

In addition, there is the question of 'incarnate lamas' (tnclku), 
which needs separate treatment. 

TRULKU AND T H E  TRIIL&YA CONCEPT 

Many important lamas, particularly those who are heads of large gompa 
or major labrang within gompa, or who are of major political signifi- 
cance, are tmlku, a concept most often, if slightly misleadingly, ren- 
dered in English as 'incarnate' or 'reincarnate' lama. To be referred to 
as a tmlku implies either that the individual is an 'emanation' of one 
or more specific Tantric deities or, more commonlv, that he is a rebirth 
(yangsid) of a previous lama, whose office and status he has inherited. 
Frequently both meanings are combined. 

T h e  concept of recognized rebirth (jlangsid) is fairlv straight- 
forward, if unusual to Westerners, but that of emanation is more com- 
plex, and requires some discussion at  this point, because of its bearing 
on the whole idea of the lama. We have already seen that disciples are 
taught to regard their lamas as Vajradhara, the Tantric form of the Bud- 
dha, and that the lama as an object of sidhana is visualized in the form 
of Vajradhara or another Tantric deity (chapter 13). This  status of the 
lama as Tantric deity is both generic (all lamas are Vajradhara) and 
situational (disciples regard their individual root lamas as Tantric dei- 
ties). T h e  tmlku concept goes beyond this to imply that some lamas 
are more specifically and permanently emanations of particular Tantric 
deities, most commonly Avalokiteivara. Maiijuiri, or Vajrapini. 
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\Ye have already seen something of what Avalokiteivara, the em- 
bodiment of compassion, represents in Tibetan thought. Manjuiri 
(Jampel Yang) represents insight (prcyfia) into the n o n d i c h o t o m i ~ i n ~  
nature of reality, and he is the patron of the academic tradition in 
Tibet ,  while Vajrapini (Ch'agna Dorje) is a fierce emanation of the 
Buddha and represents powerful and, if necessary, destructive action. 
A whole series of important Tibetan figures were regarded as emana- 
tions of Manjuiri, Avalokiteivara, or Vajrapini, and several will be dis- 
cussed in Chapters 25 to 27. By identifying these lamas in this way, 
the Tibetans were not just involved in boosting the prestige of reli- 
gious figures. T h e y  were also defining what kind of activity those fig- 
ures were engaged in, and attempting to strengthen that particular 
mode of activity within Tibetan society. 

In other words, the bodhisattvas, buddhas, and goddesses, like 
the spiritual entities of West African religions, can be  understood as 
symbolic markers for different patterns within Tibetan culture ('modal 
states' in the language of Samuel I 990; see  also Chapter 1 9). T h e y  
were not simply beings existing outside humanity, but forces that were 
active within human life. T h e  rituals of Avalokiteivara, like the rituals 
of African shamanic societies such as the Ndembu or the Yoruba, were 
deliberate attempts to invoke and direct these forces (Samuel 1990). 

T h e  nearest to a systematic framework for describing these rela- 
tionships in Tibetan Buddhist thought was an adaptation of the Tri- 
kiya or 'three bodies' theory. Th i s  theory seems to have first devel- 
oped among the later Hinayina schools, and it was extensively 
developed by the Indian Mahiy ina  (Conze I 962: I 72-1 73, 232-233). 
T h e  doctrine of the Trikiya was an attempt to define the nature of 
Buddhahood and the various aspects of its manifestation. 

In this scheme Buddhahood was described in terms of three kiya 
or 'bodies' ( the  term might better be translated as 'planes of exis- 
tence'): 

( I )  T h e  dhamzakrija (Tibetan ch'iiku), which is the true nature of 
the Buddha, beyond any specific manifestation, sometimes symbol- 
ized by Vajradhara or (in the Nyingma tradition) Samantabhadra 
(Kuntu Sangpo). 

( 2 )  T h e  samhhogakiya (Tibetan longchodku), corresponding to the 
forms of the celestial Buddhas and Bodhisattvas such as Amitibha,I0 
Avalokiteivara, and MaiijuSri, which are meditated on in 'Tantric prac- 
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tice, and which can be perceived directly only by those who have 
reached a specific level of attainment; 

(3) T h e  ninneakiya (Tibetan fmlku), the material form in which 
the Buddha appears to ordinary human beings. T h e  historical Buddha, 
~ i k ~ a m u n i ,  was such a fmlku. 

T h e  precise usage of these terms varied somewhat from tradition 
to tradition, and they are sometimes subdivided further to make four 
or five kiya, but the above is the basic structure." We can take the 
dhannakiya as corresponding to the perception of reality, beyond time, 
space, and all dichotomies, of the 'shamanic vision,' and the sambho- 
gakiya forms as constituting a personified vocabulary of cultural pat- 
terns (Chapter r 9, and Samuel I 990) of the type commonly found in 
shamanic societies, which the apprentice shaman had to master as a 
prelude to confronting the dhannakiya realm of potentiality from 
which they emerge. 

T h e  idea of lamas as tmlku in the sense of the Trikiya doctrine 
probably developed over several centuries, and will be examined in 
some detail in Chapter 25. When Tibetans use the term trulku to refer 
to a lama, the  meaning can doubtless vary over a range from deeplv 
significant to merely conventional. T h e  term is used regularly to refer 
to yangsid lamas, in part perhaps because recognition as a yatgsid car- 
ries the  implication that the lama has acquired control over the inter- 
mediate state (bardo) and so has access to the samb/rogak@a level. 
Tmlku nevertheless remains the term for ninninakiya, the physical 
presence of Buddhahood, as well as the ordinav word for a lama who 
is a recognized rebirth. 

TRULKU, RIMPOCH'E, AND THE QUESTION OF SUCCESSION 

T h e r e  are several thousand of these reincarnate (yangsid) lamas or 
tmlku today, and they had a dominant position in the premodern Ti- 
betan religious system. High-status reincarnate lamas are often found 
in the families of hereditary lamas or in families where other reincar- 
nates have already been identified. T h u s  the present (14th) Dalai La- 
ma's elder brother (Thubten  Jigme Norbu, Tagtser Rimpoch'e) had 
already been identified as a tmlku some years before the Dalai Lama 
was identified, and a vounger brother was later identified as a trulku. 



CIVILIZEI) SHAMANS 

Iliwlku are also commonly found in aristocratic families,12 and one often 
finds a complex interweaving of reincarnation and hereditary ngaDa 
(lama) and gefpa (aristocratic) status. T h e  genealogies of the various 
Ky'entse and Kongtrul rebirths in east Tibet include numerous ex- 
amples (see Smith I 970). 

Not all gompa and Labrang heads are chosen through the finding 
of 'reincarnations.' Hereditary succession was at one time the most 
common procedure and it is still quite frequent, as for example with 
the head abbot of Sakya (Sakya Tr'ich'en, Sakya Tr'idzin), who is 
nevertheless also a tmlku in the sense that it is held that all eligible 
male members of the K'on family are emanations of a Tantric deity 
(normally MaiijuSri).I3 Other head lamas are chosen by a process of 
examination and selection, as with the Ganden Tr'ipa, who is abbot of 
Ganden monastery and titular head of the Gelugpa order, and the 
other head lamas and college heads of Sera, Ganden, and Drepung 
and the two Gelugpa Tantric Colleges at Lhasa (Sherpa e t  al. 1977). 

T h e  question of inheritance has implications for the issue consid- 
ered earlier of monastic celibacy. I t  is possible to combine monastic 
celibacy and the hereditary principle by having the succession go from 
a celibate monk to his noncelibate brother or brother's son. This  hap- 
pened, for example, in the early years of the ruling K'on dynasty of 
Sakya, and also with the lama-prince rulers of Derge state in K'am; 
however, no major gompa have maintained this mode of succession 
over more than a few generations. A wealthy labrang may be able to 
afford several wives for its sons and so produce large families, as hap- 
pened at times at Sakya, but demographic factors may still lead to a 
lack of male heirs, especially if the expectation is that most of the 
males become celibate monks. 

Conversely, one common explanation for having a noncelibate 
head lama, as with Sakya in recent centuries, is that i t  enables the 
dunmiid (hereditary lama lineage) to be continued. Dunmiid here re- 
fers not merely to genealogical descent but also to the valued spiritual 
properties inherent in the lineage (Aziz 1978)' which would be lost if 
the family died out. A large family also allows for the multiple alli- 
ances through marriage that are characteristic of high-status Tibetan 
lama families. 

Succession by reincarnation (yangsid, tmlku) can also be combined 
with hereditary succession. Some gompa have both hereditary and 
trulku lineages, and it is reasonably common for tmlku themselves to 
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marry and have children. In addition, since trulku are commonly from 
high-status lama or aristocratic families, there may he extensive prop- 
erty interests involved in such decisions, quite apart from the personal 
preferences of the lama concerned. 

T h e  title Rimpoch'e, literally 'very precious,' is used in reference 
and address after the names of any of these lamas and of other lamas 
of recognized high status. I t  does not necessarily imply 'reincarnate 
lama' (tmlku) status. Both 'lama' and Rimpoch'e are somewhat elastic 
terms in that, while there are some people whose lama status is, as it 
were, beyond any argument, such as the Dalai Lama and other senior 
tmlku of the various orders, there are others who may be referred to 
by some people (such as personal students) as lama or Rimpoch'e but 
would not be  so referred to by the population as a whole. T h e  terms, 
in other words, refer to a relationship rather than an office. 

T o  a certain extent the same elasticity applies to trulku (in the 
sense of recognized rebirth). T h e  tmlku or yangsid status of major rein- 
carnations is not in doubt. I t  is certified by the head lamas of the 
religious order in question and, in the premodern period, was gener- 
ally confirmed also by the Lhasa administration, in areas where it had 
authority. Less important lamas may be recognized locally as tmlku of 
a recently deceased local lama without wider recognition being ob- 
tained. Disputes over the recognition of tmlku are not uncommon, and 
Tibetans are well aware of the possibility of fraud. In the premodern 
period, wealthy estates were frequently at issue in such cases and for 
a family to have its child recognized as a major trulku made a dramatic 
difference to the family's status and resources. M e l w n  Goldstein 
quotes a Lhasa street-song ridiculing a Lhasa aristocratic lady who 
hoped that her unborn child would be the next Dalai Lama and alleg- 
edly burned incense under her dress so as to "sanctifv her genitals for 
the 'emanation' of the  Dalai Lama": 

The sun, which is the happiness of the world, 
has risen in Takpo. 
Her excellency, Mrs. Doring's 
ass, has become black with soot. (Goldstein 1982:64) 

T h e  reality of trulku and the validity of the trulku system as a whole, 
however, is rarely questioned. T h e  critical comments of the fifteenth- 
century yogin Tsangnyijn Heruka, quoted in Chapter 2 6 ,  are escep- 
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tional in this respect, and even they do not amount to an outright 
denial of the concept. 

MONKS AND NUNS 

'Monk' and 'nun' are, of course, European terms with a primary ref- 
erence to Christian monasticism, and they are not exactly equivalent 
to any Tibetan (or other Buddhist) term. As a consequence, their 
usage by Western authors in relation to Tibetan male and female celi- 
bate ch'opa has not always been consistent. 

T h u s  'monk' is sometimes used to translate Tibetan gelong ( =  
Sanskrit bhibzl, Pali bhiku) or its Bonpo equivalent trangsong. A gelong 
is a man who has undergone the full monastic ordination, with the 
complete set of Priitimoksa vows given in the Buddhist Vinaya texts. 

Only a minority of the celibate inmates of Tibetan monastic 
gompa are fully ordained gelong. Most have undertaken one of the two 
lesser sets of vows, genyen (Sanskrit zlpasaka) or gets'ul (Sanskrit Srama- 
gera).14 Members of all these categories are bound by vows of celibacy, 
and normally live in a monastic community apart from lay society. T h e  
term 'monk' and its equivalents in other European languages are fre- 
quently used by Western authors to mean this more inclusive group. 

T h e  general Tibetan term for all three categories of male monas- 
tic inmates (upasaka, s'ramagera, bhzhzl) is trapa.'"ts literal meaning 
is 'scholar' or 'student' (trats'ang = 'college'). Another term, rabrhung, 
literally 'renunciate' (of secular life), can be used in the same sense. 
This  usage derives from rabchung as a term for the genven ordination 
when that is taken, as it often is in Tibet, as the first stage of a mon- 
as tic career. Consequently, all trapa have normally also taken rabchzlng. 
T h e  usage of 'monk' to refer to anyone who has taken rahchzlng is 
reasonable enough, since in most contexts the precise ordination sta- 
tus of an individual is not significant, but it can cause some confusion 
when comparisons are made with Theraviidin or Far Eastern Buddhist 
monasticism. 

Most trapa expect eventually to undertake the full vows of a ge- 
long (bhiksu), but they may not do this until well advanced in their 
monastic careers. At the same time, a substantial complement of fully 
ordained gelong is an indication of a well-disciplined gompa whose in- 
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mates are seriously dedicated to the religious life. T h e  <jelugpa place 
particular emphasis on this, as they do generally on issues of monastic 
discipline and the desirability of withdrawal from secular life. 

Ordained women practitioners (generically referred to as ani or 
chomo) can only undertake equivalents to the first two of the three 
monastic grades (gerzyenma, gets'ulmu). 'The bhiksuni or gelongmo ordi- 
nation lineage is generally regarded as having died out in 'I'ibet, as it  

did long ago in the TheravPda countries.Ih Female religious practition- 
ers, however, always seem to have been fewer in number than monks 
in Tibet. In general they are also lower in status, as seems to be the 
rule in most Buddhist societies (Aziz 1976b; Furer-Haimendorf 1976; 
Willis I 984; Tsomo I 987). 

T h e  three grades mentioned (five, with the two grades for 
women) do not exhaust the distinctions among monastic inmates. 
There are various administrative offices concerned with the running of 
the community, particularly in the larger gompa, as well as posts con- 
cerned with the ritual and teaching side of the establishment. In ad- 
dition, some Tibetan monastic gompa, particularly in the Gelugpa or- 
der, award academic 'degrees' after extended study and examination. 
T h e  best known of these degrees is the title of geshi, which was 
awarded at various levels to graduates of the three very large Gelugpa 
'monastic universities' near Lhasa (Sera, Ganden, Drepung) and of 
some other large Gelugpa monastic centers. l 7  

In many of the larger gompa in premodern Tibet there was also a 
special group of monks who were noted for their physical strength and 
who formed a kind of monastic militia, helping to keep order within 
the gompa, employed on missions outside, and occasionally involved 
in fighting with other gompa. T h e  dubdob of Sera Monastery, near 
Lhasa, probably the most extreme development of this monastic role, 
have been described by Melvyn Goldstein (1964), and the autobiog- 
raphy of one of these monks has been edited by Hugh Richardson 
( I 986). In the Amdo monastic gompa described by Ekvall, a group of 
ex-monks or wanlog living on the monastery premises carried out some 
of these functions (Ekvall 1960. also 1952, 1954a for examples). 

T h e  most important distinction within a monastic community is 
between the ordinary inmates (trapa) and the lama or lamas. Here 
'lama' has the sense both of spiritual director of the community and of 
charismatic personality about whom it is centered. T h e  lama's house- 
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hold (labrang) in a gompa of any size, is separately administered from 
the monastic community proper, and often has considerable property 
and other wealth attached to it. 

Lamas, it should now be clear, may or may not be celibate 
monks. In the  Gelugpa order, they have to be, but in the other reli- 
gious orders (Nyingmapa, Sakyapa, Kagyiidpa, Bonpo) this is not nec- 
essarily so, even for a lama who is acting (like the Sakya Tr'ich'en) as 
the head of a community of celibate monks. As already mentioned, 
only a few celibate monks are referred to as 'lamas.' Most celibate 
monks have a relatively subordinate status within the system. 

Lamas outside the Gelugpa order, as w e  have seen, are not necessarily 
celibate. Neither are their followers. T h u s  the non-Gelugpa orders 
have a series of further roles for noncelibate religious ch'opa. I t  is these 
ch'opa that were sometimes described as 'married monks' by earlier 
Western observers and their presence interpreted as evidence of de- 
pravity, laxity, and the generally degenerate state of Buddhism in Ti- 
bet (see Waddell [ I  8941 1967: 193; or even Tucci 1956:53 commenting 
on the married ch'opa of Ralung). Similar comments have been made 
about the  married Buddhist priests of Bali and the Kathmandu Valley 
(pedanda, vafracarya). For the Tibetans, however, noncelibate practice 
is not necessarily an inferior and degenerate alternative to real Bud- 
dhism. Noncelibate ch'opa, like celibate ch'opa, are judged on their 
individual merits, and many lamas of recognized high status are non- 
celibate. A competent noncelibate yogi, particularly a hermit or a wan- 
dering chod practitioner, is likely to be  regarded as having more ritual 
'power' than an average monk. 

Noncelibate lamas have already been discussed. T h e y  include 
many heads of highly reputable and prestigious monastic gompa. T h e  
best known of these was the Sakya Tr'ich'en, the hereditary head of 
the main Sakyapa order and of the large and important Sakya estate 
(Chogay Trichen 1983; Amipa 1976; see Chapter 3). T h e  Sakya 
'Tr'ich'en's family, like the princes of Derge in K'am, who were also 
originally a hereditary lama lineage (KolmaS 1968, 1988; see Chapter 
4), claim aristocratic descent apart from their religious role, and were 
undoubtedly of very high status in premodern Tibet.  
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T h e r e  are many more modest lineages of hereditary lamas, such 
as the ngagpa families described by Aziz for Dingri (Aziz ,978: 53-54, 
2 2 e 2 2 1 ) .  Even in these cases, being born into a ngaRpa family carries 
the implication of inherited spiritual power. Aziz notes that the Dingri 
ngagpa were equal in social status to local gerpa or aristocratic families. 
Individuals who are not from nga@a lineages might become lamas of 
this kind through their own abilities. We will see an example of this in 
Chapter I 8 (the lama Changch'ub Dorje of Nyarong). 

Of  a less elevated status again are the so-called village lamas or 
serky'im discussed by Barbara Aziz for Dingri and common in many 
parts of T ibe t  (Aziz 1978:76-94; see Chapter 17). These  are lay people 
who traditionally received some religious training and acted as per- 
formers of ritual. In ~ i n g r i ,  these 'village lamas' were distinct from 
hereditary lamas of the ngagpa type. As Aziz's informants put it, any- 
one can become a serky'im; it is only a matter of training. These  people 
are perhaps comparable to the village exorcists, weather-makers, and 
other minor religious experts also found throughout Tibet, and about 
whom w e  know very little at  present. 

T h e  noncelibate yogins who live in retreat communities or who 
travel around Tibe t  and the Himalayas between various hermitages 
and other meditation places also have a significant role as religious 
practitioners for local populations. From their point of view, their reli- 
gious practice provides a way of supporting themselves on their trav- 
els, while for the lay communities these people are particularly effec- 
tive sources of spiritual power. 

I t  is mostly among the various kinds of noncelibate ch'opa that we 
find the most overt expressions of the 'wild' and shamanic side of 
Tibetan Buddhism. T h e s e  lamas, the re7tiin and the 'crazy lamas' or 
lama nyonpa, are the subject of Chapter r 6, along with the shamanic 
practitioners of the folk religion. 



Folk Shamans, Tertn, 
and Crazy Siddhas 

Chapter 15  presented the overall range of Tibetan Buddhist practi- 
tioners. T h e s e  include celibate monastics similar to the bhikkhu in 
Theravidin Buddhist countries, but they also include a range of lay 
Buddhist practitioners who are much less characteristic of Theravidin 
Buddhism, along with the lama who, as an autonomous religious 
leader and performer of Tantric rituals, has no real parallel within es- 
tablished Theravidin society. 

I argued in Chapter 2 that such 'shamanic' styles of Buddhist 
practice have historically been marginalized in Theravidin societies 
and, to the extent that they survived at all, were subordinated to what 
I have referred to as 'clerical' Buddhism. I also suggested that this 
subordination took place because centralized state power in these so- 
cieties was able to bring it about. All this suggests that a more detailed 
look at the wilder and more shamanic end of the Tibetan spectrum 
would be worthwhile. Th i s  is the function of the present chapter. We 
will be  paying particular attention to the tertiin or visionary lamas who 
have played a large, if often neglected, part in Tibetan religious his- 
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tory, and to the 'crazy siddhas' who provide a clear indication of the 
tolerance of the Tibetan religious environment towards unconven- 
tional modes of Buddhist practice. 

While the tertiin and crazy siddhas are undoubtedly Buddhist re- 
ligious practitioners, they are, of all the Buddhist religious personnel, 
the closest to the folk religion of Tibet, and the visionary activities of 
the terton in particular bear some resemblance of the practices of I'i- 
betan folk shamanic practitioners. There  are several kinds of folk sha- 
manic practitioners, and I have already briefly discussed two types, 
the spirit-mediums and the oracle p e s t s ,  in Chapter 10. It will be 
useful here to describe them somewhat more systematically and to 
present material on two other types of practitioner not yet considered, 
the past-life revenants (delog) and the visionary Gesar bard (babhng) .  

SPIRIT-MEDIUMS, ORACLE PRIESTS, REVENANTS, AND VISIONARY BARDS 

Spirit-mediums have already been discussed briefly in Chapter 10. 

T h e y  are found throughout Tibetan village or nomadic communities. 
T h e y  include both men and women, and are known by a variety of 
names, such as Ihapa, lhak'a ('god person,' 'god mouth'), paalo ('hero,' 
with reference to the 'heroes,' vira, of Tantric practice), k'andmma 
(vakini'). T h e y  are channels through which the local deities can be 
contacted, generally to discover the causes of illness and misfortune. 
T h e  idiom is primarily that of 'spirit-mediumship,' common to much 
of South, Southeast and East Asian society, involving the ordinary con- 
scious personality of the 'medium' being temporarily replaced by that 
of the local deity (see Nebesky-Wojkowitz 1956; Kalsang and Sagaster 
1971; Paul 1976; Peter r978a, 1978b, 1979; Day 1989). In some cases, 
as with Berglie's material from a Changt'ang pastoralist background, 
the paw0 takes a more active role, closer to the soul-flight or spirit- 
journey idiom of some Siberian and Nepalese shamans (Berglie I 976, 
1980, 1982, 1983).' 

People generallv become lhapa, pawo, and so on, through a classic 
shamanic initiation process, in which they fall seriouslv ill, undergo a 
series of visions, and discover through the diagnosis of a lama or an 
experienced spirit-medium that they must take on the career of a 
spirit-medium. Frequently, however, such people belong to families 
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with a long history of spirit-mediumship, and once the lhapa or pawo 
have been diagnosed they are taken in hand by an experienced spirit- 
medium for training (Berglie I 976; Schenk I 990). 

T h e s e  practitioners are not particularly Buddhist, and would not 
normally be referred to as rh'opa ('Dharma people'). T h e y  are simply 
a means of communication with local spirits. T h u s  Robert Paul reports 
a southern Sherpa community using non-Tibetan spirit-mediums from 
the Hindu cultural region GhinRri) when Sherpa Tibetan practitioners 
were not available (Paul I 976). Tibetan spirit-mediums, however, are 
usually under some degree of supervision from local lamas (see Fiirer- 
Haimendorf I 964; Berglie I 976). 

Gompa also employ spirit-mediums of this kind, which I refer to, 
following earlier Western writers, as oracle-priests (Peter rg78a, 
1978b, 1979; Nebesky-Wojkowitz 1956; Rock 1935; Brauen 198ob; 
Dargyay r 985a; 'rewari I 987). Some of the largest monastic gompa in 
premodern Tibet ,  along with the Lhasa government itself, had per- 
manent oracle-priests. T h e  Tibetan terms for these are sungma and 
ch'iikyong, 'guardian,' 'protector of the Dharma,' and actually refer not 
to the human medium but to the  possessing deity. T h e  Nech'ung 
oracle-priest, employed by the Lhasa government, played a significant 
role in Tibetan politics in recent times. 

Alongside the spirit-mediums there are specialists in other modes 
of divination, including clairvoyants (Fiirer-Haimendorf's mindung) 
who operate through mirror-gazing and similar techniques. As men- 
tioned in Chapter 10, lamas are also frequently asked to perform divi- 
nation (mo) in cases of difficulty, and one  of the techniques they use 
(tra) also involves viewing signs in a mirror or other reflective surface. 

Revenants (delog) and visionary bards (babdmng) have similarities 
to the spirit-mediums proper. In particular, people take on the role of 
delog and babdmng as a result of the same kind of classic shamanic 
initiatory experience that characterizes entry to the career of lhapa or 
pawo. T h e  delog ('gone-returned') is a person who is believed to have 
died a n d  then returned from the dead. T h e  deiog is sent back to the 
living with a mission to inform people of the sufferings that await them 
in the hell-realms if they do  not reform their lives. T h e  delog's message 
is thus closely linked to the Karma Orientation, although the delog 
themselves belong on the shamanic side of Tibetan religion, where 
this orientation is generally muted.  Because of the delog's connection 
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with the Buddhist teachings, they are generally considered, unlike the 
spirit-mediums proper, to be a kind of d'iipu. 

T h e r e  are literary accounts of several famous d e k ,  and most re- 
search on the deiog has emphasized this literary material (Epstein 
I 982, I qgob; Pommaret 1989a). Recently, however, ~ r a n ~ o i s x -  
maret visited and described two contemporary delog in eastern Hhutan 

-P, - 
(Pommaret I 989a, I 989b). Unlike the 'c~assic~-deio~ of the literarrj ac- 
counts, these practitioners (both women) have regular seances and are 
consulted by fellow-villagers for advice. During the seances they visit 
the hell-realms and report back on their experiences. 

T h e  Gesar epic is very widely known among all Tibetan popula- 
tions, and is particularly prevalent in K'am and Amdo. I t  is performed 
both by amateurs and by professional bards (Stein I gjga; Samuel, in 
press a, in press b, in press d). Often it is read from manuscripts or 
blockprinted texts, or performed from memory without any implica- 
tion of visionary techniques. The re  are, however, visionary bards (bob- 
dmng), usually illiterate and of nomadic background, who sing ver- 
sions of the  epic that derive from their own visionary experiences 
(Yang I 989, I 990). Often, as with spirit-mediums, the profession 
is passed from parent to child, but, as with both spirit-mediums and 
deiog, there is a version of the classic shamanic initiatory experience, 
in which the future b a b h n g  falls ill, has visions, and is diagnosed 
(usually by a lama) as being a babdmng. 

Attitudes to the Gesar epic vary considerably among Tibetan la- 
mas and monks. Many Gelugpa disapprove of the epic, while Ka- 
gyiidpa and Nyingmapa lamas generally favor it and see it as an 
expression of the activity of Guru Rimpoch'e and as a vehicle for Bud- 
dhist teachings, especially of the Dzogch'en school. Consequently, 
the question of whether babdmng should be regarded as ch'opa will be 
answered differently by those who favor and those who oppose the 
epic. T h e  babdnrng themselves, however, generally emphasize the 
connection of the epic with ch'o (Dharma) and so see themselves as a 
kind of ~ h ' o p a . ~  

O n e  of the intriguing features of the Gesar epic is the way in 
which it constitutes an area of overlap between folk religion and more 
explicitly Buddhist concerns. In particular, many new Gesar episodes 
have been written by Nyingmapa and Kagyiidpa lamas, among them 
the late K'amtr'ul Rimpoch'e of Trashi Jong (see Chapter 14) and the 
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late Kalu Rimpoch'e (see Chapter I 8). In these cases, the idiom used 
to describe the writing down of the text is not that of babdmng, but is 
closer to that ofgongteq a variety of temza (see below). A lama typically 
has one or a series of visionary experiences that awaken memories of 
a past life in which he  was one of Gesar's followers. T h e s e  memories 
then form the basis for the composition (Samuel, in press b). Gongte~ 
and in some respects all temza, are similarly grounded in memories of 
a past life in which the terton was a disciple of Guru Rimpoch'e. 

T h e  spirit-mediums, delog, and babdmng all bear witness to an 
extensive variety in T ibe t  of what I have referred to elsewhere as sha- 
manic mechanisms (Samuel I 990). T h e  boundary between the prac- 
tices we  have considered so far and the specifically Buddhist visionary 
processes of temza and dagnang is not a rigid one.  Nevertheless, the 
tedon or finders of temza, to whom I now turn, differ from spirit- 
mediums, delog, and babdmng in that they are unquestionably Bud- 
dhist practitioners (&'@a), if normally noncelibate and often eccentric 
and controversial in their behavior. h a  discoveries and dagnang rev- 
elations provide the key to the  ability of Tibetan Buddhism to adapt 
and transform to its changing social and political context throughout 
the centuries. 

' T h e  ten'6n are finders of hidden treasures (temza), which are sacred 
objects of various kinds, especially texts believed to date from the 
time of Padmasambhava. In Chapter I 2 ,  I referred to temza as sources 
of teaching lineages within the Old Tantra traditions. In fact, while 
tedon and temza are a Nyingmapa specialty, they are found in all tradi- 
tions, even the Gelugpa (Dargyay 198 I ) .  T h u s  the great Gelugpa 
scholar T 'ukwan Ch'okyi Nyima ( I  737-1 802) correctly pointed out in 
relation to an attack on the validity of Nyingmapa texts, including 
temza, by another Gelugpa scholar (and his own teacher) Sumpa 
K'enpo (1704-1787). 

It  is a bit coarse to declare that all treasure-doctrines [ tema] were per- 
petrated by frauds. Not only the Nyingmapa, but all the Indian and 
Tibetan schools have them. . . . Even among our own virtuous sect 
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[the Gelugpa], Gyudch'en Sangyt Gvats'o revealed some rites of 
Dharmarija, which had been concealed as treasures in the shrine of 
the protectors of Segyud by Dulnagpa Palden Sangpo; and even the 
all-knowing Jamyang Shedpa [founder o f  Labranggompo] seems to 

have intended to acquire the prophetic declaration and treasure- 
sacraments o f  Machig in accord with a prophecy from a treasure. . . . 
Thus ,  there would seem to be no purpose (in asserting) that all 
treasure-doctrines are Nyingmapa doctrines, or that all revealers of 
treasure-doctrines are deceitful frauds. (Kapstein I 989: 24 1 -242 )  

As Kapstein rightly points out, the Gelugpa lamas who attacked 
Nyingmapa temza and Tantra revelations were not engaged in modern 
text-historical criticism. Thei r  purpose was to defend their own canon 
of texts, and they had no interest in applying the critical method that 
they used on Nyingmapa texts to the texts of their own tradition. At 
the same time, there were Gelugpa scholars of equally high status who 
were prepared, like T'ukwan Ch'okyi Nyima, to defend the validity 
of the non-Gelugpa traditions. 

Tulku Thondup,  in a study based on a text about t e m o  bv the 3d 
Dodrub Ch'en Rimpoch'e, gives the names of 278 tertiin from the 
eleventh to twentieth centuries (T. Thondup I 986: I 89-201). I t  is 
clear that this is far from a complete list, although it includes most of 
the major figures. Most of the leading Rimed lamas of the nineteenth 
and early twentieth centuries, such as Ju hlip'am, Jamgon Kongtrul, 
Ch'oggyur Lingpa, and Adzom Drugpa, are included in Tulku Thon-  
dup's list (Chapter 27). The re  are also many tertiin among contempo- 
rary Rimed lamas. 

Thondup  subdivides the tertiin, following Dodrub Ch'en's ac- 
count (on which see also Gyatso I 986)' into 'earth' tertiin, who discov- 
ered actual material t e m a  or 'treasures,' and a smaller number of 
'mind' and 'pure vision' tertiit~, who found their treasures within their 
own consciousness or through visions. As mentioned abo\.e, terfon do 
not onlv discover texts and teachings. T h e y  find material objects such 
as images (Thondup includes photographs of some of these) and they 
also find 'hidden valleys' or bqul suitable for retreat (Aris 1975; Rein- 
hard I 978; Bernbaum I 980; Diemberger I 990) or for escape from dan- 
gerous political situations. Several Himalayan states and communities, 
including Sikkim, the Sherpa settlements in Nepal, and Pema Kod in 
southeast K'am are said to have originated in this way through the 
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leadership of terton (see Brauen 1985; Bernbaum I 980; Martin 1985; 
Zangbu and Klatzel I 988: 10). 

Span Hanna has recently given a personal description of the dis- 
covery of two objects in a hill in K'am by a contemporary Bonpo fe- 
male terton or k'androma ( =  Skt.  dikinq, K'andro K'achi Wangmo. 
T h e s e  events took place in September I 986. K'andro K'achi Wangmo, 
along with her brother, who is a reincarnate lama named Mangyal 
Lhasey Trulku, led a group of Tibetans on a pilgrimage around the 
hill of Bonri near Nyingchi on the Lhasa-Sichuan road. Hanna and 
two other Westerners were able to join them. After some days of trav- 
eling, K'andro located the hiding place and removed two objects, a 
small figurine of Amitiiyus and a nine-pointed vajra. Mangyal Lhasey 
Trulku told the group that the objects had been manifested in order 
to 'encourage faith in the Dharma' (Hanna, in press). 

  he terton seem to represent the 'wildest' and most 'shamanic' 
!,'end of Tibetan Buddhist practice. Most of them are male but very few 
' are monks. According to Tulku Thondup ,  most teflon do  Tantric prac- 

tice with a female consort, and the presence of the  right consort is part 
of the circumstances (tendrel, see  Chapter 10) which enable the discov- 
ery of the temza (Thondup 1986:82-83). T h e  typically shamanic 
theme of auspiciousness and of the  appropriateness of circumstances 
is prominent in the historical terma. O n  the occasion referred to above, 
Mangyel Lhasey Trulku noted that "the auspiciousness of the occa- 
sion had only been 'middling' " and that consequently other terma con- 
cealed at  the  spot could not b e  revealed at  that time (Hanna, in press). 

Tertiin are not necessarily unconventional in their behavior, but 
unusual or bizarre activity is a frequent part of the te7iton role. T h e  3d 
Dodrub Ch'en (who was a tenLiin himself) comments that tertiin should 
not be  judged by their behavior: 

Among the false ter/iin there are many who are harmonious with 
people, who seem to have disciplined conduct, and are fortunate and 
charismatic. At the same time, among the authentic terton there are 
many who are loose in speech and behaviour and who, without the 
least hesitation, get involved in many activities that people will con- 
demn.  In that way the tefliin take many grave obstructions of the doc- 
trine on themselves in the form of infamy and i l l  repute and they use 
them for the practice of taking every experience in the great equal 
taste.' (Thondup 1986: I 57)  
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'False terton' a re  men t ioned  in this passage, and  it is clear that  t he  
au thent ic i ty  of  a f e r n  is not  necessarily taken for granted e v e n  a m o n g  
t h e  Nyingmapas .  o n ,  g e n u i n e  o r  otherwise, are likelv to  behave 
eccentrically a n d  may  run into considerable resistance. We may won- 
d e r  h o w  a terton comes  t o  be accepted and  how a particular revelation 
becomes  regarded a s  genuine .  A recent  s tudy  of t h e  life of t h e  famous 
terton P e m a  L ingpa  (1450-1521) by Michael Aris suggests t h e  kind of 
opposition which  claims t o  be a tertiin might  arouse (Aris 1988). T h e  
following account  is summar ized  from Aris ( I  988: I 5-106). 

Pema Lingpa 

Pema Lingpa was born in 1450 to a family of hereditary Nyingmapa lamas in 
the valley of Bumt'ang in present-day Bhutan. H e  later claimed to have a 
series of previous rebirths including the eighth-century Pema Sel, a daughter 
of King Tr'isong Detsen and disciple of Guru Rimpoch'e, and also the famous 
fourteenth-century Nyingmapa scholar Longch'en Rabjampa. His mother 
came from a pastoralist family and her father, Pema Lingpa's grandfather, was 
a blacksmith and artisan, who brought the child up at a small gompa, which 
he patronized so as to leave the mother free to look after a younger child. 
From his grandfather he learnt the crafts of metalworking. He  also studied 
woodwork and weaving. These  crafts were, Aris suggests, to come in useful 
later in life in fabricating the tenna he discovered. H e  received no formal 
religious training at all, but by observing a monk and a Bon priest learned 
how to perform some rituals. H e  also received the authorization for all the 
teachings discovered by the tertiin Dorje Lingpa (1346-1405) from his father- 
in-law, a local lama. 

His grandfather died in 1473. entrusting him and a nun with the care of 
the gompa. Two years later he had a series of dreams, trances, and visions, 
culminating in the discovery of his first tenna, a chest containing a text in 
dakini-script, the Longsel Sangwo ~ ~ ~ i n g r h u d ,  in a rock by a river. H e  tran- 
scribed this into Tibetan and, after a series of visions, which gave him further 
instruction, bestowed the initiation for it in public. 

His next treasure was discovered in the same place shortly afterwards. A 
large crowd was in attendance and the discoven "seems to have been aimed 
specifically at convincing the people of the truth of his former exploit" (.4ri5 
1988:41). As on the previous occasion, he dived naked into the river to find 
the entrance of the rock, this time bearing a lighted butter lamp. H e  extracted 
an image of the Buddha and a "sealed skull filled with miraculous substances" 
(1988:41). 
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Over  the  next ten years h e  discovered many more texts, n~ost ly  of a ritual 
nature. and objects. In the  earlier years he  was frequently accused of fraud, 
but by his later years his claims had become widely accepted,  and he  acquired 
lay patrons and disciples. H e  had a number  of female consorts and several 
children, dying in I jz I .  According to Aris, practically all of the  Bhutanese 
nobility todav, including the  royal family, claim descent from him (1988 :  I 5 ) .  
.4 series of incarnations of Pema Lingpa was discovered, with their seat a t  the 
monastew of Lhalung in T ibe t ,  where his chief lay patron, the  nangso or 
prefect of Lhodrag, had lived. His ritual texts spread rapidly throughout the 
Tibetan cultural region and became the  basis of monastic ritual in the  Drugpa 
Kagyiidpa monasteries of Bhutan. Further sequences of incarnations origi- 
nated with his son, also at Lhalung, and his grandson, a t  Gangteng in western 
Bhutan. 

Pema Lingpa was one of the most controversial of terton (see Martin 
1985), although his claims were eventually widely accepted. His auto- 
biography is full of denunciations of those without faith in his revela- 
tions (Aris 1988:52-53), attacks from more scholarly lamas (Aris 
I 988:47-48, 64ff), and even accusations of ritual murder ( I  988:68). 
Many of Pema Lingpa's revealed texts contained passages praising lo- 
cal chieftains and high officials who might offer patronage and support 
(r988:7 1-72). 

Aris's conclusion is that he  was an outright fraud even if he  and 
his fellows "did no harm to anyone" and "made a lasting contribution 
to the cultural and spiritual life of their regions" (1988:5). Pema 
Lingpa is perhaps a poor case on which to argue the authenticity of 
terma revelations, but  Aris's judgment of fraud may go too far. Pema 
Lingpa probably used his skills as an artisan to dress up  and stage- 
manage the production of his revealed texts, but his numerous trances 
and visions, with their traditional shamanic language (r988:53ff) seem 
to have been real enough. 

Being a professional terton must have involved a constant pressure 
to produce material revelations and we may accept that Pema Lingpa, 
like many shamans in preliterate cultures, developed a repertoire of 
tricks and devices to maintain his audience's credibility. Such devices 
to impress the shaman's clientele do  not imply that the revealed texts 
are also the product of conscious fraud. Earth terma texts are expected 
to be in a coded or symbolic script that has to be  'translated' into the 
form in which they are eventually transmitted and propagated. In the 
process, a text of one or two pages of indecipherable symbols may 
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become several hundred pages of 'Tibetan text. 'l'here is plenty of 
room here for the kind of visionary processes found in many other 
cultures (Samuel 1990) and which probably also underlay the prclduc- 
tion of the Mahiyina SOtras and many other religious scriptures. 

In the last analysis, the question of how far particular terton are 
acting in good faith is less important than whether their revelations are 
accepted and what the implications are for the ongoing processes of 
Tibetan religious life of their acceptance or rejection. We should re- 
member also that accusations of fraud within Tibetan society, such as 
those of Pema Lingpa's contemporaries, or of Sumpa K'enpo, have a 
different implication from similar statements by Western scholars. ?'he 
former move within a complex field of religious and political activity 
within which the possibility of 'genuine' spirit-revelations is taken for 
granted. Unlike the judgments of Western scholars, they do not imply 
a reduction of shamanic process to empiricist rationality. Guru Rim- 
poch'e and his constantly reincarnating disciples do not fit comfortably 
into a linear historical sequence, but there is no reason why they 
should. They are not part of a world based on such s e q ~ e n c e s . ~  

It is interesting to contrast the highly individualistic career of 
Pema Lingpa with that of an important seventeenth-century tertiin 
Mingyur Dorje, discoverer of the Ararnrh'o teachings ('Sky Dharma,' 
see Khandro I 988:3j-52; Muses I 96 I ; Schwieger I 978:39-40). Here 
we can see the other side of the temza process: the adoption of the new 
teachings within the context of an organized community of practition- 
ers. T h e  following account of hlingyur Dorje's life is mainly summa- 
rized from Tsering Lama's book on the Pelyul tradition (Khandro 
1988:45-52). 

Mingvur Dorje was born in K'am in I 645 from a family claiming descent from 
the ancient kings of Tibet.  As soon as he could speak, he said that he was a 
lama from the K'am gompa of Kat'og, giving detailed descriptions of the 
gompa as he remembered it. One  day he had a vision of Guru Loden 
Ch'ogsed, one of the eight forms of Guru Rimpoch'e, and understood how to 
read and write. At the age of seven, in a pure vision, many 4jkin.i told him of 
the importance of relying on a guru. Instantaneously he had a vision of the 
great scholar and siddha Karma Ch'agmed Rimpoch'e, who was in solitary 
retreat. 

At the age of ten he finally met Karma C:hlagmed, \vho examined him 
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and "found that he possessed a11 of the signs and marks of an unmistakable 
manifestation of Padmasambhava [Guru Rimpoch'e]." H e  gave him teachings 
and meditation instructions, and many signs indicated "the strength of his 

., innate realization. 
In  his eleventh year he entered into retreat with Karma Ch'agmed. Dur- 

ing the retreat he received continuous visions of 'Tantric deities, who gave 
him empowerments and transmissions of teachings. These  empowerments 
and transmissions were written down and collected in the thirteen volumes 
of the il'amrh'o teachings. T h e n  Mingyur Dorje practiced and realized5 each 
of these teachings, and predicted that Karma Ch'agmed and two other lamas 
would be their principal 'dharma keepers.' In a vision he saw gods, demons, 
and local spirits rejoicing at the appearance of the teachings and promising to 
protect them. During the next twelve years he gave many transmissions of 
these teachings to famous lamas and local notables, including the Vidyidhara 
Kunsang Sherab, who was to become the first head of the great Nyingmapa 
gompa of Pelviil in K'am, and the local king. At the age of 19, Mingyur Dorje 
was invited to Kat'og gompa, and went to live there. H e  died in 1668, at the 
age of 23. H e  was cremated amid miraculous signs and his remains placed in 
numerous golden stzipa built and offered by the great lamas from the sur- 
rounding regions. 

In some ways Mingyur Dorje was an atypical teHon. He was very 
young when he received his principal visions, and he was only 23 at 
his death. We would need detailed knowledge of the Namch'o teach- 
ings and of the subtleties of seventeenth-century K'am politics to at- 
tempt  a thorough analysis of the  reasons for his*success, but certain 
factors in Mingyur Dorje's life are surely significant. In particular, 
Karma Ch'agmed (1613-1 678), his guru, was both a lama of consider- 
able reputation in his own right, and was closely involved with the 
founding of Pelyiil gompa. Kunsang Sherab ( I  636-1 699), the first head 
of Pelyiil, was a disciple of Karma Chagmed and had received teach- 
ings from Mingyur Dorje, and Pelyiil was to become the major center 
for the transmission of the  Namch'o teachings and one of the four main 
Nyingmapa centers in east Tibet.  

O n e  might look for similar 'fortunate circumstances' in the cases 
of other successful teflon. T h e  role of the prefect of Lhodrag and other 
major lay patrons in the case of Pema Lingpa come to mind. For the 
Tibetans, such circumstances would be  expected as a sign that the 
conditions are auspicious for the spread of those particular teachings. 
T h e  emphasis on auspicious circumstances that we  find in relation to 
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tema (see Thondup  1986; Aris 1988; Khandro 19811, pus-sim), and 
in fact with the Nyingmapa generally, again suggests the connection 
with folk religion and with the shamanic side of ' librtan societv (see 
Chapter 10). 

T E R M A  AND DAGNANG 

Western comments on tema have mostly focused on the earth tema, 
material objects discovered in rock faces, temple columns, etc., often 
before a large audience. In these cases, the possibility of fraud in the 
form of the manufacture of 'discovered' artifacts or texts is most sa- 
lient. Many terma are, however, gongtec where the discovered text is 
not an external object but buried within the consciousness of the ter- 
ton. T h e  discovery of gongter is not necessarily a spectacular or dra- 
matic affair, as the discovery of earth tema tends to be. Their  signifi- 
cance would seem to be less that of 'encouraging faith in the dharma,' 
or, for that matter, in the particular tertiin, and more that of providing 
a mechanism for the introduction of new material, whether primarily 
philosophical, literary, prophetic, or (most often) ritual into an other- 
wise closed corpus of traditional practices. T h e  same is, in fact, often 
true of those earth tema that are textual in nature. Their  real signifi- 
cance is as a mechanism for cultural change. 

A major tema cycle such as the Namch'o or the Konch'og Chindu 
will contain empowerment rituals, ngondro practices, historical and 
philosophical texts, and large numbers of individual sidhana relating 
to the different Old Tantra vehicles and dealing with various kinds of 
ritual action (shi ale' wang drag). If a tema cycle of this kind becomes 
popular, it will become the subject of commentarial literature and may 
be extended by subsidiary tema of later tertiin. T h e  resulting corpus 
may be comparable in size and content to the texts associated with an 
individual Tantric lineage, and as with a Tdntric lineage, such a tema 
cycle constitutes a complete path to Enlightenment in its own right, 
as well as providing a large range of rituals directed to the Pragmatic 
Orientation. T h e  symbolic material of such a cycle (Tantric deities, 
mandala, etc.)  may be taken directly from that of earlier fema cycles 
or of kama lineages but there is also scope for change and innovation, 
such as the incorporation of new forms of deities or the increased im- 
portance attached to previously minor figures. 
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T h e  importance of such cycles within Tibetan Buddhism is con- 
siderable, since they provide a large part of the basic corpus of rituals 
used in Nyingmapa and Bonpo gompu and were adopted in. varying 
degrees by gomnpa of the other orders. Another way in which tema have 
interacted significantly with Tibetan society is by introducing new his- 
torical texts supporting the claims of one group or another (see the 
Muni Kubum, Chapter 2 5 ) ,  texts that may provide the basis for later 
political and ideological developments. E m u  also provide scope for 
philosophical innovation. T h e  development of the Dzogch'en tradi- 
tion, some of which is traced in the historical chapters of Part Three ,  
largely took place through successive generations of tema revelations. 

h a  were primarily, although not entirely, a Nyingmapa spe- 
cialty, connected as they were with the activity of Guru Rimpoch'e 
and with the Old Tantra lineages. T h e  concept of dagnang ('pure vi- 
sion') is used to refer to visionary encounters with Tantric deities, and 
is not restricted to Guru Rimpoch'e and his manifestations. I t  was 
therefore able to serve some of the same functions within the New 
Tantra lineages." While dagnang probably did not allow for as great a 
degree of innovation as temu in terms of symbolic material, i t  could 
nevertheless generate new rituals, new iconographic forms of deities, 
and new philosophical insights, as with the MaiijuSri revelations that 
played an important part in Tsongk'apa's development of what be- 
came the Gelugpa philosophical position. 

We will see  more of the role of tema discoveries and dagnang 
revelations in the course of Part Three.  In the remainder of this chap- 
ter, I shall look briefly at  the  question of eccentric behavior, which has 
already been alluded to as part of the tertiin role. In fact, while many 
tertiin acted eccentrically, by no means all of the 'crazy siddhas' and 
other religious eccentrics were tertiin, and these figures require exam- 
ination in their own right. 

SAINTLY MADMEN, 'CRAZY SIDDHAS,' AND TULSHUG C H ~ D P A  

As John Ardussi and Lawrence Epstein noted in 1978, the idea of the 
'saintly madman' is a well-established stereotype in Tibet:  

O n e  of  t h e  mos t  fascinat ing characters t ha t  runs through t h e  oral and  
literary traditions of  T i b e t  is a tricksterlike figure tha t  is perpetual ly 
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engaged in one sort of perverse activity or another-drinking to ex- 
cess, fornicating, thieving, defying authority, playing magical 
tricks. . . . When Tibetans are questioned about the motivation and 
meanings of these figures, they almost invariably say that they behave 
the way they do because they are really Buddhas. (Ardussi and Ep- 
stein 1978:327) 

Apart from lamas such as Drugnyijn (Drugpa Kunleg) and Tsangnyijn, 
who are explicitly referred to as 'crazy' (nyonpa), similar stories are also 
told about the  behavior of well-known figures such as hlilarepa and 
T'angtong Gyelpo. Ardussi and Epstein summarize the "principal at- 
tributes of the  saintly madman" as follows: 

a. A generalized rejection of customary behaviour which society- 
at-large. and the monastic establishment in particular, regard as appro- 
priate for the religious man . . . 

b. An inclination towards bizarre modes of dress . 

c. A disregard for the niceties of interpersonal behaviour, particu- 
larly with regard to social status, modes of address, deferential behav- 
iour and so on . . . 

d. A professed disdain for scholasticism, the study of religion 
through books alone . . . 

e. The  use of popular poetical forms, mimes, songs, epic tales, 
and so forth, during the course of their preaching. . . 

f. The  use of obscenity and vulgar parlance. (Ardussi and Epstein 

1978:332-333) 

To  these we could add two further features that emerge from the de- 
scriptions of these lamas: thev have great insight, and so are capable 
of seeing through other people's behavior and motivations; and they 
have great attainment, which is demonstrated by their magical power. 

As Ardussi and Epstein note, these saintly madmen consciously 
echo the  crazy behavior of some of the Tantric siddhas of India. Ar- 
dussi and Epstein's examples are from Tibetan history, and several of 
them (in particular Milarepa, T'angtong Gvelpo, Tsangnyon and 
Drugpa Kunleg) will feature in the historical narrative of Part Three .  
Such figures are, however. not confined to past centuries. T h e  'crazy 
siddha' (druhnyon) has remained a recognizable figure in Tibetan reli- 
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gious life into modern times. Often rough and crude in their behavior, 
with no respect for conventional social standards, these lamas are 
nevertheless respected for their attainment and their magical power. 
Namk'a Drimed Rimpoch'e described two of these dmbnyon in pass- 
ing in the course of a conversation: 

T h e  son of the lama at [gompa C] is still in Tibet.  H e  is a dmbnyon. 
There  are stories about his doing miraculous feats like finding water- 
rema. H e  also has a lot of magical ability (nipa) and is very good at 
curing sick people. His character and habits are quite rough (tsidpo). 
Many people from his area have requested him to rebuild the gompa, 
but he refused to do  it, saying 'There used to be  a gompa but it was all 
destroyed. What is the use?' H e  refused to claim or take care of the 
gompa. . . 

[Lama Dl was also a dmbnyon. H e  could tie needles and swords 
into knots without any hesitation. H e  was very good at curing illnesses 
and afflictions by malevolent spirits (don geg). H e  was also very good at 
curing diseases of animals. His character was very rough.' 

Tying a sword into a knot is a characteristic feat of a dmbnyon. Ardussi 
and Epstein tell a story of Drugpa Kunleg in which he performs a 
similar feat (r978:334). 

In his book The Crystalandthe Way of Light, Namkhai Norbu Rim- 
poch'e describes an eccentric lama whom he encountered in his youth 
in K'am (Norbu I 986b:68-72). This  man had been a Sakyapa trapa, 
but had been expelled from his gompa after breaking his vows of celi- 
bacy. H e  went into retreat in a small hut on the mountainside near his 
native village, but after some years: 

he suddenly seemed to go crazy. One  day while he was doing his prac- 
tice he began to throw all of his books out of the window; then he 
burned them, smashed up  all his statues, turned everything upside 
down, and partly destroyed his retreat house. People began to call him 
'The  Lunatic.' T h e n  he disappeared, and no one saw him for three 
years. At the end of that time somebody came across him quite by 
chance. H e  was living in a very remote spot, right at the top of the 
mountain. Everybody wondered how he had managed to survive and 
get enough to eat up  there all that time, because nothing grew there 
and nobody normally ever went there. So people began to take an in- 
terest in him and to visit him. Although he refused to communicate 
with them, the way that he lived convinced people that he wasn't 
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crazy. Instead of calling him "l'he I,unatic,' they began to speak of  
him as a realized being, a saint. (Norbu 1gH6b:6g) 

Norbu's uncle, who  was the  abbot  of a Sakyapa gompa, went  to see  
h im o n e  day with a group of people, including Norbu. After a brief 
and eccentric encounter ,  t he  lama ordered them to go in a particular 
direction. After several hours' walking, they found a hunter  who had 
broken his foot and was unable to walk. Some of the  party carried him 
back to  his family. T h e  others  wen t  back to  the  lama, bu t  h e  simply 
told t h e m  to  go away ( I  986b:7 1-72). 

Elsewhere,  Namkhai  Norbu has referred to another 'rough lama,' 
a man in Derge  state  whose knowledge of the  Dnarma was restricted 
to  t h e  single mantra syllable h i m .  T h i s  man had learned to chant  his 
single hzim with such power that  h e  was regularly invited to participate 
in major rituals a t  the  Derge  court.n 

Another fairly recent  figure who exemplifies many dnrbnjon char- 
acteristics was t h e  2d Ch'ogling Rimpoch'e of the  Ne ten  line, Ngedon 
D r u b p e  Dorje (c. I 87 I+.  191 7), o n e  of the  two recognized reincar- 
nations of  Ch'oggyur Lingpa,  a famous nineteenth-century tertiin (see 
Chap te r  27) w h o  had himself been  known for his magical power and 
unconventional behavior. T h e  following excerpts are taken from a 
short  account  of this lama's life by Orgyen Tobgyal Rinpoche: 

he was, from an early age, very wonderful, displaying many miracles. 
H e  refused to listen to anyone, so no one could give him orders. 
Sometimes he hung his clothes on the ravs of the sun. When his tutor 
taught him reading, he would neither learn nor study. only play. . . . 
When [he] was older, he learned reading even without being taught 
. . .  

Neten Ch'ogling's conduct was extremely crude, like that of an 
Indian mahisiddha. H e  drank a lot of wine and took lots of snuff. 
When people came to see him he would send for women and wine. 
Having higher perceptions, he could immediately reveal his visitors' 
thoughts, and he would expose any hidden faults right away. \Vhen 
great lamas or dignitaries came to visit him, the sen7ant boys would be 
ordered to come in naked while bringing tea and in addition to fan 
loudly . . . 

H e  had many amazing disciples and he also displaved many mira- 
cles. One day while performing a tantric dance, lightning struck his 
head, but, though the stones beneath his feet shattered, he neither 
flinched nor interrupted the ritual. 
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Neten Ch'ogling enjoyed playing dangerous games. In the area 
[of his gotnpu] was a big river. O n e  day he  wanted to cross the  stream 
in a boat. Once  in the  boat he  took the oars, and midstream threw 
them both overboard. As the  current swept the  boat downstream, all 
his attendants were frightened and closed their eyes while Ch'ogling 
simply roared with laughter. . . . Finally the boat approached rapids. 
Just  before entering them,  Ch'ogling touched a big rock with his hand 
and said to Genyen Borang, a nigu living in the  river, 'It's enough 
now!' T h e  boat immediately began moving upstream, his hand leaving 
a d e e p  imprint on the  rock. T h o u g h  no one can reach it, the  mark can 
be seen through binoculars. (Tobgyal 1988:49-5 I )  

T h e  description of Neten Ch'ogling's death is also striking for its re- 
versal of the accepted norms for a high lama: "[Tlonight I'm going to 
die. My body shall not remain in the meditation posture; bind a rope 
tightly around its neck, put it in a sack and take it directly to Neten 
Monastery. My tmlku will be immediately reborn in Derge" (Tobgyal 
1988:52). 

As these examples indicate, the drubnyon role was not an uncom- 
mon one in premodern Tibetan society. Some of these dmbnyon were 
uneducated, and evidently none had much regard for the clerical and 
philosophical Buddhism of the gompa. Some of them, however, came 
from respectable lama families (as with the two dmbnyon mentioned 
by Namk'a Rimpoch'e), or were reincarnate lamas, as with the Neten 
Ch'ogling, who was the reincarnation of an important terton lama and 
took over his predecessor's gompa. Other dmbnyon commenced a celi- 
bate monastic career and later broke away, as with the ex-Sakyapa 
monk described by Namkhai Norbu Rimpoch'e. 

Naturally, not every crazy person in premodern Tibet  was re- 
garded as a saintly madman. T h e r e  are, as Ardussi and Epstein point 
out, several other indigenous classifications for what Western medicine 
might regard as psychiatric illness, none of which carry any implication 
of saintliness ( I  978:329-33 I ;  see also Epstein and Topgay I 982). T h e  
deliberate rejection of conventional behavior could nevertheless, for 
the Tibetans, be part of a recognizable form of spiritual path. 

T h e  reference to "the practice of taking every experience in the 
great equal taste" (ronyom ch'enpu tulshug chiidpa), at the end of the 
quote from Dodrub Ch'en Rimpoch'e earlier in this chapter, incorpo- 
rates a standard term for this kind of yogic practice, in which obedi- 
ence to conventional social dictates is rejected as an obstacle to the 
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yogin's spiritual progress. Konyom rh'enpo, the "great equal taste," is 
recognized Buddhist terminology for regarding all phenomena as alike 
and rejecting conventional responses of like and dislike, good and 
bad. T h e  term fulshug rrlriir/pu refers to various kinds of yogic practice. 
including the internal fsalung practices of Anuttarayoga 'Jintra, but it 

can also be used to refer specifically to the path of rejection of conven- 
tional behavior. 'I'he aim of tulshug r h d p a  is to go beyond the needs 
for ordinary social restraints, so that the practitioner acts out of the 
necessity of the situation itself. 

A well-known modern example of such tulshugrh6dpu was K'enpo 
Gangshar, who was one of the teachers of the Karma Kagyiidpa lama 
Trungpa Rimpoch'e (Chapter I 8). T h e  title K'enpo in this case refers 
to a Kagyiidpa monastic degree similar to the Gelugpa geshi title. 
K'enpo Gangshar was a highly trained scholar and a famous teacher. 
In his earlier years he was also a fully ordained gelong and observed 
monastic discipline faultlessly. Later, he was 'awakened' and adopted 
the tulshug chijdpu style. He took a female consort, renounced his 
vows, and became famous for his eccentric behavior. He was said, like 
Neten Ch'ogling, to be able to tell people's inner thoughts immedi- 
ately by just looking at them, and all his words were an expression of 
his enlightened state. Many of those who knew him regarded him as 
a truly liberated being, although others found his actions embarrassing 
and disturbing. H e  died in the 1g6os, on his way, according to one 
story, to Beijing, having announced that he was going to teach the 
Dharma to Mao Zedong.' 

Tibetan societies in premodern times had many of these various 
kinds of unorthodox Buddhist practitioners. T h e  varier): of political 
systems and the lack of any effective centralized government made it 
relatively easy for them to survive, and Tibetan lay people were pre- 
pared to tolerate and support holy men and women despite their oc- 
casionally bizarre behavior. T h e  tertiin were not necessarily as rough or 
eccentric in their outward behavior as some of these dmbnyon and tul- 
shug chiidpa practitioners, although, as Dodrub Ch'en indicates, some 
of them certainly adopted such behavior. T h e  rerton, however, gener- 
ally were given space to develop and flourish by the tolerance of Ti- 
betan societies towards this wide range of assorted shamanic practi- 
tioners, the spirit-mediums, revenants, and inspired bards, the 
wandering chiid practitioners, solitary hermits, and eccentric lamas. 
Doubtless, many terton remained in obscurity, their revelations dis- 
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missed as fraudulent or accepted only by a few local villagers, but 
enough were taken up and their tenna propagated to create a vital 
mechanism for innovation within Tibetan religion. 

Theraviidin societies such as Thailand or Sri Lanka also had ec- 
centrics and marginal holy men and women, and some of them also 
attained a degree of fame and respect. While it is difficult to demon- 
strate this conclusively, it seems likely that Tibet  provided far greater 
scope for such people. I t  certainly seems true that, as Tambiah notes, 
religious leaders in the Theraviidin countries who were perceived as a 
threat to the state were effectively dealt with and removed (Tambiah 
1984). T h e  converse to this tolerance of diversity in Tibet  was that 
Tibetan Buddhism had abundant scope for movement and change in 
comparison with Buddhism in the Theravidin societies to the south. 
While the Theravidin societies developed a purist approach to Bud- 
dhism, claiming strict adherence to the original teachings of the his- 
torical Buddha, the Tibetans grounded their religion not so much in 
the teachings of the historical ~ i k ~ a r n u n i  but in the continuing pro- 
cess of revelation from a shamanic realm inhabited by beings beyond 
the constraints of historical time such as Vajradhara, AvalokiteSvara, 
and Guru Rimpoch'e. 

Th i s  concludes our survey in Chapters 1 5  and 16 of the types of 
Tibetan religious practitioner. In Chapter 17,  we  look at the types of 
religious community (gompa) within which they operated, and the re- 
lationships between these gompa and the societies of which they 
formed a part. 



Tibetan Religious Communities 

It  is commonplace to think of premodern Tibet  as a land of mona- 
steries, and it certainly contained some very large monastic establish- 
ments. Celibate monasticism in traditional Tibetan societies was 
nevertheless neither as uniform nor as extensive as is often supposed. 
In Appendix I ,  I discuss the proportion of the population in premod- 
ern Tibe t  that was involved in celibate monasticism. Estimates such 
as 25  percent to 33 percent of the male population appear to be greatly 
exaggerated. A more plausible estimate ~vould be about ro percent to 
1 2  percent in the central agricultural areas, along with a much smaller 
number of women. In some areas it was higher, but in others it was 
considerably lower; however, many laymen and laywomen were in- 
volved in religious practice either as full-time or part-time residents of 
religious communities or as regular participants in ritual at local reli- 
gious centers. 

As has been already pointed out, the term gompo is one of those 
generic terms common in the Tibetan language. I t  groups together 
institutions that are in many respects very different. As one might ex- 
pect, also, the various kinds of society within Tibet have their own 



characteristic kinds of gompa. We will look at three major patterns 
corresponding to the Centralized Ap7~.ultural, Remote Aghcultural, and 
P~zstoral areas (see Chapter 7),  with examples of each type. 

Examples of the centralized agricultural pattern include llingri, 
Sakya, and Ladakh. We will also look more briefly at the Lhasa region 
and at two parts of K'am. In all these areas, we find medium and large 
monastic gompa with upwards of fifty and often several hundred celi- 
bate ch'opa (tr'apa, monks). Such gompa generally have at least one 
reincarnate lama (tmlku), usually the reincarnation of the founder, and 
sometimes several. Occasionally, in the non-Gelugpa orders, the head 
lama may be hereditary rather than reincarnate. These  lamas are dis- 
tinct from the R'enpo, the administrative head of the community, who 
is usually elected or selected in some manner from the community. 

In these areas, we also find smaller anigompa for female religious 
practitioners (ani), often close to the villages, since ani  are expected 
to keep  u p  close links with their natal households and may live there 
and assist with household work for part of the time. 

I t  is in these centralized agricultural regions that the very large 
monastic gompa, which acted as teaching centers for the various orders 
and suborders, are mostly located. T h e  largest, Sera and Drepung, 
both near Lhasa and belonging to the Gelugpa order, had over ~ o , o o o  
trapa each before I 959. 

While the existence of medium- to large-size monastic gompa is a 
typical feature of the centralized agricultural pattern, it does not ex- 
clude other types of Buddhist practice. The re  are usually some hered- 
itary lamas with their own family gompa. The re  may also be  small to 
medium-size communities of lay ch'opa, either householders who prac- 
tice part-time, or full-time noncelibate yogins. Such communities may 
or may not focus on a hereditary or reincarnate lama. 

In the remote agricultural pattern, found in the less centralized 
agricultural areas, we  find these communities and practitioners also 
exist but without the large monastic gompa. T h e r e  are still trapa, but 
they are few in number and represent an exceptional rather than a 
regular choice of life for the local population. Our  examples of this 
pattern are two contrasting Tibetan-speaking areas of northern Nepal, 
Dolpo, and the Khumbu-Shorung region, and a third area, Lahul, now 
part of India. 

In several such areas, there has been a growth of small- to 
medium-size non-Gelugpa monastic gompa in recent years. This  may 
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be attributed to a variety of causes: the impact of the Rimed move- 
ment (see Chapter '7)' the economic surplus produced by new crops 
such as the potato (Furer-Haimendorf 1964), or in recent years 
through tourism, the activities of refugee lamas and trapa who have 
settled in these regions since I 959. 

A third pattern is found in the pastoral regions. No detailed stud- 
ies are available of religious communities in these parts but a general 
impression may be derived from the works of Ekvall and Rock on 
Amdo (Ekvall I 952, I 954a, I 964b, I 98 I ; Rock I 928, I 956)' Namkhai 
Norbu on the K'am-Amdo border region (Namkhai Norbu 1983, 
I ggoa), and from scattered comments in the literature (Teichman 
[1922] on K'am, Dawa Norbu [ I  9741 on the nomads of the Chang- 
t'ang). T h e  pattern here is of medium to large monastic gompa, often 
on the edges of the nomadic country proper. They  are associated with 
trading and market centers and have political and economic functions 
in relation to the nearby pastoral nomadic tribes. These  large gompa 
may be supplemented by smaller 'tent-monasteries' among the no- 
mads themselves (N. Norbu I 983, I 990a). 

We examined the various political arrangements in Amdo in 
Chapter 5. T h e  major gompa in the eastern areas of Amdo studied bv 
Ekvall and Rock were Gelugpa. This  reflects factors other than the 
religious preferences of the nomads themselves. Many of the trapa at 
Kumbum, Labrang, and Choni were Mongolian, and these large mon- 
astic centers received substantial patronage in the past from Man- 
go1 patrons and from the Manchu imperial dynasty. Several authors 
mention that pastoralists prefer the more shamanic and 'magical' as- 
pects of Tibetan Buddhism (Teichman 1922; D. Norbu 1974; and see 
Chapter 8). A preference for the non-Gelugpa traditions would go 
along with this (see N. Norbu 1983:77) and there were several large 
Nyingmapa gompa in southern Amdo and Golog country (see Paltul 
n.d.)  including Tart'ang, which is reputed to ha\-e had around 2,000 
trapa, making it perhaps the largest of all Nyingmapa monasteries 
(Khandro I 988; Thondup  I g87), and Dodrub Ch'en, a major center 
for the Longch'en Nyingt'ig teachings (Thondup 1984, 1987. and 
Chapter 2 7). 

T h e  centralized agricultural, remote agricultural, and pastoral 
patterns did not exist in isolation from each other. Students from out- 
lying areas, where the remote agricultural or pastoral patterns prevail, 
regularly traveled to areas where there are large monastic training cen- 



CIVILIZED SHAMANS 

ters, and might remain there as trapa for many years. Eapa trained at 
these centers would go to settle in more remote areas and perhaps 
stimulate the growth of monastic life there for a few decades or more 
permanently. T h e  major pilgrimage centers, which include holy 
mountains such as Mount Kailash, caves associated with Guru Rim- 
poch'e, and small hermitages where famous past lamas had practiced, 
as well as the major monastic centers, acted as foci attracting pilgrims 
and permanent settlers from all over the Tibetan region. 

T h e  destruction of the major monastic teaching centers after 1959 
brought this pattern of interaction to a temporary end,  although it also 
led to many senior lamas settling as refugees in formerly remote areas 
and revitalizing the religious life there.' In more recent years, much 
of this pattern has been reconstituted around refugee gompa and 
around pilgrimage centers in India and the border regions such as 
Bodhnath in Nepal, Bodhgaya and Sarnath in India, and the Dalai 
Lama's residence at Dharamsala in India. T h e  major refugee gompa, 
constructed by refugees from the big central and eastern Tibetan 
teaching gompa, have taken over the role of teaching centers for re- 
mote areas in India and Nepal, for the refugee communities and, in- 
creasingly, for areas within the P R C  where religious life is being recon- 
structed. 

While destruction and change on this scale is a new phenomenon 
within Tibetan society, the premodern position was not static, and 
changes in the relative importance of different regions happened at  
various times throughout history, as a result of shifts in the economic 
importance of different regions, and of the destruction of gompa in a 
particular region through war or their closure by hostile political au- 
thorities. T h e  gompa within Tibetan societies form a dynamic and 
shifting pattern, not a static network, and in Chapters 23 to 27 we will 
examine some of the historical background to these processes of 
change. 

In  this chapter, we now examine examples of each of the patterns 
identified in more detail, beginning with the centralized agricultural 
pattern. 

T H E  CENTRALIZED AGRICULTURAL PATTERN 

In this pattern, found in the larger, more productive and more central- 
ized agricultural areas of Tibet ,  we find medium to large monastic 
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gompa with substantial communities of trapa, along with smaller an; 
gompa and various nonmonastic types of c-h'iipa. 

T/le Dingri Region: State Gompa a n d  PopuLar (;ompa 

T h e  major trading center of Dingri, studied from refugee accounts by 
Barbara Aziz, was a large and populous community on the major trade 
route from Lhasa to Kathmandu (Aziz I 978). T h e  area was under the 
control of the Lhasa administration until 1959. It had been depopu- 
lated during the Nepal-Tibet wars during the eighteenth and nine- 
teenth centuries, and much of the Dingri community in the I 950s was 
made u p  of recent immigrants. Aziz estimates the population of I>ingri 
at I 2,000 people, of who'm 2,000 lived in the urban trading center of 
Gang-gar, and the rest in the surrounding rural area. 

During the time of the 5th Dalai Lama (seventeenth cen tuv ) ,  
Shelkar Ch'ode, a small gompa on the hill at Shelkar, was taken over 
by the Gelugpa and developed into a large monasticgompa. T h e  main 
administrative center for the Lhasa regime, Shelkar dzong, adjoined 
the monastery. In the 1950s the gompa of Shelkar Ch'ode had about 
300 trapa, many of them recruited from Dingri households under the 
'monk levy' system, by which a village was obliged to provide one or 
more trapa to a particular monastery (Aziz 1978:233). It also had ex- 
tensive estates in the region. Two other more distant Gelugpa gompa 
also imposed monk levies on Dingri villagers. 

Thegompa at  Shelkar did not perform religious services for Dingri 
households, although it did hold a big annual festival with perform- 
ances of ritual dances (ch'am, see Chapter 14). According to Aziz, Din- 
gri people attended the festival but said they went only for the mar- 
ket; they resented both the monk levy and the other economic 
obligations towards the gompa ( I  978: 237). T h e  prevailing pattern of 
religious practice in Dingri until the twentieth century was that of 
part-time lay ch'opa or serky'im. Aziz estimates that there were about 
850 active serky'im in the region, living in 27 village communities. 
These  communities, inhabited entirely by ser&'im, were called by the 
familiar term gompa. T h e  serky'im of each village performed ritual ser- 
vices for a small group of neighboring villages. 

T h e r e  were also a number of hereditary lamas (ngaeo). These  
men and their families were accorded high social status and were be- 
lieved to possess inherited religious power, but they were not attached 
to large monastic communities. The re  were small communities of 
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yogins associated with the two major pilgrimage sites at 'rsibri and 
Langkor. 

Large-scale celibate monasticism (apart from the Shelkar gompa) 
seems to have been a recent development, deriving from the activities 
of three charismatic lamas and from the economic growth of the region 
in the first half of the twentieth century. T h e  first lama, Ngawang 
Tenzin Norbu (also known as Dzatrul Rimpoch'e,' c. I 866-1940; Aziz 
I 978: 209-2 I I ) ,  founded (or perhaps rebuilt?) the Nyingmapa monas- 
tic gompa of Dzarong in the hills south of Dingri in 1 9 0 2 . ~  By the 
195os, Dzarong had some 500 trapa and ani in thirteen communities 
(gompa), four of them small female gompa close to the villages so that 
the ani could remain near their natal households. T h e  founder had 
been succeeded as abbot by a lama, the 1 I th Tr'ulshig Rimpoch'e4 (b. 
r 92 I ,  see Kohn I 988:xi; Aziz I 978: 2 I 1-2 I 4), who was the recognized 
reincarnation of Ngawang Tenzin Norbu's own teacher. T h e  religious 
practice of Dzarong was derived from that of the central Tibetan 
Nyingmapa teaching center of Mindrol Ling, where Tr'ulshig Rim- 
poch'e and other Dzarong lamas went for training. 

T h e  Dzarong lama also visited the Sherpa region across the main 
Himalayan range to the south. He was instrumental in the building of 
several small celibate or partially celibate monastic gompa there. 
T h e s e  gompa derived their religious practice from Dzarong and Min- 
drol Ling (Aziz 1978:209-2 I 5). I t  is from Dzarong that Sherpa mon- 
asteries derived their ritual dance (ch'am) tradition, linked to the Mani 
Rimdu festival (Fiirer-Haimendorf I 964; Jerstad I 969; Fantin I 976; 
Kohn r 988; see Chapter 14); ch'am was performed regularly at Dza- 
rong. 

A third lama, Tsibri Tr'ipon Pema Ch'ogyel ( I  878?-1958 or 1959) 
founded a group of small communities belonging to the Drugpa Ka- 
gyiidpa tradition near the pilgrimage site of Tsibri (Aziz 1978:215- 
2 17). Th i s  lama was born in Ladakh but had gone to east Tibet  at the 
age of 18 to study with the famous Rimed teacher h k y a  ~ r i  (1853- 
1919), a Drugpa-married lama from Tsari in southwest K'am.' 

T h e  Dzarong and Tsibri lamas acted as personal religious teach- 
ers, tsawe'lama or 'heart lamas' to use Aziz's translation, for many of 
the Dingri villagers. Aziz describes seven other Dingri lamas who 
headed small monastic gompa or had a following of lay ch'iipa. Three  
of these were hereditary ngagpa lamas, respected in the community 
but active in recent times more as performers of ritual than as personal 
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religious teachers. She estimates the total number of celibate religious 
practitioners in the region as about 900 (it  is not clear how this i s  di- 
vided among trapa and ani). 

Sakya: A Religious listate 

In the same general area of southwest Tibet was the large monastic 
estate of Sakya, discussed at some length in Chapter 3. By contrast 
with Dingri, this was a region dominated by monasticgompu of a single 
order, the Sakyapa. Cassinelli and Ekvall's study of Sakya gives us a 
glimpse of the social structure of religious life in an area of large state- 
supported gompa of celibate monks. 

T h e  gompa of Sakya were supported by the Sakya estate admin- 
istration, which owned a number of small estates around Tibet as well 
as the principal estate surrounding the town of Sakva itself in west- 
central Tibet.  Th i s  estate covered some 2, loo square miles and had a 
population, according to Cassinelli and Ekvall, of around 16,000, of 
whom 7,000 lived in the town of Sakya and the remainder in the sur- 
rounding rural areas. The re  were two large monastic gompa in the town 
of Sakya itself, both dating back to the period of Sakya power over 
Tibet ,  with 300 and 200 trapa respectively. In the surrounding region 
there was another large gompa, Ch'ok'or Lhunpo, with 2 0 0  trapa, and 
13 smaller gompa with from 4 to 50 trapa each. Some of these were 
communities of retired trapa from the urbangompa (Cassinelli and Ek- 
vall r 969:33, 259, 289-301, 3 I I ,  400-404). Altogether Cassinelli and 
Ekvall estimate that there were 985 trapa, of whom around 230 came 
from outside the main Sakya estate. The re  were also about 250 an i  but 
these spent much of their time working outside the anigompa in their 
family households. 

All these gompa belonged to the Sakyapa order. There  were some 
followers of other religious orders, including the Bonpo, and there 
were several Nyingmapa hereditary lama households (ngag~a). but ap- 
parently no gompa belonging to other orders. Cassinelli and Ekvall do 
not give much information about the provision of religious sewices by 
the Sakyapa gompa or by hereditary lama households. Dawa Norbu's 
Reds ta r  over Tibet, an autobiographical account of life in Sakva, which 
is a valuable complement to the Cassinelli and Ekvall study, discusses 
his mother's father, a (presumably Nyingmapa) hereditary lama who 
was employed as the head lama of one of the Sakva government's 
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annual fund-collecting missions among the nomads of the Changt'ang 
(D. Norbu I 974: 23ff, see Chapter 7 and below). Norbu also mentions 
consulting a lama, Zongchung Rimpoch'e, about his father's illness 
( I 974:41), but i t  is not clear if this was Sakyapa or Nyingmapa. 

Norbu also describes the monastic festivals of Sakya, which 
as usual included performances of ch'am and served as occasion for 
popular celebrations and village fairs ( I  974:3 8-4 I ). 

Ladakh: Tibetan Kingdom wzthin an  Indian State 

In the far west of Tibet ,  the region of Ladakh, now part of India, also 
had a mixture of gompa of different traditions, mainly belonging to the 
Gelugpa and to two Kagyudpa suborders, the Drigungpa and Drugpa. 
T h e  gompa of Ladakh have been extensively studied in recent years 
(Singh I 977; Snellgrove and Skorupski I 979, I 980; Brauen I 980b; 
Grimshaw I 983). 

Again, the reasons for the precise mixture of monastic orders can 
be found in the history of the region (Petech 1977, 1978; Snellgrove 
and Skorupski 1979; Schuh I 983; N. Tsering 1979, 1985). Ladakh as 
a separate polity dates back to the establishment of the Ladakhi king- 
dom, one of the successor states to the old Tibetan empire, around 
A.D. 950. Lamayuru is said to be the oldest gompa in Ladakh, and 
traditionally dates from the time of Niropa (late tenth century?). 
T h e r e  are several other old gompa that date back to the eleventh cen- 
tury and seem to have been initially Kadampa centers: Alchi, Spituk, 
and perhaps also Likir. 

T h e  Ladakhi kings patronized the Drigung Kagyudpa from I 2 I 5 
onwards, and Lamayuru became their main center. In the fifteenth 
century the rulers of Ladakh came under Gelugpa influence. T h e  old 
gompa at  Alchi, Spituk, and Likir were rebuilt as Gelugpa centers, and 
a new gompa was built at  Tiktse. 

A second Drigungpa gompa, Phiyang, dates from a Drigungpa re- 
vival in the early sixteenth century. T h e r e  followed a period of Drugpa 
Kagyudpa influence associated with the lama Tagts'ang Repa, who 
was a close associate of one of the most famous Ladakhi kings, Senge 
Namgyel (ruled I 6 I 6-1 642). T h e  gompa of Hemis was founded on the 
site of a hermitage associated with the early Drugpa master God- 
ts'angpa. Th i s  gompa became the Drugpa center in Ladakh and re- 



mained closely linked to the royal family. Its head lama was a reincar- 
nation of Tagts'ang Repa, and in recent years it has also been the 
residence of the head lama of the Tibetan branch of the Ilrugpa sub- 
order ( the Gyalwang Drugch'en). Other Drugpa gompa were founded 
at  this time at  Shey, Stagna, and Chemre. 

A war between the Ladakhi kingdom and the new central 'I'i- 
betan regime of the 5th Dalai Lama broke out in 1679. T h e  causes 
were complex but reflected, in part, the poor relations between the 
Gelugpa and the Drugpa Kagyiidpa who were now the dominant order 
in Bhutan. T h e  Ladakhi king was forced to buy help from the Moghul 
governor of Kashmir. T h e  treaty with the Moghuls and the subse- 
quent  treaty with Lhasa involved the loss of more than half of La- 
dakh's territory and the end of Ladakh's role as a significant Himalayan 
power (see Petech 1 977:7*80). Subsequently, the Dalai Lama's re- 
gent at  Lhasa attempted to impose a hierarchical structure on the 
monasteries of Ladakh in which both the Gelugpa gompa, organized 
under the  leadership of Tiktse gompa, and the non-Gelugpa gompa 
were to come under control from Drepung, the large Gelugpa gompa 
near Lhasa. T h e  integration of the non-Gelugpa gompa never took 
place and Ladakh, after the Dogra conquest of r 834, became absorbed 
into the Hindu state of Jammu and Kashmir, ending any possibility of 
intervention by Lhasa. Tiktse retained authority over most of the 
other Gelugpa gompa and became in the nineteenth century the seat 
of the Bakula Rimpoch'e, now the principal Gelugpa incarnate lama 
in Ladakh. 

Another Gelugpa gompa, Ridzong, was founded in I 829. The re  is 
a small Sakyapa gompa in Ladakh at  Matro and a small Nyingmapa 
gompa at  Tragt'ok, both dating back to before the war with Tibet,  but 
neither of these orders have ever had significant political influence in 
Ladakh. 

T h e  sixteenth-century king Trashi Namgyel laid down a rule that 
every family of more than one male child had to give up  one to be- 
come a trapa (Petech 1977: 168). Rules and practices of this kind ex- 
isted in several parts of Tibet,  as did tax obligations by which villages 
are required to supply a certain number of rrapa. .4s we saw, the Ge-  
lugpagompa in Dingri, Shelkar Ch'ode, was supplied with trapa in this 
way (Aziz 1978). While it seems unlikely that many regions of Tibet  
reached a level of one t~apa per family (see Appendix I ) ,  celibate 
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monasticisn~ became firmly established in Ladakh, and 1,adakh today 
has monastic gompa belonging to all four Buddhist orders (and two of 
the Kagyiidpa suborders), as well as a number of village temples. 

None of the Ladakhi gornpa are very large compared with the 
largest monastic gompa in central or east 'Tibet. Singh gives figures of 
500 'lamas' (presumably trapa) 'attached to' Hemis and Likir, 300 for 
Tiktse, Chemre,  and Stakna, and lower numbers for the others. 
These  figures however include trapa (and perhaps noncelibate rh'opa 
in the case of the non-Gelugpa gompa) at  smaller gompa throughout 
Ladakh and Zanskar who are affiliated with these places. T h e  actual 
numbers of trapa in residence at the main Ladakhi gompa nowadays 
are much smaller than this. Two recent guidebooks estimate the num- 
ber of trapa at Likir as IOO (Hirschberg I 980: I 63; Schuttler I 980: 104). 
T h e r e  are also some small an i  gompa or chomoling in Ladakh (for ex- 
ample, near Hemis Shukpachen; Phylactou 1989:42). 

As in Dingri and Sakya, the main gompa in Ladakh put on annual 
performances of clt'am. T h a t  at Hemis has become particularly famous 
outside Ladakh because it takes place in summer and so has often 
been seen by visitors (Rizvi 1983: 175; for a description see Helffer 
1980). Others take place around New Year, including those at  Spituk 
(Marko, in press), Matro, Stok, Leh ,  T'iktse, and Phiyang (Brauen 
198ob: I 17). T h e s e  are separate from the cycle of village and lineage 
rituals focusing on the local gods (Brauen I g80b; Dollfus I 989). 

Ladakhi trapa however spent a considerable amount of their time 
performing rituals for local villagers. Goldstein and Tsarong studied a 
small Drigung 'branch monastery' (perhaps Phiyang) in I 98 I .  Th i s  
gompa had 34 'full-time permanent' trapa. Goldstein and Tsarong 
noted that two trapa whose activities they studied in detail performed 
rituals for villagers on over half the days of the year (1985:24). Villagers 
also frequently commissioned rituals to be performed at the monas- 
tery. 

T h e  extensive involvement of trapa in performing rituals for lay- 
men in Ladakh may explain the apparent absence of hereditary lamas 
as significant ritual performers. While not often described at length in 
the literature (see below) they nevertheless seem to be important per- 
formers of ritual for lay people in most Tibetan communities. The re  
is little or no mention of them for Ladakh, where all thegompa appear 
to have been integrated into a series of hierarchical structures as 
branches of the various major monasteries of central Ladakh (see 



Singh 1 9 7 7 ) .  This may be connected with the system, reported as far 
as I know only from Ladakh, by which the major p m p a  appointed 
resident trapa for two or three years at a time to look after village 
temples and provide ritual services for the local lay population. 

Thus  the village of Hemis Shugpachen in Ladakh has four village 
temples (lhak'ang), three of them affiliated to Chemre, Hizong, and 
1,ikir. Caretaker trapa from those gumpa reside in the village for a two- 
or three-year period. T h e  caretaker is joined by other trapa from the 
parent gompa on the occasion of major rituals. 'I'he fourth temple was 
built some fifty years ago by the villagers to hold a set of the Kangyur 
(Tibetan Buddhist scriptures) and is not affiliated to any outside gumpa 
(Phylactou I 9 8 9 1 4 ~ 4 4 ;  see also Dollfuss I 989). 'I'he village's strong- 
est connection is with the nearby gompo of Kidzong, which has a resi- 
dence (labrang) and a granary within the village for the "collection and 
distribution of tithes and loans" (Phvlactou I 989:44). 

All this suggests a more 'clericalized' situation for Ladakh than 
elsewhere in the Tibetan region. If this is true, it is probably to be 
explained in terms of the incorporation of Ladakh in the Hindu state 
of Jammu and Kashmir and subsequently in British and independent 
India. 

Dingri, Sakya, and Ladakh are the only centralized agricultural 
areas for which I have relatively complete information about the major 
 omp pa.^ Less complete data is available for some other regions and it 

is worth looking briefly at the situation in premodern times in the area 
around Lhasa itself and in two regions of K'am. 

The U a s a  Regron: Center of the G e i u ~ a  State 

T h e  region around Lhasa was understandably Gelugpa territory, dom- 
inated as it was by the Potala, palace of the Dalai Lama, and with the 
two largest Gelugpa gompa, Sera and Drepung, within a few hours' 
walk of the city. T h e  third major Gelugpa teaching center, Ganden, 
which is also the seat of the formal head of the Gelugpa order, was a 
couple of days' journey to the east. T h e  Jok'ang, the central temple 
in Lhasa itself, was under Gelugpa control, as was the Ramoch'e 
temple, which, like the Jok'ang, dated from the early royal period. 
Most of the other gompa in Lhasa were Gelugpa. They included the 
two Gelugpa Tantric Colleges, Gviitod Tiats'ang and Gyiimed =at- 
s'ang, as well as the gompa of Ts'emon Ling, Tengye Ling. 31eru 
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Sarpa, and Shide 'liats'ang at the Kamoch'e temple (Batchelor I 987; 
l lowman I 988). 

'I'he only non-Gelugpa gompn in the immediate vicinity of Lhasa 
seems to have been Nech'ung, the small Nyingmapa gompu close to 
Drepung, which was the seat of the Lhasa Government's principal 
oracle. A number of important gompa of other orders were however 
within two or three days' travel from Lhasa. These  included Ts'urp'u, 
Drigung, and Taglung, which were the head go?npa of three Kagyudpa 
suborders (Karmapa, Drigungpa, and Taglungpa) and the important 
Drugpa Kagyud center of Dech'en Ch'ok'or. The re  was also Nalen- 
dra, which was an important Sakya center, and the two main Nying- 
mapa teaching centers in central Tibet,  Dorje Drag and Mindrol Ling. 
T h e s e  central Tibetan gompa, all of them dating back to the period 
before Gelugpa supremacy, had waned somewhat in importance in 
comparison with the newer and larger east Tibetan teachinggompa but 
were still the seats of lamas of great authority and prestige. 

Figures for the size of these communities in premodern times are 
hard to come by, except for the major Gelugpa centers of Ganden, 
Sera, and Drepung. T h e s e  were traditionally supposed to have 3,300, 
5,500, and 7,700 trapa each. In recent times the numbers were con- 
siderably larger, approaching 5,000, I I ,000 and I 5,000 respectively 
(Chang and Shefts I 964: r I 9-1 24). Each was divided into two or three 
colleges or trats'ang and had several hostels or k'angts'en, each taking 
students from a different part of Tibet  (see Lodro 1974; Rato 1977; 
Sherpa e t  al. r 977; Rabten I 980). T h e  two Tantric Colleges in Lhasa, 
whose members were geshe'graduates from Ganden, Sera, or Drepung, 
were restricted to 500 gcshe' each. 

De* a n d  the Rimed Gom pa 

Derge in K'am (see Chapter 4) was the third largest independent Ti-  
betan polity (after the Dalai Lama's government and the Drugpa mon- 
astic state of Bhutan). Its ruling family were originally hereditary 
lamas of the Nyingmapa tradition (see KolmaS 1968:27). In the thir- 
teenth century they adopted the teachings and practices of the Sa- 
kyapa order. T h e y  gradually gained considerable secular power and 
founded a large monastery of the Sakvapa tradition, Lhundrub Teng, 
also known as Derge Gonch'en, the 'great gompa of Derge,' at what 



was to become the capital of the state of Derge (late fifteenth century? 
KolmaS I 9 6 8 : ~  I ). 

T h e  real power of DergC dates from the seventeenth century and 
reached its height in the eighteenth and nineteenth centuries. Iluring 
this period the head lama of the monastery continued to belong to the 
family of the kings of Derge. As might be expected, several other 
Sakyapa monasteries grew up within Derge state (see 'reichman 1922; 
Kessler 1984, map 27). This  official connection with the Sakyapa did 
not, however, prevent the Derge rulers from tolerating and patroniz- 
ing the other traditions. T h e  old Nyingmapa center of Kat'og was re- 
founded in r 656, and the three other major Nyingmapa monastic ten- 

ters in K'am, Pelyiil ( I  665, see Khandro r 988), Dzogch'en ( I  685) ,  and 
Shech'en (1734) were all within the territory of Derge, as was the ma- 
jor Karma Kagyiid center in K'am, Pelpung or Barbung (founded 
1727, see  Chang 196 I ;  Trungpa 197 I :  ~orff) .  There  were no (;elugpa 
gompa in central Derge, but there were several in the north of the 
state. O n e  of the main remaining Bonpo centers, Dza Tengch'en, was 
also in Derge territory. 

Th i s  nonsectarian orientation climaxed in the mid-nineteenth 
century, when Derge was the location for the growth of the Rimed 
movement, a nonsectarian synthesis of all Tibetan Buddhist traditions 
that grew up  primarily among the three non-Gelugpa Buddhist orders 
(see Chapter 27 and Smith 1970). Pelpung, Dzogch'en, Shech'en, the 
Sakyapa gompa of Dzongsar, and other gompa in Derge state were 
among the main Rimed centers. From here the movement spread to 
central T ibe t  and to regions such as Dingri, where it was represented 
by lamas such as Tr'ulshig Rimpoch'e and Tr'ipon Pema Ch'ogyel, and 
beyond. 

T h e s e  monasteries were not as large as the largest Gelugpa ten- 

ters in central or eastern Tibet.  Eric Teichman, who visited the area 
in I 9 I 8, gives figures of 400, 400, I ,000, and 300 trapa for Kat'og, 
Pelyiil, Dzogch'en, and Shech'en ( 1 9 2 2 : ~ ~  I ,  237) while Lama Paltul, 
referring to the 195os, gives 800, 600, 850, and 200 respectively 
(n. d .  : I 2 I ,  79). T h e  Kagyiidpa teaching centers of eastern Tibet  were 
on a similar scale. Each of these gompa had several incarnate lamas. 

Peter Kessler has compiled available information about the gompa 
in Derge ( I  983); he  lists r 8 Nyingmapa gompa, 7 Kagviidpa gompa, 23 
Sakyapa gompa, I I Gelugpa gompa, and three Bonpo gompn. Kessler 
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gives figures for the sizes of most of the gompa, but the reliability is 
probablv low. For what they are worth, they amount to about 2,700 in 
the Nyingmapa gompa, about 465 Kagyiidpa, 2,600 Sakyapa, I , 2 0 0  

Gelugpa, and 270 Bonpo, making a total of around 7,235 trapa. 

The Hor States: GeI2lgpa Gom pa outside the GeIugpa State 

T h e  Hor states or Trehor (see Chapter 4) was a complex polity whose 
territory was divided among five ruling families. This ,  in contrast to 
Derge, had been a Gelugpa stronghold since the conquest of the re- 
gion by the Gelugpa order's Mongol ally Gushri Khan in 1641 (see 
Kessler r 984: r 76-1 86).' Most of the large Gelugpa gompa in the Hor 
states, such as Gonsar, Dza Samdrub, Dargye, Peri, Dranggo and the 
two monasteries at  the main town, Kandze, were founded at that time, 
their purpose doubtless as much political as religious. Kessler lists 25 
Gelugpa gompa in all,H with a total of around 8,200 trapa, though, as 
with Derge, most of the numbers seem little more than guesses 
( I  984: r 82-1 85). Teichman's figures for some of the same gompa are 
considerably lower (for example, 1,500 for the two Kandze gompa 
rather than 3,000; loo rather than 700 for Samdrub gompa). The re  
were monasteries of the Nyingmapa, Kagyiidpa, and Sakyapa orders 
in the Hor states (Kessler lists three, five, and six, respectively, with 
roughly 200,  200, and 800 trapa in total per order), but with the pos- 
sible exception of the  Sakyapa gompa of Nyarag at  Kandze, with 500 
trapa,' they were much smaller than the Gelugpa gompa (Kessler 
I 984: r 76-1 8 r ). Many of the  leading Gelugpa lamas in recent years 
have come from the Hor states (Dhargyey I 978: 1-2; Rabten I 980:3- 
I I ,  75ff) and from other Gelugpa areas in K'am. 

T H E  R E M O T E  AGRICULTURAL P A T T E R N  

This  second pattern is typical of more remote, less productive, and 
less centralized agricultural areas. In these areas, there are sometimes 
small communities of trapa and ani  but there are rarely monasticgompa 
of any size. T h e  leading religious practitioners are hereditary or (less 
often) reincarnate lamas, often of the Nyingmapa order. Commun- 
ities of part-time ch'opa who are noncelibate and do agricultural work 
as well as their religious duties are also common. 
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Hereditary lamas and lay rh'iipa also exist in the centralized agri- 
cultural areas, but they have rarely been given much attention in de- 
scriptions of such regions, authors preferring to focus on the more con- 
spicuous and spectacular monastic communities. Aziz is unusual in 
describing both hereditary lamas and lay ch'opa at some length in her 
account of Dingri ( I 978:76ff, 220ff). Cassinelli and Ekvall mention 
them briefly in relation to Sakya, and they undoubtedly formed part 
of the religious life of the other areas we have considered as well, with 
the possible exception of Ladakh. 

Hereditary lamas are far more prominent in the literature on re- 
mote agricultural areas since they and the small communities of mar- 
ried ch'opa, trapa, and ani are the main actors on the religious scene in 
these regions. I look at three areas of this kind. Two of them, Dolpo 
and the Khumbu-Shorung region, are in Nepal, and a third, Lahul, is 
in India (Himachal Pradesh). 

Dolpo : Remote Himalayan Ga//q~s 

Dolpo consists of a series of valleys in northern Nepal (see Chapter 6). 
Th i s  area has been populated by Tibetans since at  least the thirteenth 
and fourteenth centuries. By the mid-twentieth century, it had be- 
come, as Fiirer-Haimendorf ( I  975: I 37-1 3 8) notes, something of a 
backwater, off the main trading routes and poor by Tibetan standards. 
While the king of the tiny state of Mustang in northern Nepal was 
occasionally acknowledged as having some authority over Dolpo, and 
in more recent times Thakali intermediaries have collected taxes on 
behalf of the Nepalese government (Fiirer-Haimendorf 1975: I 47; Jest 
1976), the people of Dolpo were in practice autonomous until very 
recent times: "Dolpo never belonged to any kind of feudal system. 
T h e  villages, often by their very remoteness from one another, have 
remained responsible for their own affairs" (Snellgrove 1967b: 14). 
Dolpo has been described in some detail by Snellgrove (196 I ,  I 967b) 
and Christoph von Fiirer-Haimendorf (1975). Corneille Jest has given 
a detailed ethnography of the valley of Tarap ( I 976; see also Jest I 974, 
1978, 1985; Chapter 8). 

T h e  religious communities of Dolpo are Bonpo, Karma Ka- 
gyiidpa, and Ngorpa (a Sakvapa suborder) in origin. Several of them 
include some trapa but most consist only of lay rh'opa. These  may live 
at the gompa permanently, for part of the year only, or simply come 
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along for ritual performances. T h e  oldest community is the Bonpo 
gompa of Samling, founded in the thirteenth century. Snellgrove spent 
some time here in 1956. At that time the gompa's inhabitants were a 
lama and two trapa. "The others were part-time practisers, assembling 
for the performance of ceremonies at any time when they were avail- 
able, and remaining in residence for longer periods during the winter 
months, when their fields and their animals no longer demanded 
attention" (Snellgrove 196r:118).  Other Bon centers are at 
Barle ( I  96 I :41), Ringmo ( I  96 r : 6 I ) ,  Pungmo ( I 96 I : 66), Shipch'ok 
( 196 J : I 57, see  also Jest J 976), and Ts'arka ( I  96 I : I 59). In the 195os, 
these were all similar to Samling in composition, with a hereditary 
lama and a group of mostly noncelibate lay ch'opa. 

T h e  Buddhist gompa had the same pattern. T h e  main ones are 
Yets'er (Snellgrove r 96 I :  85ff, I 967b:59ff), a Sakyapa foundation from 
the late sixteenth century,1° and Shey, a Karma Kagyiid gompa dating 
from around r 700, whose abbot, the reincarnation of the founder, was 
in 1956 the only generally recognized reincarnate lama in Dolpo 
( I  96 I :73ff, 134ff; see  I 967b: I I for date). Both of these have small 
communities of mostly married ch'opa resident during at  least part of 
the year. T h e s e  gompa, like most Tibetan gompa outside a few of the 
large state-sponsored institutions, consist of a few central buildings 
surrounded by separate houses that belong not to the gompa but to 
particular families from local villages whose members use them when 
they are resident at  the gompa. T h e  communities can thus easily ac- 
commodate celibate or noncelibate ch'opa or a mixture of the two. 

Snellgrove describes about a dozen other small Buddhist gompa 
throughout Dolpo. Most of these have a hereditary lama and some lay 
ch'opa. Jest describes the resident hereditary lama of Kunsang Ch'ol- 
ing in the valley of Tarap, Kagar Rimpoch'e, and his community in 
some detail (Jest 1976: 220-22 I ,  305ff; the Lama Kyap in Snellgrove 
I 96 I :  I 54ff and 1967b:44ff is the same person). 

Although many of these gonzpa were Sakyapa or Kagyiidpa in ori- 
gin, the rituals practiced in the 1950s were mostly Nyingmapa. Snell- 
grove suggests that the revival of Buddhism in Dolpo in recent years 
has been primarily Nyingmapa. T h e  leading figure in this revival was 
a lama from central Tibet ,  Shang Rimpoch'e, who was active in 
Dolpo, the upper Kali Gandaki and Nye-shang from the 1940s on- 
wards, and was responsible for the building or restoration of a whole 
series of temples in the region. Shang Rimpoch'e died in I 958 and his 
mummified body was placed in the new gompa at Dragyam (Snellgrove 



TIBETAN REL1C;IOUS COMMUNITIES (COMPA) 

I 967b:6j; see also Jest 1 976:308-309, r 985: I qoff). A reincarnation 
was found by Kagar Rimpoch'e and installed at Dragyam in I 965. 

T h e  annual festivals centered around d ' a m  performances at the 
Dingri, Sakya, and Ladakh gompa took place in Llolpo, too, on a 
smaller scale, and with lay ch'opa rather than monastic performers. 
Snellgrove provides descriptions of these festivals at Shey ( r 96 I : r 34ff) 
and Yets'er ( I  967b: jgff) .  Both festivals included ch'am and fi'ewan~; 
the Shey festival was the occasion of the ts'ewang referred to in Chap- 
ter 14 (1961: 134ff). Jest describes a similar festival in 'I'arap (1976: 

336-341 ). 

The Sherpas: Nyingmapa Rmitalization 

T h e  Sherpas of Khumbu and Shorung (Solo) are probably the best 
studied of all Tibetan groups as far as modern ethnography is con- 
cerned. Extensive information about Sherpa religious communities 
can be found in the work of Snellgrove, Furer-Haimendorf, Funke, 
Alexander Macdonald, and others, and a recent book by Sherry Ort- 
ner, High Religion, deals specifically with the cultural processes under- 
lying the foundation of temples and monastic gompa in Sherpa country 
(Ortner r 98921). 

T h e  Sherpa communities were founded more recently than the 
villages of Dolpo. T h e y  traditionally originated in an immigration 
from K'am some four centuries ago (Oppitz 1968). T h e y  were, in re- 
cent times, also unlike Dolpo in their relative prosperity and their 
exposure to modernizing and Westernizing influences. T h e  Sherpa 
communities were nevertheless, like those of Dolpo, largely self- 
governing until the  I 950s. Ortner has observed that the lack of formal 
judicial mechanisms was such that even homicide could be punished 
only by ostracizing offenders until they left the region (Ortner 
1978x26-2 7). 

In recent years Sherpa participation in foreign mountaineering 
expeditions, and the development of the route to Everest as a major 
tourist attraction, have both brought the Sherpas to the notice of for- 
eigners and exposed the Sherpas themselves to extensive moderniz- 
ing, 'Nepalizing,' and Westernizing influences. As Furer-Haimendorf 
notes, almost all Sherpas by the early 1970s spoke some Nepali as well 
as their own Tibetan dialect whereas few people in Dolpo knew anv 
language but their own (19  75: I 37). 

Another factor in Sherpa religion in this century has been its rel- 
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ative closeness to the thriving Nyingmapa monastic gompa at Dzarong 
(founded 1902) in the Dingri region to the north of the Himalayas. 
Given all this, we can expect both similarities and contrasts between 
the religious life of Dolpo and of Sherpa country. In comparison with 
the areas considered under the centralized agricultural pattern, how- 
ever, the religious life of Dolpo and of the Sherpas were relatively 
alike. In both areas there were lay ch'opa, hereditary lamas, small 
numbers of trapa and ani, and a recent Rimed-linked movement of 
religious revitalization. T h e  main difference is the growth of several 
somewhat larger communities of trapa and an i  among the Sherpas, no 
doubt a consequence of the greater wealth of the area and of its close 
connection with Dzarong. Some downgrading of the role of nonceli- 
bate ch'opa has accompanied this growth of celibate monasticism. 

T h e  older pattern in Sherpa country was one of hereditary non- 
celibate Nyingmapa-style ch'opa, who belonged to a single lineage or 
group of lineages (the 'Lama' or Senva clan), and most closely re- 
sembled the serkhy'im of the  Dolpo region. Fiirer-Haimendorf refers 
to the men of this clan as 'village lamas' and discusses them at some 
length (1964). Some were ex-trapa but almost all eventually married 
(1964: 163). Many of them undertook prolonged retreat or ts'am, 
ideally for the standard period of three years, three months, three 
days, and Fiirer-Haimendorf comments that this was regarded as a 
necessary preparation for "conducting independently rites for which 
great spiritual powers are required, such as the rite of 'Life- 
Consecration' known as Tshe-wong [i.e., ts'ewang]" ( I  964: I 63). Fiirer- 
Haimendorf also gives an interesting list of the rituals performed by 
one village lama, "popular and well-situated but only moderately 
learned" during five months in 1957. T h e s e  included death and fu- 
neral rituals, rituals to earn merit for a dead person, and kurim rituals 
on the occasion of illness or for the general welfare of an individual or 
family ( I  964: I 63-1 66). Th i s  lama also took part in the yer-chang, a 
folk-religion-style ritual held in the high pastures and consisting of 
offerings to the local deities (see Chapter 10). 

Some of these 'village lamas' were attached to specific village 
temples (gompn). Othergornpa were owned by a single hereditary lama 
as in Dolpo. In Khumbu the oldest gompa were associated with 
the semimythical figure of Lama Sangwa Dorje and his two brothers 
(sixteenth or seventeenth century)." Sangwa Dorje's principal reli- 
gious tradition seems to have been the Changter or 'Northern Trea- 



sure' discovered in the fourteenth century by C;&jdemchen; the 'As- 
~ i r a t i o n  of Kuntu Sangpo' in Chapter I came from this collection of 
t ema.  

Sangwa Dorje is credited with various miraculous feats, and with 
the foundation of Pangboche gompa. H e  died in the Dingri region, 
near the future monastery of Dzarong. Ngawang 'lenzin Norbu, the 
founder of Dzarong, was held to be his fifth reincarnation. Sangwa 
Dorje's two brothers (though there is dispute about whether they 
really were his brothers) established gompo at Thami and Rimijung. 
T h e  'brothers' seem to have been political rivals, and Ortner treats 
this as the initial instance of a repeating Sherpa 'cultural schema' in- 
volving rivalry between brothers (Ortner 198ga:67-70). A fourth 
gompa, Zhung (Junbesi) in Shorung, was founded by a 'friend' or 'dis- 
ciple' of Sangwa Dorje (198ga:62-65), and a fifth was founded at 
Khumjung in the early nineteenth century. None of these were celi- 
bate gompa, though there is some suggestion that there may have been 
trapa at Pangboche at one time (1989a:48). 

T h e  first celibate gompa was founded in I 9 I 6 by a local hereditap 
lama, Lama Gulu,  with encouragement from the lama of Dzarong. 
This  was to become the gompa of Tengboche, famous in later years for 
its monastic dances (ch'am) in the Dzarong tradition and its spectacular 
position on the route to the Everest base-camp. Ortner emphasizes 
the role taken in the foundation of Tengboche bv Karma, the senior 
of the three lay sponsors, and eldest son of a Shorung pembu (i.e., 
ponpo, here meaning one of the Sherpas who acted as tax-collectors on 
behalf of the Nepalese government). 

An ani gompa was established nearby at Devuche in 1925. After 
Lama Gulu's death in 1933, a reincarnation was found and taken to 
Dzarong for training. He is the present incarnate lama of Tengboche. 
In 1957 there were 32 trapa at Tengboche and 2 0  ani at Devuche 
(Fiirer-Haimendorf I 964: I 36-1 3 8). Five of the trapa had taken the 
full gelong vows. T h e  number of trapa at Tengboche fell to I q by I 97 I 
but had risen again to 30 by I 983, with another I 5 bovs attending the 
gornpa's boarding school (Fiirer-Haimendorf I 984:9 1-92). 

Around the same time as the founding of Tengboche, moves be- 
gan to convert Thami  to a celibate gompa. T h e  gompo was moved to a 
larger site in 1920 and performances of ch'am began with encourage- 
ment from Dzarong, although the changes (and the ch'am) came to a 
temporary halt when the abbot and most of the trapa moved to the 



CIVII.IZI<D SHAMANS 

lieu gornpa of Chiwong in Shorung in 1923. Eventually, movement 
towards a celibate gompa resumed. Since the death of the hereditary 
lama in 1958, the community has been a community of celibate trapa 
under the leadership of his reincarnation, and most of the remaining 
married c-h'opa have moved out to nearby villages (Ortner 1989a: I 88- 
I 9 I ). hluch the same happened at Kyerokgompa, which had also been 
a community of married rh'opa (Furer-Haimendorf I 984:93-94). 

Similar developments had been taking place further south in Sho- 
rung, where the prevailing pattern had again been of small gompa with 
hereditary lamas and attached lay rh'opa (see Funke I 969: 8 8-92). T h e  
monastic gompa of Chiwong (or Jiwong), was founded in 1923 (see 
Snellgrove I 9 5 7 : ~  I 7 R  Ortner I 989a: 140-142); the lay sponsor, San- 
gye, was the younger brother and rival of Karma, chief sponsor at 
Tengboche (so supplying Ortner with the other main instance of her 
'cultural schema'). Other  monastic gompas were founded in 1946 at 
Trakshindo ( the founder was a trapa from Tengboche, Furer- 
Haimendorf r 964: r 3 5) and in I 95 8 at  Serlo (Funke r 969: 89; Macdon- 
ald 1 980a, I 980b, I 98 I ) .  Th i s  move towards celibate monasticism (see 
table in Funke  1969:93) was further strengthened when Tr'ulshig 
Rimpoch'e, the former head lama of Dzarong, settled in Shorung after 
1959, along with many refugees from the Dingri region. T 'ubten 
Ch'oling, the new gompa built for Tr'ulshig Rimpoch'e in the late 
I 960s is now much the largest gompa in the entire region, with over a 
hundred trapa. Barbara Aziz's account of life in this monastic gompa 
gives a good impression of the close relationship it rapidly developed 
with the surrounding Sherpa and refugee population (Aziz I 977). 

In Sherpa country we  can thus see a move from the older pattern 
of hereditary lamas and lay ch'opa to a new pattern of Nyingmapa celi- 
bate monasticism, coinciding with the greater economic prosperity of 
the community and, as with Dolpo, a period of revitalization deriving 
here from Dzarong and ultimately from the Rimed movement. I t  is 
interesting that in neither area has there been significant support for 
the Gelugpa tradition. l 2  

Lahul: K a ~ y  iidpa Revitalization 

Lahul, a region of Tibetan population that became incorporated into 
Kulu state around I 700 and is now part of the Indian state of Himachal 
Pradesh, is another example of the remote agricultural pattern. T h e  
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traditional 'Tibetan name of Lahul is Karsha, although this is now uscd 
mainly for the region around Kardang in the Rhaga Hivcr Valley. As in 
Dingri and in Sherpa country, the pattern in 1,ahul up to thc carly 
twentieth century was of hereditary lamas and married ch'iipu. 1,ahul 
has very old Buddhist associations with Guru Rimpoch'e and with the 
important early Drugpa Kagyiidpa lama Godts'angpa, whom wc have 
already come across in nearby Ladakh. Its affiliations remained with 
the Drugpa Kagyiidpa order, which had, as we have seen, several 
medium-size gompa not far away in Ladakh. 

We have some information about Lahul in the nineteenth century 
from A. F. P. Harcourt, assistant commissioner of Kulu (I r 8701 r 972). 
At that time the region, with a population of some 6,300, had "perhaps 
8 small monasteries" (1972:65). Some of these may have been simply 
isolated temples. Others seem to have been small communities of la); 
ch'opa attached to hereditary lamas, since Harcourt quotes 1,yall as 
finding that there were "only 7 real lamas [sic] who have no other 
occupation." By 'real lamas' Lyall and Harcourt may have meant he- 
reditary ngagpa lamas or celibate trapa. According to Lyall no less than 
I ,  IOO of the zemindars (i.e., small peasant proprietors) "are also lamas, 
who marry and cultivate land, and have very little of the monk about 
them." T h e y  could all however both read and write. There  were also 
7 I nuns "who could both read and write" (Harcourt I 97?:66). 

T h e  contrast between Lahul and the neighboring region of Spiti 
is intriguing.'" T h e  total population of Spiti according to the r 878 cen- 
sus was only 2,272.14 Nevertheless, i t  had five medium-size gompa. 
Four of these contained celibate frapa. These  were the three Gelugpa 
gompa of Tap'o, Kyi, and Drangk'ar, and the Sakyapa gompa of Tang- 
gyud at  Hikim. T h e r e  was also a Nyingmapa or Drugpa Kagyiid gompa 
of married ch'opa at Peen. According to accounts by Indian writers 
from the 1950s and 1960s, the situation was more or less the same at 
that time, with Peen remaining a community of married rh'opa. l 5  

According to Harcourt, the four celibate gompa contained 282 
trapa in the 186os, which would represent about 25 percent of the 
male population, an exceptionally high proportion (see Appendix I ) .  

Harcourt along with later writers notes that in Spiti the eldest son took 
over his father's land and all younger sons went into 'monasteries.' 
However these trapa resided in their monasteries only during the win- 
ter. During the rest of the year they urere frequently in their village 
communities helping with farming and trading. If all this is true, the 
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high proporti011 of trtlpa in Spiti was part of a local adaptation to severe 
environmental pressure. It may be, however, that the relatively large 
size of the celibate gompa in this apparently remote area can be attrib- 
uted to the deliberate Gelugpa policy of maintaining large gompa in 
strategic positions, as with Shelkar Ch'ode at Dingri (see above) and 
the Gelugpa gompa in Mon (see Chapter 6 and Aris 1980). The re  was 
a significant trade route going through Spiti to Lahul and Kulu. 

Lahul, at  any rate, was an example of the remote agricultural pat- 
tern. Like Dolpo and the Sherpa region, it went through a period of 
revitalization early this century, in this case associated with Drugpa 
Kagviidpa teachers of Rimed background. Elisabeth Stutchbury's 
work on the gompa of Kardang in Lahul ( I  986, in press) gives a rather 
different picture of this process than Ortner's book on the Sherpa mon- 
asteries. While Ortner concentrates on the political motivations of the 
lay sponsors (though see Ortner I 9 8 9 ~  I 68-1 92), Stutchbury empha- 
sizes the spiritual concerns of the ch'opa. 

Kardang gompa was founded in around I 912 by Norbu Rim- 
poch'e, a Lahuli disciple of the Drugpa married lama h k y a  ~ r i  ( I  853- 
I 9 I 9). We have already met  s i k y a  ~ r i  as the teacher of Pema Ch'Ggyel 
of Tsibri in the Dingri region. Kardang gompa is closely linked to the 
neighboring village, and most of the families in the village also have 
houses at  the gompa where those members live who are undertaking a 
religious life. T h e  gompa had 17 small houses and 34 members in 
I 983, half male and half female. Most had taken gets'ul (or gets'ulma) 
vows and were therefore celibate. Kardang was the largest gompa in 
Lahul in 1983, but the pattern of a mixed ch'opa community of men 
and women, only some of whom have taken vows of celibacy, and all 
of whom have close ties to nearby villages, was typical of Lahuli 
gompa . 

Several small groups of Lahuli people have carried out three-year 
retreats on the 'Six Teachings of Niiropa' in recent years, either in 
Lahul itself or at  the Drugpa gompa in nearby Manali. This  Manali 
gompa was founded by the refugee lama Ap'o Rimpoch'e, a grandson 
of h k y a  ~ r i  who resided at Kardang for some years before moving 
to Manali. Ap'o Rimpoch'e died in 1974, but the small Manali gompa 
has remained the main teaching center for the Drugpas of Lahul, 
under the direction of Gegen Ky'entse, a disciple of Tr'ipon Pema 
Ch'ogyel. 

T h e  village has an annual cycle of rituals that does not involve 
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the gompa but there is also a major Guru Rimpoch'e ritual performed 
by several village households just before the onset of winter involving 
a wang given by the presiding lama. Stutchbury comments that: 

I t  is as if the villagers wish to activate the special blessings and crans- 
formative power o f  the Vajra Guru before the rh'bpu retire for the win- 
ter to meditation and yogic practices in the gompu, situated above their 
village, and the villagers themselves embark on a few months of vil- 
lage festivities, ch'ung drinking and other social activities after the six 
strenuous months of summer. (Stutchbury I gX6:2 I 1-2 I 2 )  

In Stutchbury's picture, the gompa is an extension of the village com- 
munity. T h e  group of people residing in the gompo is in a constant 
state of flux, as people move back and forth between gompa and vil- 
lage. Men or women do not necessarily go to the gompa with the inten- 
tion of immediately taking on a celibate monastic career. T h e y  may 
spend several periods of time at the gompa over some years, gradually 
taking the various sets of vows as they become more committed to the 
life of a ch'opa. She  contrasts this with the situation of a boy or young 
man conscripted to a central Tibetan gompa (like Shelkar Ch'ode in 
Dingri) through the monk levy system, who had much less choice 
about his religious career. Even in the more centralized areas, men 
and women often actively choose to become ch'opa or trapa, as careers 
such as those of Geshe Rabten and Avu Khandro, recounted in Chap- 
ter I 8 ,  demonstrate. 

THE PASTORAL PATTERN 

As I indicated at  the beginning of chis chapter, the pastoral areas need 
to be considered separately from the agricultural areas. There  are no 
really adequate ethnographic accounts of religion in pastoral areas. 
Our  main case study is of the monastic and trading center of Tagts'ang 
Lhamo, described in some detail in Robert Ekvall's various writings 
on Amdo. 

Egs'ang Utarno: The Gelueas in Eastern iZnldo 

Ekvall and his family spent several years at the monastic center and 
trading post of Tagts'ang Lhamo towards the eastern edge of the pas- 
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toralist regions of Amdo. His specifically anthropological work on reli- 
gion is often general and uninformative in nature (Ekvall I 960, I 964b) 
but his autobiographical account (1952)  and his two novels (1954a, 
198 I )  help to round out the picture (see Chapter 5 ) .  

T h e  settlement of Tagts'ang Lhamo is situated near a large cave 
that contains a famous shrine of the goddess Palden Lhamo. There  
are two large gompa, Gurdu and Sechu, on opposite sides of a valley, 
with trading posts attached to each. T h e  surrounding country was oc- 
cupied by the Shimdrog confederacy of nomadic pastoralist tribes. We 
have already examined the political and economic relationships link- 
ing these and other Amdo gompa to the pastoralist tribes (Chapters 5 
and 8). Gompa mediated disputes, provided storage for pastoral pro- 
duce, and provided a location for trading. I t  is clear from Ekvall's writ- 
ings that the two gompa were closely integrated with the surrounding 
tribes through the ritual services they performed as well as through 
the political and economic services they provided. 

Ekvall gives no direct information about the religious affiliation of 
Gurdu and Sechu. T h e y  were in fact both Gelugpa. Gurdu or Kirti 
gompa (its full name was Ganden Trashi Ky'il) was founded in I 748 by 
the 5th Kirt i  Rimpoch'e, Lobsang Tenpe  Gyants'en (17 I 2-1 77 I ) .  T h e  
Kirti Rimpoch'es were a tulku lineage that went back to one of Tsong- 
k'apa's disciples. T h e y  had previously resided in Gyelrong; Gurdu 
eventually became their main seat. Sechu or Sertr'i (also called Gan- 
den Shedrub Ling) was founded in the same year as Gurdu by 
Tr'ich'en Gyantsen Sengge (1678-r756), a former abbot of Ganden in 
central Tibet. '"  According to Kirti Tsenshab Rimpoch'e, who was ab- 
bot of Gurdu for some years in the early I gjos,  the two gompa, at that 
time, had around 700 and 500 trapa, respectively. Both had three col- 
leges, ts'ennyid (philosophy or dialectics), gyiidpa (Tantra), and diik'or 
(Kilacakra Tantra and astrology). T h e  two ts'ennyid colleges were 
based on different traditions; that at Gurdu used the texts from Losel 
Ling college at  Drepung, whereas that at  Sechu used the texts from 
Gomang college (by Jamyang Shedpa, who was also the founder of the 
famous Amdo gompa of Labrang). 

According to Ekvall, each monastery had several lamas (see 
I 954a:39). Both they and the ordinary trapa were consulted to perform 
rituals, give advice or do  divinations (mo) on behalf of the nomads. 
Both gompa put on an annual festival, centered around a performance 
of ch'am, which was followed, at Gurdu at  any rate, by the typically 
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Gelugpa Festival of the Butter Images (1952:7gff, rq5qa:30ff; scc 

T. J. Norbu 1982). 
In fact, although Ekvall's later work emphasizes the nomadic 

(drogpa) context of Tagts'ang Lhamo, the settlement was situated in 
the border area between pastoralists and the agricultural people of the 
valleys (rongpa), and there were both mn@a and d r o ~ a  in the nearby 
area. Again according to Kirti Tsenshab Rimpoch'e, most trupa at both 
gompa were from farming communities, although there were some 
drogpa monks at  each. 

Other Examples of Pastoral Areas 

Brief descriptions of interactions with pastoralist populations occur 
throughout the literature on Tibet  and it is worth citing a few of these 
to illustrate the situation elsewhere. T h e  Sakya missions to the 
Changt'ang nomads (see Chapter 7) represented a different kind of 
relation between nomadic tribes and monastic gompa to that in north- 
eastern Amdo, where it was more the practice for the nomads to come 
to the gompa when they required rituals, divinations, or other religious 
services. T h e  Sakya missions included a tantric lama as well as a col- 
lector of 'taxes' (or donations, see Chapter 7 and D. Norbu I 974: 24). 
Norbu's grandfather acted as lama on one of these missions, perform- 
ing rituals to avert snowfalls and avalanches, treating diseases of hu- 
man beings and animals, performing sang and rs'eawzg rituals, and ex- 
orcising evil spirits ( I 974:30-32). Norbu mentions the nomads' 
preference for Tantric ritual and vogic powers (see Chapter 5). 

Another facet of the pastoralist-gompa relationship can be seen 
from the autobiography of the Gelugpa incarnate lama Rato Khvongla, 
whose gompa was in Dragyab in central K'am (see Chapter r 8). Rato 
Khyongla gives a brief description of the relationship between his la- 
brang (i.e., the lama's personal household within the monastery) and 
the four nomad families who looked after the labrang's 400 vaks and 
dris (female yaks) along with their own herds. Rato Khvongla de- 
scribes a visit he  paid to the nomads after returning from his studies 
in central Tibet: 

I formally entered each of the four tents, to greet individually the 
members of each family. T h e y  asked m e  to perform an incense cere- 
mony [sang, see  Chapter lo], and so together up the hill we  climbed 
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to a highland tract above the tents, where they built a fire of fragrant 
juniper boughs while I read the appropriate prayer. I had brought 
along some consecrated pills called chinten, which we now dissolved in 
water. When everyone had tasted this drink the herders set  out some 
in buckets for their yaks. (Rato I 977: I 77) 

Rato Khyongla's description of the consecrated pills, although not spe- 
cific to the pastoral context, is worth quoting, since these and similar 
consecrated objects, believed to transfer some of the power of Tantric 
Buddhism from the lama to the laity, were a staple of Tibetan Bud- 
dhism. We have already met  these pills in the context of the ts'ewang 
ritual in Chapter 14: 

Such pills, of barley flour mixed with medicinal herbs and the ground- 
up relics of saints, fragments of their garments, holy objects, and con- 
secrated by a special Tantric ceremony were popular throughout Ti-  
bet. I t  was thought that if eaten just before death they would help one 
to a better rebirth. I had therefore brought from Lhasa a good number, 
many of which had been given me by the Dalai Lama himself, and 
there was a large stock kept  in the labrang as well, with records of 
their sources and the particles they contained. I was told that some 
held relics even of Milarepa and Marpa. Anyone asking at the labrang 
for such pills would be given them in an envelope bearing a wood- 
block stamp testifying to their contents and their source. (Rato 

1977: 177) 

As I mentioned at the start of this chapter, Ekvall's material on the 
predominantly Gelugpa monasteries of eastern Amdo may give a mis- 
leading picture of pastoralist religion. Nyingmapa and other non- 
Gelugpa practice was also prominent, and nomadic peoples such as 
the Golog provided many of the leading lamas of the Rimed move- 
ment  in the  late nineteenth and early twentieth centuries. T h e y  were 
traditionally more interested in yogic powers than in scholarship. Fur- 
ther research on religion in the pastoral areas would be  welcome and 
it is to be  hoped that the rather sketchy picture I have drawn here will 
be filled in by research in pastoral areas within the People's Republic 
of China over the next few years. 

What w e  may note in conclusion though is the continuity between 
the three religious patterns described in this chapter for the central- 
ized agricultural, remote agricultural, and pastoral areas. T h e  same 
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multifaceted and polyvalent institution, the gompu, can, as I have 
noted several times already, be any of a variety of things: a remote 
hermitage, the residence of a hereditary lama, a communiry of non- 
celibate ch'opa, or a monastery of celibate trapa. In premodern 'Ilibet, 
it could even be the seat of government for a large region. Gompa can 
also be a mixture of two or more of these functions, and can gradually 
change over time from one to another. 

T h e  gompu is an adaptable and flexible institution, like many of 
the basic building-blocks of Tibetan society, such as the household or 
such political roles or role-labels asponpo or depa. A group of Tibetans 
moving from, say, Lahul through central Tibet to the nomadic tribes 
of Amdo would encounter people physically quite different from 
themselves, speaking dialects they could hardly understand, land- 
scapes and vegetation very different from those they were familiar 
with, but the political and religious structures of the lands through 
which they traveled would be built up of familiar and universal ele- 
ments. 

We will find this same combination of diverse possibilities within 
a common vocabulary in Chapter I 8 when we look at the lives of some 
modern lamas and discuss the trajectories those lives have taken 
through the space mapped out in this and the previous chapters. 



Some Recent Lamas 

We have come across a variety of contrasts within the Tibetan religious 
system in the previous chapters: Siitra and Tantric practices; Prag- 
matic, Karma, and Bodhi orientations; celibate and lay practitioners; 
tame and wild value systems; centralized agricultural, remote agricul- 
tural, and pastoral patterns. Beneath all of these, I suggested in Chap- 
ter I ,  we  can distinguish the underlying contrast between what I have 
called the shamanic and clerical aspects of Tibetan religion. 

In this chapter we examine the lives of some recent lamas to see 
how the clerical and shamanic aspects manifest in practice. T h e  oldest 
of these lamas was born in the mid-nineteenth century and the young- 
est, Trungpa Trulku, in 1939. T h e  accounts are mostly taken from 
published autobiographies or from biographies by the lamas' disciples 
and so tend to emphasize events in the subject's spiritual life rather 
than the progress of his or her career in the Tibetan religious system. 
T h e y  nevertheless contain much of interest. We begin with some la- 
mas from the most clerical end of Tibetan religion: the geshe' of the 
Gelugpa order. 
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If the Gelugpa are the most clerical of Tibetan Buddhist orders then 
the geshi, the product of the lengthy philosophical and scholastic train- 
ing system at the great Gelugpa monastic centers, were the most cler- 
ical people in the Gelugpa system. There  is nevertheless, as we will 
see, more than one way of being a geshle: My first example is a contem- 
porary lama, Geshe Rabten, who has given a particularly detailed ac- 
count of his upbringing in eastern Tibet  and his training at Sera in 7Xe 
Life and Teachings of Geshi Rabten . 

Geshi Rabten 

Geshe Rabten, who came from K'am like most of the lamas in this 
chapter, was an 'ordinary trapa' rather than a t r l k u  (reincarnate lama). 
He commenced his studies and his monastic career at the relatiirely 
late age of 1 7 .  His life illustrates how such a trapa can work his way 
gradually through the Gelugpa monastic system. I t  also illustrates the 
obstacles h e  might have to overcome. Geshe Rabten was obviously 
dedicated to pursuing a monastic career. He entered the monastic life 
against his parents' wishes and with little support from them. His life 
at  Sera was materially very difficult for the first few years and it was 
only later when he  became tutor to a young reincarnate lama that he 
could be  sure of enough to eat. 

T h e  following account is summarized from Rabten (1980) and a 
Rikon Institute leaflet: 

Geshe Rabten was born around 1920 in a fairly well-off agricultural family in 
a village in the Hor states (Trehor) region of K'am, about 50 miles southwest 
of the large Gelugpa monastery of Dargye. H e  was the second of four chil- 
dren. His mother died when the children were quite young. T h e  third child, 
a girl, became a nun, while the youngest son eventually entered Sera gompa 

near Lhasa. 
T h e  eldest son, Rabten's elder brother, was originally going to be a frapa, 

and went to study with an uncle, who was already a trapa, for some years in 
a mountain retreat. Rabten's father became too old to run the farm, so Rab- 
ten's brother returned to take over the household, married and had three 
children. 

Rabten decided at the age of about I; to become a monk at Dargye. To  
do  so, he  would have to study for some years in one of the three major Ge-  
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lugpa teaching centers near Lhasa, so hc asked his father's permission to go 
there, \\.ith the intention of returning to 1)argyi. after his studies. Iiis father 
refused, since he wanted him to stay at home, and the journey to 1,hasa was 
long and dangerous. l i v o  years later, he decided to leave without his father's 
pern~ission, with the aid of a wealthy relative who was traveling to Lhasa. His 
father discovered his departure, but agreed to let him go and gave him some 
food and money. 

Rabten went to Sera gompu, where he was taken care of by a trupn in the 
Trehor hostel, a friend of his uncle's. H e  was assigned to a teacher, geshe' 
Jampa K'edrub, in Sera C h e  College, and after a couple of months took the 
gers'ul ordination. H e  continued his studies, undergoing considerable poverty 
and deprivation. 

Six years later he returned to Trehor in order to visitgeshe'Jampa K'edrub, 
who had gone back to K'am and become the abbot of Dargye monastery. After 
an arduous journey, Rabten met  the geshe', who told him that he should have 
remained at Sera, and sent him back to complete his studies. His uncle, the 
trapa, assisted him, but advised him not to tell his father, who would not 
want him to go. 

Back at Sera, he was chosen to be the tutor to a young t d k u  (reincarnate 
lama), Gonsar Rimpoch'e, and a religious assistant to another tmlku, so he 
was now materially much better off. After another ro years, he entered the 
Karam (or lowergeshe'grade) class, and after graduating from this was admitted 
to the highest (geshe'Iharumpa) class. By now he had taken gelong vows. During 
these years, he  also took numerous tantric initiations and practiced meditation 
whenever possible. 

He would normally have remained in this class for nine years, but in 
I 959, after two years, he left for India. He continued studying in the refugee 
monastery at Buxaduar, and was examined for and awarded thegeshe'Iharampa 
title in 1963, at the age of 43. After becoming a geshe' he joined Namgyel 
Trats'ang ( the Dalai Lama's palace gompa) and became one of the Dalai La- 
ma's religious assistants. He continued to tutor Gonsar Rimpoch'e and other 
Tibetan disciples. 

In 1969 the Dalai Lama asked him to begin teaching Western students, 
and he acquired many of these during the remaining years of his life. After 
two visits to Europe, he was appointed the abbot of the Tibetan Monastic 
Institute at Rikon in Switzerland in 1977. Apart from Geshe Rabten, there 
were five Tibetan trupa from the Gelugpa and Sakyapa orders at the institute. 
T h e  curriculum was based on that at Sera. Geshe Rabten died in 1986.' 

T h e s e  are the  bare bones of Geshe Rabten's story. In the actual nar- 
rative, the  opposition of his father to his entering the monastic career, 
the  difficulty of his early years at  Sera and particularly his devotion to 
geshle' Jampa K'edrub, his tsawle' l ama,  are strongly expressed. Geshe 
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Rabten also gives a detailed account of his philosophical studies at 
Sera. He mentions l in t r i c  practice several times in his account (Hab- 
ten I 980:52-53, 64,  78)  but the emphasis is more on the Shtra teach- 
ings, which formed the basis of the Sera curriculum (thc 'Five 'liea- 
tises' by Indian scholars2 and the commentaries on these works by 
l'songk'apa and his successors). 

In his own teaching, too, Geshe Rabten emphasized the clerical 
side of the Buddhist tradition. T h e  curriculum at Kikon was based on 
that at Sera, and the second half of his autobiography, which consists 
of Tibetan Buddhist teachings, is primarily a presentation of the Stitra 
path along traditional Gelugpa lamrim lines, although it also includes 
the Tantric preliminary practices of meditation on Vajrasattva and gu- 

myuga (1980: 137-142, 144-145). 

Geshe Rabten was an ordinary t rap  at Sera, and lived in considerable 
poverty until, nearly 3 0  years old, he became the tutor of a mrlku. 
There were many tmlku at Sera, Ganden, and Drepung, since most 
Gelugpa tmlku were trained at one or another of the three main gumpa. 
An autobiography by Rato Khyongla Nawang LosangJ ( r v y  Lifp and 
Lives), makes an interesting contrast to Geshe Rabten's narrative. T h e  
following account is summarized from Rato Khyongla's autobiographv 
(Rato 1977): 

Rato Khyongla was born in 1923 in a prosperous agricultural family in the 
small village of Ophor, some five days' travel south of Chamdo, in the state 
of Dragvab in K'am. His paternal grandfather's brother was a senior official in 
the Dragyab government, and the family had become wealthy through trad- 
ing journeys to China and India. At the age of five, he was identified through 
divination and oracles as the rebirth of the 9th Khyongla t r l ku .  H e  was taken 
to the labrang or lama's household at Kat'og gompa, a monastery a few hours 
away from Ophor, which had been founded by the 2d K h ~ o n g l a . ~  At the age 
of eight, he began training with geshe' Ts'ering Ch'op'el who had studied for 
2 0  years at Sera. T h e  following vear he was ordained as genyen by Dragyab 
Rimpoch'e at the gompa in the nearby town of lendum.  

At the age of 1 3 ,  he was sent to central Tibet  and was enrolled as a 
member of Ratod monastery, a short distance southwest of Lhasa. This  gompo 
had a R'angts'an or hostel for students from Dragyab, as did Ganden and Dre- 
pung, and his predecessor, the 9th Khvongla, had studied there. H e  li\-ed at 
Ratod for I I years in a three-room apartment with a young trapa as attendant. 
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H e  was ordained as gtts'td by 'Fdgtrag Rimpoch'e and studied the Sutra curric- 
ulum at Ratod. H e  also attended classes at Drepung, Sera, and other g o m p ~  
around Lhasa. 

At zo he was ordained as ge/ong by P'awongk'a Rimpoch'e. H e  took the 
geechi' lhnrampa degree in 1947 at the age of 2 3 .  H e  then went on to studv 
'Tantra at Gyudtod Trats'ang, one of the two Gelugpa Tantric colleges in 
Lhasa. At 25 he took a year off, traveling around Tibet  and to Bhutan. Later, 
he visited India and Nepal, where he had been invited by some Nepalese 
Buddhists to help found a monastery. H e  continued his studies at Gyudtod 
Trats'ang and after a short visit back to K'am was appointed head of a new 
school opened by the Chinese in Gyantse in central Tibet.  

H e  left T ibe t  in 1959, and was a member of the committee set up by the 
Dalai Lama to write textbooks for the Tibetan refugee school system. In I 962 
he went to Leiden, where he was employed for four years cataloging the 
Tibetan material in the Rijksmuseum voor Volkenkonde. H e  subsequentiy 
settled in New York, where he renounced his monastic vows and got work 
first as a Tibetan language teacher and later as a stockroom clerk. Subse- 
quently he was one of the founders of the Tibet  Center in New York. 

Rato Khyongla took his geshe' Iliarampa degree at 23; Geshe Rabten, 
who began his formal studies four years later, took his at  43. In fact, 
Rato could have taken his degree even earlier than this; he  comments: 

I was to be  the first monk of my class to take the /harampa examina- 
tion because, as an incarnation, I had the privilege of being advanced 
rapidly in my studies. Incarnations gained their degrees normally in 
six or seven years, but because of [his teacher] Konch'og's advice I had 
prolonged my studies to eleven. Regular monks, on the other hand, 
were chosen for the examination by their abbots mainly by seniority, 
and some had to wait as many as twenty years for their degree-but, 
as a result of this, they were frequently better educated than incarna- 
tions. However, there were never in Tibe t  any barriers, such as social 
standing, lack of property, or nationality, to keep a monk from pro- 
gressing in his scholarship. All that was required were personal ability 
and arduous study to bring one to the top. Indeed, only a few incarna- 
tions ever rose to become the abbots of Drepung, Sera, Ganden, or 
the Gyudpa [Tantric] colleges: most of the great leaders were from the 
regular ranks. (Rato 1977: r I 5) 

As Rato later mentions, at  Gyiidtod Trats'ang they made a point of 
treating the trulku just like everybody else. Th i s  was hardly the gen- 
eral rule in Tibet.  In fact, despite Rato's comments, many of the ab- 
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bots of Ganden ( the titular heads of the Gelugpa order) and occupants 
of other senior Gelugpa positions in recent years were rmlku. 

Rato's life is interesting both for the contrast between the pro- 
gress of a tmMu and an ordinary frapa through the system, and for its 
indications of the kinds of opportunities and choices that were avail- 
able to a medium-level t m k u .  For example, after gaining his geshllhar- 
ampa degree he  considered returning to his monastery in K'am and 
studying Tantra privately rather than continuing his Tantric studies 
at  Gyiidtod Trats'ang. He quotes his teacher's comments when he 
suggested this: 

'Yes,' he replied thoughtfully, 'in theory that would be possible. Many 
before you have done so. But such a course would take you much 
longer than a season of work at Gyiidtod and finally not be as thor- 
ough. Furthermore, people are going to respect you more if you have a 
Gyiidtod degree, and that for a teacher is important. . . . But finally,' 
he conceded, 'this will have to be your own decision. Some, after 
gaining their gedi degree, return directly to their own monasteries and 
either teach or devote themselves there to meditation. Others, retiring 
to hermitages, concentrate exclusively on religious practice. Many re- 
turn to their homes to work and teach among the people. T h e  major- 
ity, however, would choose to go on to higher Buddhist studies, and 
what that means is intensive study of the Tantras.' (Rato 19;;: I 2 4 )  

Ling Rinpoch'e 

T h e  Gelugpageshre'are at the most clerical end of Tibetan religion. T h e  
extensive philosophical study and the elaborate svstem of degrees and 
examinations are reminiscent of the universities of medieval Europe, 
and indeed go back to the strikingly similar Buddhist universities of 
sixth- to twelfth- century India, although the system as we see it now 
was centralized considerably bv the I 3th Dalai Lama (see Chapter 2 7 ) .  

These  highly clerical lamas are nevertheless all Tantric practitioners as 
well, at  least to some degree. Indeed the most senior personnel in the 
system had to undergo extensive Tantric training, even after the 13th 
Dalai Lama's reforms. These  most senior Gelugpa positions were ap- 
pointed from among those who had served as geko (Proctor) and sub- 
sequently as lama umdzed (Master of Discipline) and R'enpo (Abbot) of 
one of the two Tantric colleges in Lhasa. These  last two posts were 
only open to holders of geshe'lharampa first class degrees. From here 
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appointment to the headship of one of the Ganden colleges and to the 
position of abbot of Ganden and titular head of the Gelugpa order 
followed by strict succession.We can see how this worked out in prac- 
tice in the life of Ling Rimpoch'e, who at his death was both Abbot 
of Ganden (Ganden irr'ipa) and Senior 'rutor to His Holiness the I>alai 
Lama. 'l'he following account is summarized from an autobiography 
by Ling Rimpoch'e himself (Ling 1983) and an obituary by Sherpa 
Rimpoch'e (Sherpa r 984). 

Ling Rimpoch'e was born in 1903 at Yabp'u, a sacred site near to Lhasa, 
which is associated with the deity Cakrasamvara. H e  was recognized at an 
early age as the rebirth of the 5th Ling Rinpoch'elh who had been tutor to the 
13th Dalai Lama. H e  was taken to Lhasa and enthroned in the usual manner. 

At the age of ten he was enrolled in Losel Ling College at Drepung, and 
the following year received genyen and gers'ul ordination from the 13th Dalai 
Lama. At the age of 2 0  he took gelong vows, again from the I 3th Dalai Lama, 
and the following year, despite his youth, was permitted to take the geshi 
lharampa examination, in which he was awarded second place. 

At this point he entered Gyudtod Trats'ang. At the age of 24 he became 
geko of Gyudtiid Trats'ang, and in 1933 was one of the lamas in charge of the 
funeral rites for the 13th Dalai Lama. In 1936, at the age of 34, he was ap- 
pointed the head lama of Gyudtod Trats'ang, and soon afterwards was ap- 
pointed one of the assistant tutors to the 14th Dalai Lama. In 1941 he was 
appointed Junior Tutor, and in 1953 Senior Tutor. In 1949 he was also ap- 
pointed Sharpa Ch'oje, the second post in precedence in the Gelugpa order. 
H e  was abbot and preceptor when the 14th Dalai Lama took gelong vows in 
1954, visiting China with him shortly afterwards. H e  also accompanied the 
14th Dalai Lama to India in 1956, and accompanied him on his flight to India 
in 1959. 

After the death of the Abbot of Ganden in I,hasa, Ling Rimpoch'e was 
appointed to this post, the highest in the Gelugpa order. H e  was enthroned 
in 1965 at Bodhgaya in India, also becoming abbot of the Gelugpa gompa at 
Bodhgaya. In 1968 he visited Switzerland along with Tr'ichang Rimpoch'e, 
the Dalai Lama's Junior Tutor, for the consecration of the Rikon Institute. 
H e  visited Europe again in 1972, and North America in 1980. In 1972 he paid 
his first visit to the three major Gelugpa gompn (Ganden, Sera, Drepung), 
which had been reformed in South India, and was enthroned as abbot by the 
monks of Ganden. H e  died in 1983, remaining in absorption in the state of 
clear light for twelve days. His rebirth was subsequently found. 

Ling Rimpoch'e seems not to have been greatly oriented towards 'hn-  
tric practice before he entered Gyiidtod. In his autol->iographv, he 



mentions only a couple of initiations received during his childhood, in 
marked contrast to, for example, the wealth of 'llantric empowermcnts 
listed for the early years of the Ilalai Lama's Junior 'l'utor, 'li'ichang 
Rimpoch'e (Ilzemay Rinpoche 1982:9 - -15 ) .  By the time he left (iyiid- 
tad, however, and was appointed Assistant 'Iutor to the 14th 1)alai 
Lama, he had spent fourteen years studying 'lintra and would have 
been deeply steeped in Tantric procedures. T h e  description of his 
death implies that he had attained advanced master). of thcsc pro- 
cesses, as would be expected of a lama of the stature of the (;anden 
Tr'ipa. It was normal for a Ganden 'li'ipa, if not already a trulku as in 
Ling Rimpoch'e's case, to initiate a series of reincarnations, which 
again implied to Tibetans that he could maintain control of conscious- 
ness during the intermediate state and rebirth periods. 

T h e  life of a fourth Gelugpa geshi, Tromo Geshe Rimpoch'e, illus- 
trates another set of possibilities. Here we have an example of an 'or- 
dinary' monk who followed his scholastic studies with a prolonged 
retreat as a hermit, founded his own monastery and initiated an rein- 
carnation series. Tromo Geshe Rimpoch'e subsequently became the 
teacher of the Austrian lama Anagarika Govinda, and i t  is from Gov- 
inda's autobiography The Way of the White Clouds that I summarize the 
following account (Govinda I 974: 7-1 I ,  I I 6-22): 

Ngawang Kelsang was born in around I 865. H e  studied as an ordinan monk 
without tmlku status at one of the great Gelugpa gompa in the vicinit). of 
Lhasa, eventually acquiring a geshi degree, indicating mastery of the tradi- 
tional Indian-derived philosophical curriculum. Rather than pursuing a mon- 
astic career, he withdrew for I 2 years into solitary meditation, living as a her- 
mit in various retreats and caves in southern Tibet  and performing (hod 
practice.' 

After some I 2 years he was discovered by villagers who lived in the 
nearby valley of Tromo. 'I'hey persuaded him to settle in Dungkar gornpo, a 
small gompa nearby. Dungkar gompo rapidly grew into a major center of study 
and worship, and Ngawang Kelsang acquired a follo\ving in many areas of 
Tibet.  H e  was particularly concerned with developing the cult of hlaitreya, 
and encouraged the building of temples to him in man\  places. During a visit 
to the Guru Rimpoch'e pilgrimage site of Ch'orten Nyima he and his follow- 
ers saw a vision of various buddhas and bodhisattvas, which was taken as an 
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indication of his high spiritual attainment. Now known as Tromo Geshe Rim- 
poch'e, he decided to travel throughout the Himalayas, teaching not only to 
'Tibetans but to people of other nations. H e  also went on a number of pilgrim- 
ages to India. 

Tromo Geshe died at Dungkargompa in I 937, after predicting his return. 
H e  died in meditation posture, and the body remained unchanged and erect 
for several weeks, showing no signs of decay. Eventually it was preserved and 
placed in a memorial stupa. His rebirth was found in the family of a Sik- 
kimese nobleman three or four years later, after consultations of the monas- 
tery's own oracle priest and the Lhasa Government's oracle at Nech'ung. T h e  
child was taken to Dungkar after satisfying the usual tests, and at the age of 
7 sent to Sera to begin studies for his geshe'degree. 

Here  we  can see a lama who after his initial scholarly training moved 
right into the shamanic end of Tibetan Buddhist practice, living as a 
solitary hermit and chiid practitioner, before being adopted by local 
villagers and installed in a monastery. As the attendance of Tr'ichang 
Rimpoch'e (Dzemay I g82:2  I )  and other high lamas at  his death indi- 
cates, he had become fully accepted into the Gelugpa s y ~ t e m . ~  

Thus ,  the Gelugpa order, for all of its clerical emphasis, offered a 
range of possibilities involving different mixes of clerical and shamanic 
Buddhism. All senior Gelugpa lamas had a thorough training in both 
aspects. 

When we turn to the lamas of the other three orders, more spe- 
cifically of the Rimed movement, we find a similar range of variation. 
If we  can say that the Rimed lamas are more shamanic and the Ge- 
lugpa are more clerical this is more a comment on the overall range 
than on any particular individuals. T h e  Rimed movement also pro- 
duced great scholars and the Gelugpa included famous Tantric medi- 
tators. T h e  difference is real, however, and it is particularly noticeable 
in the case of those Rimed lamas who had little or no formal academic 
training. 

SHAMANIC LAMAS: PRODUCTS OF T H E  RIMED MOVEMENT 

My first Rimed example, however, is of a Kagyiidpa tmlku lama who 
received an academic training comparable to that of the two Gelugpa 
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trcllku w e  have  cons idered ,  Rato  Khyongla and  L i n g  Rimpoch'e .  
T h e r e  are ,  however ,  significant contrasts be tween  t h e  career  o f  Ch'o- 
gyam Trungpa ,  t h e  I I t h  T rungpa  T u l k u  of  Surmang,  a n d  tha t  o f  m y  
Ge lugpa  examples .  T h i s  account  is taken  mainly from his autobio- 
graphy  Born in Tibet (Trungpa  r 97 I ). 

Ch'ogyam Trungpa was born in I 940 in the pastoralist community of Geje on 
the high plateau country of Nangch'en, in the northwest of K'am. His father 
owned a little land locally, but had left Ch'ogyam's mother shortly before his 
birth, and he was brought up by his mother and her second husband. Various 
signs accompanied his birth. A few months later a visiting Gelugpa lama 
asked that the child should be given to his monastery, Trashi Lhap'ug, where 
Ch'ogyam's mother's uncle was a monk. 

Before this could happen, however, he was identified as the rebirth of 
the 10th Trungpa Tmlku, abbot of the Surmang group ofgompo,' by a search 
mission following a prophecy of the 16th Gyalwa Karmapa, who was visiting 
Pelpunggompa in K'am at the time. T h e  child was taken to Dudtsi T'il, one 
of the two main Surmang monasteries, where he was to live for the next few 
years. Here he passed the test of being able to recognize the monks he knew 
and objects he had possessed in his previous life. A month later he visited 
Namgyel Tse,  the other main Surmang monaster)., where he was given the 
genyen vows by Gyalwa Karmapa and enthroned as the new rmlku. H e  seems 
to have been only a year or so old at the time. His mother came along to stay 
at Dudtsi T'il until he was five. 

At five he began study with a tutor, moving shortly after to a retreat 
center some way from Diidtsi T'il where there was less distraction. At eight 
he was ordained as a gets'ul by Jamgon Kongtrul of Pelpung, one of the re- 
births of the famous Rimed lama Jamgon Kongtrul ( I  8 13-1 899, see Smith 
I 970). T h e  Jamgon Kongtrul reincarnations of Pelpung and Shech'en had 
been students of the 10th Trungpa Tmlku and were teachers of the I I th, and 
the second, the Shech'en reincarnation, was Trungpa's principal meditation 
teacher. Another of his gurus, Dilgo Ky'entse Rimpoch'e. was one of the 
rebirths of another principal Rimed lama Jamyang Kv'entse Ongpo (see 
Chapter 27).1° 

At the age of I I ,  Trungpa was moved to another retreat center where he 
began the Tantric preliminary practices or ngondm. T h e  whole area had now 
been taken over by the Chinese, but the two Surmang gompa were still un- 
disturbed. Shortly after Trungpa went on a tour to Lhat'og and then to 
Shech'en, where he wanted to study with Jamgon Kongtrul. H e  studied aca- 
demic subjects as well as meditation at the seminary at Shech'en but soon 
had to return to Surrnang, where one of the senior lamas had died. After a 
visit to Drolma Lhak'ang in Pagshod and to the major Karmapa gompn of 
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Karma C;eru nearby, he studied ritual dance (rh'arn) for some months before 
returning to Shech'en for further study. H e  also visited Dzongsar Ky'entse 
Ch'okvi l,odro, another reincarnation of Jamyang Ky'entse Ongpo, a t  the 
Sakyapa gonzpu of Dzongsar. In 1957 his principal tutor at Shech'en, K'enpo 
Gangshar, came to teach at Surmang, and many students came to study with 
him there. 

In the main part of K'am (in Sichuan province) the resistance movement 
against the Chinese regime had begun to grow and many refugees were leav- 
ing for central Tibet.  Several important gompa including Pelpung and Dzong- 
sar were destroyed and their trapa arrested or killed. Trungpa passed the 
examination for the Ryorpon and R'enpo degrees (roughly equivalent to the 
Gelugpa geshe' degree) and he was ordained as a gelong by Rolpe Dorje Rim- 
poch'e, the regent abbot of Dudtsi T'il. In 1959 open fighting against the 
Chinese began in the Surmang region. Namgyal Tse  was destroyed and many 
trapa were killed or captured. Diidtsi T'il was looted. Trungpa escaped to 
India. 

Subsequently Trungpa studied at Oxford and in 1967 founded one of the 
first Tibetan meditation centers in the West, Samye-Ling, in Scotland. H e  
was severely injured in a car crash in 1969. In 1970 he renounced his vows 
and married, subsequently moving to the United States and Canada where 
he founded a series of Tibetan meditation centers, the main ones being in 
Vermont, Colorado, and Nova Scotia. 

Trungpa Tulku died early in 1987 and was cremated at his center in 
Vermont. T h e  ceremony was conducted by his former teacher Dilgo Ky'entse 
and attended by many senior Rimed lamas. Following his death, Trungpa's 
Buddhist organization, Vajradhatu, was headed by an American disciple, Osel 
Tendzin (Thomas Rich), who himself died in I 99 I .  Trungpa's son, Sawang 
Osel Rangdriil, was then appointed the head of Vajradhatu by Jamgon Kong- 
tr'ul Rimpoch'e with the concurrence of Dilgo Ky'entse Rimpoch'e and the 
Karma Kagyiidpa hierarchy in India. Trungpa's son was to be trained in Nepal 
and Bhutan by Dilgo Ky'entse Rimpoch'e." 

As in the case of Rato Khyongla's autobiography, this lama's early life 
is full of the names of great and famous lamas, but, whereas for Rato 
Khyongla these were Gelugpa lamas such as P'awongk'a Rimpoch'e 
or Tagtrag Rimpoch'e, we here find senior Rimed lamas such as the 
two Ky'entse reincarnations, Dilgo Ky'entse and Dzongsar Ky'entse, 
and the two Kongtrul reincarnations of Pelpung and Shech'en. 

Although Trungpa was a Karma Kagyiidpa trulku, his teachers in- 
cluded lamas from the Nyingmapa and Sakyspa orders. Shech'en, 
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where he studied for some time was, as we saw in Chapter 17,  a 
Nyingmapa center. ?'his is entirely typical for a Rimed lama of ' liung- 
pa's generation. T h e  differences between the non-(ielugpa orders 
were essentially differences of practice, and students went to the most 
famous and reputed teachers regardless of formal affiliation. 

T h e  Gelugpa hardly figure in Iiungpa's autobiography, with the 
exception of the early request for him to become a monk at a Gelugpa 
gompa, and the Dalai Lama's visit to east Tibet in 1956. 'Iiungpa men- 
tions visiting a Gelugpa gompo on one occasion ( I 9 7  r : I 25-1 26) just as 
Rabten mentions visiting a Nvingmapa gompa (Rabten I 980:61). 
The re  was no objection to such visits, and Trungpa mentions that 
he was interested in finding out something about the Gelugpa. In 
addition high lamas from one tradition might occasionally be asked 
to give initiations or teachings to the members of the other. We 
will come across an example of this in the next case study. With few 
exceptions, however, Gelugpa lamas trained at Gelugpa centers and 
Rimed lamas trained at Rimed centers, and contact between them 
was limited. 

T h e  Tantric initiations and texts that Trungpa mentions also in- 
clude typical Rimed texts such as the Rinch'en Terdzod, the great 
compilation of Tantric practices of temza origin made under the aus- 
pices of the nineteenth-century Rimed lamas. Trungpa received the 
empowerment for this vast cycle of Tantric teachings from Jamgon 
Kongtrul of Shech'en (Trungpa 197  1:73-74) and subsequently gave 
the empowerment himself on two occasions ( r 9 7  I : 83-84, I 3 8- I 4 2 ) .  

Tantric practice was a more central component of Trungpa's train- 
ing from an early age than it would have been for the Gelugpa lamas 
we have considered, but for him as for the Gelugpa there was a mix of 
Tantric and academic study. Trungpa, as we saw, took an academic 
degree similar to the Gelugpa geshe'degree although, as with the Ge- 
lugpa ttwlku, his studies were briefer than those of an ordinay monk 
such as Geshe Rabten and were interrupted by official duties such as 
visits to his monastery or the gii~ing of Tantric empowerments. 

T h e  shamanic side of Trungpa's life came out more in his later 
activities in the West. As with most Rimed lamas, visions played an 
important part in Trungpa's life. An example is the experience at Tag- 
ts'ang in Bhutan in 1968, which he briefly mentions in the 1971 'Epi- 
logue' to Born it] Tilet (1971 :252) .  This  vision became the basis of a 
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meditational practice taught to his Western students in the early 
1970s' 'The  Sadhana of the Embodiment of All the Siddhas.' 

K'enpo Gangshar, who became Trungpa Kimpoch'e's root guru, 
was a highly ~lnconventional lama (see Chapter I 6), and Trungpa fol- 
lowed in his footsteps. Trungpa often spoke in favor of the 'crazy wis- 
dom' of the siddha tradition, and he was evidently deeply influenced 
by K'enpo Gangshar's adoption of siddha behavior. 

Trungpa taught standard Tantric practices to his Western stu- 
dents, taking his students through shine' (Skt. s'amatha) meditation, 
Vajrayogini and Cakrasamvara practice. His activities went well be- 
yond those of a traditional teacher of Buddhist philosophy and medi- 
tation, however. Trungpa associated with Allen Ginsberg and other 
well-known American poets and himself wrote poetry in English (see 
Trungpa r 972). Niropa Institute, the college he founded at Boulder, 
Colorado, offered courses not only in Buddhist philosophy but in 
painting, dance, theatre, psychotherapy, physics, and creative writing. 

In his later years he also became interested in Japanese culture 
and introduced a new non-Buddhist 'Shambhala training,' based on 
the symbolism of Tibetan folk religion. His students paraded in quasi- 
military 'field uniforms,' chanted invocations to Tibetan folk-religion 
deities and studied Japanese calligraphy and martial arts. Trungpa was 
said to have indulged heavily in alcohol and other drugs, and to have 
had numerous sexual affairs. T h e  bizarre events at Niropa Institute 
caused the occasional scandal in the American press, and considerable 
confusion in the Western Buddhist community. 

Trungpa's bizarre behavior should be seen in the context of what 
was an unprecedented position for a Tibetan lama. H e  was one of the 
first lamas to teach in the West and, being remarkably successful at 
communicating with Westerners, he  rapidly acquired a large following. 
By the I g70s, he  was in charge of the largest Buddhist organization in 
North America, with several thousand devoted followers, many of 
them attracted by his unconventionality and prepared to encourage it 
further. T h e r e  were few guidelines for Trungpa to follow. What is 
nevertheless striking is the extent to which he was simply, as he said, 
following in the footsteps of the 'crazy siddha' (dmbnyon) tradition, 
and particularly of his own root guru, K'enpo Gangshar. 

K'enpo Gangshar's students in Tibe t  would have read their lama's 
eccentricities in terms of the Tibetan cultural background, where such 
behavior marks an occasional and expected departure from a deeply 



SOME RECENT LAMAS 

ingrained pattern of respect for traditional knowledge, and is in any 
case justified as an expression of the Buddha's wisdom and compas- 
sion. Tiungpa's Western students brought a different set of expecta- 
tions, and it is understandable that they were confused at times bv his 
teaching as well as stimulated by his undoubted ability to reach the 
minds and hearts of his Western disciples. Yet many of his disciples 
went on to study with other, more conventional, Tibetan lamas, and 
Trungpa himself retained the respect of other senior Rimed lamas, as 
their attendance at  his cremation and their subsequent involvement 
with Vajradhatu indicated. 

Other  trulku from a similar Rimed background, such as Tarthang 
Tulku (of the Nyingma Institute in Berkeley, California), Sogyal Rim- 
poch'e (whose organization, Rigpa, is now centered in London) or 
Namkhai Norbu Rimpoch'e (who settled in Italy), have not been as 
outrageously unconventional as Trungpa, but they have shared his 
willingness to make original and creative adaptations of their Tibetan 
training. Tarthang Tulku's system of meditation on "Time, Space, and 
Knowledge," again originating in a personal vision, is a case in point 
(Tarthang I 977a). 

None of the Gelugpa lamas in the West have, to mv knowledge, 
moved anywhere like as far from the basic training the): received in 
Tibet,  although there is certainly a range of variation from, say, lamas 
such as Geshe Ngawang Dhargyey (see Dhargyev I 9 78, I 985; Berzin 
1972) at  the  traditional end to the late Lama T'ubten leshe ,  founder 
of the F.P.M.T. centers, at the other. Nevertheless, not all Rimed 
lamas have chosen such unconventional paths. hly next example, 
Kalu Rimpoch'e, an older lama from a similar if less exalted back- 
ground, was throughout his career a teacher of the traditional Ka- 
gyiidpa yogic practices, despite acquiring an extensive following 
among Western Buddhists towards the end of his life. 

Kalu Rimpoch'e was known primarily as a Tantric teacher, and had a 
substantial following among both Tibetans and Westerners. He came, 
like Trungpa, from a monastic background in the Karma Kagyiidpa 
tradition. T h e  following account is taken mainly from Kalu Rim- 
poch'e's own autobiography (Kalu r 985) and a short account by De- 
zhung Rimpoch'e ( I  977). 
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Kalu Rimpoch'e was born in I'rehor in I 906 not far from the Gelugpa Romp& 
of Dargye (see Geshe Rabten, above). His father was a married reincarnate 
lama, Katak Trulku, whose family claimed descent from the family of the 1st 
Karmapa. T h e  5th Dzogch'en Rimpoch'e felt that the child was a trulku and 
requested his father to allow him to be brought up at Dzogch'en gompu. His 
father refused, wishing to bring the child up himself. Later, Kalu Rimpoch'e 
was recognized by several lamas as the activity reincarnation of the great 
Rimed lama Jamgon Kongtrul.'? 

At the age of 1 3  he was ordained by the I rth Situ Rimpoch'e of the 
Karma Kagviidpa gompa of Pelpung. Th ree  years later he began a three year, 
three month, three day retreat at the retreat center near Pelpung. His root 
lama was Norbu Dun-kun Drubpa and he also studied with Situ Rimpoch'e 
and other great lamas, receiving the transmission of the Karma Kagyiid and 
Shangpa Kagyiid teachings.'"fter completing the retreat he went to Bengen 
gompa in Trehor, his birthplace. 

For thirteen years, from the age of 25 onwards, he did yogic practice in 
many uninhabited meditation spots, completing the Tantric practices of Ryed- 
rim and dzogrim. His level of accomplishment became widely known, and 
Situ Rimpoch'e appointed him director of the retreat center at Pelpung where 
he  taught for many years. Kalu rebuilt the Pelpung retreat center and traveled 
throughout Hor raising money for a fund to maintain the monks in retreat 
there. He also constructed many mani-stones, stzipas, and other religious ob- 
jects. O n  a journey to central T ibe t  he restored various Shangpa sites and 
taught the Six Doctrines of Niguma from the Shangpa tradition to many Ge-  
lugpa lamas. 

In 1955 he left K'am, where the political situation had deteriorated seri- 
ously, and moved to the head Karmapa gompa of Ts'urp'u in central Tibet.  A 
year later, he was asked by the 16th Gyalwa Karmapa to take charge of a 
gompa in Bhutan where he built two more retreat centers and a large stzipa. In 
1962 he moved to India, settling at Sonada near Darjeeling in West Bengal. 
H e  subsequently established Buddhist centers teaching traditional Tantric 
practice in India, France, the USA, Canada, and elsewhere. Kalu Rimpoch'e 
died at Sonada in I 989. 

Kalu Rimpoch'e's informal recognition as a rebirth of Jamgon Kongtrul 
did not involve the assumption of headship of a gompa, and the Rim- 
poch'e attached to his name indicates the high regard in which he was 
held rather than any formal tmlku status. His career is thus in some 
ways more like those of the 'ordinary monks,' Geshe Rabten or Tromo 
Geshe Rimpoch'e, than those of the various tmlku we have consid- 
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ered, although he was the son of a t r l k u  and was clearly destined by 
his father for a religious life from early on (see Kalu I 985: 30-3 . . 3 ) .  

Kalu Rimpoch'e's life was more exclusively oriented towards 
yogic practice than that of any of the other lamas we have considered 
so far.I4 Kalu Rimpoch'e was a monk, however, not a lay yogin, and 
most of his career took place in the celibate gompo setting of Pelpung. 
This  combination of celibacy and yoga was a feature of the lives of 
many Rimed teachers, whether ordinary monks or r r l k u ,  although it 

was by no means universal. In Chapter 1 7  we came across another 
example, the Nyingmapa lama Tr'ulshig Rimpoch'e, a celibate monk, 
formerly abbot of Dzarong and now the abbot of a gompa in Sherpa 
country, but there were also famous lamas such as Ch'oggyur Lingpa 
and Sakya ~ r i  (see Chapter I 7 )  who were not celibate practitioners. 

Kalu Rimpoch'e's centers in the West give a traditional presenta- 
tion of the Tantric teachings and yogic practice according to the Karma 
and Shangpa Kagyiid lineages. He was the first lama to take a group 
of Western students through the traditional three vear, three month, 
three day retreat, in France in 1976-1980 (Kalu I 985:48). 

My last two examples take us outside the context of celibate mo- 
nasticism altogether. We will consider two Rimed practitioners who 
remained, formally at least, lay people: Ayu K'andro and Changch'ub 
Dorje. T h e s e  lamas, one female and one male, were both students of 
a famous K'ampa lama and te7tlin of the late nineteenth century Ny- 
agla Pema Duddul,  and they were both teachers of the contemporary 
lama and scholar, Namkhai Norbu Rimpoch'e, whose accounts of their 
lives I summarize here. These  lamas belong to an older generation 
than Kalu Rimpoch'e: Ayu K'andro met some of the actual founders 
of the Rimed movement. 

Ayu K'andro is the only woman among the eight lamas discussed in 
this chapter. Female teachers were not unknown in Tibet, although 
there were always fewer of them than male lamas. Another recent ex- 
ample, Jetsiin Lochen Rimpoch'e, beginning like Ayu K'andro as a 
wandering yogini, became abbess of a community of more than three 
hundred female practitioners at the gompa of Shugseb in central Tibet 
(Dowman 1988: 1.+3).lS T h e  background of female teachers is usually 
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yogic rather than academic, which doubtless reflects both the ac- 
knowledged role for women in Tdntric practice and the difficulty for 
women of undertaking academic and philosophical study.Ih There 
were no female equivalents of Drepung or Sera. This account is sum- 
marized from Namkhai Norbu's short biography in Tsultrim Allione's 
1Vomen of Wisdom ( I  984: 2 3 6 ) .  

Ayu K'andro was born in 1839 in the village of Dzongsa in Tagzig in K'am 
and named Dech'en K'andro by a local yogin, Togden Rangrig. Her  family 
had once been wealthy, but was of middling status at the time of her birth. 
She was the youngest child of three sons and four daughters. T h e  sons were 
all traders and the daughters did nomad's work, looking after animals. 

Dech'en K'andro's aunt was a yogic practitioner, living in a cave near the 
Togden, and the girl went to stay with her aunt from the age of 7 to I 8. A 
disciple of the Togden taught her to read and write. At the age of 14,  she 
went with her aunt and the Togden to attend a consecration performed by 
three of the leading Rimed lamas, Jamyang Ky'entse Ongpo, Jamgijn Kong- 
trul, and Ch'oggyur Lingpa. T h e  two women received many teachings, and 
on the way back Ayu K'andro also visited Situ Rimpoch'e. Subsequently, she 
began doing the Longch'en Nyingt'ig preliminary practices. Later Jamyang 
Ky'entse Ongpo initiated her and her aunt into a White T I r a  practice he had 
received as a gongfer. 

When she was 19, she married a man from a wealthy family at her par- 
ents' insistence. Her  husband was kind and generous, but she became i l l  
because her desire to lead a spiritual life was being blocked. After three years, 
her husband agreed that they should separate so that she could go into retreat. 
When she was 27, the Togden, who had been her principal teacher, died at 
the age of 77, exhibiting various miraculous signs. During the cremation her 
aunt also died. Ayu K'andro did a three-year retreat in her aunt's cave, as- 
sisted by the Togden's disciples. 

At the age of 30 she began to travel around practicing rbiid along with 
two of the Togden's disciples. She visited Adzom Gar, the center of the 
teacher Adzom Drugpa, and stayed there for the visit and teachings of Nyagla 
Pema Duddul. She continued to travel, visiting the gompa of Dzogch'en, 
Shech'en, and Dzongsar, and Derge Gonch'en, and going to stay for some 
time with Nyagla Pema Duddul. H e  sent her and a female friend off to travel 
around Tibe t  doing chod practice in cemeteries and sacred places and proph- 
esied that they would meet two yogins who would be important for them at 
Ts'aba and Lhok'a. T h e y  traveled to central and western Tibet  and Nepal, 
meeting the prophesied yogins and developing their practice. 

In I 88 I she returned to her home country. Her  former husband, who had 
remarried, built a hut for her and in 1885 after another visit to the lamas 
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Adzom Drugpa, Jamgijn Kongtrul, and Jamyang Kv'entsc Ongpo she began a 
seven-year retreat. With one brief interruption in 1890, she remained there 
for the rest of her life, dying in 1953 at the age of I I 5. 

T h e  story of the enforced marriage is a characteristic problem for fe- 
male practitioners" but, this aside, Ayu K'andro's life was similar to 
that of many male yogins. When Namkhai Norbu visited her in 195 I ,  

she was still living in her tiny stone hut with two assistants, an old man 
and an old nun, both yogic practitioners themselves (Allione 
1984:236). 

We have less information about Changch'ub Dorje's life than on Avu 
K'andro's. His life is nevertheless of considerable interest as showing 
how a lay ch'iipa can establish a reputation as a teacher and gather a 
community of lay followers around him. T h e  following is summarized 
mainly from material in Namkhai Norbu's The Crystal and the Way of 
Light (1986b: 107, 13 1-135, 156-157; also see Norbu 1988). 

Changch'ub Dorje originally came from the Nyarong region in southeastern 
K'am. He was born in the mid-nineteenth c e n t u n  and studied with Adzom 
Drugpa, Nyagla Pema Duddul, and the Bonpo teacher Shardza Rimpoch'e. 
Changch'ub Dorje headed a community called Nyagla Gar in a remote valley 
in Gonjo to the east of Derge. According to local legend, he met his future 
wife in Gonjo while on his wav to Lhasa on pilgrimage. H e  met her again on 
the way back.In T h e y  settled down together in Gonjo in I 895, and the com- 
munity gradually grew up  as people came to live around him and study with 
him. 

Nyagla Gar was a self-supporting community consisting entirely of lay 
practitioners, vogins, and yoginis.I9 Changchub Dorje was widely known as a 
physician and consulted by people from far around, although he had never 
actually studied medicine, his medical knowledge having arisen as a by- 
product of his meditational accomplishment. 

Free soup and simple food were provided daily at Nyagla Gar for those 
without resources and paid for by other members of the community who 
could afford to do  so. Everyone who lived at the communitv participated in 
working in the fields, collecting herbs, and preparing medicines. 

When the Chinese Communists arrived in the area they left the com- 
munity alone since it already fitted their definition of an agricultural com- 
mune. Later, however, Changch'ub Dorje was arrested and tortured. H e  died 
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in I 98 1 shortly after his release. His daughter died in a Chinese prison camp, 
exhibiting the  signs of achieving the  Rainbow Body (julii), a mark of high 
meditational attainment.?" Two of Changch'ub Dorje's sons were killed bv 
the  Chinese,  but a third, Se K'awang, is the  present head of the  community. 

Nyagla Gar continues to exist under the direction of Changch'ub 
Dorje's surviving descendants. We have met  similar small communi- 
ties in Dolpo and Sherpa country, again built around a particular lama. 
In Nepal, they have often been regarded by Western writers, even 
those as well informed as Snellgrove ( I 96 I ,  I 967a), as marginal or dec- 
adent survivals of an older tradition. I t  is interesting to see that such 
communities formed part of the religion of twentieth-century K'am 
along with celibate monasticism, and that the young Namkhai Norbu 
Rimpoch'e was advised to visit Ayu K'andro and receive the Vajra- 
yogini initiation from her by his own tutor at one of the Sakya colleges 
of K'am (Allione 1984:236; N. Norbu 1986b: 155-1 56). 

Th i s  might be less likely to happen in the Gelugpa tradition, but 
it continued a long-standing respect for the lay yogic tradition on the 
part of celibate monastic lamas of the non-Gelugpa orders. For these 
lamas, meditational attainment counted for as much or more than 
scholarly learning, and spirituality was not restricted to celibate prac- 
titioners. Namkhai Norbu makes the point clearly in a few verses from 
his Tibetan poem, "The  Little Song of 'Do as You Please'." This  was 
written in answer to a Western critic who belonged to a Gelugpa center 
and asked how Norbu could practice and be a teacher when he lived 
like a lay person. 

T h e  incomparable father, Ever Good [Samantabhadra], 
T h e  Lord,  Knowledge holder, Changch'ub Dorje, 
W h o  resides in the  dimension of the  essential sphere at the  center of 

his son's heart, my heart, 
Inseparable from it in any moment .  

T h i s  is the  sum of the  practice of the  Teaching, and that's enough to 
give m e  complete satisfaction. 

I don't aspire to false religious practice. 

As for this title of so called reincarnation, 
If it's useful I adopt it for beneficial activities. 
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When it's not useful for that, I just stay natural in my own way. 
You who desire a rank in a hierarchy, do as you please . . . 

As for this consort, the so-called fruit of previous kunnu, 
If she has good motivation, I instruct her in the teachings as far as I 

can, 
If not, 1 do  anything 1 can to make her happy. 
You who are taken up with attachment and aversion, do as you please 

. . . 
T h e  ineffable way of being of the Pru;ria Paramiti 
And the experience of direct understanding, I have joined together, 

within myself. 
To  the intellectual path of study, I don't aspire. 
You who claim to be  great scholars, do as you please. 

In the natural condition, the space which does not fall into limits of 
measurement or even the concept of direction, 

Whatever presents itself there, I enjoy as an ornament. 
I don't make any effort to create or reject anything. 
You who take up preferences, do as you please. 
(Namkhai Norbu 1986c: r I ,  I 5 ,  17, 2 1 )  

Namkhai Norbu's view here, as we shall see in later chapters, is in line 
with the views of lay yogic practitioners from the Indian siddhas and 
Milarepa through to the 'crazy yogins' of the fifteenth century and 
their nineteenth-century successors such as the Rimed lama Dza Pel- 
trul Rimpoch'e. Th i s  is the voice of the shamanic side of Tibetan 
Buddhism and it runs throughout its history to the present day  





Part Three 





From Structure to Process 

Chapters 9 to I 8 have presented an essentially synchronic view of Ti- 
betan religion as it was in the premodern period and. to a large extent, 
remains today. T h e  idea of the contrasting shamanic and clerical as- 
pects of Buddhism underlies these descriptive chapters. We have seen 
how these shamanic and clerical modalities interact with the various 
other dimensions of Tibetan religion: celibate and lay, sutra and Tan- 
tra, folk religion and Buddhist. bre have also seen hour they interact 
with the contrasting social forms outlined in Part One  of the book: the 
agricultural communities, with greater and lesser degrees of centrali- 
zation, and the pastoralists (drogpn). T h e  relationships here are com- 
plex. T h e  lives of.the eight lamas in Chapter 18 were individual paths 
traced through the many possibilities and options offered by premod- 
ern Tibetan Buddhism, b u t  they also demonstrated how those options 
have been structured in recent times by the two major syntheses of 
Gelugpa and Rimed and their differing relationships to the various 
political regimes that existed in premodern Tibetan societies. 

I have already provided some historical background to the politi- 
cal forms of premodern Tibet in the regional summaries of Part One ,  
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and have referred in Chapters 3 and 8 to the significance of the Lhasa 
regime's moves towards greater centralization in the early twentieth 
centunr. Parts O n e  and Two have nevertheless been essentially syn- 
chronic. T h e  structure they depict contained internal contrasts and 
conflicting forces, but I have not attempted to set them into motion. 
Part Three ,  which is historical, is meant to demonstrate how these 
religious and political forms came into existence in the course of Asian 
history. Before commencing to trace this development with the origins 
of Indian Buddhism (Chapter 20), I shall discuss some of the theoret- 
ical issues raised by my description. 

Shamanic and clerical modalities may well correspond to funda- 
mental dimensions of human society (see Chapter I ,  and Samuel 
rggo), but shamanic and clerical Buddhism are labels for social phe- 
nomena that arose as part of specific historical sequences. T h e  signif- 
icance of T ibe t  as an anthropological case study, and as part of the 
cultural heritage of humanity, lies in the unusual path that Tibetan 
society took. Shamanic procedures in other complex literate cultures 
became subordinated to state power and were marginalized in relation 
to clerical religions and governments (see Samuel r 990: I 2 I ff). In Ti-  
bet, this did not take place. T h e  nearest parallel to the Tibetan situa- 
tion seems to be  provided by some Islamic societies, such as the Cy- 
renaican Bedouin, Morocco during the 'marabou tic period,' or Swat 
(Samuel 1982), but even in these cases shamanic procedures rarely 
obtained the dominance they acquired within Tibet,  and the political 
supremacy of shamanic leadership was mostly short-lived. 

T h e s e  unusual situations are associated with some specific social, 
ecological, and political factors. T ibe t  and the Islamic societies I have 
mentioned shared low population densities, difficulties in communi- 
cation, and a heavy dependence on long-distance trade, all factors that 
probably inhibited the development and maintenance of effective 

,' centralized regimes (Samuel 1982). These  material factors are signifi- 
cant, but they hardly constitute a full explanation of why particular 
forms of religion developed in these societies, why they were main- 
tained, and how they transformed in time into other religious forms. 

Religious forms are not simple derivatives of their social and eco- 
nomic contexts. T h e y  are themselves an active part of those contexts. 
T h e  development of Buddhism in Tibe t  cannot be reduced to the 
development of Tibetan social formations, because those formations 
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were enabled by or inhibited by the specific forms that Buddhism 
took. IJnderstanding the history of Buddhism in 'l'ibet involves under- 
standing the nature of social processes in human societv in general, 
and we are some way from a satisfactory general explanation of such 
processes. 

Perhaps the most powerful theoretical approach to be applied to 
these large-scale social processes within Asian religions was that of 
Max Weber. Weber wrote on Buddhism, including the Buddhism of 
Tibet,  and, considering the primitive state of the data with which he 
worked, what he  had to say was remarkably insightful ( I  967:282-290). 
My reference here, however, is more to Weber's general sociological 
approach. Weber's work assumes that a straightfom~ard distinction can 
be made between social reality and how human beings understand 
that reality; in other words, he  believed in a value-free social science 
(Samuel I 990: I 7-1 9). T h a t  belief is harder to sustain today, after all 
that has happened both in our understanding of science and our 
understanding of culture. Consequently, while echoes of a IVeberian 
sociologv occasionally emerge in this work, its fundamental assump- 
tions are not Weberian. 

Thus ,  the shamanic-clerical distinction bears some resemblance 
to Weber's opposition between charismatic and bureaucratic authority; 
however, both the general categories shamanic and clerical, and their 
particular forms in the Tibetan context, shamanic Buddhism and cler- 
ical Buddhism, refer to considerably more than a contrast in modes of 
authority within religious organizations. Ideas or cultural practices are 
more deeply constitutive of social reality than a purely b'eberian soci- 
ology can allow. Religious forms create and shape the reality within 
which those who accept it live, and shamanic religion in particular 
involves the continuing transformation of such realities. If u-e do not 
take these transformations seriously, we will be unable to understand 
shamanic religion (and Weber is perhaps at his weakest in dealing with 
such religious forms, see  LVeber 1966; Tambiah 1984:329). If we dis- 
miss the abilitv of shamanic religion to reconstitute the world for its 
followers, we  also miss a basic key to the understanding of how soci- 
eties transform. 

I have developed these themes at length elsewhere. T h e y  raise 
significant and con~plex  issues in the philosophy of social science and 
in the understanding of human culture, but those issues are not central 
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to the present book, and I refer anyone interested in these aspects of 
the position presented here to my book Mind, Body a n d  Culture (Sam- 
uel 1990). 

What is significant in the present context is that each religious 
form needs to be seen as part of a total social whole if it is to be fully 
understood. 'I'ambiah has referred to this method of exposition as 
'totalization.' In relation to his analysis of the galactic polity, he  
comments: 

I have tried to show that the geometry of the galactic polity is manifest 
as a recurring design at various levels that [a hypothetical analyst 
might label] cosmological, territorial, administrative, politico- 
economic, but of which the accurate exegesis is that this recurring de- 
sign is the reflection of the multifaceted polyvalence built into the 
dominant indigenous concepts, and of the traditional idea of a simulta- 
neous convergence of phenomena in a mandala pattern. A corollary of 
this demonstration is that the cultural model and the pragmatic param- 
eters are in concordance and buttress one another, and cannot be dis- 
aggregated. (Tambiah I 985: 280)  

In following the development of Tibetan religion and Tibetan soci- 
eties, we are following the growth, mutual competition, and decline 
of a series of such totalities. In Mind, Body a n d C u l . ~ e ,  I refer to these 
totalities as 'modal states.' Here,  so as to make my account more com- 
prehensible to readers less oriented towards questions of anthropolog- 
ical theory, I have chosen to use a more familiar term, 'cultural pat- 
terns.' I should make it clear, however, that the term 'cultural pattern' 
here has a specific sense, which goes considerably beyond that familiar 
from, for example, Ruth Benedict's classic Patterns of Culture (Benedict 

1935). 
T h e  concept of cultural patterns, as used in this book, provides a 

way of tracing transformations in society and culture without implying 
a one-sided reductionism either to purely materialistic factors or to 
factors operating purely at  the level of consciousness. T h e  cultural 
pattern refers to the patterning of the field of relationships within hu- 
man society, and between that society and its natural environment. 
T h e  patterns manifest in human beings as culturally acquired ways of 
operating with the mind-body totality. Each of us acquires a repertoire 
of such patterns, and they define the contexts within which we think, 
feel, and behave. 
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A social group can also be characterized, a t  a particular prbint in  
space and time, in terms of a repertoire of patterns, in other words, in 
terms of the range and kind of patterns operative within it. Social 
change involves change in  the cultural patterns, and it is not assumed 
that this change is always driven either by changes a t  the material level 
or by changes at the level of consciousness. T h e  two always go along 
with each other. 'They can be described as having a dialectic relation- 
ship with each other, but this is already to reifv the distinction be- 
tween them to an inappropriate degree. 

I t  is important to understand that we are not speaking here of 
bounded cultures dominated by a single cultural pattern. Any social 
context contains a variety or repertoire of such patterns, and given in- 
dividuals also characteristically have a repertoire of patterns that form 
the basis of their thoughts, feelings, and actions. At times of rapid 
social change, such repertoires may be heterogeneous in nature and 
individuals may feel consciously torn between different possibilities 
for living (involving 'traditional' or 'modern' modes of family struc- 
ture, for example, or conventional and millenarian religious forms). At 
other times, the repertoire may involve less obvious internal contrast. 
There is always both contrast and change, however, within the reper- 
toire of patterns, both for individuals and for societies. 

Consequently, I feel that a complete understanding. for instance, 
of the growth of celibate monasticism among the Sherpas would in- 
volve more than demonstrating the recurrence of a single 'cultural 
schema,' however pervasive, throughout Sherpa history (Ortner I 989a, 
see Chapter r 7 above). What we should be looking for is the decline 
of one cultural schema and the growth of another, or perhaps a shift in 
the consequences of a single cultural schema given transformations in 
other factors within the society.'. 

T h e  historical account in Chapters 20 to 28  is concerned with 
large-scale - processes throughout Tibetan society as a whole, and it is 
rarely possible to do more than suggest some of the underlying shifts 
in cultural patterns. Several of these suggestions are little more than a 
spelling out of the implications of the work of other scholars. Tibet- 
anists will recognize, for example, that my basic orientation towards 
the Nyingmapa-Rimed developments and much else is greatly in- 
debted to the work of E. Gene Smith (r969b, 1970a, etc.). o the r  
suggestions are perhaps more original. If the proposals have value, it 

ought to be possible to demonstrate both the patterns and their histor- 
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ical development in more detail in specific studies of particular peri- 
ods, regions, and bodies of material. 

T h e  concept of cultural patterns (or modal states, in the language 
of Samuel 1990) also provides the basis for a model of how shamanic 
processes work. Such processes can be interpreted as operating with 
the balance of cultural patterns within individuals and societies. T h e y  
are generally carried out  with the aid of symbolic representations of 
cultural patterns. T h e s e  symbolic representations may take various 
forms, which are usually interpreted in Western terms as vocabularies 
of gods, spirits, witchcraft, sorcery, ancestor-shades, or other 'super- 
natural' entities. In the Tibetan context, the local gods, the la spirit- 
force, and Tantric deities can all be interpreted in these terms. 

T h e  shaman's symbolic vocabulary is typically treated as deriving 
from some other realm of reality more fundamental than ordinary, 
everyday reality. Shamans are held to communicate with this realm 
through alternate states of consciousness, and their access to it justifies 
and authenticates their pronouncements. I t  will be  recalled that sha- 
manism was defined in Chapter I as the regulation andtransformation of 
human life and human society through the use (or pu rported use) of alternate 
states of consciousness by means of which specialist practitioners are held to 
rommunicate with a mode of reality alternative to, and more fundamental 
than, the world of everyday experience. Thi s  definition is consistent with; 
and derives from, the analysis of shamanic processes suggested here 
(see Samuel I 990). 

Shamanic processes are most common and most fully developed 
in nonliterate and stateless societies. Effective state power tends to 
control and limit them, because they represent an alternative source 
of power and authority. Th i s  underlies the contrast between 
Buddhism in Theravadin societies and in Tibetan societies traced in 
Chapter 2.  

Cultural patterns may be in varying degrees egocentric (focused on 
the satisfaction of goals defined at the  level of the individual) or soci- 
ocentrir (focused on goals of the social group). 'Altruistic' behavior is 
motivated by sociocentric cultural patterns. Each pattern implies an 
ethics, an emotional vocabulary, a set  of goals and a framework for 
rational thought. Shamanic techniques are essentially concerned with 
manipulating a subset of the  cultural patterns in symbolic form, and 
particularly with maintaining a balance of patterns within the individ- 
ual and society, which is adequately weighted towards the sociocen- 



tric. To  perform these tasks the shaman needs to be able to enter a 
visionary slate within which the cultural patterns can be seen and op- 
erated in a symbolic manner. l 'he  shaman can also act as a source of 
innovation by introducing new combinations or variations of cultural 
patterns. 

Such procedures may be contrasted with the rationuliz~d proce- 
dures typical of, for example, clerical Buddhism or modern Western 
societies, where there is a universal rationalitv and an accompanving 
linear ethical code deriving from an officially endorsed cultural pat- 
tern. 

Major world religions such as Buddhism, Islam, and Christianity 
frequently derive their initial impetus from a 'shamanic'-stvle revela- 
tion. T h e  initial stages of many such religions have a 'millenarian' 
character, and can be seen as a response to a period of radical social 
change. Buddhism seems to have originated in this way in the sixth 
century B.C.  as a response to the collapse of tribal society and to the 
initial growth of large centralized states in North India. \I'e can see 
early Buddhism as an attempt to create a framework that could recon- 
cile the literate, rationalized, hierarchical society that was coming into 
being with the  human values of the older, shamanic form of society. 
In its subsequent development in India, Buddhism increasingly took 
on the role of a clerical religion within the new 'rationalized' states; 
however, the  shamanic dimension never altogether disappeared, and 
at times regained major significance. T h e  Buddhism that the Tibetans 
received from the Indians presened these complementary aspects, 
and developed them into a uniquely Tibetan synthesis. 

I 
In  Chapters 2 0  to 27, I shall follow - - the convention of listing and 

numbering the principal 'cultural patterns' to be discussed within each 
chapter at  the  beginning of the chapter. I t  should always be remem- 
bered that these patterns refer to structurings of mind and body as 
well as patternings of relationships among human beings and between 
human beings and their environment (Samuel I 990). In cases where a 
particular social role (for example, folk shamanic practitioner. 13) is 
used to label a pattern, it should be noted that each pattern implies 
not only that specific role but the other social roles that accompany it. 
Thus ,  the  folk shamanic practitioner pattern (13) implies not only the 
role and modes of behavior, thought, and feeling of the practitioners 
themselves, but also those of their clients and patients. 

As 1 have pointed out elsewhere (Samuel ~ q q o : ~ R ) ,  the delimita- 



tion of these patterns depends on the level of analysis. In this book, 
we are dealing throughout at a general level. l 'h is  is particularly true 
of the earlier chapters, where patterns referred to by a single label 
(such as I j a )  cover many centuries and considerable internal develop- 
ment.  

In the lists of cultural patterns, I indicates India, T refers to Ti- 
bet. Numbers indicate main patterns (e.g., IS); letters indicate sub- 
divisions (e.g. ,  I ja) .  T h e  antecedent patterns to a given pattern are 
indicated, where appropriate, after each pattern ( < I 1  should be read 
as 'derives in part from 11'). T h e  implication is that the specified an- 
tecedent pattern provided much of the material for the later pattern. 
In some cases, more than one antecedent pattern can be  seen as con- 
tributing to a particular pattern. 



India: Buddhist Beginnings 

In this chapter, I shall examine some components of early Buddhism, 
as one of the starting points for the historical analysis of Tibetan reli- 
gion. Th i s  chapter, the following two chapters on India (Chapters 21 

and 22) and that on early Tibet (Chapter 23), are necessarily sketchy 
in comparison with those dealing with more recent Tibetan history. I 
am not an expert on early Indian history,' Indian B u d d h i ~ m , ~  or on the 
early Tibetan material,-'and the available material on these subjects 
is, in any case, limited and contradictory in comparison to that a\.ail- 
able for the later periods of Tibetan history. For example, the dates of 
perhaps the most important single figure in Buddhist history after the 
Buddha himself, the great philosopher Nigirjuna, are uncertain to 
within a couple of centuries (Ruegg r 98 I :4 and n. I I ). 

My chapters on India and early Tibet therefore do not claim to 
present an exhaustive and final analysis. Their  aim is to give a plau- 
sible sketch of the context within which there came into being the 
various components that developed into premodern Tibetan religion. 
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TABLE 1 .  

Cultural Patterns in Chapter 2 0  

Early Indian States, Seventh to Fourth Centuries B.C. 

I I 'Tribal' shamanic practitioners 
Iz Vedic Brahman priests 
13 Folk shamanic practitioners 
I4 Wandering ascetics 
15 Urban monastics; Buddhist and Jain 

I j a  Buddhist monastic 
I6 Philosophy 

16a Buddhist 
I6a1 Abhidharma 

EARLY BUDDHISM: HISTORICAL CONTEXT 

T h e  Harappan societies of the Indus Valley were centralized states 
with at least some use of literacy for purposes of trade and administra- 
tion. With their collapse, generally dated at  around 1700-1500 B.c., 
both literacy and large-scale centralized polities seem to have disap- 
peared from the Indian subcontinent. T h e y  did not become effec- 
tively reestablished until about the seventh century B.c., a develop- 
ment  that was probably connected with the revival of trade with the 
Middle East (Diringer 1965). By this time, much of north India was 
dominated by populations speaking Aryan languages, but the  histori- 
cal events underlying their arrival are by no means clear.-' T h e  relation- 
ships between 'Aryan' and non-'Aryan' elements during this period are 
obscure, as are the processes leading to the establishment of distinc- 
tive 'tribal' populations in the  hills and more remote areas. These  
'tribal' peoples were the ancestors of contemporary 'tribal' (i .e.,  not 
caste Hindu)  societies such as the Gonds or Santals. T h e  tribal 
peoples are of some significance for the  development of Tantra, since 
they seem to have acted in later centuries as a reservoir of shamanic 
techniques (11 in 'Table I )  to be  drawn upon by Tantric practitioners. 

Religion during this stateless period can probably be regarded as 
'shamanic' in the sense referred to in Chapter 19. Its relationship to 
the later Vedic literature is doubtless complex, but it seems reasonable 
to assume that shamanic practitioners transmitted in oral form a body 
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of rituals that was later to become the Vedas. T h e  g i  or sages who 
appear in the Upanisads, in the Mahiibhirata, and other Hindu reli- 
gious texts, are likely to represent such nonliterace shamans as viewed 
by the later Indian tradition. Their  version of shamanic procedures 
was the basis of what later became yoga (part of patterns I4 and 15 in 
Table I ) .  

T h e  development of centralized polities in north India is conven- 
tionally described in two stages, the growth of small 'republics,' whose 
elected rulers governed with the aid of a council of elders, and their 
amalgamation into larger centralized states whose rulers were heredi- 
tary and had a greater degree of independent power. By the time of 
the Buddha ~ i i k ~ a r n u n i  (500 B.c . ) ,  the larger states were already 
emerging in the Ganges Valley. His own home state, Siikya, in what 
are now the foothills of southern Nepal, was still a 'republic' of the 
older kind, administered by an elected raja and council of elders (War- 
der 1970; Ling rg73:j I ,  89). 

T h e  Buddha, like his near-contemporary the Jain founder hla- 
havira, lived during this period of transition between n ~ n l i t e r a t e , ~  po- 
litically small-scale societies and literate, centralized, states. T h e  reli- 
gions that ~ i k y a m u n i  and MahHvira founded (forming part of the new 
cultural patterns I abe l l edAin  Table I )  were part of a transformation 
between a 'shamanic' and locally based religious pattern and a full- 
scale 'clerical' religion, as were other monastic and clerical develop- 
ments within the total Indian religious scene. In this transformation, 
the locally grounded cultural patterns of small-scale societies were re- 
placed by the more universalizing modes of thought, feeling and ac- 
tion characteristic of the larger-scale contexts within which social life 
now took place (see Samuel 1990). 

As this process got under way, the characteristic Indian relation- 
ship between urban and folk religious variants, analyzed by Singer and 
others in terms of the Great and Little Tradition model. began to take 
s h a p e . 9 e v e r a l  new cultural patterns emerged, and would seem to 
have separated out from the shamanic complex of \'edit society.' 
These  included the patterns centered around the religious practice of 
Brahmin priests (1.- in Table I ) ,  that of folk shamanic practice at the 
village level (I3), and that of the wandering ascetics (14). 

T h e  Brahmins took on a clerical role, closel?i linked to the new 
hierarchical power-structure. Village shamanic practice (13) lost much 
of its previous autonomy with incorporation into a centralized state 
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(see Samuel I 990: I 3 1-1 33), and this transition was possibly linked to 
a movement from an active soul-journey vocabulary to the more pas- 
sive spirit-possession vocabulary typical of modern Indian shamanic 
practitioners outside the tribal areas. Only the wandering ascetics (I4) 
maintained the shamanic ideal of a source of power outside the estab- 
lished social order that could be contacted by visionary processes, and 
they were a major source for the new Buddhist pattern (I5a). When 
prince Siddhirtha, later to become the historical Buddha ~ i k ~ a r n u n i ,  
left the h k y a  capital to practice meditation with wandering ascetics 
in the forest, he was moving back into a mode of thinking and behav- 
ing that was closer to that of the shaman than to the centralized state. 
T h e  magical abilities Siddhirtha attained at his Enlightenment under 
the bodhi-tree, and his power over the local spirits and demons, re- 
flected and continued the shamanic approach to reality. 

T h e  Buddha's main supporters, however, were to be the rulers 
and merchants of the large new states in the Ganges Plain to the south 
of the ~ i k y a  republic, and the new Buddhist and Jain monastic pattern 
(15) was distinct from that of the wandering rural a x e  cs (14). Bud- ti 
dhism's greatest early patron, 250 years later, was sokqi'ruler over the t.&, largest centralized state the Indian subcontinent h y e t  known. Bud- 
dhism was to be, in India at least, a religion closely associated with 
the centralized state, and with the commercial classes of the cities. 
T h e  resolution of this apparent paradox can be seen through a study 
of the relationship between early Buddhism and the shamanic tradi- 
tion as we know it elsewhere. T h e  Buddha's teachings were an adap- 
tation of the shamanic training for the new urban social context. This  
helps also to explain the combination of 'mystical' techniques and of 
social concern that is so striking in those  teaching^.^ 

Early Buddhism had two components, a series of moral teachings 
for the general population, centered around the doctrine of karma, and 
a system of training for the minority that was in effect a reformulated 
version of the shamanic training. T h e  goal of this training was the 
attainment of the state of arhat (equivalent to entry into Skt. nimiqu, 
Pali nibhina). T h e  arhat is held to have achieved the insight into the 
nature of human existence that was originally reached by the historical 
Buddha at his attainment of Enlightenment (Skt. and Pali hodhi) 
under the bodhi-tree at  Bodhgaya. 

Central to the Buddhist goal of Enlightenment is the achieve- 
ment of impartiality towards the concerns of ordinary human society 
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and towards the phenomenal world. l 'he  FwJobIe  Truths - -A the par- 
adigmatic statement of the original Buddhist insight, states this 
clearly. Involvement with the ongoing process (sumsira) of life in the 
world in any form brings suffering, and it is only by a systematic rejec- 
tion and reversal of one's clinging to that process that relief from suf- 
fering may be attained. I 

I have argued that such a rejection of involvement with the every- 
day concerns of a culture (with the 'ordinary' cultural patterns, or mo- 
dal states in the modal-state language of Samuel 1990) is an essential 
part of the shamanic training. Shamans have to be able to 'go beyond' 
these patterns and attain a degree of impartiality to them in order to 
carry out their mediatory and m a n i p u l a t o ~  function in relation to the 
patterns (see Samuel 1990: 107-108). T h e  Buddhist Enlightenment 
was believed to confer the ability to perceive -- -. the - .. karmic connections 
behind everyday reality and to act appropriately so as to teach each 
individual being. As h4ircea Eliade, among others, has suggested, 
there is a close likeness between such yogic techniques, which were 
common to Buddhism and other Indian traditions, and the techniques 
of shamanism (Eliade 1958, I 970). 

T h e  Brahmanic scriptures, the Vedas, had not been written down 
in s~kyamuni ' s  time, nor were sikyamuni's own words to be commit- 
ted to writing for several centuries to come. T h e  Buddha's teachings 
were codified in the S ~ t r a s ,  texts that narrate s~kyamuni 's  instructions 
to his disciples on various specified occasions. They  were initialls 
transmitted orally, as also was the Vinaya, the set of rules for the Bud- 
dhist community of monks, nuns, and lay followers. 

For the Theravadin school of Buddhism, which in modern times 
has been the prevailing school in Sri Lanka and most of Southeast Asia 
(Thailand, Laos, Burma, Cainbodia), these earlySutr_as_form the -- - only 
authentic teaching of the B ~ d d h a . ~  For the Tibetans and other hlahiy- 
aha Buddhists, the early SGtras represent the first of several (usually 
three) 'turnings of the wheel of the Dharma.' T h e y  are held to be the 
teachings suited to the Buddha's early human disciples, whereas the 
later Siitras, claimed to have been taught by the Buddha to gods and 
other nonhuman audiences, were preserved until the appropriate time 
for their revelation to human beings came about several centuries 
later. 

Both Theravadins and Tibetans are in agreement that the 'Hin- 
ayana' SGtras, those existing, if in variant recensions, in both the Pali 
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(:anon and the I'ibetan and Far Eastern traditions, represent Hud- 
dhism as it was understood in the first few centuries after the Buddha's 
death. For the Tibetans, this 'first turning of the wheel' nevertheless 
represented only part of the teaching of the Buddha, and was to be 
supplemented by the revealing of the Mahiyiina and Vajrayina teach- 
ings. If we leave aside the issue of the historicity of the gods and n e a  
who are said to have passed down the Mahiyina Siitras, and regard 
them as part of the universal language of shamanic insight, then we 
can understand the Tibetans to be saying that the later Sutras and also 
the Tantras were part of an ongoing process in which the insight of 
early Buddhism was constantly reformulated and re-created. For the 
Tibetans, the term 'Buddha' or sangye' referred less to a historical per- 
sonage who lived in north India at a specific time than to a universal 
principle or possibility of human existence, the Dharmakiya or ch'iiku, 
which could manifest appropriately anywhere in time and space. 

Western perspectives on the authenticity of the various stages of 
Buddhist revelation have tended to remain closer to the Theravidin 
position than to that of the Tibetans. In other words, most authors 
who have gone beyond treating Buddhist teachings as simple mystifi- 
cation or ideological camouflage have assumed that the various stages 
of Buddhism represent a series of radically different historical phases, 
each having greater or lesser claim to authenticity. Within this perspec- 
tive, the 'Hinayina' Siitras are thought of as representing a reasonably 
close approximation to the words of the historical Buddha ~ i i k ~ a m u n i ,  
while the later texts, Mahiyina Siitras and Tantras, are more distant 
and less authentic. 

In one sense, the question of 'authenticity' goes beyond the 
realm of anthropology, the academic discipline within which this book 
is located. I t  is important here, however, to maintain a middle road 
between a naive acceptance of the Buddhist texts at face value and an 
equally naive cynicism that would treat their contents as bearing no 
relationship to genuine experiential data. T h e  latter position would 
lead to some kind of materialist reduction, while the whole point of 
the approach taken here is to treat consciousness and material reality 
as co-equal components of the developmental process. 

T h e  position suggested here represents such a middle road, and 
its key element is the assumption that the Buddhist teachings initially 
represented the old shamanic training reformulated for a large-scale, 
literate society, and that later phases consist of further reformulations 



of the same underlying approach in terms of the specific social and 
historical contexts of the visionaries and scholars of those periods. Nat- 
urally, the Buddhist teachings of each period were also shaped by the 
specific personalities, interests, and social context of those who pro- 
~ o u n d e d  them. If, however, the central assumption here is correct, 
then we would expect that the formulations of later periods, where 
they do  not simply reflect the political interests of pro-Buddhist rulers, 
should continue to be shaped by the same shamanic orientation. 'I'his 
orientation (see Chapter 19)  may be described as involving the attain- 
ment of contact with a realm of symbolic entities beyond ordinan. re- 
ality, and the eventual transcendence of that realm. 

This  perspective seems to me to have much to recommend it, 

since it avoids the question of authenticity, which is, as stated above, 
a religious question rather than an anthropological one, without sup- 
posing that later Buddhism consists simply of a mass of forgeries bv 
various self-interested clerics. It also provides a starting point for ana- 
lyzing the contents of successive stages of Indian and Tibetan Bud- 
dhist thought. As Martin Southwold pointed out recently. we have 
little idea in any case what the historical ~ i k y a m u n i  actually said 
(Southwold 1983). Even the 'earliest' Sutras have undergone a great 
deal of clerical reformulation in the Pali, Sanskrit, 'Tibetan, and Chi- 
nese recensions in which they now survive. 

T h e  development of Buddhism in India and 'Tibet was a complex 
process involving numerous social groups with their contrasting inter- 
ests and cultural patterns. While this process cannot be reduced to a 
simple formula, an underlying tension can be sensed throughout this 
long historical process, and for me this tension pro\.ides much of the 
interest in Buddhist history as well as accounting for the dynamic be- 
hind the continuous innovation of the later Indian and Tibetan tradi- 
tion. T h e  tension is between the visionary and yogic side of Bud- 
dhism, with its recurrent struggle to recreate and maintain the 
shamanic vision, and the clerical and scholarly side, with its orienta- 
tion towards the de\.elopment of the Buddhist community as part of a 
wider hierarchical social order. 

T h e  visionary side ultimatelv has no allegiance to any political 
order, being part of the 'nomad thought,' in the phrase of Gilles De- 
leuze (1985), by which humanity has constantly attempted to dissolve 
and weaken the always solidifying hierarchical structures of the state. 
T h e  clerical side is the voice of realism, which accepts and works 
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kvithin the structures of state power. I t  is hardly surprising that the 
most promising environment for nomad thought and shamanic vision 
would be Tibet,  with its large nomadic population and general ab- 
sence of effective state power. This  is to anticipate the chapters that 
follow, however. In the next section, we turn to examine the early 
stages of Buddhism in India in more detail. 

EARLY BUDDHISM: MORALITY AND YOGA 

T h e  early Sutras exist in the version transmitted by the Theraviidins 
(the 'Pali Canon') and also in separate versions preserved in Sanskrit 
and in translation in Nepal, Tibet,  and China. I t  is, as already noted, 
unclear how close these texts are to the Buddha's actual teachings. 
T h e  written versions cannot reliably be traced back beyond the time 
of Asoka (around 250  B.c . )  and by this period the process of scholastic 
and literary reworking was certainly well under way (Bareau 1955). 

T h e  teachings of these early Sutras tend to be formulaic or ana- 
logical in expression, rather than having the form of a developed phil- 
osophical system of a rational kind. T h e  Buddha counseled with- 
drawal from the concerns of everyday life. In the case of his male and 
female lay followers (upisaka, upasika) this withdrawal was necessarily 
limited, but for the two grades of male celibate practitioners (srama- 
nera, bhibu) and their female equivalents it was more extensive. Along 
with this withdrawal went the general moral teachings summed up  in 
the lay precepts, the monastic rules and the Eightfold Path. 

T h e  other major component of early Buddhism was the practice 
of 'meditation' or yoga. T h e  term yoga was not much used by the early 
Buddhists, although it was to become common in the Tantric period. 
I t  is a convenient term, however, for the large variety of techniques 
practiced by Buddhists, Hindus, and Jains. T h e  techniques of yoga 
can be characterized, in a preliminary way, as exercises for the training 
of the mind and body as a totality. 

A number of yogic techniques have been popularized in the West 
in modern times, among them the primarily physical exercises of 
Hatha Yoga and the mantra-practice of Transcendental Meditation. 
Yoga, however, does not refer to any single technique but to a wide 
variety of, at first sight, quite diverse methods. The re  are numerous 
yoga practices ranging from the simple to the extremely complex, and 



~rac t iced  by Hindus, Buddhists, and Jains. Similar practices can 
be found in Islam among the Sufis of India and elsewhere, as well as 
in other religious traditions. 

Yoga in the early Buddhist Sitras has two primary aspects, 'con- 
centration' (samidhi) and 'mindfulness' (smqi). This  pair of terms cor- 
responds to the last two members of the Eightfold Path, which is un- 
doubtedly a very early formulation. 

I suggested in Chapter 19 that shamanism can be described as a 
set of techniques for operating with the cultural patterns within a 
given social group (see Samuel r 990). These  patterns are ways of or- 
ganizing the relationships among individuals, and between individuals 
and their natural and social environment, internalized as learned struc- 
t u r i n g ~  of mind and body within particular individuals. In these terms 
we can see concentration or samidhi as the deliberate stabilization of a 
single pattern out of the fluctuating repertoire of patterns between 
which human consciousness typically moves. These  patterns (the mo- 
dal states of Samuel 1990) are not located simply within the 'society' 
or the individual, but in the interaction between individual and sur- 
roundings. Withdrawal from sensory awareness, with its continual dis- 
tractions, is therefore a prerequisite for such an attempt to induce and 
maintain a particular pattern. T h e  quiet, restrained lifestyle of the 
Buddhist monk, and the practice of meditating in solitary places, con- 
tribute to achieving success. 

A variety of meditative objects can act as supports for this proce- 
dure. T h e y  include material objects of various shapes and colors, the 
process of breathing, and also the four 'immeasurable' states of com- 
passion, love, sympathetic joy, and equanimity. T h e  Buddhist yogin 
gradually attains the ability to induce these intensive, 'one-pointed' 
states at  will and to hold them as long as desired. T h e  tradition lists a 
series of eight progressive stages of this process (the eight 'trances' or 
dhysna). T h e s e  are held to correspond to the state of being of various 
classes of deities in the heavenly realms that the Buddhists took over 
from general Indian cosmologv. 

Mindfulness or smgi  is the complement to samidhi. If samadhi 
involves the reduction of sensory awareness, smm' involves its cultiva- 
tion. Mindfulness is total awareness of the immediate situation. This  
is, however, a detached, noninvolved awareness, free from desire or 
aversion. Desire and aversion are two of the three roots of samsira, the 
repetitive and unsatisfactory experience of everyday life from which 
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the Buddhist attempts to escape. 1 he third root is ignorance, above 
all ignorance of the illusory nature of the self. T h e  aim of smgi is the 
cultivation of an awareness that goes beyond any specific cultural pat- 
tern and is totallv and immediately responsive to the situation. Such 
an awareness would be by definition centered on the total situation 
rather than the demands of the individual self. I t  would, in other 
words, represent what I referred to in Chapter 19 as a 'sociocentric' 
rather than an 'egocentric' pattern. As I pointed out in Chapter 19, 
sociocentric patterns are central to the shamanic mode of functioning 
(see also Samuel I 990: 98-1 03). 

T h e  self-concept ( m a n )  is seen in Buddhism as being a major 
obstacle to such awareness, and the achievement of smgi implies the 
disappearance of the self-concept. T h e  individual becomes a totally 
responsive mirror to experience, with no substance of its own. Any 
substantial self-image would involve a limitation on the ability to re- 
spond, because it requires that the response be such as to maintain 
that self-image. 

Early Buddhism used two other terms, Samatha and vipas'yani, 
which were more or less equivalent in their implications to smgi and 
samdd/i. l o   ama at ha techniques were concerned with the development 
of the states of single-pointed concentration, while vipaiyani tech- 
niques were concerned with the development of insight into the true 
nature of reality. Early Buddhists defined this true nature of reality in 
terms of the absence of the self-concept. This  was the famous doctrine 
of anitman (Skt.) or anatta (Pali), the distinguishing mark of Bud- 
dhism according to both Indian Buddhists and non-Buddhists. 

While Buddhist sociocentric patterns were constructed around a 
denial of the ordinary self, the corresponding Hindu language was of 
unity between the self and some wider principle (Brahman). For non- 
Buddhist Indians in the period when Buddhism was an active part of 
Indian religious life (roughly to the thirteenth century A.D.) ,  Bud- 
dhism was preeminently the doctrine that denied the self, though in 
practice, as we will see in later chapters, more positive phraseologies 
have also been of significance in Buddhist thought.'I T h e  Buddhists 
themselves, while explicitly rejecting the idea of a permanent and 
eternal self, saw their position as a Middle Way between the 'eternal- 
ist' doctrines of Hindu theism, and the 'nihilist' doctrines of Indian 
materialists, such as the Carvakas. 

 ama at ha practice was (and is still) regarded as a preliminary to 



uipujynnd practice rather than as an end in itself. .qamarhro corresponds 
to the shaman's ability to master and control a single 'visionav' state 
(see Chapter 19, and Samuel 1990: I 07-1 09). This  equivalence is con- 
firmed by the various 'magical' powers associated with master). of the 
stages of samidhi. With the exception, however, of the four 'immeas- 
urable' states (compassion, love, sympathetic joy, and equanimity), 
there is no sign here of the explicit repertoire of cultural patterns em- 
ployed by the shaman. These  early Buddhist 'shamans' were not con- 
cerned with controlling the social world around them except through 
generalized positive social emotions. In this they contrasted with their 
later Tantric counterparts in India and Tibet. 

Vipaeani corresponds, in shamanic terms, to entry into the realm 
of possibility from which the shaman selects or creates the cultural 
pattern (or subpattern of an overall cultural pattern) appropriate to a 
given situation. T h e  Buddhist practitioner, like the shaman, has to 
undergo severe trials to attain this ability, and the death of self in- 
volved in the Buddhist attainment can be compared with the ritual 
death and rebirth involved in many forms of shamanic training.I2 

Th i s  shamanic interpretation of the death of self in Buddhism 
was, incidentally, to be taken up  explicitly in the famous Tibetan prac- 
tice of chijd (see Chapter 24). Here the vogin undergoes a characteris- 
tically shamanic experience of death and dismemberment which is 
explicitly conceived of as an exercise in giving up the self-concept. 
Chiid takes place under the auspices of a goddess who is a deified form 
of the discriminating insight (prajii) aimed at by the cipa<vana prac- 
titioner (see Tucci I 980: 87-92; Gyatso r 985). 

A familiar classification of the Buddhist teachings sets the moral 
teachings of Buddhism alongside the two forms of meditation to reach 
a threefold division: s'T/a, samadhi ( = jamatha) and prajiia ( = cipa<v- 
ana). For the rulers of the new centralized states of north India, it was 
doubtless si-la, morality, which was of most concern, and we turn now 
to examine the moral teachings of Buddhism and the doctrine of 
karma in the context of the political developments of this period. 

MORALITY AND T H E  TRANSITION T O  A RATIONALIZED SOCIETY 

In shamanic society moralitv is implicit in the various subpatterns that 
make up  the overall cultural pattern. Each of these defines a morality 
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appropriate to partic~rlar situations (see Wagner I 978; Samuel I 990). 
T h e  shaman fine-tunes the system, by prescribing more or less of a 
particular pattern and where necessary modifying a state or creating a 
new one. Neither ~ ~ k y a m u n i ,  the founder of Buddhism, nor the other 
Indian religious teachers of his time could hope to reconstitute this 
system for societv as a whole. It was lost forever in India with the 
growth of literate rationality and the hierarchical legal and administra- 
tive procedures of a centralized state. T h e  order of society was now a 
historical creation, not a projection into human terms of an order 
within the universe. 

T h e  Siitras explicitly describe hierarchical government as hu- 
manly instituted through the election of the first king. The i r  approach 
to morality and ethics is based on the doctrine of karma. Karma was a 
commonplace of the various Indian philosophical schools of this pe- 
riod, and by no means a specifically Buddhist development. T h e  term 
karma literally means 'action.' T h e  law of karma is the principle by 
which each action has its consequence at a later time in the present or 
(in most cases) a future life. 

Karma in Indian society can act as an ideology to explain and 
justify social inequality. T h e  lower castes have been born as such as a 
proper and impartial consequence for their actions in a previous life. 
While this kind of thought is present in Buddhist societies, and karma 
is often used as an explanation of the apparent differences of ability 
between people, the emphasis in Buddhist thought has always tended 
to be in the opposite direction. Karma acts as the foundation far ethics 
and morality. O n e  should avoid morally bad actions because of their 
unpleasant consequences in a future life, and cultivate morally good 
actions that will both help to ensure a good rebirth and provide a 
sound foundation for eventual escape from the cycle of rebirth (see 
Tambiah I 968, 1970; Spiro r 97 I ) .  

T h e r e  is an apparent contradiction between the doctrine of karma 
and the central insight of the Buddhist Enlightenment. T h a t  insight, 
we have seen, involves a going beyond the desires, hatreds, and mo- 
tivations of the everyday world. How can it be reconciled with a teach- 
ing in which certain actions are proper and to be cultivated, and others 
are not! 

T h e  Buddhist answer to this paradox has remained essentially the 
same since the days of the early Siitras. Ordinary men and women are 
caught u p  in the realm of samsura, of everyday life. This  is a dreary 
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round of perpetual rebirth in one or another of several different states. 
These  are traditionally six in number; hell-beings. pnro or hungrv 
ghosts, animals, human beings, asura or demi-gods, gods. Karma re- 
fers to rebirth within saysrira. Those who accumulate good karma will 
be reborn in a higher and more pleasant state, while those who accu- 
mulate bad karma sow the seeds that will ripen (in the Buddhist im- 
age) as rebirth in the hells or as a hungry ghost or animal. 

T h e  central insight of Buddhism is equivalent to escape from this 
whole cycle of karma and rebirth. I t  is described as entry into nirwona, 
the opposite term to samsBa. Enlightened beings act without accu- 
mulating karma; their actions sow no seeds for a future rebirth. En- 
lightened beings are thus, in a sense, beyond morality, but the anti- 
nomian implications of this assertion are countered by the idea that 
such beings will naturally and spontaneously act according to the high- 
est possible morality, by doing whatever is conducive to the release 
from suffering and progress towards enlightenment of other 'sentient 
beings.' 

T h e r e  are themes here that are to return over and over in the 
subsequent history of Buddhism. Early Buddhism, once it became 
institutionalized within Indian society, implied a division between se- 
rious practitioners, by definition monastic, and a lay following who 
provided them with support. T h e  goal of shamanic insight, rephrased 
as the Buddhist Enlightenment, was a goal for a small minority of what 
Weber used to call "religious virtuosi," while the teachings for the rest 
of the population were of a straightforward moral kind (for example. 
Weber 1966: 162-163). Buddhism took this elitism over from the sha- 
mans. I t  was softened by the idea of the progress to Enlightenment as 
taking place over many lives, so that one's accumulation of good karma 
might permit the attainment of Enlightenment in a future life, if not 
in this life. T h e  division between virtuosi and lay followers, however, 
remained characteristic of Buddhist societies in practice. 

Another continuing theme concerned the relationship between 
the continual process of rebirth and the doctrine of absence of self. If 
there was no self, what was reborn? This  became a topic of controversy 
between some of the early Buddhist schools, although in practice most 
schools had little difficulty in arriving at a more or less consistent ex- 
planation. T h e  beginnings can be seen here, as in the distinction be- 
tween elite and lay follower, of a tendency that was to become more 
and more significant in later times. This  is the development of 
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the Buddhist teachings into different categories, the superficial and 
the more subtle, appropriate for different categories of hearers. One  
of the qualities of a Buddha, an Enlightened Being, is said to be the 
ability to give the appropriate teaching to his listeners, and if neces- 
sarv to teach at several different levels of understanding at the same 
time. This  is the 'skillful means' or 'skill in techniques' (upgyakauia- 
/)la) of a Buddha (see D. and A. Matsunaga 1974; Pye 1978; Samuel 
1975:56-58, 7 ~ f f ) .  

It was doubtless the morality of early Buddhism, with its strong 
social and interpersonal orientation, that proved attractive to the rulers 
of the large and culturally diverse populations of the growing central- 
ized states of north India. T h e  Buddhist philosophy of restraint and of 
the gradual accumulation of merit went well, too, with the growing 
mercantile populations of these states. T h e  climax of this develop- 
ment was reached when the Emperor Asoka, ruler of the largest cen- 
tralized state in the Indian subcontinent to that time, stretching from 
Afghanistan to Bengal and the Deccan, adopted Buddhism as a state 
religion. Many of the inscriptions in which Asoka enjoined the prac- 
tice of Buddhism have survived, and there is no doubt that Buddhism 
was established by that time as a major force in Indian society. T h e  
conversion of the kingdom of Sri Lanka to Buddhism is also tradition- 
ally said to have taken place in Asoka's time. 

T h e  early Buddhist schools developed alongside the various 
Hindu and Jain philosophical schools, and for the population of the 
villages and the countryside there was probably never a sharp distinc- 
tion between these Hindu and non-Hindu traditions. Buddhists, like 
Hindus and Jains, accepted the cults of local gods, while denying 
them more than a conditional utility. T h e  only ultimate refuge could 
be in the Three  Jewels (tm'ratnu) of Buddhism: the Buddha, his teach- 
ings (the Dharma), and the community he founded (the Samgha). 

While early Buddhism had, as suggested above, the potential to 
develop antinomian and antihierarchical forms, there is little sign of 
its having done so until a much later period. T h e  goal of the early 
Buddhists was the attainment of the state of arhat. T h e  arhat, like the 
Buddha himself, attained n i m e a ,  extinction of the self-concept and 
escape from samsaru, but his attainment was already considered less 
than the Buddha's own supreme Enlightenment. While the Buddha 
has the full complement of magical powers of the traditional shaman, 
these are much less emphasized in the case of the urhat. 



There  could be only one actual Buddha in this world at a Riven 
time, and a long period elapsed between successive Buddhas. '17he 
next Buddha, Maitreya, was very far in the future. His corning would 
follow many thousands of years of gradual decline and deterioration in 
the Buddhist teachings ( the Llharma) and in human affairs generallv. 
This  is the Buddhist version of the common Indian idea of recurrent 
cycles of growth and decay in human affairs and in the universe as a 
whole, in which linear, diachronic time is, as it were, embedded in a 
larger static (synchronic) context. 

According to later Theravidin tradition, it was only for a few gen- 
erations after the Buddha's own lifetime that even the state of arhar 
could be achieved. With the progressive decay of the teachings and 
of social conditions generally, even the lower grades of attainment 
('never-returner,' 'once-returner,' 'stream-winner') became harder and 
harder for human beings to reach, although it is occasionally held that 
one or another exceptionally saintly modern Buddhist may have at- 
tained to these levels. 

All this is part of what Melford Spiro, studying a Theravidin com- 
munity in contemporary Burma, has called the shift from 'Nibbanic' 
Buddhism to 'Kammatic' Buddhism (Spiro I 97 I ). In the terms of this 
book, this is a shift from the Bodhi Orientation to the Karma Orienta- 
tion. 'Nibbanic' Buddhism, the Theravidin version of the Bodhi Ori- 
entation, is concerned with the attainment of nirvana (Pali nibhana), 
the goal of the Buddhist yogic practices referred to above. 'Kammatic' 
Buddhism (from Pali kamma, karma), the Theravidin version of the 
Karma Orientation, involves the performance of meritorious actions in 
the hope of a good rebirth, since actions (karma) in this life, along 
with their accompanying volitional states, determine the nature of 
one's future life. 

'Kammatic' Buddhism is not really, as Spiro tends to imply, a later 
adaptation of Buddhism in which the original goals were entirely lost 
sight of. T h e  two orientations are already present at \?en. early times. 
and as Spiro's own ethnography indicates, contemporar). Buddhists are 
quite capable of seeing them as complementan and interrelated 
(Spiro 1971). The re  is little doubt, however, that nimiyn came to 
seem a distant goal in the later Theravidin tradition, especially for lay 
followers of Buddhism. Tibetans, by contrast, came to be1iei.e that 
the goal of Enlightenment was attainable by human beings within a 
single lifetime through the techniques of the i'ajrayina. and the Bodhi 
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Orientation became a central preoccupation for many thousands of 
Tibetans. 

If early Buddhism was a reformulation of the shamanic insight, in a 
language relevant to the new situation, then the philosophy of early 
Buddhism should represent an attempt at  a rational framework con- 
sistent with that insight. In fact, the early Siitras do  not present a 
complete philosophical system. T h e y  provide fragments of several dif- 
ferent conceptual frameworks, not necessarily compatible with each 
other. Each is held to be the teaching appropriate to the Buddha's 
audience at that time, so that the contradictions present no particular 
problem for Buddhist followers. T h e  need for a more systematic phil- 
osophical presentation seems to have been felt from early on. In the 
centuries immediately following the Buddha's death the hints and 
fragments in the Siitras were developed into a coherent philosophy. I t  
is this philosophy, the Abhidharma (I6a1), which we now examine (see 
Conze r 962; Guenther I 974a). 

With the development of the Abhidharma, the tension between 
rationalizing (clerical) and shamanic aspects of Buddhism first comes 
to the fore. T h e  Abhidharma, with its systematic analysis of reality 
into long lists of possible constituents, is a classical expression of an 
early literate culture (see Goody 1977). Each of the various Buddhist 
schools developed its own, slightly different version of it. 

T h e  Abhidharma can be seen as primarily an aid to meditation 
and so to the entry to quasi-shamanic states; however, it also marks 
the beginning of a long and distinguished tradition of Buddhist philo- 
sophical thought, appropriate to the developing literate and commer- 
cial society that patronized the newr Buddhist intellectuals. We will 
trace the complex relationship between rational and shamanic aspects 
of Buddhism through many centuries of Indian and Tibetan history, 
until we reach the symbiosis between clerical and shamanic forms of 
Buddhism already described for premodern Tibet  in Chapters I and 2 

and in Part Two. 
O n e  of the most important schemes given in the Sutras is that of 

the five skandha, 'heaps' or 'accumulations,' which formed the basis 
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of the early Buddhist analysis of the self. 'I'he five skanha  are a set of 
~ategories  into which all that might correspond to a self can, i n  theow, 
be exhaustively divided, so demonstrating the illusory nature of the 
apparent self. T h e  Abhidharma philosophy is an elaboration of this 
scheme. 

T h e  first skandha, nipa or form, -- - corresponds to the basis for the 
process of perception, the 'givenness' of the material world insofar as 
that is assumed in early Buddhism. T h e  second, vedani or sensations, 
corresponds to the input of the senses (which include the mind itself 
as a source of sensory data) prior to interpretation. T h e  process of 
interpretation is described by the third and fourth skandha, samjna and 
saeskiria, translatable as 'concepts' and 'volitions,' while the entire 
process was reflected and perceived through the fifth skandha, c i j t i na  
or consciousness. --- It  was within this fifth skandha that the ' s M  
created by the volitions were laid down as visani ,  'impressions' or 
'propensities'-the literal meaning is closest to 'perfumings'-which 
would bear fruit in future lives, since v+fiina alone continued from 
one rebirth to the next. Vyt-icina (Tibetan namshe? is the nearest thing 
within this system of ideas to a reincarnating entitv or self, but since 
the content of vyiiana is continually changing and has no permanent 
essence, it is quite different from a reincarnating soul or spirit. 

In the Abhidharma philosophy, each skandha consists of a succes- 
sion of point-moments (dhamza, one of the many meanings of a central 
Buddhist and Hindu term) of shape, color, various kinds of sensation, 
volition, conceptualization, and so forth. Each school has a slightly 
different list of these dhamza. Progress towards Enlightenment con- 
sists in some of these factors ( the virtuous dharmas) coming to domi- 
nate, while the others (nonvirtuous and neutral) gradually vanish. 
This  process is brought about by the triple practice of .<i/o, somidhi, 
and pra jz i ,  'morality,' 'meditation,' and 'insight.' Here samidhi and 
prajt-ii correspond to the two modes of meditation, iumatha and cipo- 
s'jani, considered earlier. T h e  attainment of the full Enlightenment of 
a Buddha through this process is thought of as taking an extremely 
long time, many millions of successive rebirths of the individual. 

T h e  Theravidin version of the Abhidharma continues to be stud- 
ied in Sri Lanka and Southeast Asia, where that school is dominant. .\ 
slightly different version of the Abhidharma, that of the Sarvistiv2din 
and Sautrintika schools. was transmitted to Tibet,  where it became 
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part of the academic curriculum of the Tibetan p m p a  (see Guenther 
I 972;  Sopa and Hopkins I 976; Lati I 980). 

'I'he Abhidharma regards the dharma or point-moments, which 
are its basic components, as really existing, although the precise man- 
ner of that existence was disputed among the early schools. The re  are 
indications. however, that the Buddha himself attempted to convey a 
more subtle insight into the relational nature of things in his early 
teachings. This  can be found in the famous formula of pratityasamut- 
p d a ,  'dependent origination' or (as translated by the great modern 
Buddhist scholar Edward Conze) 'conditioned co-production,' which 
was traditionally regarded as an especially profound formulation of the 
Buddha's central insight: 

Once when the Lord was staying among the Kurus, the venerable ~ n -  
anda approached him and said: 'It is wonderful, Lord, that while [pro- 
tityasumutp2do] is so deep  and looks so deep, to me it seems perfectly 
clear.' 

'Do not speak like that, ~ n a n d a .  For this [pratityasumutp~du] is 
deep and looks deep  too. It is from not awakening to this [teaching], 
~ n a n d a ,  from not penetrating it, that this generation, become tangled 
like a ball of thread, covered as with blight, twisted up  like a grass- 
rope, cannot overpass the sorrowful state, the bad bourn, the abyss, 
the circling on (som~2ra).' (DfghaniR2ya 11, 5 5 ;  Conze r 964:69-70) 

Prat i tyasarnutpida literally means the arising in mutual causation 
or mutual conditioning. It is traditionally summed up  in the twelve 
n i d i n a  or causal links: 

Conditioned by ignorance are the karma-formations; conditioned by 
the karma-formations is consciousness; conditioned by consciousness 
is mind-and-body; conditioned by mind-and-body are the six sense- 
fields; conditioned by the six sense-fields is impression; conditioned 
by impression is feeling; conditioned by feeling is craving; conditioned 
by craving is grasping; conditioned by grasping is becoming; condi- 
tioned by becoming is birth; conditioned by birth there come into 
being ageing and dying, grief, sorrow, suffering, lamentation and de- 
spair. T h u s  is the origin of this whole mass of suffering. 

But from the stopping of ignorance is the stopping of the karma- 
formations; from the stopping of the karma-formations is the stopping 
of consciousness; from the stopping of consciousness is the stopping of 
mind-and-body; from the stopping of mind-and-body is the stopping 
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of the six sense-fields; from the stopping of the six sense-fields is the 
stopping of impression; from the stopping of impression is the stop- 
ping of feeling; from the stopping of feeling is the stopping of craving; 
from the stopping of craving is the stopping of grasping; from the stop- 
ping of grasping is the stopping of becoming; from the stopping of be- 
coming is the stopping o f  birth; from the stopping of birth, ageing and 
dying, grief, sorrow, suffering, lamentation and despair are stopped. 
Thus  is the stopping of this whole mass of suffering. (l'inayop~uka I ,  
r ; Conze r 964:66-67) 

Both the doctrine ofprati[yasamutpidu itself and the twelve links re- 
ceived a wide range of interpretations in the course of Buddhist his- 
tory, and they will recur in subsequent chapters. Here I will point out 
that while it is possible to interpret the twelve links of the causal 
nexus as spreading over two or more human life times (in which case 
the birth is the birth of a human being), it is equally possible to take 
them more metaphorically as a series of factors arising at one time in a 
single situation. Th i s  interpretation was advanced in the Abhidharma 
text of the Vaibhisika (Sarvistividin) school and so included in the 
Abhidha~makoia, the authoritative presentation of the Abhidharma for 
the Tibetans (Wayman I 97 I ,  I 980a). 

In either case, prati[yasamutpida can be taken as an assertion of 
the relational nature of existence, of all things being part of a gener- 
alized nexus of mutual causation. As such it points towards a less 
mechanical outlook than the Abhidharma philosophy with its reallv 
existent point-moments, and to the possibility of a theory more com- 
patible with the shamanic insight. This  possibility was to be taken up 
by the next major school of Buddhist philosophy, the hladhyamaka 
school founded by Nigirjuna. This  was the first of the hlahayana 
schools (see Chapter 2 I ). 

T h e  corollan7 to either of the nvo interpretations ofpratif\lasarnut- 
prida in the early schools is the same. It is ignorance, uc id~d,  which 
allows the volitions to arise and create karma. If we can perceive the 
true nature of things as without self, attachment to and repulsion from 
them will vanish, and our actions will no longer be accompanied by 
the karma-forming volitions. T h u s  the 'ball of thread,' the 'twisted 
grass-rope,' will become unravelled. 

For the early schools, ignorance continued to be defined as belief 
in the reality of the self-concept, while the perceived world was re- 
garded as in some sense real. Subject and object imply each other. 
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however, and the counterpart of the illusory nature of the self is the 
illuson7 nature of what the self perceives, in other words of the ordi- 
nary world of sa?~sdra .  This  was perhaps part of what the Buddha 
meant when he insisted thatpratityasamutpida not only seemed deep, 
but was deep. At any rate, it was the foundation of the next major 
development in Buddhist thought. As we will see, the teaching of 
prarityasamutpida was to remain a constant source of reflection and 
innovation for later Buddhist schools. 

CULTURAL PATTERNS 

What we have seen in this chapter is an initial situation characterized 
(as far as the religious field is concerned) by 'tribal' and folk shamanic 
practice ( I  I ,  13) and Vedic Brahman priesthood (I2), and the gradual 
birth and growth of several new patterns, forest asceticism (Iq), urban 
monasticism (IS), and scholastic philosophy (16). These  developments 
formed the context for the initial growth of Buddhism (Isa, I6a1) but 
are themselves part of a wider social context that was briefly sketched 
in the chapter and could be described in terms of numerous additional 
cultural patterns, which are here omitted for simplicity. 

Part of the point of this formulation is to emphasize that the de- 
velopment of Buddhism needs to be understood, in India as in Tibet,  
not through a simple genealogy of isolated cultural patterns (Theri -  
vida leads to Mahiyina,  which leads to Vajrayina, etc.), but as part of 
a complex overall picture. A series of new phenomena (cultural pat- 
terns) crystallize, as it were, out of a supersaturated solution. We need 
to understand the nature of the liquid as well as that of the seed (e.g., 
a particular historical figure) around which the crystallization takes 
place. 

While I speak here for simplicity of 'cultural patterns,' the con- 
cept intended is similar to that of the 'modal state' in my book Mind, 
Body andCultur-e. T h e s e  are, in other words, patternings of the body- 
mind totality, operating at both social and individual levels, and trans- 
formed and transforming through the onward life of society. Thus ,  the 
urban monastic pattern ( IS)  corresponds to a complex assemblage of 
behaviors, modes of thinking, and modes of feeling of monastics, their 
patrons, neighbors, and of the whole society of which they are part. 
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This pattern gradually becomes established (crystallizes) in the prac- 
tices of a particular population, as one of a number of such assem- 
blages that in varying proportions make up the changing behavioral, 
emotional, and intellectual vocabulary of that population over time. 
Readers who wish to pick up on the theoretical argument hinted at 
here and in the subsequent chapter summaries are referred to Mind, 
Body and Culture (Samuel I 990). 



India: Mahiiyiina Schools 

T h e  period from the first century B . C .  to the fourth century A.D.,  that 
of the origin and growth of the Mahiyina schools, was a time of gen- 
eral prosperity in north Indian society. The re  was a gradual develop- 
ment of long-distance trade both throughout India itself and beyond 
to Southeast Asia, China, and the West, along with the emergence of 
a prosperous mercantile class. T h e  growth of Mahiyina Buddhism 
(17, see  Table 3) and of the related philosophical schools (I6a2,3, see 
Table 3) was only part of the general growth of a sophisticated, literate 
Indian culture. Few of the various rulers of India during this period 
seem to have been personally committed to the Buddhist teachings in 
the manner of the Emperor Asoka, but many of them supported the 
Buddhist community along with the other religious communities in 
their territories. Th i s  was a period of peaceful coexistence between 
the Buddhists and the various Hindu and other religious and philo- 
sophical tendencies of the time. 

T h e  openness and tolerance of Indian society during this time is 
also shown by the relatively high status of women. India was doubtless 



T A B L E  2.  

Cultural Patterns in Chapter 2 I 

Mature Indian States, Third Century B.C. to Fourth Centurv A.II.  

I I 'Tribal' shamanic practitioners 
12 Vedic Brahman priests 
13 Folk shamanic practitioners 
14 Wandering ascetics 
15 Urban monastics; Buddhist and Jain 

I ja  Buddhist monastic 
I6 Philosophy 

16a Buddhist 
16a I Abhidharma 
I6a2 Madhyamaka 
I6a3 Yogicira, Tathigatagarbha 

I7 Mahiyina religious traditions 
I7a Devotional tendencies 
I i b  Ritual and magical tendencies 
I jc  Yogic tendencie 

I8 Bhakti (Hindu devotional) movement 

a patriarchal and male-dominated society, bu t  the  near-total exclusion 
of women  from public life was a later development.  LVhile the  Brah- 
manical law codes originated a t  this time, their effective use as a sup- 
port for a rigid, hierarchical society lay some centuries ahead. T h e  
caste system a t  this period was also more fluid and open than it was 
later to become.  

T h e  large centralized states and the  extensive mercantile com- 
munities of this period provided an ideal environment for the  growth 
of philosophy and for t h e  development  of complex systems of rational 
thought. It is in this con tes t  that the  h lah iy ina  philosophical schools 
(16a2,3) arose, in particular the  first of them. the  hladhvamaka school 
originated by Nig i r juna .  T h e  h lah iy ina  ('great vehicle,' by distinc- 
tion to t h e  'lesser vehicle,' Hinayiina, of the  early schools), however, 
was by no means  e i ther  purely rational or exclusivelv concerned with 
philosophv. I t  is best  to  distinguish between h iah iy ina  as a religious 
form (17) and t h e  philosophical schools developed by h lah iy ina  Bud- 
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dhist scholars (I6), while bearing in mind that philosophy for Mahay- 
ina  Buddhists was always intended as an aid to the Buddhist path 
rather than as an end in itself.' 

Our  main evidence for Mahiyina religious practice is a series of 
texts that began to appear in around the first century B . c . ,  along with 
the commentarial literature that grew u p  around them. T h e  texts 
themselves are referred to as Sutras, and like the original Sutras they 
claim to represent the teachings of the historical Buddha ~ i k ~ a r n u n i .  
T h e  hlahiyina Sutras are often much longer than the early Sutras had 
been, and they include extensive passages of philosophical material, 
which were to provide the basis for the various Mahiyina philosophi- 
cal schools. 

T h e  Mahiyina Sutras also included passages that provided the 
foundation for a theistic and devotional interpretation of Buddhism, 
centered around the cult of deified Buddhas and Bodhisattvas (I7a). 
Here they paralleled a similar devotional (bhakti) movement within 
Hindu thought (I8), focused on the deities ~ i v a  and Visnu and espe- 
cially on Kcsna and Rima,  earthly avatars of Visnu (I7b; Zaehner I 977; 
Zvelebil 1 977). 

In these developments, we  can see a parallel to the general political 
and social transformations of the period, which had their inevitable 
concomitants in terms of the general patterns of consciousness of the 
population. T h e  emergence of these devotional cults centered on 
single supreme deities is another aspect of the breakdown of the old 
shamanic order, and is closely related to the development of central- 
ized states with supreme rulers. Here,  a process whose initial stages 
we saw in the time of the historical Buddha reached completion. 

T h e  growth of devotional forms within Buddhism and Hinduism 
indicates how far the old shamanic world-view had been left behind. 
In a world where the order of things is laid down by a supreme deity 
in heaven and an absolute ruler on earth, the only cultural pattern to 
be encouraged is that of willing obedience to His (very rarely Her) 
will. Ethics and rationality derive from this essentially hierarchical pat- 
tern. T h e  shaman's ability to play with and manipulate the possibili- 
ties of relationships is no longer welcome. 
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I t  cannot be  denied that monotheism has its temptations. I t  is not 
simply the weight of established political power that has made it so 
widespread and attractive a solution to the dilemmas of humanit". 
as we say, the monotheistic religions suggest, and evewthing will be 
all right. In a world that no longer afforded the security of the estab- 
lished patterns of shamanic religion, nor the freedom of the shamanic 
approach to construct one's individual solution on the basis of those 
patterns, submission to the new supreme deities offered an answer. I t  

was no longer necessary to comprehend the new and changing world, 
only to obey God's Commandments and Caesar's in their respective 
spheres. 

At the same time, monotheism retained the possibilitv of a more 
radical and 'shamanic' interpretation, in which any individual could 
become identified with the supreme deity. This  identification pro- 
vided a symbolic equivalent to the shaman's entry into the realm of 
spiritual agencies. In India, such tendencies seem, for the most part, 
to have been tolerated, provided that they did not constitute any po- 
litical threat. Elsewhere, as the history of Christian and Islamic mys- 
ticism records, they were often brutally suppressed. 

T h e  moral order of these new centralized states, with their 
monotheistic cults, reflected the move away from the situation-bound 
morality of the older shamanic order. T h e  growth of trade and of a 
uniform currency went along with the growth of a sense of rational 
self-interest as the appropriate attitude in all spheres of life. This  at 
any rate is what we  find in much of the literature of the period, espe- 
cially the various texts on Rims and a h a ,  where it is taken for granted 
that interpersonal relationships are to be manipulated and exploited 
for individual ends (Archer I 966). 

I t  is difficult to judge how successful the Buddhist devotional 
cults were on their Indian homeland in comparison with the Hindu 
bhakti movement, although all the literary activity and the sumi\~ing 
statues and inscriptions must witness a movement of considerable 
scale. In China and the Far East, where Buddhism was rapidly spread- 
ing by this period, the Mahiyina Siitras were to provide the founda- 
tion for lay Buddhism until modern times. T h e  so-called Pure Land 
school of Buddhism, centered around the worship of the Buddha ,4mi- 
t ibha with the aim of attaining rebirth in his western paradise or 'pure 
land,' Sukhivati,  was the most significant of these developments. 
These  texts were also to come to Tibet,  where devotion to certain 
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Buddhas ; ~ n d  bodhisattvas, such as Avalokitesvara, 1 i r a ,  and Mafi- 
juiri, was to become an important part of lay and monastic religion. 
'rhev did not, however, form the basis of a separate devotional school 
of Buddhism within Tibetan societies in the way that they did in the 
Far East. 

T h e  new Siitras also introduced a whole range of 'magical' ritual prac- 
tices in which ritual formulae (dial-an& mantra) were used for protec- 
tive and other purposes (I7b). Here they were taking much further 
practices of which the roots can already be found in the early Siitras, 
in the magical and protective use of the Buddha's words. Another ma- 
jor component of the new Siitras is a whole range of new and complex 
meditational techniques that prefigure the later development of the 
Buddhist Tantras (I7c). 

Some of the shorter Mahiyina Siitras concentrate on one or an- 
other of these elements, but in the longer works all of these different 
kinds of material can frequently be found. In fact, i t  is not as easy to 
distinguish between them as might at first sight appear. T h e  language 
of the Siitras, and the practices and teachings within them, can often 
be interpreted at more than one level, so that figures like Avalokitei- 
vara or Amitibha, rather than 'deities' external to the individual, may 
also be states to be developed within the individual. Th i s  enabled the 
theistic and devotional language of the Sutras to maintain the possibil- 
ity of a 'deeper' interpretation more compatible with the central goal 
of Buddhism. 

T h e  quality of upa~lakaus'a/ya, of skillful means, by which the his- 
torical Buddha was able to suit his teaching to any given audience, 
and if necessary speak so as to be understood differently by his various 
hearers in accordance with their needs has already been referred to. 
T h e  Mahiyina Sutras took the idea of means (upaya) much further, 
making it into a central aspect of Buddhism. 'The early Sutras were 
now explained as manifestations of upaya, so accounting for differ- 
ences between the teachings within them and those of the new Siitras. 
These  early texts were of 'indirect meaning' (nqlirtha); they did not 
represent the ultimate insight of the Buddha, because it was inappro- 
priate for him to have taught that ultimate meaning to his disciples at 
that time. 



'The Mahiiyina SGtras themselves might be of 'direct7 (n&rtho, 
or 'indirect' meaning (see hlurti 1970:53, 254-255) .  l'he concept of 
~pri.ya opened up the possibility of a series of interpretations of anv 
text, from the superficial to the progressively more subtle. T h e  philo- 
sophical passages of these texts often implv positions of considerable 
sophistication and complexity. One  can see the beginnings of a situa- 
tion like that in Chinese Buddhism in modern times, where the Pure 
Land teachings are thought of as suitable for the average lav person, 
while the more advanced meditational and philosophical teachings are 
reserved for a monastic elite (Blofeld 1972). 

T h u s  the MahHyina argument was that the old teachings had 
been appropriate for their period, but that it was now time for new 
and more subtle ideas and methods to be introduced. Certainly the 
Mahiyina Sfitras were a response to a new situation. Indian societv 
had changed very considerablv in the five centuries or so after the 
Buddha's death. If it is correct to identify those changes as implving a 
much greater dominance of rational, dichotomizing thought and the 
collapse of the old shamanic moral order in the direction of a manipu- 
lative, commercially oriented morality built around a stronger sense of 
self, then the Mahiiyina prescription was an understandable one. It had 
two major components: the idea of the bodhisattva and the concept of 
Szinyata or 'voidness.' We have already seen something of the later impor- 
tance of these concepts for the Tibetans in Chapters I I and I 2 .  

In the Mahiyina,  bodhisattvas are heroic beings who work o\.er 
countless successive lives to attain the Buddhist Enlightenment, not 
for their own personal benefit but to rescue other living beings from 
their sufferings in the everyday world of saq~srda. T h e  Buddha ~ i k -  
yamuni had been such a bodhisattva before his attainment of Enlight- 
enment,  and the well-known Jitaka stories, common to all Buddhist 
schools, recount the stories of some of his lives as a bodhisattva (Cow- 
ell 1952). Avalokitesvara, Maiijusri, and various other bodhisattva fig- 
ure in the Mahiiyina Sutras as celestial beings who can be appealed to 
or invoked in misfortune or danger. 

T h e  concept of bodhisattva has another side. too. What defines a 
bodhisattva is the possession of a specific motivational state. techni- 
cally called bodhk-itra, 'enlightenment mind.' This  state is defined in 
terms of the desire to attain Enlightenment in order to relieve the 
sufferings of all living beings. In the h ~ l a h ~ y i n a  teachings, the creation 
of this state within oneself is a necessary stage on the path to Enlight- 
enment.  T h e  old arhat ideal, or to use the more common Xlah5yina 
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expression, the 'vehicle' of the Sravaka and pra[yekabuddha, now 
dropped out. Since the teachings leading to the status of arhat did not 
emphasize the altruistic motivation of the bodhisattva, they could only 
be indirect and incomplete teachings. T h e  development of bodhicitta 
within oneself became a central practice for Indian Mahiiyiina Bud- 
dhists and subsequentlv for Tibetans also. As we saw in Chapters 12 

to 14, it remains a basic element of almost all Tibetan Buddhist ritual 
sequences.' 

T h e  teachings on the bodhisattva's path or career were a central 
part of the Mahiiyiina, and complemented the more philosophical as- 
pects to which we will shortly turn. In fact, they included them, since 
the bodhisattva's career is traditionally described in terms of the de- 
veloping to transcendence of the sixparamita or 'perfections,' of which 
the sixth is prajfiapiramita, the 'Perfection of Prajiiii.' Prajii is some- 
times translated as 'wisdom,' but something like 'critical insight into 
reality' might be closer. T h e  term refers to a dynamic process rather 
than to its result. 

T h e  other five paramiti are giving, moral discipline, patience, 
energy, and sumidhi. T h e  classic presentation of the six paramiti 
scheme for the Tibetans is a famous treatise by the early eighth- 
century Indian scholar ~i int ideva,  the Bodhicaryavatara (Matics 1970: 
Kelsang Gyatso 1980)' but the scheme was widely used by both Indi- 
ans and Tibetans (Gampopa's Dagpo T a m e n  = Guenther 1970). 

With the growth of the bodhisattva ideal, the magical and sha- 
manistic powers of the Buddha began to return to the center of atten- 
tion. T h e y  are part of the Buddha's upaya, his skill in means, and they 
are the necessary complement to his prajfia, his insight into the true 
nature of reality. 

Th i s  complementarity of upiyu and prajfia, later to occupy a cen- 
tral role in the Tantras, is a continuation and extension of the comple- 
mentarity of Samatha and vipasjrani practices (see Chapter 20). Just as 
Samatha practice with its cultivation of the samadhi states was closely 
associated with the acquisition of shamanic powers, the bodhisattva 
was now expected to gain a variety of such magical powers as part of 
his acquisition of upiya. In the Mahiiyina Siitras hundreds of new 
samidhi states were introduced, and their cultivation evidently be- 
came an important part of Buddhist practice (Beyer r 974: r I 6-1 24). 

Upiya and bodhicitta, skillful means and the altruistic impulse, are 
closely related concepts in the Mahiiyina. T h e y  are complementary to 



INDIA: MAHAYANA SCHOOIS 

pfajfili, 'wisdom' or 'insight' into the true nature of realiry. T h e  dialec- 
tical relationship between upiya and prajfii was to be a central theme 
in later developments, particularly in the Tantras and in Tibet. We can 
see here a new synthesis emerging between the shamanic and ration- 
alizing tendencies in Buddhism. Upliya stands for the shaman's powers 
to manipulate the  various aspects of the cultural pattern, now sup- 
ported and driven by the universal love of the bodhisattva. Prajtia is 
the rationalizing insight into the constructed nature of all cultural pat- 
terns that was to balance those powers by training the bodhisattva out 
of the illusion of self and hence out of all egotistic motivation. Here 
we can see the common structure of ideas that underlay the develop- 
ing roles of Buddhist ritual practitioner and lay patron in the Mahi- 
yina. 

As I have argued elsewhere, a characteristic feature of shamanic 
procedures is the  ability to enter a visionary . state that transcends and 
encompasses some or all of the 'ordinay' modal states corresponding 
to the cultural pattern of everyday life (Chapter r 9 ;  Samuel r 990: 107- 
109). T h e  shaman cannot have too personal an interest in the cultural 
pattern. He or she  has to be able to see it from the 'outside,' and this 
involves going beyond any personal sense of self. Whether a particular 
shaman is able to achieve such a state or not is actually not so much 
the point at  issue. What is important is that people see the shaman as 
representing a kind of nonpartisan compassion. 

T h e  duality of up@a and prajfia is one of the key Buddhist 
expressions of this central issue. T h e  insight into selflessness provided 
by pr-ajii is the  foundation of the Buddhist version of the shamanic 
vision. At the same time, the bodhisattva's motivation to senre and 
rescue all beings is the emotional drive behind the intellectual vision 
ofpraffia. Ultimately, the two are held to achieve synthesis in a single 
state, Enlightenment. T h e  specific techniques by which this might be 
achieved, and the development of some kind of systematic scheme of 
training for, in effect, Buddhist shamans, were to become a key issue 
in Tibet. 

T h e  hlahiyina Sutras, as mentioned, claim to be the Buddha's 
own word. T h e y  were held to have been entrusted to niga (serpent- 
spirits of the waters) and to other deities during the lifetime of ~ i k -  
yamuni to await the appropriate time for their revelation to human 
beings. We can assume that these and similar statements were in a 
sense shorthand for the 'shamanic' processes by which these texts 
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were in frlct generated. T h e  blahiyina Si~tras  contain many descrip- 
tions of visionary techniques and states (samidhi), and their originators 
undoubtedlv practiced such visionary procedures. T h e  core of many 
of the texts was surely revealed through such techniques, and we have 
no reason to assume that those who wrote them down did not believe 
that thev were transcribing the genuine words of the Buddha. T h e  
repetitive and unsystematic nature of some of the Siitras certainly sup- 
ports an origin in shamanic visionary processes, although the texts 
were undoubtedly subjected to later 'literary' reworking, often exist- 
ing in several different versions. 

It was on the basis of a group of the Mahiyina Siitras, the Prajiiipir- 
amit i  Sutras, that the great Buddhist philosopher Nigirjuna created 
the Madhyamaka philosophy (I6a2) at some time between the later 
part of the first century and the third century A . D . ~  Prajiiipiramiti is 
often translated 'Perfection of Wisdom.' More precisely it means the 
'going beyond,' the 'transcending' of prajija. Prajija, conventionally 
translated 'wisdom,' might, as I stated above, be rendered as some- 
thing like 'critical insight into reality.' I t  corresponds to the use of the 
cognitive or rational faculty as an instrument to Enlightenment. T h e  
sword of prajrii held by the celestial bodhisattva Maiijuiri, patron of 
scholarship and intellectual activity, cuts through the illusion of dual- 
istic, conceptual thinking. 

T h e  Madhyamaka philosophy of Nigirjuna and his followers is 
indeed an attempt to express the central insight of the Buddhist En- 
lightenment through a universalizing application of reason. I t  is also a 
culmination of the extensive philosophical developments both within 
and outside Buddhism over the previous centuries, and it bespeaks 
the dominance of literate, rationalized thinking in India at that time. 
I t  is a sustained attempt to use that mode of thinking against itself. 

At the same time, the origins of the hladhyamaka in the visionary 
and shamanic context of the Mahiyina Sutras is worth remembering, 
and Niigirjuna himself, according to the traditional accounts, was 
strongly associated with this side of the Buddhist tradition (Dut t  
I 962: 278-280). I t  was believed that the Prajiiipiramiti Sutras had 
been revealed to him personally by the niga spirits, and his name 
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alludes to his relationship with these spirits. He is still known in mod- 
ern Indian folk literature as the author of alchemical and erotic (k i -  
majistra) treatises, and the Tibetan sources also describe him as an 
alchemist and magician. Much of the Nigirjuna legend is doubtless 
apocryphal, and some of it may reflect the use of his name by later 
Tantric teachers. T h e  basic story, however, was already recorded bv 
Xuanzang who visited India in the earlv seventh centurv. 

For all of the magical and shamanic ambience surrounding Nigir-  
juna, his philosophical writings, like those of his followers, are entirelv 
logical and rational in their mode of discourse. Nigirjuna's most im- 
portant text, the  iVzilamidhyamakakin'ka or 'Root Verses of the hlad- 
hvamaka,' takes the fundamental terms of Indian philosophy and the 
Abhidharma in 27 short verse chapters. In a highly aphoristic style, 
NigQrjuna examines each term in turn, demonstrating that it is inca- 
pable of yielding a consistent meaning. Once rational thought has 
been demonstrated to lead to a series of dead ends, the way is open 
for the attainment of direct insight into the nature of reality. 

Here are the first seven verses of the first chapter, in which NQ- 
girjuna argues against the concept of causality. T h e  whole chapter, 
which is preceded by two introductory verses of homage to the Bud- 
dha as the teacher of dependent origination (pratff~lasamu/pada), is 
only fourteen verses long: 

I .  Never are any existing things found to originate 
From themselves, from something else, from both, or from no 
cause. 

2 .  There  are four conditioning causes: 
'4 cause (hetu). objects of sensations. 'immediately preceding 
condition.' and of course the predominant influence-there is no 
fifth. 

3. Certainly there is no self-existence (.~"c'uhh&u) of existing things in 
conditioning causes, etc.: 
And if no self-existence exists, neither does 'other-existence' 
(po/-ahhicw). 

4. T h e  efficient cause ( R l ~ ~ l n )  does not esist possessing a conditioning 
cause. 
Nor does the efficient cause exist ivithout possessing a conditioning 
cause. 
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Conditioning causes are not without etticient causes, 
Nor are there [conditioning causes] which possess efficient causes. 

5 .  Certainly those things are called 'conditioning causes' whereby 
something originates after having come upon them; 
As long as something has not originated, why are they not so long 
'?ion-conditioning causes'? 

6. There  can be a conditioning cause neither of a non-real thing nor of 
a real thing. 
Of what non-real thing is there a conditioning cause? And if it is 
[already] real, what use is a cause? 

7 .  If an element (dhama) occurs which is neither real nor non-real nor 
both real-and-non-real, 
How can there be a cause which is effective in this situation? 
(iM~lamadh~~amaRnkan'ba, chapter I , vv. I -7; S treng I 967 : I 83)'' 

Nigirjuna's position can be summed up  as follows. Any assertions we 
choose to make about the true nature of reality can be  shown through 
strict logical argument to be inconsistent. This  is the famous doctrine 
of Sinyati, 'emptiness.' Reality is Szinya, 'void' or 'empty,' in that no 
assertions can validly be made about it. I t  is not made of eternally 
existing substances of any kind. Equally, however, it is inconsistent to 
say that nothing truly exists. T h u s  'emptiness' does not imply non- 
existence, only the impossibility of consistent rational knowledge, 
since such knowledge is based upon a dichotomizing process which 
cannot ultimately be justified. 

Madhyamaka, literally 'the middle way,' claims to avoid both ex- 
tremes, of eternalism and nihilism, and to make no assertions about 
what really is, although as is clear from the above excerpt Nigirjuna 
does assume the validity of logic. i'bTirrl&n for the hladhyamaka Bud- 
dhist is not a definite 'thing' to be attained, but an alternative way of 
seeing and experiencing the world and so of acting within it. Once the 
deceptive nature of conceptual thinking is fully realized, the cessation 
of conceptualization will of itself transform snt?z.uJt-u into nimatln and 
bring about the attainment of Enlightenment. 

R;Iadhyamaka, despite its rationalist orientation, always retained a 
close connection to the central motivation of Buddhism. In Robert 
Thurman's words: 
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It is all too often forgotten by students of the central wav [Madhva- 
maka], with their rigorous philosophical attention to metaphysical and 
epistemological questions, that, as Niigiirjuna says, 'emptiness is es- 
ser~tially compassion' (Sunj~ut~kurul;tagurbhum) . . . Nigirjuna's funda- 
mental central way work is called Hrivr/m 1i.e. t'ruiriu-ndmu-tnilamo- 
dhj~umukukinka], and so he confines himself therein to the pathwavs of 
critical reason. At no moment, however, is he, or should the \cuden[ 
be, unaware that wisdom is but the doorway for the energy of compas- 
sion. T h e  razor-sharp sword of critical wisdom cuts through the fetters 
of conceptual excuses that obstruct the open dynamic flow of compas- 
sion, full sensitivity to the sufferings of other beings who are the fabric 
of relativity [prutir~usurnutp~du], and overtlowing love that radiates 
happiness to them, once all self-concern has melted in the bliss of 
self-fulfillment in the great emptiness of selflessness. Wisdom smashes 
the hard atoms of intrinsic identities; compassion is the all-powerful 
energy released to reshape relativity into the gentle jewelline forms of 
pure lands of bliss. (Thurman I 984: I 7 I ) 

Niigirjuna's 'root verses' were the subject of extensive commentaries, 
of which the best known are those of Buddhapilita (late fifth? to early 
sixth century) and Candrakirti (early seventh century) (Ruegg 198 I ) .  

Th is  combination of a short verse 'root text,' suitable for memorizing, 
and a detailed prose commentary was incidentally to become a stan- 
dard literary form in later Indian Buddhist writing and then in Tibet, 
with the same author often writing both the verse text and the ex- 
tended commentary. T h e  basic framework of hladhvamaka remained 
central to all later Buddhist philosophy. Philosophical activity contin- 
ued, however, right up  to the final destruction of the Buddhist aca- 
demic centers with the Muslim invasions of the late twelfth century 
(Warder I 970; Ruegg 198 I ) .  Transplanted into Tibet, i t  continued 
there until modern times. 

T H E  YOGACARA PHILOSOPHERS 

AND THE TATHAGATAGARBHA DOCTRINE ( 1 6 ~ 3 )  

T h e  next major school of Buddhist philosophy, the bg ica ra  school 
(16a3). originated by Asanga and his followers from the late fourth 
century onwards (Conze 1962: Warder 1970: Willis rq79),  contcdsts in 
certain respects with the Madhvamaka. As the name YogPcBra sug- 
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gests, this school, reallv a set of related approaches rather than a 
single, clearly defined position, was explicitly connected with the 
practice of yoga. Asai~ga himself, in Tibetan legend, meditated for 
t\vel\re years on the future Buddha klaitreya before Maitreva appeared 
to him and revealed an important series of texts known as the 'Five 
'Teachings of hlaitreya.' 

T h e  Yogiiciira also relied on fiirther Mahiiyiina Sutras that had ap- 
peared at or since Nigiirjuna's time. These  Siitras are referred to by 
the Tibetans as the 'third turning of the wheel of the Dharma,' while 
the Prajfiipiramiti constituted the 'second turning' (Obermiller I 932- 
1933:, vol. 2 ,  73-100; Lessing and Wayman r968:43ff). 

This  does not imply that the Yogicira teachings were held to 
supersede the hladhyamaka. In fact, Tibetan scholars (though not 
necessarily Tibetan yogins) have generally taken the reverse position, 
and regarded the Yogicira teachings as a s tep on the way to the 
'higher' and more subtle Madhyamaka position. T h u s  the later aca- 
demic tradition in Tibe t  studied a series of five basic philosophical 
positions, made up  of two 'Hinayina' positions, the Yogicira (Citta- 
mitra), and two Madhayamaka schools, as well as considering a num- 
ber of subsidiary positions within the Yogicira (see Guenther 1972; 
Sopa and Hopkins 1976). 

T h e  h4adhyamaka philosophy offered the nearest approach that 
could be managed in words to a view of reality as totally relational and 
interdependent. I t  is by no means easy, however, to understand the 
relationship between our ordinary view of the world and the reality 
which the bladhyamaka describes, or the process by which one could 
be transformed into the other, so replicating Nigirjuna's insight. T h e  
hladhyamaka was also open to the risk of nihilistic interpretations in 
which Szinyata was taken to imply nonexistence. Hindu philosophers 
regularly attacked Nagarjuna's teachings on these grounds, and there 
is no doubt that the Madhyamaka is not an easy or straightforward 
doctrine to understand, for all of its rigorous clarity. 

Yogiciira philosophy provided an account of the relationship be- 
tween ordinary or conventional realitv and the relational level at which 
Nigirjuna's account was pitched. I t  also developed a technical vocab- 
ulary that was of help in comprehending the experiences of yogic prac- 
tice in pursuit of that insight. If the Madhyamaka is a statement of the 
ultimate goal, insofar as i t  can be described in words, the Yogiciira 
philosophy is more concerned with making the path to that goal intel- 



ligible. In this way there is a certain natural complementaritv betwccn 
the two.' Subsequent philosophical developments in India generally 
took the form of elaborations or syntheses of these two schools. 

It  would be inappropriate to trace these subsequent develop- 
ments in detail, although they were of considerable significance for 
the Tibetans. Some basic themes of the Yogicira however will be dis- 
cussed briefly. 

T h e  two most important components of the Yobcird philosophv 
for the later tradition were probably the 'three natures' theon. of real- 
ity and the famous concept of the 'store-consciousness' or a/aym- 
i n i n a .  T h e  'three natures' theory is a kind of expansion of the 'two 
truths' theory, which is associated with the Mahiyina in general and 
the Madhyamaka in particular. T h e  'two truths' theory contrasts the 
illusory nature of our ordinary perception of reality ( saqv~isa tya ,  con- 
ventional or deceptive truth) with the ultimate or absolute truth of 
reality as perceived by the Enlightened Buddha (paramarthasarya). 
According to the  new Yog2cira scheme, all phenomena have three 'na- 
tures' or characteristics (svabhiva, lak~aqa). T h e  pa~ikalpita, or men- 
tally constructed nature, corresponds to the names and labels that are 
applied to the  phenomenon. T h e  paratantra, or dependent nature, 
corresponds to the  phenomenon seen as defined in a structure of de- 
pendence on other phenomena, while the pan'nz~panna, or perfected 
nature, corresponds to the absolute truth of the Buddha's perception. 

T h e  scheme allows for an analysis of the creation of ordinary 
understandings of the  world as a relationship between the names and 
designations of p a d a l p i t a  and the provisional entities. existing in a 
network of mutual dependence, of paratantra. At the same time it 

avoids specifying 'absolute truth' in terms of this relationship. T h e  
parinispanna is something else again, not to be limited by the terms of 
this analysis. 

T h e  rilayavifiana or 'store-consciousness' is again part of an anal- 
ysis of ordinary consciousness. Here  there are eight components, the 
five sense-perceptions, mental perception, the 'defiled mind,' and an 
underlying awareness, the i i a ~ a v y n i n a  or store-consciousness. which 
supplies the images and concepts through which the other se\.en 
forms of consciousness   per ate.^ As with all Buddhist philosophical 
schemes, the eight forms of consciousness are significant primarily as 
an aid to practice. T h u s  the practitioner learns to withdraw the aware- 
ness from the five sense-perceptions and the mind-perception to 
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the defiled mind that underlies them, and beyond to the store- 
consciousness that underlies the defiled mind. T h e n ,  to quote the late 
German lama Anagarika Govinda, "the waves on the surface of this 
ocean-like universal conscio~~sness,  which contains the treasures of all 
that has been and can be experienced, will be smoothed and con- 
verted into a shining mirror, 'in which the images of all forms ( epa) '  
are reflected undistorted, in pristine purity" (Govinda I 969: 83). 

We can easily recognize here another description of the shamanic 
vision. This  particular kind of language, along with the Yogicira em- 
phasis on consciousness or 'mind' (ritta, Tibetan sem) was to be taken 
lip particularly by those Tibetan traditions, such as the Nyingmapa, 
who were closest to the 'shamanic' aspects of the Tibetan tradition. 

We will examine briefly one further philosophical development 
that is associated in a general sense with the Yogicaras. This  is the 
concept of the tathigatagarbha, often translated as the 'Buddha- 
nature,' more precisely the 'seed' or 'essence' (garbha) of the Buddhas 
(tathigata is a synonym for Buddha). It was held to be present within 
all living beings and all phenomena. This  doctrine emerged in some 
of the Mahiyina Siitras, and was developed in what was perhaps the 
most important of the 'Five Teachings of Maitreya,' the Uttaratantra, 
also known as the Ratnagotravibhiga (Takasaki I 966). T h e  tathagata- 
garbha doctrine is significant here as representing a contrasting pole in 
the literary presentation of Buddhism to the Madhyamaka philosophy 
of Nigirjuna.  

T h e  idea of tathigatagarbha doctrine provided the basis for a dif- 
ferent way of conceptualizing the process of Enlightenment, and one 
which was to be  highly influential, especially within the Tantric 
schools. Rather than a progress along a path or way in which the yogin 
attained the requisite qualities through gradual purification, the tatha- 
gatagarbha perspective saw the attainment of Buddhahood as the un- 
covering of a potential that was always there, of the revealing of the 
underlying structure of reality. 

Like the Buddha in an ugly lotus flower, 
Like honey surrounded by bees, 
Like kernels of grains covered by the husk, 
Like gold fallen into impurities, 
Like a treasure under the ground, 
Like a sprout grown from a small fruit, 



Like an image of the Buddha wrapped in a tattered garment, 
Like the kinghood in the womb of a poor woman, 
And like a precious statue in the earthen mould; 
In such a way, there abides this Essence 
In the living beings obscured by occasional stains of defilements. 

These famous nine images of the Tothagatagarbha Sritra, quoted and 
commented on a t  length in the Uttaratantra, represent an opposite 
approach to the attempt to define Buddhahood in rational terms. Each 
image points to an aspect of the concealing of the Buddha-nature bv 
the various 'defilements' (Takasaki I 966: 268-291). 

Tadzagatagarbha theory contrasts strongly with Madhvamaka phi- 
losophy, even though it can be taken as a way of expressing the same 
underlying vision. T h e  Madhyamaka description is entirely in nega- 
tive terms. Only by destroying all of our mistaken beliefs concerning 
the universe and ourselves through rigorous logical argument is it pos- 
sible to arrive a t  a more authentic vision. Understandably, the growth 
of Madhyamaka philosophy was to be associated with an efflorescence 
of the study of logic. A series of Buddhist philosophers, of whom the 
most famous are Dinniiga and Dharmakirti, developed logic, the anal- 
ysis of perception, and the techniques of logical disputation to great 
heights of sophistication and complexity, and these subjects came to 
be seen as essential aspects of what was an increasingly academic and 
rational form of Buddhism. 

Tathigatagarbha theory is quite opposite in its approach. Rather 
than a rational description of the illusions of satgsara, we are offered a 
series of analogies, intended to help us to grasp the relationship be- 
tween the view from the Enlightened state and the ordinary view of 
the world. Th i s  is a mode of approach much closer to the 'shamanic' 
end of the spectrum than is Madhyamaka philosophy, since for the 
practicing yogin what is significant is the state to be attained. and the 
detailed study of the process of ordinary reality is a distraction rather 
than an aid. 

In Tibet ,  tathagalagarbha theory was associated with the yogins 
and meditators, and regarded with suspicion by the later 'academic' 
tradition. Its leading proponents, the Jonangpa school, ~ ~ e r e  pro- 
scribed and their gompa in central Tibet closed down in the seven- 
teenth century, although the works of their greatest scholar, Taranii- 
tha, were revived in the nineteenth century and are still studied. T h e  
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positive assertion of Buddha-nature as a kind of 'substance' inherent 
in all realitv was held to bring the Jonangpas dangerously close to the 
positions of the Hindu schools on the reality of the self (itman). 'I'his 
accusation was also leveled against the philosophical viewpoint of the 
Nvingmapa tradition for similar reasons.' 

I t  is important to realize that what is at issue in these disputes is 
not merelv a series of irrelevant doctrinal details. Doubtless at times 
these doctrinal points were excuses for or rationalizations of personal 
interest or political expediency, but for the most part, in Tibet  at any 
rate, all parties took the language of the debates seriously, because 
thev referred to real experiences that had real political and social im- 
plications in their own right. 

In fact, the more sensitive and less polemical of the scholars of 
the later academic tradition, such as the great Tsongk'apa, or the fa- 
mous eighteenth-century scholar T'ukwan Ch'ijkyi Nyima, were will- 
ing to admit to the deep  yogic realization of the Jonangpa scholars 
(Thurman 1984:6*6 I ;  Ruegg I 963:78). What they could not admit 
was that their description of the nature of Enlightenment was valid, 
because that attacked the very foundations of the compromise be- 
tween academic and shamanic aspects of Buddhism on which the later 
academic (and particularly Gelugpa) tradition was to take its stand. 

In these various conflicts, the body of philosophical thought that 
the Tibetans had taken over from India provided a vocabulary and a 
structure of argument, as well as certain basic presuppositions. T h e  
Tibetans, however, were not simply reworking Indian doctrinal dis- 
putes for their own sake. T h e y  were using what they had learned from 
Indian Buddhism to understand their own experiences and the prac- 
tical implications of those experiences. 

To  return to India, tathigatagarbha theory is a reminder that the 
rational and literate world of Madhyamaka philosophy was not the 
only side of Indian Buddhism. T h e  rationality of the Madhyamaka 
was a reflection of the ordered and relatively peaceful society in which 
it arose. With the decline of that society, in later centuries, other forms 
of Buddhism came to the fore of which the tathagatagarbha theory 
gives a partial foretaste. T h e  most significant of these developments, 
at least for the Tibetans, was the rise of Tantric Buddhism, the main 
subject of Chapter 22.  T h e  period of the rise of 'Tantric Buddhism was 
also, however, that of the growth of the great north Indian Buddhist 
universities, in which the rational and academic tradition of the Mad- 
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hvamaka would reach its apogee, and from where i t ,  too, would be 
transmitted to Tibet.  

CULTURAL PA'MXRNS 

Buddhist monasticism ( I j a )  became firmly established in the period of 
this chapter, with extensive state patronage. At the same time, the 
complexity of religious behavior within these communities and the lav 
Buddhist population is more evident (I7a,b,c) and is reflected in new 
philosophical developments (16a2 ,~) .  T h e  precise lineages are difficult 
to trace, but the variety of patterns is important, since it contributes 
to the complexity of the Buddhism that was eventually to be trans- 
ferred to Tibet.  



India: Tantra and the 
Buddhist Siddhas 

T h e  period covered by this chapter (A.D. 400-1200) includes the 
growth of the great monastic universities of north India ( I jb ) ,  and the 
development of Tantric Buddhism (14a1,2; I7d). Both were to have 
important consequences for the Tibetans. T h e  first few centuries of 
this period were still a time of general prosperity, but the deterioration 
of long-distance trade, especially along the western routes, seems to 
have led to a progressive economic decline and to have accelerated the 
collapse of the larger subcontinental and regional powers. Afghani- 
stan, the trading states along the Silk Route, and northeast India grad- 
ually came under the control of Islamic dynasties. At the end of this 
period, the Islamic armies overran first north India and then the Bud- 
dhist heartlands of present-day Bihar and Bengal. T h e  coming of Is- 
lam destroyed the social matrix that had supported the efflorescence 
of Buddhist culture in north India. Even where non-Islamic states sur- 
vived, Buddhist monasticism and its lay following dwindled and dis- 
appeared. Before Buddhism finallv disappeared from India, however, 
it had taken root firmly within Tibet.  

T h e  Buddhism that became established in Tibet  included ele- 
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TABLE 3 .  
Cultural Patterns in Chapter 2 2  

Later Indian States, Fifth to Twelfth Centuries A . D .  

I1 'Tribal' shamanic practitioners 
I 2  Vedic Brahman priests 

12a Tantric Brahman priests 
13 Folk shamanic practitioners 
I4 Wandering ascetics 

Iqa Kipilika yogins <I4, I I 
Iqa I Early Buddhist siddhas (?Padmasambhava) <Iqa 
I4a2 Monastic-Siddha syntheses (Niropa, Virijpa, AtiSa) <14a I ,  I r jb 

I j  Urban monastics; Buddhist and Jain 
I ja  Buddhist monastic 
I j b  Buddhist universities <Ija, 16a 
I j c  Hindu monasticism 

I6 Philosophy 
16a Buddhist 

16a I Abhidharma 
16a2 Madhyamaka 
I6a3 Yogkira, Tathigatagarbha 

16b Hindu 
I 6b1 ~arikara 

I7 MahPvina religious traditions 
I7a Devotional tendencies 
17b Ritual and magical tendencies 
I7c Yogic tendencies 
I7d 'MantrayPna' (Kriya, Caryi Tantra)  <I7c, 11 

I8 Bhakti (Hindu devotional) movement 

men t s  of  t h e  old 'Hinayina '  traditions (15a), such as the  monastic or- 
dination lineages that  had continued to provide the  framework within 
which M a h i y i n a  Buddhist  religious practice, yoga, and ritual (17) had 
developed.  It also incorporated the  philosophical and academic tradi- 
tion of  t h e  north Indian Buddhist  universities ( I j b ,  16a), many of 
whose teachers traveled to T i b e t  during the  flourishing of those insti- 
tutions or  immediately after their destruction. h4ost importantly, per- 
haps, for t h e  later development  of Tibetan  Buddhism, it included the  
lineages of Tantric practice (Iqa I , 2 ) .  

T h i s  chapter  describes the  growth of Tantra and of the  monastic 
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universities, and then looks in some detail at the siddhas, the Indian 
teachers from whom the Tibetans acquired their major 'Tantric lin- 
eages. T h e  academic and siddha strains were in many ways opposed, 
but thev were also intertwined, and by the eleventh and twelfth cen- 
turies these approaches were often combined in the same people. T h e  
two strains represent another version of the relationship between cler- 
ical and shamanic tendencies that we have already seen both in Tibet 
(Chapters I ,  2 ,  I 1-1 8 )  and in the earlier stages of Indian Buddhism 
(Chapters 2 0  and 21).  We begin with a note on the growth of the 
monastic universities. 

T H E  MONASTIC UNIVERSITIES OF NORTH INDIA ( I ~ B )  

In the later Buddhist period, several large monastic 'universities' grew 
up in northeast India. Abhidharma, Madhyamaka, and Yogicira phi- 
losophy, along with the study of logic and disputation (pramaqa) and 
the monastic disciplinary code (vinaya), formed a major part of the 
academic curriculum in these institutions, which were staffed largely 
or entirely by ordained celibate monks. T h e y  can thus be seen as an 
outgrowth of the monastic communities ( I ja) ,  which had existed from 
the early days of Indian Buddhism. 

Secular subjects, however, were also taught at  these new institu- 
tions, and it appears that many of the students at  these institutions 
were not themselves destined for monastic careers (see Dutt  
1962:32j-327). T h e  Buddhist universities became, like the universi- 
ties of medieval Europe, centers of learning attended by lay students 
as well as clerics. This ,  no doubt, contributed to their support by sec- 
ular rulers, and by lay patrons in general. 

T h e  Tibetans refer to a standard classification of the curriculum 
at these institutions into five minor and five major subjects. T h e  study 
of the five minor subjects (astrology, poetry, lexicon, metrics, drama) 
led to the status of minor pnqdita, while the remaining five (medicine, 
fine arts, Sanskrit grammar, logic, and Buddhist philosophy) led to 
recognition as a majorpandita. 

T h e  first and most famous of these institutions was Nilandi ,  
founded originally by one of the Gupta rulers, probably in the fifth 
century (Du t t  1962:329-33 I ) .  N i landi  was in northeast India, in the 
old heartland of Buddhism, although the Guptas were, in fact, nomi- 



INDIA:  TAN'I'RA A N D  'I'HE HUDDHIS'I' SII1I)HAS 

nally Hindus, not Buddhists. From the late eighth centurv onwards, 
this region formed part of the Pila state, and the PHla kings, who were 
13uddhists, continued to patronize Nilandi.  'l'hev also founded and 
supported a series of further monastic universities at Odantapuri, Vi- 
kramasila, Somapura, and Jagaddala. These institutions continued to 
function right up  to the Muslim conquest, and some of their teachers 
found refuge in Tibet  at  that time. 

Teaching, at any rate of the more specifically Buddhist subjects, 
was also a regular part of the activities of other Buddhist monasteries. 
T h e  Tibetans of the  eleventh and twelfth centuries regularly studied 
in Nepal, Kashmir, and Bodhgavi, although there do not seem to have 
been institutions in these places of the scale or academic nature 
of N i l and i  and the four later Pila foundations. T h e  most significant 
Indian academic figures for the Tibetans were men associated with 
Niland2 and Vikramasila. 

All this represented the literate, rational, thoroughly 'clerical' 
side of Buddhism in north India. Ni landi  and its successors would 
not have seemed remote to a student from the Islamic uniirersities of 
around the same time, or those founded a little later in medieval Eu- 
rope. T h e  Buddhist universities shared both the celibate and ecclesi- 
astical atmosphere of these institutions, their importance as centers of 
learning to which students came from distances of hundreds or thou- 
sands of miles to study, and the significance of secular subjects on the 
curriculum. 

T h e  universities were also, however, to become centers of Tantric 
practice, a development to which we will return towards the end of 
the chapter, after looking at  Indian Buddhist Tantra in some detail. 

T H E  GROWTH OF T A N T R A  (17d) 

T h e  development of Tantra in India is complex and far from fully 
understood. I t  took place not only among Buddhists. but also among 
Hindu and Jain practitioners. Indeed, much of the ritual performed 
by modern Hindus, including practices of both Brahman and folk- 
religion priests, can be described as Tantric.' I have indicated some of 
the strands involved in the table of cultural patterns (Table 3). where 
Tantra appears in orthodox (Iza) and unorthodox (Iqa) Hindu forms 
and in various Buddhist forms (I7d, I ~ I ,  I4a2). T h e  historical rela- 
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tionship of these components is uncertain, as is their connection with 
'tribal' and folk shamanic practitioners (11, I3).' bluch of both Tdntric 
vocabulary and 'Vdntric techniques nevertheless seems to have derived 
from 'tribal' or folk shamans (see Chapter I 2 and below). 

T h e  Tdntras are, as previously discussed (Chapters r and I 2 )  pri- 
marily traditions of practice. Most of them have 'root texts,' however, 
which are written in sitra form. Like the Siitras, these texts were held 
to represent the teaching of the Buddha, although they were taught 
not by his historical form of ~ i k ~ a m u n i  but through his Tantric aspect, 
called Vajradhara. These  root texts, and presumably therefore the as- 
sociated traditions of practice, go back in some cases well before the 
period of the siddhas, which dates from roughly A.D. 700 onwards. 
T h u s  the Guhyasamija Tantra, one of the major Anuttarayoga Tantra 
cycles, may date from as early as the fourth century (Wayman 1973: 

'3-1 9). 
T h e  prevalence of visionary, yogic, and analogical procedures 

within the later Mahiyina Sutra tradition has already been noted, and 
there was probably no sharp break between the later Mahiyina Sutras 
and the early Tantras (for example, Martin I 987: 191-192). The re  was, 
however, a real if gradual change. T h e  archaeological evidence shows 
what Nancy Hock has referred to as "an explosion of the pantheon- 
a proliferation of Buddhas, bodhisattvas and goddesses" (Hock 
1987:33), indicating that new kinds of visionary techniques were now 
being employed in which these new deities took a central role. 

New Tantras continued to appear until the last stages of Indian 
Buddhism. O n e  of the most important of all Tantras for the Tibetans, 
the Kilacakra Tantra, appeared in India not long before the final 
destruction of the Buddhist monasteries by the Islamic armies. T h e  
Kilacakra came according to tradition from the hidden land of 
Shambhala. Its root text contains references to the Muslims and the 
troubled political situation (see Bernbaum I 980; Mullin I 982a: r I 5- 
I 56; Hoffmann 1969; Sopa et al. I 985; Dhargyey r 985; Dalai Lama 
and Hopkins 1985). 

A large commentarial literature on the Tantras also developed in 
India, much of it the activity of the more academic and literary sid- 
dhas. These  texts take up more than half of the Tengyur, the Tibetan 
canonical collection of Indian commentarial literature. 

T h e  Tdntras themselves, and the commentarial and other writ- 
ings of the siddhas, have received considerable attention from Western 
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scholars. Leaving aside Kazi Dawa Samdup's early translation of a text 
from the Cakrasamvara corpus (Kazi Dawa Samdup r 9 I g ) ,  translations 
of the root Tantras themselves (generally with extensive reference to 
the Indian commentaries) include Snellgrove's version of the Hmaro 
Tantra ( I 959) and Tadeusz Skorupski's of the Samadurgat;Pan'iodhan~ 
Iantra (1983) along with partial translations of the CandamahimJana 
Tantra by Christopher George ( I  974)' the MahORifa 'Ibntra by William 
Stablein ( I  976b), the Abhidhanottara Thntra by Martin Kalff ( r 979)' 
and the Ti70 Tantra by Martin Willson (1986)." Other important stud- 
ies of Indian Tantric material include Giuseppe Tucci's ' IXeoq~ and 
Practice of the Mandala (1969), Alex Wayman's work on the Guhvasa- 
mija Tantra (198ob) and his other writings on Tantra (many of them 
collected in Wayman 1973)' Snellgrove's introduction to the Tattva- 
samgraha (1981)  and his Indo-Tibetan Buddhism (1987)' and the writ- 
ings of Herbert  V. Guenther (for example, I 969, I 973)' Per Kvaerne 
(1975) and Shin'ichi Tsuda (1978, 1982). 

Much of this material refers to what the Tibetans were later to 
classify as Yoga and particularly Anuttarayoga Tantra, the types that 
involve the transformation of the practitioner into the form of a Tantric 
deity during the ritual and, in the case of Anuttarayoga Tantra, the 
internal yoga practices of the subtle body (the t~alung practices, see 
Chapter I z ) . ~  If Wayman's fourth-century dating for the Guhvasamija 
(Wayman 198oc:360) is right, Anuttaravoga goes back to the earliest 
days of Indian Tantra. I t  seems, however, only gradually to have be- 
come part of the practice of Indian Buddhist communities in general, 
while the Tantras which the Tibetans later classified as Kriyi and 
Caryi were adopted much sooner. In these Tantras. the d e i n  seems 
to have been originally visualized outside the practitioner, although in 
the later Tibetan tradition the generation of self as Thntric god was 
extended to many of these as well. 

T h u s  Nancy Hock argues on the basis of archaeological finds from 
the Buddhist monastery at Ratnagiri in Orissa, and from other similar 
sites, that a clear distinction should be made between what she labels 
(after Winternitz) 'Mantrayina,' based on the Kriyi and C a v i  Tantras, 
and 'Vajrayina,' corresponding to the Yoga and Anuttarayoga material 
(Hock 1987:3*36). At Ratnagiri, the material from the seventh and 
eighth century belongs only to the 'hlantravina' ( the Kriyi and Ca?H 
classes). This  material includes, for example, several large sculptures 
of Amoghapiia, images of Astamahibhaya T i r 3  and hlahikaruna Lo- 



keSvara, and triadic groups of Sikyamuni ,  V~~jrapiini,  and Avalokitei- 
vara, along with votive sriipcr and c//rtirc/!ri. 

Ibga  and Anutturavoga ' l in t ra  material begins to appear only in 
the  late ninth and tenth  century, with temple  sculptures correspond- 
ing to  the  C;uhvasamija l i n t r a ,  and a number  of small images of He- 
ruka and o ther  Anuttarayoga figures (Hock I 987: I 69-1 73). Icono- 
graphic material varies considerably even  between sites that are 
geographicallv close, such as the  three Orissan monasteries of Katna- 
giri, IJdayagiri, and 1,alitgiri ( I  987: I 74-1 75). T h i s  suggests varying 
local traditions of practice. As far as I know, however, Anuttarayoga 
material in t h e  form of large-scale sculpture is all qu i t e  late in date.  
Most of the  surviving Anuttarayoga material from India and Southeast 
Asia is in the  form of small images, suggesting private shrines rather 
than large-scale  temple^.^ 

I implied in Chapters  2 and I 2 that the  Kriyi and Cary i  ?intras,  
in which, a t  least originally, the  dei ty was visualized externally, were 
less threatening in their social and political implications than the  Yoga 
and especially the  Anuttarayoga forms, in which the  practitioner iden- 
tities with the  deity. 'l'he Kriyi and Cary i  ( 'Mantrayina, '  I7d) probably 
grew u p  as an  extension of ritual, yogic, and devotional tendencies 
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already present  within the  Mahiiyina. I hey would certainly have 
been  the  forms that could most easily b e  absorbed into the  ritual life 
and practice of established monastic communit ies .  If Hock's interpre- 
tation is correct, they were an important part of the  ritual life of some 
of these  communi t ies  by the  eighth and ninth centuries. 'I'he 
Anuttarayoga 'Fantra practices, by contrast, s eem to have remained 
outside the  monastic context  until very late. 'l'hey remained the  pre- 
serve of siddha-style practitioners ( Iqar) ,  who seem (see  below) to 
have formed small cult-groups of wandering yogins and voginis. I t  

s eems  that  it was only a t  the  e n d  of the  period w e  are considering, in 
the  tenth  and e leventh  centuries,  that  these  practices were taken u p  
openly within the  monasteries and the  large monastic universities that 
had by then grown up.  

v .  

1 h e  nature of the  surviving cvidcncc of Anuttarayoga practice in 
India and Southeast  Asia supports  this picture. Small,  portable images 
may imply that  mirch of Anuttarayoga practice, particularly in monas- 
tic circles, remained private or  secret,  and some  of the  surviving sto- 
ries of the  siddhas point in the  same  direction. 'l'he 'I'ibetans in later 
centuries had the  ideal of the  practitioner whose external pr:~ctice was 
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practice was M a h i y i n a  ( t h e  l,or//ricirru motivation) and whosc secrcfl 
r .  

\"actice was Vajrayina. 1 his is a pattern that seems to bear more rela- 
tionship to  the  Indian and early 'l'ibetan context than to that of mod- 
ern 'I'ibet. 

We can therefore suppose that Buddhist ' l intra  developed in two 
parallel contexts.  In the  monastic context,  and perhaps also that of  
settled urban and village lay communities of religious practitioners, 
ritual and yogic practices based on the  external visualization of deities 
became more and more important,  perhaps from the  fourth and fifth 
centuries onwards (I7d). 'I'his corresponds to Hock's 'Mantravina' and 
to the  Kriyi and (:ary5 'l'antras of the  later l'ibetan tradition. In the  
other  context ,  small cult-groups of wandering ascetics whose practices 
involved identification with deities and the  nGcJi-prina ('l'ibetan tsa- 
lung) techniques developed at around the  same time (I4a1 ). 'l'his pat- 
tern drew in part o n  the  already-established practices of tribal and folk 
shamans. I t  corresponds to the  Yoga and Anuttarayoga 'Iintras and to 
Hock's 'Vajravina.' In  appearance and external behavior, the  members 
of these  cult-groups would scarcelv have been distinguishable from 
members  of  the  non-Buddhist Kipil ika cults ( see  t~e low) ,  and the  
term Kip i l ika  was perhaps applied to and used bv both.; Buddhist 
and non-Buddhist practitioners would have differed primarily in that 
the  Buddhists  oriented their practice around Buddhist deities and in- 
corporated Buddhist  imagery and symbolism. above all that of hotfir- 
rirru, within their practice. 

A gradual synthesis between the  hiantrayina and \'ajrayiina 
trends developed (I4a2), and was widelv represented by the  tenth and 
eleventh centuries. 'I'he differences between the  two bodies of mate- 
rial were alreadv lessening a t  this time, and were to become still 
weaker in 'I'ibet, where  identification with the  deity \f.ould become 
common even  within tlie Kriya and (:ar).ii 'lhntras, arid the  elaborate 
ritual of Kriyii and C a q i  would b e  adapted to the  loga  and .\nuttar- 
avoga l h n t r a  (see  Chap te r  I 2 ) .  

T h i s  picture of tlie de\.elopliient of Ruddhist r lbntr ;~ \vould help 
to explain tlie contrast between tigures like Padniasani bha\.a ( the  
(;uru Kimpocli'e of later ' l ibetan tradition) and \'inialamitn. who 
were responsible for the  transmission of the  Old Ihnt ras  to rl'ibet in 
the  eighth century, and men  such as Niiropa. \ ' i r ~ p a ,  and Atiia. who 
were major sollrces for the  New -1hntra transmission two centuries 
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later. 'The Old Tantra material seems to represent a stage of siddha 
practice where siddhas and monastic Buddhists collaborate, but where 
they still represent noticeably different paths. T h e  New Tantra mate- 
rial is more academic and monastic in tone, and suggest that a consid- 
erable degree of rapprochement had taken place between the siddha 
groups and the monastic centers by this time. A key role in this rap- 
prochement would have been played by figures associated, like Na- 
ropa, Virupa, and AtiSa, with the great monastic universities of north 
India. 

Th i s  general picture of the growth of Tantra in India thus seems 
plausible. In the remainder of this chapter I shall examine the material 
on Buddhist Tantra in India and its social context in more detail, since 
this represents the starting point for its subsequent development in 
Tibet. As I suggested in Chapters 1 2  and 13, the context of Tantric 
practice in eighth- to twelfth-century India was probably very different 
from that of premodern Tibet. T h e  development between the two 
provides much of the subject matter for the remaining chapters of this 
book. To trace this development, we need as clear a picture as 
possible of what Tantra was like in India in the eighth to twelfth cen- 
turies. 

Arriving at  an accurate picture is not a straightforward task. We 
have a variety of sources about Indian Buddhist Tantra in general, and 
about the siddhas and their activities in particular, but all present dif- 
ficulties for interpretation. We begin with the root texts of the Tantras 
themselves, along with the commentarial writings, which have sur- 
vived in Sanskrit or (more often) in Tibetan translation. T h e n  we turn 
to the Buddhist traditions about the siddhas in works such as the Ca- 
turaSftisiddhaprav~tti ('Lives of the Eighty-Four Siddhas') and the var- 
ious other, more or less legendary, stories of the siddhas included in 
the Tengyur or narrated by later Tibetan authors such as Ti ran i tha ,  
along with references in Indian literature of the period to Buddhist 
siddhas and to their non-Buddhist counterparts, the Kipilika yogins. 
Finally, we  will look at  the songs and other noncommentarial texts of 
the siddhas themselves. 

THE TANTRIC TEXTS 

T h e  root texts of several of the Tantras have survived in Sanskrit, 
along with some of the commentarial literature and associated ritual 
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texts. Much more exists in 'Tibetan translation, and a few of these 
works were also translated into Chinese. This  material is, of course, 
of great value in reconstructing Indian Buddhist 'Tantra, but it is often 
far from easy to interpret unambiguously. In part, this is due to the 
habit of Tantric writers, including the siddhas, of making extensive 
use of symbolic or metaphorical language (sandhibh&a, see Bharati 
I 965: I 64-1 84; Wayman 1973: I 28-135; Elder 1976; Broido r 982). 

As a consequence, it can be hard to tell what is literal and what is 
metaphorical. At times both meanings may be intended simulta- 
neously: bodzicitta can be both the bodhisatma's motivation of compas- 
sion towards all living beings and the seminal fluid whose control 
forms a central part of the internal processes of Tantric yoga (see Sam- 
uel 1989). Elsewhere, the use of language mav be purely symbolic. 

Some indication of the problems may be gained from a brief look 
at  the opening verses of the Hevajra,  which was to become a specialty 
of the Sakyapa order in Tibet and one of the most revered and re- 
spected of Tibetan Anuttarayoga Tantric lineages. This  is not one of 
the earliest or most obscure of the root Tantric texts: 

T h u s  have I heard-at one time the Lord dwelt in bliss with the 
Vajrayogini8 who is the Body, Speech, and Mind of all the Buddhas. 
The re  the Lord pronounced these words: 'Greatly to be revered is this 
most secret of all secret things, this essence which is the Body, 
Speech, and Mind of all the Buddhas. 0 Vajragarbha, good, good in- 
deed, thou Great Bodhisattva of great compassion. Do thou listen to 
this which is named Hevajra, the essence of Vajrasatnla, hlahiisattva, 
and Mahisamayasattva.' Vajragarbha replied: 'Why Vajrasattva, how so 
Mahisattva and wherefore Samayasattva? hlay the Lord please ex- 
plain.' T h e  Lord replied: 

'It is indivisible and so known as Vajra. A Being which is unity of 
three; 

Because of this device he's known as Vajrasattva (Adamantine Being). 
He is full of the flavours of great knowledge, and so he is called 

Mahiisattva (Great Being); 
From his continual creation of conventional forms, as Samayasattva 

(Convention Being) he's named.' 

Vajragarbha said: 'What is meant by this composite name of HE- 
VAJRA? What is proclaimed by the sound HE, and likewise what by 
VAJRA' 
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T h e  Lord replied: 

'Bv HE is proclaimed great compassion, and wisdom by VAJRA. 
Do thou listen to this 'I'antra, the essence of Wisdom and Means, 
which is now proclaimed by me. Its proficiency is known to be mani- 
fold; i t  teaches the gazes, how to conjure forth and the language of 
secret signs, how to petrify, how to drive away, how to bewitch an 
army into rigidity. It is the means of producing and maintaining the 
voginis in accordance with the right method; it is proficient in knowl- 
edge, both absolute and relative in the matter of the due  order of ap- 
pearance of the divinities. Rut in the first place i t  is the one means of 
producing Heruka, and it is by such production that men are released, 
0 Vajragarbha of great compassion. T h e y  are bound by the bonds of 
existence and released by knowledge of them. 0 wise one, you should 
conceive of existence in knowledge of its non-existence, and likewise 
you should conceive of Heruka in knowledge of his non-existence. 
Great knowledge abides in the body, free of all falsification, but al- 
though it pervades all things and exists in the body, it is not in the 
body that it arises. (Snellgrove I 959, vol. I ,  47-48) 

This  first chapter of the Hevajra continues with a listing of the thirty- 
two principal 'veins' (nadf) within the body and of the four principal 
psychic centers (cakra), which in the Hevajra system are at navel, 
heart. throat and head. I t  ends: 

Candiili [Tib.  tummo] blazes up at the navel. 
She burns the Five Buddhas. 
She burns Locani and the others. 
HA41 is burnt and the Moon melts. (Snellgrove 1959, 

V O ~ .  I ,  5 0 )  

At one level, it is clear enough what is being taught here. T h e  classic 
Buddhist transcendence of appearances, phrased in Mahivina terms 
as the unity of Wisdom (prajia) and Means (upriya), is brought about 
by the internal processes of Tantric yoga, which we discussed in Chap- 
ter 12:  the production of the deity Heruka and of the yoginis and the 
arousing of energy in the central channel, which destroys the deities 
of the mandala  who represent the conventional world in its trans- 
figured form. 

T h e r e  are, however, puzzling elements. Why should a Buddhist 
text teach "how to conjure forth and the language of secret signs, how 
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to ~e t r i fy ,  how to drive away, how to bewitch an army into rigiditv"? 
?'he following chapter lists a whole series of mantras and rituals for 

rain, rending clouds, destroying an enemy arm) gaining 
mastery of a young woman, and so forth (Snellgrove I 955, vol. I ,  5 I -  

54). What kind of people are performing this practice and in what kind 
of setting? T h e y  do  not sound like the philosophers of Nilandi  or 
Vi kramaiila: 

Free from learning and ceremony and any cause of shame, the yogin 
wanders, filled with great compassion in his possession of a nature that 
is common to all beings. He  has passed beyond oblations, renuncia- 
tion, and austerities, and is freed from mantra and meditation. Re- 
leased from all the conventions [samaya] of meditation, the yogin per- 
forms the practice. (Snellgrove I 957, vol. I ,  65 )  

Such passages were, of course, well known to the 'cram siddhas' and 
practitioners of t u / . u g  chij.dpo in Tibet (Chapter 16). 14 subsequent 
chapter describes the coming together of yogins for Tantric feasts: 

One  should set about this feasting in a cemeten  or a mountain cave, 
in a resort of nonhuman beings or in a deserted place. One should ar- 
range seats there, reckoned as nine, in the form of corpses or tiger 
skins or shrouds from a cemetery. T h e  one who embodies Hevajra 
should be placed in the center of the yoginis, whose places are known. 
as taught before, in the main directions and intermediate points. Then  
seated upon one's tiger skin, one should eat the 'spiced food' of the 
sacrament, enjoving it, and one should eat with eagerness the 'kingly 
rice.' (Snellgrove I 987: I 6 I ) 

According to Snellgrove the 'spiced food' is "a concoction of the flesh 
of a human being, a cow, an elephant, a horse and a dog" \vhile the 
'kingly rice' is "specially selected human flesh, that of a man who has 
been hanged, a warrior killed in battle or a man of irreproachable con- 
duct who has returned seven times to a good human state" ( I  987: I 6 I ). 

Snellgrove assumes that these substances were really used in at 
least some Tantric circles. Elsewhere he has noted that the Tibetans 
today do  not use them, and replace them by harmless substitutes 
where they are required for offerings to the fierce divinities: human 
flesh "is made of parched flour and butter, but sometimes modelled to 
show a human head and hands and feet. It is also coloured realisti- 
cally" (Snellgrove 1957:246). AS Snellgrove points out, modern Ti- 
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betan practitioners have little concern for or interest in the details of 
such matters, which are mainly significant in the context of offerings 
to fierce guardian deities ( I  957:2.16-247). But were the Tantric siddhas 
themselves, the revered founding figures of the Tibetan lineages, 
really in the habit of feasting on human flesh and other such delica- 
cies? 

T h e  problems of interpretation here are made worse by the long 
period of time that elapsed between the probable composition of the 
earliest actual Tantras (perhaps fourth century A.D.,  see Wayman 
1g8ob) and the commentaries by Indian siddhas (ninth to twelfth cen- 
turies), let alone the later Tibetan commentaries and the contempo- 
rary Tibetan lamas who represent the living tradition of interpretation 
of these texts. What may have been literal at an early period may have 
become metaphorical at a later period. I t  is also likely that the reverse 
happened, and that practices that were originally meant symbolically 
were misunderstood as literal and performed in that way. 

We should recall here the critical place of food in defining Indian 
social structure in modern times. T h e  entire caste hierarchy is articu- 
lated around the issue of who can share what food with whom (Du- 
mont 1970). Assuming that some of this was already true at the time 
of the siddhas, the consumption, even symbolically, of polluting (and 
magically potent) foods in a group meal would have placed the practi- 
tioners firmly outside the social norms of ordinary society. 

T h e  same may have been true, to some degree, of the Tantric 
sexual practices. Sexual relations share with food a key role in defining 
Hindu caste distinctions. Where the female partners were actually, or 
at least symbolically, of untouchable caste, sexual contact with them 
reinforced the message of rejection of conventional standards. T h e  
sexual practices were nevertheless important less for this reason than, 
as we have already seen in Chapter 12 ,  for their yogic significance. 
T h e y  were intimately connected with the internal manipulations of 
the subtle body through which Enlightenment was to be achieved. As 
in later years in Tibet,  they were probably performed in both literal 
and symbolic forms during the long history of Indian Tantra. Symbolic 
interpretations are suggested by many of the siddha commentaries, 
but there is no reason to assume that the practices were entirely sym- 
bolic. T h e y  have been maintained in both Hindu Tantric and Tibetan 
Vajrayina traditions, and cognate practices form an important part of 
Daoist yoga (see Samuel I 989). 
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What is perhaps questionable is the orgiastic atmosphere in which 
texts like that quoted above suggest that Tantric practices were carried 
out, the bizarre substances specified for use in Tantric ritual (including 
excrement and urine, blood and semen, as well as the 'spiced food' 
and 'kingly rice' mentioned above), and the ritual prescriptions for 
gaining power over others, killing and causing destruction magically, 
and the like. Perhaps most striking are the injunctions "to kill, to rob, 
to live with total sexual licence, to lie" (Snellgrove 1987: I 74), which 
are an obvious and deliberate reversal of conventional Buddhist 
morality. 

There is evidence that some of this was taken literally at some 
times, though not necessarily among Buddhist Tantrics. Snellgrove 
cites the story of how the Chinese Buddhist pilgrim Xuanzang was 
nearly killed by devotees of Durgi in search of a suitable human vic- 
tim (1987: 162). It is clear from the texts cited by Snellgrove that In -  
dian Buddhist authorities regarded such injunctions as to be inter- 
preted in other than the literal sense. This was true of the subsequent 
Tibetan commentators as well, although the idea of the vogin going 
beyond ordinary human moral restrictions always has to be born in 
mind (see the 'crazy siddhas' of Chapter I 6). 

What emerges from the texts is a picture of wandering yogins and 
yoginis, of initiations into the cult of particular Tantric lineages, which 
may or may not be more 'literal' than the later Tibetan versions, and 
of regular meetings for ritual feasts at the various Tantric sacred places 
(pitha) around India. Even these meetings may be largels metaphori- 
cal, because the identification of the Tantricpirha with locations within 
the body, and of pilgrimages to them with the internal processes of 
Tantric yoga, seems quite early (Tsuda I 978). T h e  long period of time 
which we are considering also has to be remembered. Niropa had a 
regular center (at Pullahari or Puspahari) where his students came to 
study with him, and it may be that by this time (tenth century) Tantra 
was practiced by settled groups as much or more than by wandering 
yogins. 

THE STORIES OF THE SIDDHAS ( I ~ A ,  I 4 A  I ,  1 4 ~ 2 )  

Another source of information about Tantric practice in India are the 
legends and stories about the siddhas that have been presened by the 
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Tibetans." T h e  Tibetans in later centuries developed a sophisticated 
historical tradition. Given that the monastic historians viewed lamas of 
the past through a hagiographic perspective, and that miraculous signs 
and powers were a part of the world they were describing, these chron- 
iclers are, by and large, reliable in dealing with events and places in 
Tibet  from the eleventh and twelfth centuries onwards, and usable 
with care even for the earlier royal period (seventh century onwards). 

Unfortunately, their accounts of Indian Buddhism are far less au- 
thoritative, and it is clear that, at  best, they were synthesizing and 
attempting to reconcile a mass of oral traditions and legendary material 
varying between the dubious and the outright fictional. Different 
sources give. entirely different accounts of the lives of the same sid- 
dhas, and while men such as the seventeenth-century Tibetan scholar 
Taranitha (Templeman I 98 I ,  I 983, r 989) probably recorded the ma- 
terial available to them as accurately as they could, their writings in no 
way provide the kind of solid factual base we have for the history of 
Buddhism in Tibet .  At most we can derive an approximate picture of 
the relative dating of the siddhas from the guru-student relationships 
in the various sources. Unfortunately there seem to be no detailed 
accounts of the siddhas by Tibetan authors of their own time.1° 

Th i s  legendary material nevertheless does give us some insights 
that may be of value. O n e  useful source of information is the Caturai- 
itisiddhapravpti, apparently a collection of legends told by the Indian 
scholar Abhayadatta to a Tibetan monk in the late eleventh or early 
twelfth century. Th i s  collection has been translated twice into English 
(Robinson I 979; Dowman r 985). It consists of short narratives of the 
lives of each individual from a standard list of 84 siddhas. While the 
accounts are legendary rather than historical, they are close in time to 
the later figures in the tradition, and suggest something of how these 
siddhas were seen by their followers. 

T h e  range of occupational and caste backgrounds that this work 
ascribes to the siddhas is itself revealing: fishermen, weavers, cob- 
blers, birdcatchers, kings, beggars, and brahmins. T h e y  also include 
four women. We gain a picture here of the siddha teachers as uncon- 
ventional and often shocking in their behavior and their techniques, 
disrespectful for the most part of scholarly knowledge, and enmeshed 
in a world of visions and magical power. In this and much else they 
resembled their Hindu counterparts, the ~ a i v i t e  yogins (also called 
siddhas) of the Kiipilika, Ki l imukha,  and PiSupata traditions. As I 
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have already suggested, there seems to have been considerable over- 
lap between Hindu and Buddhist yogins. 

References to Kiipiilikas and similar Hindu ascetics are common 
in the non-Buddhist Indian literature from the sixth centurv onwards. 
T h e y  are not portrayed in a flattering light. These bizarre characters, 
half naked and adorned with human bone ornaments, carry cups made 
from human skulls (Raprih, hence Kipilika). Thev  frequent crema- 
tion grounds where they perform evil rituals of destructive magic. 
With their low-caste female associates, witches rather than spiritual 
companions, the Kipalikas seem far indeed from the quiet cloisters of 
the Buddhist monastic universities and the calm rationalitv of Mad- 
hyamaka philosophy (Lorenzen 1972, r 989). 

And yet the Tibetan texts such as the translation of the Cuturas'i- 
tisiddhapravflti or the writings of Tarinatha describe the Buddhist sid- 
dhas as sharing most of the external features attributed to the KPpPli- 
kas and their fellows, including the bone ornaments and skull-cups, 
the low-caste female companions, and the midnight rituals in crema- 
tion grounds. I t  is only the valuation that is different. Here it should 
be borne in mind that the Indian sources are, almost by definition, 
from circles that were urban and literate, and frequently Brahmanical 
as well. The i r  authors were not people who would have reason to 
speak well of these wandering rural shamans who, as we have seen. 
rejected Brahmanical knowledge as irrelevant to true liberation. 

T h e  situation is neatly illustrated by the Buddhist and Brahman- 
ical versions of the I/eti/apaiiruci~inri. This  famous series of rnedie~~al  
Indian stories is unified by a frame-stoy similar to the s t o v  of Sheh- 
erezade in the I oo r Nights. In the I'eri/apnt7raci~Suris frame-stor): the 
stories that make up  the collection are narrated to the great Indian 
monarch Vikramiditva by a spirit (aerila) who possesses a corpse that 
Vikramiditya is attempting to take from a cremation ground. In the 
several Brahmanical versions of the collection, which have sun~ived in 
India and Nepal, the king is acting (for reasons I shall not attempt to 
explain here) as the ritual assistant of a classic Kiipilika-style ascetic, 
a thoroughly evil character who in fact intends to sacrifice the king 
himself as part of the ritual. In the Buddhist versions, which exist in 
Tibetan and hfongolian. this villainous magician is replaced by the 
great siddha Nigirjuna,  whose intentions towards the king are of 
course entirely benign. ' I  

Doubtless, as with the sadhus or wandering holy men of modern 
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India, there is some truth in both pictures. Only ~ i v a  ultimately knows 
who is a true sadhu, and who is a sorcerer or a mere charlatan." T h e  
Buddhist Tantric texts surviving in Sanskrit and in Tibetan translation 
include more than the occasional prescription for destructive magical 
ritual, as we have already seen in the case of the Hevajra Tantra. Pre- 
sumably, if one made one's living as a wandering holy man with mag- 
ical powers, such things had their uses. Taken as a whole, however, 
these texts leave no doubt that the prime purpose of Tantric practice 
is the attainment of the Buddhist Enlightenment. 

T h e  Buddhist Tantras are paralleled by similar traditions, also 
called Tantras, among the Hindus and Jains. Both Hindus and Jains, 
like Buddhists, have a list of 84 - great siddhas. T h e r e  are several ver- 
sions of the Hindu list, and some of them include names also occurring 
in the Buddhist list (Lorenzen 1972). Some of the Tantric traditions, 
too, seem to have circulated freely between siddhas of all back- 
grounds. We know that Mahiki la  was an important deity for the Ki- 
pilika ascetics, and the Mahiki la  Tantra preserved in two rather dif- 
ferent versions by the Buddhist tradition contains hardly anything 
specifically Buddhist, to judge by translated excerpts. l 3  

Texts like the Mahiki la  Tantra include rituals aimed at  healing 
and destructive purposes, alchemical procedures (rasiyana), and the 
like, forming part of the stock in trade of wandering holy men of the 
time whether Hindu, Buddhist, or Jain in formal allegiance. All this 
is the sphere of the 'ordinary' or 'mundane siddhis' (Tib. t'iinmong 
ngodrub), and much of it was to be handed on to the Tibetans. Each 
Tibetan religious tradition has, for example, one or more traditional 
forms of Mahiki la  (Gompo) who act as 'protectors' of the teachings 
and the gompa, and Tibetan temples always include a shrine for these 
protective deities, often in a separate room to the main shrine. 

T h e  really important Tantras, for the Tibetans and, also we  may 
assume, for the Buddhist siddhas of India, were not these, but the 
Tantras concerning with the 'supreme sddh i '  of the Buddhist Enlight- 
enment.  T h e s e  lineages, such as the Guhyasamija, Cakrasamvara, 
Hevajra, and Kilacakra Tantras, are specifically Buddhist. T h e  texts 
generally include prescriptions for the lesser magical powers, but 
these are ancillary to the central process described within them, which 
is that of the attainment of Enlightenment. T h e  first three of the lin- 
eages enumerated are the Tantras that occur in the Caturaiitisiddha- 
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pravuti  (see Robinson I 979: 285-288). Along with the Kilacakra 'lhn- 
tra, which appeared in India at a later date, they remained the most 
important for the Tibetans.IJ 

T h e  basic texts of these 'I'antras all survive in Sanskrit as well as 
Tibetan, as does some of the commentarial literature on them, and 
they were clearly the most significant 'Tantric traditions for the north 
Indian siddhas from whom the Tibetans obtained most of their New 
Tantric transmissions in the eleventh and twelfth centuries. I'hev con- 
tinue to be practiced by Newari hereditary Buddhist Tantric priests 
(vajricirya) in Nepal as well as by Tibetans throughout ethnic l'ibet. 

We should note that the term 'siddha' itself allows both possibili- 
ties. A siddha is someone who has attained siddhi, magical accomplish- 
ment. Yet there are many different kinds of siddlri. For the Buddhist 
practitioner, Enlightenment is the highest siddhi, and the ultimate 
goal of siddha practice. T h e  'relative' siddhi, the ordinary magical pow- 
ers, are from this point of view mere by-products, although they are 
certainly part of what a siddha is expected to attain. 

From these sources we can begin to form a picture of the Bud- 
dhist Tantric siddhas in their historical and social context: wandering 
holy men and women from a variety of backgrounds who made a living 
by performing rituals and teaching. They  were distinguished from 
non-Buddhist siddhas not by their mode of livelihood, or by the mag- 
ical rituals that formed most of their traveling stock in trade, but by 
the fact that they also practiced one or another set of more elevated 
Tantric rituals focusing on the Bodhi Orientation, the cult of Enlight- 
enment,  such as those of the Cakrasamvara, Hevajra, or Guhvasamiija 
cycles. T h e s e  are what the later Tibetan tradition referred to as An- 
uttarayoga Tantra. If our sources are reliable, occasionally such practi- 
tioners would have dealt with kings, princes, and wealthv landowners, 
but much of their clientele must have been lower in the social scale. 

By the end of the siddha period (eleventh to twelfth centuries) 
some of these people, like Niiropa, had permanent centers where the 
teachings and rituals of the Enlightenment cult were transmitted and 
where students from faraway regions such as Tibet could come to 
study. Others still practiced a wandering life style or lived in wild and 
remote places. Yet others practiced Tantra while maintaining the out- 
ward appearance of a Buddhist monk of the clerical tradition: as the 
Tibetans later put it "externally Hinayina, internally Mahiviina, in 



secret \'ajravana." By the time of Atisa (early eleventh century) such 
combined Sutra and 1Bntra practitioners seem to have become quite 
common (1442). 

T H E  SONGS OF T H E  SIDDHAS 

A final bodv of literature from the period is also worth examining, 
because it brings us closer than anything we have considered so far to 
the atmosphere of the siddha groups, and so to explaining the fasci- 
nation their practices had for their Tibetan followers. These  are the 
songs of the siddhas. T h e y  share some of the same problems of inter- 
pretation as the 'Tantras and the commentarial literature, but their con- 
tent as a whole seems less ambiguous, perhaps because they are more 
homogeneous in their origins. T h e  songs come from a relatively re- 
stricted group of siddhas who lived over at most a couple of centuries 
and most of whom are included in the standard list of 84 siddhas re- 
ferred to above. David Templeman has suggested that we  can distin- 
guish three main types of song, known as doha, vajragiti, and caqa 
songs (Templeman, in press). 

Doha are short songs expressing the siddha's realization, often in 
an enigmatic or paradoxical manner. T h e y  were intended, according 
to later Tibetan tradition, primarily as a means of teaching, while 
oajragitz were songs "sung and danced to in ritual performance at the 
ganacakra, feast-gatherings of yogins at  which the Tantric understand- 
ing of the absolute reality of the senses [was] celebrated" (Temple- 
man, in press). In practice, though, as Templeman notes, it is difficult 
to distinguish sharply between the two types of song on the basis of 
the examples that have come down to us. 

Saraha and Kinha (Kysniicirya) were the best known composers 
of doha. T h r e e  lengthy sequences of these songs are attributed to 
Saraha. O n e  of these has been translated by Guenther ( 1 9 7 3 ) ~  along 
with two commentaries by a twelfth-century Nepalese writer and a 
fifteenth-century Tibetan (Karmapa) writer, and another is translated 
by Snellgrove (in Conze I 964). In this second sequence he dismisses 
Brahmins, yogin-ascetics, Jainas, and monastic Buddhists as all 
equally far from the path, before giving his own advice (in Temple- 
man's translation): 



One  who has no compassion and 
Lives in a state of 'voidness' 
Can never reach the highest path. 
If he but meditates solely upon compassion, 
He  will also not gain liberation from this state of .romsara. 

Whoever is able to combine both states of compassion and voidness 
Will no longer abide in either somsdra or nimuqa. 

Oh ho! Ge t  rid of all your deceits and perverted views. 
Whatever is an attachment-simply fling i t  out! 
If you mentally review things all will be seen to be deceit, penrrsion 

or attachment- 
No one will find things to be any different to that. 

The re  is no religious view that does not aim at these things- 
Reading texts, mental understanding, meditation and preaching the 

essence of the teachings, 
But mark this-one can onlv hear these things from the Guru's mouth. 

T h e  Guru's words enter the heart 
And it is like seeing a treasure in the palm of your hand. 
A spiritually ignorant person does not see his actual state of 

naturalness, 
And is therefore deceived. T h u s  says Saraha. (Templeman, in press) 

T h e  caryi songs originate from a group of siddhas who lived in what is 
now Bengal, and their songs frequently use imagen deriving from that 
part of India, not unlike the songs of the Bauls, religious mendicants 
who have preserved a version of the Tantric practices into modern 
times (for example, Bhattacharya r 969). T h e  major collection of these 
songs is the Caqigiri, which has survived not onlv in Tibetan but in a 
nearly complete version in a medieval Indian vernacular. There  ha\.e 
been several translations of the complete collection of songs, the most 
notable being by Per Kvaerne (1977).  Here is one of Klnha's rapd 
songs as translated by Templeman: 

I have made the Triple Refuge my boat, a vessel with eight maidens. 
My own body is of the nature of compassion and 1 ha\,e a wife whose 

nature is emptiness. 
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I cross the ocean of existence as if in an illusion or a dream 
And even in its midst I see no waves. 

I have made the five Tathigatas my ferrymen and 
Kinha will thereby deliver himself from all delusions. 

As for smell, touch and taste, 
r 7 I hey are just as they appear to be-a sleepless dream. 

T h e  mind, as ferryman, is in the stern of the boat of emptiness, 
And Kinha, the passenger, proceeds in its company towards the state 

of supreme bliss. (Templeman, in press) 

Here, as in a song by Viriipa quoted below, everyday imagery is used 
to point to the nature of Tantric processes; the Five Tathigata, for 
example, represent the purified elements of one's own body (Kvaerne 

1977: 1 27). 

There are also short instructional texts in verse, which are similar 
in style to the siddha songs. An example of this genre is Tilopa's Ma- 
hiimudrii instruction to Niropa, traditionally delivered alongside the 
river Ganges. Here a series of images conveys the utter transcendence 
of all concepts in the state of MahiimudrH, which is the usual siddha 
term for the experience of Enlightenment: 

Homage to the Vajra Dikini! 

Mahimudr i  cannot be taught. But most intelligent Niropa, 
Since you have undergone rigorous austerity, 
With forbearance in suffering and with devotion to your Guru, 
Blessed one, take this secret instruction to heart. 

Is space anywhere supported? Upon what does it rest? 
Like space, Mahimudr i  is dependent upon nothing; 
Relax and settle in the continuum of unalloyed purity, 
And, your bonds loosening, release is certain. 

Gazing intently into the empty sky, vision ceases; 
Likewise, when mind gazes into mind itself, 
T h e  train of discursive and conceptual thought ends 
And supreme enlightenment is gained. 

Like the morning mist that dissolves into thin air, 
Going nowhere but ceasing to be, 
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Waves of conceptualization, all the mind's creation, dissolve, 
When you behold your mind's true nature. (Ilowman n.d.:2) 

There  is a freshness and vitality, even now, about the siddha material 
that helps to explain how it must have appealed to both the academi- 
cians and the common people of its time. T h e  message itself is con- 
ventionally Buddhist, but the siddhas were undoubtedly serious about 
achieving realization rather than simply discussing it. Over and over 
in the siddha songs we see one element that was to be so important in 
Tibet: the crucial role of the guru, who can lead his or her disciple 
past the illusions of the rational mind and phenomenal thought to the 
true vision of reality. 

For the  future course of the siddha ideal within Tibet, however, 
one further development in India was to prove of great importance: 
the gradual infiltration of the Anuttarayoga practices of the siddhas 
into the monastic universities from which most of the Tibetans' teach- 
ers would come. 

What was it that led the Buddhist academics to leave in increasing 
numbers their serene universities and to seek Enlightenment in the 
doubtful company of the siddhas? And why, after a period of Indian 
history that marks one of the high points of rationality and scholarship 
in all of human history, should there be a revival of shamanic modes 
of thought? To  answer this question, it is perhaps worth looking 
in more detail at the social context within which these events were 
unfolding. 

T H E  SOCIAL CONTEXT OF THE SIDDHAS 

T h e  Gupta empire in the fourth and fifth centuries was still a period 
of prosperity and peace. T h e  close relationship benveen Hindu and 
Buddhist thought at  this period, and the activities of Asanga and the 
YogPciira philosophers, reflect this setting. During the following cen- 
turies the political situation gradually deteriorated, and doubtless with 
the general collapse of long-distance trade the economy also declined. 

T h e  Gupta empire had covered most of the Indian subcontinent. 
King Harsa's short-lived state in the first half of the seventh c e n t u p  
was of similar extent, but no subsequent polity was comparable in size 
until the Mogul empire 800  years later. During the Gupta period the 
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centralized administration of the state was already beginning to break 
down into a quasi-feudal system in which local hereditary chieftains 
dominated regional politics. By the eighth century, India was split into 
a number of smaller states, and the new expansionist Islamic king- 
doms were beginning to impinge to the West. In the south, the growth 
of devotional and monastic Hinduism was accelerating (18, I jc) ,  sup- 
ported by the new Advaita philosophy of ~ a h k a r a  (16b I ), and aggres- 
sively anti-Buddhist policies were becoming common.lS T h e  Bud- 
dhists could rely for support and tolerance only on the Pila regime in 
Bihar and Bengal and on a few smaller local regimes such as those in 
Nepal and Kashmir. 

A transformation in the ethos of society, in the nature of its dom- 
inant cultural patterns, was also taking place, with the growth of the 
Indian caste system as we know it today, and the increasing supremacy 
of Brahmanical law. It can be  seen clearly in the changing attitudes to 
relations between the sexes, which were becoming less tolerant and 
open, more hierarchical and patriarchal. l h  

Hindu thought suggested that the time was a period of decline, a 
Kali Yuga. T h e  Buddhists had their own version of the same idea, in 
the theory of the progressive deterioration of the Buddhist teachings, 
which was to follow the Buddha's passing into nimina. T h e  signs of 
such deterioration would have been clear enough. T h e  Dark Ages 
were coming, and the rational knowledge of the Buddhist philo- 
sophers must have seemed increasingly inadequate. T h e  terrifying 
shadow of the dikini that fell on Niropa's books (see Chapter 1 2 )  was 
surely not unconnected to those other shadows across the peaceful 
contemplative life at Ni landi .  Indeed, N i l and i  itself was to be razed 
to the ground by a Muslim army, and most of its scholars and monks 
killed, although that final catastrophe was still a couple of centuries 
away when Niropa left to seek his guru (Dut t  1962:347-348).17 

T h e  foregoing is speculative, but it may help recreate the atmo- 
sphere within which the siddha movement took place. Shamanic 
modes of thought (11, 13, 14) had never disappeared in India. They  
would have been marginalized in a similar way, though doubtless to a 
lesser degree, to the situation in modern India where they are charac- 
teristic of folk religion at the village level and especially of the various 
'tribal' peoples (to use the modern Indian jargon) who must at that 
time have been much more widespread than they remain today. T h e  
tribal peoples would have provided a natural resource for a return to 
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shamanic modes of thinking and practice, especially in view of the 
long-standing Indian tradition of retreating to remote and wild areas 
for meditation. As I pointed out in Chapter J 2 ,  several major 'lsntric 
~ i lg r image  sites were in tribal areas, and elements of 'Iantric practice 
suggest shamanic origins, among them the central process of transfor- 
mation into a deity, the man&/a structure, and possibly the frequent 
presence of animal-headed deities within the may&/a (see Chapter 
12,  and Samuel I 990). 

I t  remains to consider the meaning of the Tdntras, and particu- 
larly their social implications, for their 1ndian siddha practitioners. 

T H E  SIDDHA IDEAL AND THE SOCIAL ORDER 

T h e  aim of Anuttarayoga Tantra practice can be described as the at- 
tainment of the status or spiritual level known as Vajradhara (Ilorje- 
ch'ang in Tibetan). We have already met Vajradhara in Chapters I 2 

and 13 as the form in which the Buddha taught the Tantras. Vajradhara 
also stands, as here, for the status that is to be achieved through Tan- 
tric practice. A key aspect of 'becoming' Vajradhara is the attainment 
of the free and spontaneous state known as hlahimudri ,  and cele- 
brated in the songs within which the Indian siddhas, and later their 
Tibetan followers, described their experiences in analogical language. 
We have already read some of these songs. Here is another one, by 
Virupa: 

One  barmaid goes into two houses: 
With yeast and water she ferments the urine. 
Distill the  wine, strengthened with the spontaneous: 
It  is by this one becomes immortal. 
Seeing the sign at the tenth door, 
T h e  customer who has come keeps going by himself. 
T h e  merchandise is on sale sixty-four hours a day. 
T h e  customer who has entered does not come out. 
The re  is one small jar with a narrow neck: 
VirCipa says: 'Pour it in carefully."" 

T h e  siddha who wrote this particular song, Viriipa, was the founder of 
what was to become the central teaching lineage of the Tibetan man- 
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astic order of the Sakyapa. His song in fact gives a precise description 
of the Completion Stage processes. T h e  'barmaid' is the goddess Nair- 
i t m y i  ('Selfless Lady'), consort of Hevajra, Viriipa's main Tantric de- 
ity, while the two houses are the left and right psychic channels (nidi) 
along which the priqa flows. 

T h e  one authority whom Tantric practitioners had to accept was 
that of the guru who gave them initiation into Tantric practice. T h e  
Tantric guru or teacher was of central importance. Tantric practice 
could not be learned from the texts, but depended on the oral instruc- 
tions of the guru, who was able to perceive the specific needs and 
problems of each student. In the later Tibetan sidhana, or Tantric 
liturgies, the guru (in Tibetan,  lama) was, as we have seen, to become 
a central object of worship, and the Tantric deity is explicitly to be 
visualized as a form of one's principal teacher (tsawe'lama, 'root lama'). 

T h e  concept of guru, however, as we  saw in Chapters 1 2  and 13, 
was more complex than this might indicate, since the guru relation- 
ship, like everything else, had ultimately to be  experienced in non- 
dichotomous terms. T h e  external guru was an aspect of the guru prin- 
ciple, of the Tantric Buddha Vajradhara. T h e  potential that Vajradhara 
represented had to be created within the yogins themselves. In this 
sense, the real guru was Vajradhara within the practitioner, just as the 
real Buddha was within every sentient being waiting to be uncovered. 
T h e  external guru could only help to provoke this process (see 
Guenther I 977b: I 77-195). 

While later Tibetan Buddhist writers, particularly of the Gelugpa 
tradition, generally insist that there is no difference between the con- 
ception of the Buddha in the Piramitiyina (the Siitra teachings) and 
that in the Vajrayina, there is little doubt that the growth of the Vajray- 
i na  represented a shift in how the ideal of Buddha was viewed.'' To 
achieve the status of Vajradhara and to become master (or mistress) of 
the shamanic vision of Mahimudr i  was also, as we have already seen, 
to attain command over the mundane siddhis. These  this-worldly sha- 
manic and magical powers were celebrated over and over again in the 
siddha biographies, and they evidently formed a central part of what a 
proper siddha was supposed to be. 

These  texts give the impression of having circulated as oral folk- 
lore among Tantric practitioners for some time before being commit- 
ted to writing. T h e  following anecdote comes from the best-known 
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collection, the Caruraiitisiddhapravr;tri mentioned earlier in the chapter 
and dating from the late eleventh or early twelfth century: 

In the city of Kanasati, Virupa bought wine from a tavern girl; she 
gave him a glass of wine and a plate of rice which he greatly enjoyed. 
H e  continued eating and drinking. For the space of two days and a 
night, he prevented the sun from moving and the king, amazed, ex- 

claimed: 'Who is it who performs such a miracle?' In answer, the god- 
dess of the sun appeared to the king in a dream and said, 'A yogin has 
pledged me as payment to a tavern girl.' T h e  king and his subjeccs 
paid the price of the wine, which came to a million glasses, and Virupa 
disappeared. (Robinson I 979:29) 

As with the song about the barmaid, we may suspect some double 
meanings here. What is also notable about this story is the implicit 
comparison of Virtipa's Tantric power and the king's temporal power. 
Indeed, Abhayadatta's collection includes a number of examples of 
kings, princes, and princesses who abandoned their royal status to fol- 
low the life of a Tantric yogin. This  is an ancient Buddhist theme, 
since ~ i k ~ a m u n i  himself was supposed to have begun life as a prince, 
but it is here reinforced by the strong emphasis in these stories on the 
magical powers attained by the Tantric adept. 

T h e  contrast between shamanic and ordinary political power was 
not lost on the Tibetans. T h e  story about the tavern and the sun 
standing still recurs in the Tibetan biographies of Guru Rimpoch'e 
(Padmasambhava), the Tantric guru par acellence for the oldest and 
most 'shamanic' Tibetan Buddhist tradition, the Nyingmapa (Douglas 
and Bays 1978, vol. I ,  292-293). I have already referred, in Chapter 
2 ,  to the account in these biographies of Padmasambhava's first meet- 
ing with the Tibetan king, in which the king, who expects Padmasam- 
bhava to prostrate to him, is forced instead to prostrate to the guru 
(Douglas and Bays 1978, vol. 2, 376-383). 

T h e r e  is no doubt of the Siddhas' rejection of conventional stan- 
dards and conventional religious practice. In the 'People Dohas' by 
Saraha, who was one of the most famous of the Siddhas, Brahmins, 
Jains, Hinavina and Mahiyina Buddhists, and scholastic interpreters 
of the Tantras themselves are all dismissed as being far from the true 
way (Conze 1964:224-225). AS songs like Viriipa's indicate, the Sid- 
dhas took delight in apparently shocking imagery. Altogether, it seems 
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plausible to interpret the siddha movement as part of a shamanic re- 
action against the clerical and rationalized tradition of an India where 
rationalized society was gradually collapsing. What is equally impor- 
tant for the present study, however, is what the Siddha movement was 
to mean to the Tibetans. 

To make more sense of what the Siddha ideal was to imply within 
Tibetan society it is worth taking a closer look at some of the implica- 
tions of Tantric sexuality. This  is a subject that has received some 
attention in recent years, but discussion is often confused, in part be- 
cause of the real differences between Buddhist Tantra as practiced in 
Tibet  and the Hindu Tantric tradition in India.2o 

T h e  nature of Hindu Tdntra follows from its having become ac- 
commodated over the centuries to existence within the bounds of a 
series of effective centralized and rationalized state structures. This  
accommodation has resulted in a bifurcation within Indian Tantric 
practice. kluch Indian Tantra has moved towards the doctrinally ortho- 
dox and politically unobjectionable. Th i s  is the case for the most part 
with the Tantric traditions of Kashmiri and Tamil ~ a i v i s m .  T h e  magi- 
cal and shamanic powers have lost their importance, the 'disreputable' 
sexual practices are avoided, and Tantric ritual has become little more 
than a supplement to the ordinary Brahmanic cult. Much the same, 
although perhaps to a lesser degree, appears to be true for Buddhist 
Tantra among the Newars of the Kathmandu Valley and in Japan, and 
for both Buddhist and Hindu Tantra in Bali.zl 

Th i s  is in Indian parlance the 'right-hand' tradition, and it is ac- 
companied by a 'left-hand' and disreputable tradition of Tantra as con- 
cerned with magic, shamanic power, and dubious sexual practices. 
Th i s  also continued to exist until modern times, if on a relatively small 
scale. In recent times at  least, this was an oppositional subculture, a 
kind of underground movement among those already disreputable 
through low social status, such as the Baul sect of Bengal (Dasgupta 
1976: I 57-1 87; Bhattacharya I 969), although there have been occa- 
sional adherents among the ruling class, for whom it perhaps served as 
an escape from the dominance of Brahminic orthodoxy. This  kind of 
Tantra was committed to the realm of 'reputation' in a society domi- 
nated by 'respectability,' while the right-hand path had assimilated 
itself to respectability (cf Chapter r r ). 

Neither the right-hand nor the left-hand tradition of India corre- 
spond to the situation in Tibet.  As we will see, secular powers in Tibet 
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tried at intervals to 'clean up' Xn t r a  and make it controllable, but  
their success was limited, because their power was equally limited. As 
time went on, Tibetan secular regimes were led to ally themselves 
increasingly with the shamanic power of the Buddhist l:dntric lamas, 
and to accept the claims of that power to exist in its own right. 

As explained in Chapter I 5 ,  the Tantric aspect of Tibetan Bud- 
dhism allowed for the development of new Buddhist religious roles, 
absent in the more 'clerical' Theraviidin countries. In 'l'ibet, lav -Tan- 
tric practice was to become relatively common, carried out both bv 
householders and by vogins, male or female, who renounced lav life 
to travel between pilgrimage sites and hermitages, or to stay in pro- 
longed retreat under the guidance of a lama. These yogins grew their 
hair long, and wore the white cotton cloth of the repa or some other 
nonmonastic garb, contrasting in both respects with the shaven- 
headed celibate monks with their red robes. 

T h e  most significant implication of the Tantric siddha model for 
Tibet  was not, however, to be the growth of this tradition of nonmon- 
astic yogins alongside the Buddhist monks. It was the development of 
a new ideal that combined and transcended these two patterns-that 
of the lama. 

T h e  relationship implied by the monk and yogin roles alone is 
not very different from the situation in premodern India, where re- 
spectable Brahmins (including right-hand Tantrics) and more or less 
(dis)reputable wandering holy men (including left-hand Tantrics) co- 
existed within the bounds of a centralized state. T h e  followers of the 
right-hand path accepted the patronage and support of the state. and 
traded in their shamanic practices to become rationalized clerics. T h e  
adherents of the left-hand path preserved the shamanism, but were 
unable to rival the power of the state, and had to accept the low status 
and subordination to the clerics that went with their position. T h e  
lamas were to transcend the opposition; within a political system 
where they were actors in their own right, and not subordinate to any 
political or clerical authority, thev represented a union of shamanic and 
rationalized techniques. 

T h e r e  are aspects of the Siddha movement in India that point 
towards this kind of role. T h e  later siddhas certainly prefigured the 
integration of shamanic and rationalized approaches. T h e  lama was, 
however, essentially a Tibetan development, and the next five chap- 
ters will trace how it  occurred. I t  took several centuries. from the ini- 
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tial coming of Buddhism in the time of the early kings, through the 
small-scale hereditary village lamas of the ninth to eleventh centuries, 
the growth of large monasteries and of the 'reincarnate lama' system, 
and the syntheses of rationalized and shamanic, monastic and yogic 
approaches, developed by great lamas such as Tsongk'apa and Pema 
Karpo. 

Here the sexual imagery of the Buddhist Tantras was to stand the 
Tibetans in good stead. T h e  left-hand path of Hindu Tantra, a religion 
of the powerless, was to become a cult of shamanic power in the form 
of the femaie role, the iakti. Thi s  is not surprising; the male role in 
patriarchal India naturally became identified, as h a ,  Visnu, or K n ~ a ,  
with the all-powerful ruler of the hierarchical state. T h e  Tibetans kept 
the complementarity of male and female, upaja and prajii, and used 
it to balance and synthesize the shamanic and rationalized approaches 
into a unique whole, in which the central Mahiiyina motivation of 
bodhicitta was firmly integrated. 

T H E  RAPPROCHEMENT BETWEEN 

SIDDHAS AND CLERICAL BUDDHISTS (14~2)  

While the siddhas and the academic monks represent the contrasting 
shamanic and clerical aspects of Buddhism in India, the opposition 
between them was never an absolute one. Nigirjuna,  whom we met 
in the last chapter as the founder of Madhyamaka philosophy, was 
revered not only as a philosopher but as a practicing y ~ g i n . ~ ~  Buddhist 
philosophy was always thought of as valuable not for its own sake but 
for the assistance it gave in attaining the Buddhist Enlightenment. 

Given this fundamental orientation, it is unlikely that the aca- 
demic tradition was ever entirely separate from yogic or shamanic 
practice. Nevertheless, the degree of mutual involvement between 
the two orientations clearly increased with the passage of time. 

I have already sketched, at the beginning of this chapter, the 
probable course of this development, with the monastic pattern of the 
Kriyi and Caryi Tantras (I7d) and the siddha pattern of the Yoga and 
Anuttarayoga Tantras &ax) being at  first relatively separate. If we can 
rely on the traditional Tibetan accounts of the establishment of Bud- 
dhism in Tibe t  in the late eighth century, the Tantric siddha (Padma- 
sarnbhava, Vimalamitra) and the clerical scholar ( ~ ~ n t a r a k ~ i t a ,  Kama- 
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laiila) were still distinct roles. Despite the elaborate later accretions 
around the personality of Padmasambhava it seems that these men 
were all historical figures. Their  contrasted backgrounds do not seem 
to have prevented them from establishing a working relationship. At 
any rate, the standard Tibetan account has the Tibetan ruler of the 
time inviting Padmasambhava to subdue the local deities of Tibet at 
sintaraksita's recommendation (Douglas and Bays I 978: 376-3 84; see 
Blondeau r 980). 

By the tenth and eleventh centuries, the distinction between the 
patterns was less marked. We find individuals who combined both 
kinds of competence, and a movement towards syntheses of the two 
streams (14a2). Several of the most famous siddhas, such as Niropa, 
Virupa, and Maitrigupta, had an academic background (Guenther 
I 963; Robinson 1979; Tatz r 987). These  teachers either left their uni- 
versities to study Tantra with the siddhas, as in Niropa's case, or prac- 
ticed in secret while maintaining their academic post, as with Virupa. 
AtiSa (DipankaraSrijiiina), who came to Tibet in I 042 after a distin- 
guished academic career at VikramaSila, had likewise undergone 
a combined Tantric and academic training (Chattopadhyava 1967; 
Eimer I 977, I 979, I 982). This  development was to be of considerable 
significance for the Tibetans, who were in time to develop the com- 
bination of academic and Tantric training much further than ever hap- 
pened in India itself. 

CULTURAL PATTERNS 

T h e  major cultural patterns whose growth has been traced in this 
chapter, the  monastic universities (I5b) and the various phases of the 
Tantras (I7d, Iqar, Iqa2) were to be of central importance for the de- 
velopment of Buddhism in Tibet. T h e  tension between the 'clerical' 
and 'shamanic' strains of Buddhism, as represented by the monastic 
universities and the Tantric siddhas, is alreadv evident, as are attempts 
to reconcile the two (I4a2). 
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T h e  origins and history of the Tibetan kingdom or empire have al- 
ready been narrated briefly in Chapter 3. By about 625 A.D.,  King 
Songtsen Gampo of the Yarlung dynasty had come to power, moved 
his capital from Yarlung to Lhasa, and conquered the neighboring state 
of Shangshung. T h e s e  events mark the beginning of real Tibetan his- 
tory, both in terms of surviving literary and epigraphic records in Ti- 
betan itself and in accounts of the Tibetans by the historians and an- 
nalists of neighboring peoples. Songtsen Gampo was also the first 
specifically Buddhist king in Tibetan history. 

Ti bet, however, and particularly the Shangshung state, which 
seems to have been the dominant power on the Tibetan plateau for 
some centuries previously, must have had extensive contacts with 
neighboring societies before this time. Aspects of Tibetan religion, in 
particular the apparent origin of the terms /a and /ha in some unitary 
concept, point to a hypothetical stateless and shamanic situation (TI), 
but any such situation would have to be placed many centuries before 
the time of Songtsen Gampo, given the religious forms apparentlv 
present by his time (Spanien r 97 I ;  Haarh I 969). 
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TABLE 4. 
Cultural Patterns in Chapter 23 

Tibetans before the Seventh Century 

TI  Religion of stateless period: /a and /ha undifferentiated 
T2 Religion of proto-states: /a and /ha differentiated < T I  
T3 Court religion of Shangs hung, Yarlung regime ('after king 'liigum') 

<?Iza, ?I4a, ?Iran, T2 

T4 Folk religion of Shangshung, Yarlung regime <1'2 
-- 

Tibetan Empire, circa A.D. 625 to A.D.  841 

T5 Court religion (bon and shen priests) <T3, ?I2a, ?Iqa 

T6 Buddhism 
T6a  Clerical Buddhism <I8, Central Asia, China 
T6b Tantric and Ch'an tendencies <Iqar, I jc, China 

T7 Folk religion <Tq 

T h e  entire development would require at least two further phases 
prior to the  time of Songtsen Gampo, and I have referred to these in 
Table 4 as the  religion of proto-states (T2) and the court religions of 
Shangshung and of the Yarlung regime (T3).  T h e  transition between 
these two phases, in the case of the Yarlung dynasty, is marked in 
Tibetan historical accounts by the life of King Trigum Tsenpo, an 
event that is legendary rather than historical in nature.' In fact, Ti- 
betan historical sources provide considerable material on the period 
up  to the time of Songtsen Gampo, but very little of this material, 
which has been summarized in a magisterial fashion by Erik Haarh, 
can be taken as a literal historical record. T h e  same is even more true 
of the Bonpo sources regarding the history of the Shangshung king- 
dom and its religion. 

Nevertheless, as Haarh notes, the Tibetan historians use the life 
and death of King Trigum to mark an important transition in Tibetan 
religion, which he  interprets to be the end of the dominance of the 
old shamanic religion and the introduction of a "new religion with new 
rites and a new1 spiritual content" (Haarh 1969: 106). I call this the 
'early court religion' (T3 )  and associate the transition with a growing 
differentiation between aristocratic and nonaristocratic families, and a 
growing movement towards state power. T h e  future kings of central 
Tibet  and rulers of the Tibetan Empire ( the Yarlung dynasty) would 
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at this time have been only one of a number of aristocratic lineages 
with regional power bases. Presumably, by this period, some degree 
of differentiation would have taken place between court religion and 
folk religion (Tq). 

With Songtsen Gampo, we enter the times for which we have 
reliable historical information. T h e  Dunhuang texts, the materials 
preserved by later Tibetan historians, surviving inscriptions, and the 
accounts of Islamic and Chinese historians give a relatively firm basis 
for the sequence of historical events (Beckwith 1987a; Hoffmanrl 
rggo), although reconstructing the social and religious structure of the 
period (Tj to T 7 )  is a more complex task. 

For reasons already given in Chapter I ,  I have avoided the use of 
the term Bon in referring to these various pre-Buddhist religious pat- 
t e r n ~ . ~  T h e  bon priests who formed part of the court religion at Lhasa 
( T j )  were only one of a number of kinds of priest at  this time. While 
it seems likely that the modern Bon religion has preserved a significant 
amount of early material, the question of reconstructing early Tibetan 
religion is essentially independent from that of studying contemporary 
Bonpo or, for that matter, Bon as it has been since the t e m a  findings 
of the tenth century onwards and its organization as a Buddhist or 
quasi-Buddhist religious order. 

Reference has already been made, in Chapter ro, to the pair of terms 
/ha ('deity') and la ('spirit-essence'), and the close relation that appears 
to exist between them. It  would be natural to assume that these two 
modern concepts, lha and la, which are not clearly distinguished in 
the  early texts, originated in a single concept. If so, an important clue 
to the nature of that concept is probably provided by the set  of fivc 

;gowe' /ha nga, the 'five guiding deities,' mentioned in Chapter 10. 

T h e s e  gods are local and descent-group deities represented as born 
within an individual and as protecting that individual throughout life. 
T h e  similarity between the gowe' /ha and the la, also located both 
within the individual and in external residences such as trees, lakes, 
and mountains, is striking (Stein 1957, 1972a). 

T h e  unitary concept of lallha, if it existed, would have been strik- 
ingly similar to concepts found in other shamanic religions, such as the 
Australian Aborigines. Such concepts represent indigenous vocabula- 



ries for speaking about the sociocentric modal states within a shamanic 
cultural pattern (see Chapter 1 9  and Samuel 1990). OriRinalIy the 
spirit-essence or life-force within the individual would have been con- 
stituted by this set  of forces active both within the individual and i n  
the external world, where they were associated in a tvpical shamanic 
manner with specific places, primarily the local mountains and lakes. 
This  picture of early Tibetan religion as shamanic is strengthened by 
Rolf Stein's study of the narratives in which folk-religion rituals are 
traced back to mythical events in a primal time entirely typical of sha- 
manic thought (Stein I 97 I ) .  

Th i s  picture is also reinforced by the importance of divination 
within Tibetan society, already apparent in the earliest documents 
(Spanien 197 r b)." Shamanic religion is primarily concerned with act- 
ing in harmony with the powers that constitute both human beings 

1 and the universe they live within. It is these powers that the u n i t a ~  
la-lha concept might have symbolized in our postulated early Tibetan 
religion. At any particular time the situation, which is the pattern of 
influence of the powers, is favorable or auspicious for certain kinds of 
action, and unfavorable or inauspicious for others. T h e  primary need 
is to uncover these patterns and to act in accordance with them. There  
is also the possibility of influencing the powers in one's own favor, and 
of increasing the auspiciousness (Tibetan rrashi) of the situation to- 
wards one's intended actions. This  was what rituals such as the wide- 
spread Tibetan practice of sang, the purification-ritual of the local de- 
ities, are concerned with. 

An 'original' Tibetan religion of this kind would seem plausible 
in terms of later developments and of partial parallels among relativelv 
stateless Tibeto-Burman societies elsewhere in the Himalayan regions 
(for example, Gurung, Tamang, or Lepcha). Such an original religion, 
though equivalent to the Bakhtinian 'ancient matrix' discussed by 
Mumford (1989: rbff), is not directly attested an)nvhere in the Hima- 
layan region, and we should be cautious about assuming that it nec- 
essarily ever existed in a 'pure' or ideal-typical form. ,4s I commented 
in Chapter I in relation to the 'ancient matrix,' it might be better to 
treat such a situation as logically rather than chronologically prior to 
Tibetan religion in the historical period. It provides a way of concep- 
tualizing a cultural pattern that exists in Tibetan societies, being most 
directly and strongly represented in various forms of Tibetan folk re- 
ligion (T4 ,  T7) .  

T h e  Buddhism that came to Tibet from India had already been 
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strongly influenced by South Asian forms of such shamanic concep- 
tions. I have referred to the shamanic contribution to both early Bud- 
dhism (Chapter 20) and Buddhist 'F~ntra (Chapter 22) .  These  ele- 
rnents were to be taken up and reinforced by the Tibetans in later 
centuries, in large part because they fitted in with a perspective on the 
world that was already strongly present within indigenous Tibetan cul- 
tural patterns and modes of thought. 

Traditionally, the first contact with Buddhism took place during 
the time of King Lhat'o T'ori (five generations before Songtsen 
Gampo), a reign that Haarh regards as marking "the dawn of historical 
time in Tibet" (1969: 128). T h e  first Buddhist temples are said to have 
been constructed at the time of Songtsen Gampo, through the encour- 
agement of his Nepalese and Chinese wives. While the traditional life 
of Songtsen Gampo derives from much later t ema  sources, i t  is clear 
from inscriptions of the royal period that he was regarded as being 
responsible for the introduction of Buddhism into Tibet.  I t  was only 
several generations later, in the late eighth century, however, that 
King Tr'isong Deutsen and his successors attempted to establish Bud- 
dhism as the Tibetan state religion, that extensive translation work 
was begun, the Old Tantric lineages introduced, and the first Tibetan 
monks ordained. 

If the Buddhism that came from India to Tibe t  contained a com- 
plex mixture of shamanic and clerical elements, in Tibet  it encoun- 
tered a society that was by and large far more 'shamanic' than India 
but that had already moved a considerable distance in the direction of 
the centralized state and clerical religion. In its broad outlines, the 
interpretation suggested here is as follows. I t  is assumed that Tibet  at 
this period was still largely 'shamanic' in its mode of operation, but 
that the Tibetan kings, initially shamanic-type leaders of a tribal con- 
federacy, attempted to move towards a more hierarchical, 'clerical,' 
politically centralized system. T h e  introduction of writing from India, 
of elements of bureaucratic organization from China, and the transfor- 
mation of the pre-Buddhist court religion, associated with the bon and 
shen priests ( T j ) ,  reflects this policy. Centralization was opposed by 
representatives of the old 'tribal' groupings and by factions at court 
that were linked to them.j  

Buddhism came to Tibet  from India, China, and Central Asia. In 
its clerical and rationalized form (T6a)  it offered possibilities for the 
centralizing policy of the early kings, but in the form of the Tantras 
and other yogic orientations (T6b)  it was also capable of being incor- 



  orated into the essentially shamanic religion of the majoritv of the 
With the collapse of the early kingdom, i t  was this 

shamanic and Tantric form of Buddhism that survived in l'ibet until 
the renewed contact with India in the early eleventh century. In the 
remainder of the chapter, we will examine the religion of the 
early courts, and the initial stages of the arrival of Buddhism in more 
detail. 

RELIGION IN T H E  EARLY COURTS (T?,  TS)  

If an actual differentiation between ha and /a took place in historical 
time, it must have already have been well under way by the time of 
the transition associated with King Trigum. We might speculate as to 
the nature of the proto-state religion (T2)  before the time of Trigum, 
which marks the beginning of the court religion proper. 

T h e  kings before Trigum were connected to the sky by a cord or 
rope (mu). T h e  term mu also refers to their heavenly home, and they 
are described as returning there each night. Each king went back to 
heaven finally when his son achieved his majoritv, so that these kings 
left no tombs. Trigum challenged the clan heads to a combat in which 
the mu-cord was broken and the king himself killed (Stein 1972a:48- 
49). Trigum and the following kings were interred in monumental 
tombs. Funerary ritual was one component of the new religion asso- 
ciated with Trigum and his successors. 

T h e  traditions concerning King Trigum are capable of a variety of 
interpretations. T h e y  seem to imply a transition between a primarily 
ritual king and one who forms part of a constitutional structure of 
power, although Haarh is doubtless correct when he notes that these 
traditions are too late and too inconsistent to allow us to draw any 
"conclusions as to the relationship between the royal and the sacer- 
dotal power during the development of the [Yarlung] Dynasty" 
(1969: r 10). In the post-Trigum period, according to Giuseppe Tucci. 
the kings continued to be regarded as of divine descent. Power was 
exercised by a trinity of king, a ritual officiant called the shennven 
(Tucci and Haarh translate this as 'head shaman') and the chief min- 
ister. To quote Haarh's summary: 

As /husk, son of /ha, the person of the king represented the continually 
reborn essence of the di\,ine ancestor. who was reincarnated in each 
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king a t  t h e  age of maturity, thir teen years, and  remained incarnated in 
h im until  his e ldes t  son reached t h e  s a m e  age  of  maturi ty and  as- 
cended  the  throne  as t h e  consecutive link of  t h e  ancestral reincarna- 
tion. (Haarh  I 969: 1 0 8 )  

T h e  religion of the early courts such as Yarlung and Shangshung (TJ) 
can be regarded as an adaptation of the shamanic 'ancient matrix' (TI)  
to the growth of centralized power and literacy. Logically, and prob- 
ably also historically, the unified la-/ha concept, representing the uni- 
fied cultural patterns of a shamanic society (the modal states of Samuel 
~ g g o ) ,  gradually broke up as centralization took place and particular 
families and their associated la came to enjoy especially high status. 
T h e  la-/ha complexes gradually transformed into external gods (/ha) as 
they came to be  seen as outside the individual rather than both within 
and outside. Once externalized, their association with the ruling fam- 
ilies came to be  seen in terms of ancestry from particular mountain- 
gods (see Kirkland I 982). At the same time, the residue of the internal 
side of the la-/ha concept developed into the concept of spirit-force 
or la. 

In the texts, the ritual of these early courts is performed by priests 
called Bon and shen. T h e y  seem to have borrowed many of their origi- 
nal techniques and concepts from neighboring literate societies such 
as Iran, Gilgit, and India. As contacts with these societies grew, knowl- 
edge of more sophisticated literate religion would have gradually f i l -  
tered through to the Tibetan plateau. At that time Buddhism was 
at the height of its influence both in India and China, and along 
the Central Asian trade routes (see Guenther 1974b; Dargyay 1978; 
Klimburg-Salter I 982; Snellgrove I 987). 

By the time of Songtsen Gampo, our information about court re- 
ligion ( T j )  becomes considerably more solid. Court religion was un- 
doubtedly closely tied up with the maintenance of the royal dynasty. 
T h e  royal cult was centered around the mountain-gods who were held 
to be ancestors of the royal lineage. I t  has been studied in detail by 
Ariane Spanien ( I  97 I b), primarily on the basis of the manuscripts pre- 
served at  Dunhuang, a settlement on the trade routes through Central 
Asia that was controlled by the Tibetans for some time in the seventh 
and eighth centuries. 

Alongside this specifically state ritual, however, Spanien's sources 
describe much that is close to the modern folk religion as described in 
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Chapter 10. T h e  local deities, malevolent spirits and complex divina- 
tory techniques of the modern folk religion can all be paralleled in the 
early texts. T h e  religion of the time of the l i be t an  empire retained 
strong elements of the shamanic 'ancient matrix' (TI )  within its new 
rationalized structure. 

T h e  Tibetan court in the seventh to ninth centuries was still in 
the early stages of centralization and clerical religion, although later 
Tibetan Buddhist writers probably overstate the 'primitiveness' of 
pre-Buddhist Tibet.= Our information about its administration sug- 
gests a military alliance between relatively autonomous 'tribal' groups 
that only gradually accepted the predominance of the Yarlung dvnasty. 
Powerful members of the ruling families of these tribes, often related 
to the  king through marriage alliances as mother's brothers or shang, 
acted as chief minister at  the Yarlung dynasty's court, which moved in 
the seventh century to a new site, Lhasa. These  ministers plaved a 
leading role in the various political and religious intrigues of this pe- 
riod, which came to center around the conflict between the supporters 
of the  bon and shen priests ( T s )  and the supporters of Buddhism ('r6), 
and among the supporters of various schools of Buddhism (Richardson 

r977a). 
T h e  process of political centralization was to be interrupted by 

the division and collapse of the early Tibetan empire after the killing 
of the anti-Buddhist king Langdarma. No subsequent Tibetan state 
was to rival the  geographical extent of this early empire. T h e  process 
of fragmentation that began with Langdarma's death was gradually 
countered from the thirteenth century onwards bv a movement to- 
wards regional unification, focusing around the two central provinces 
of u and Tsang, but none of these successive regimes was able to 
maintain an effective administration for more than a couple of gener- 
ations until the establishment of the Gelugpa monastic regime, with 
Mongol military backing, in A.D. 1642. 

I t  is in this general political context of lack of centralized political 
power and continuous rivalry among local aristocratic families that Ti- 
betan religion was gradually to develop into its modern form. -4s time 
went on, the gompa and other religious institutions themselves became 
part of the political process, lending their support to one side or an- 
other among the nobility, and becoming major estate-owners and po- 
litical powers in their own right. Before turning to the early stages of 
this process, we  shall look at some of the evidence for the nature of 
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Buddhism in 'T'ibet before the collapse of the united Tibetan kingdom 
in A.D. 842.  

BUDDHISM IN THE TIBETAN EMPIRE: 

INSCRIPTIONS AND DOCUMENTS ( T ~ A )  

Several inscriptions from the royal period survive, and give important 
indications of the  contemporary attitude to Buddhism. T h e y  can best 
be regarded as a kind of compromise between the orientations of In- 
dian clerical Buddhism ( I j a )  and those of the  shamanic religion of 
T ibe t  ( T j ) .  T h e y  are in no way unorthodox as Buddhist doctrine goes, 
but the aspects of the  teachings that they present give a picture of 
Buddhism less as an individual search for liberation and more as a 
shamanic technique for transforming the overall cultural pattern of the 
Tibetan population. 

T h e  well-known Karchung inscription, from the early ninth cen- 
tury (reign of King Sednaleg) is an example. Here  the building of 
temples and other religious foundations by the Tibetan kings is a kind 
of ritual act bringing about future benefits: 

As for the practice of the religion of the Buddha in this way by succes- 
sive generations, if it is never destroyed or abandoned, good beyond 
measure results; but if it is abandoned or destroyed, there come sins 
without number. . . . But from the time when the king, his sons, and 
grandsons are young until the time when they become rulers of the 
kingdom and thereafter, too, teachers of virtue from among the monks 
shall be appointed and by teaching religion, as much as can be ab- 
sorbed into the mind, the gate of deliverance for all T ibe t  through the 
learning and practice of religion shall not be closed. (Richardson 
1973: '5-1 6) 

Another, unfortunately fragmentary, text from Dunhuang gives a 
similar picture: 

[ T h e  early kings] received the doctrine and devoted themselves to it 
and caused it to spread among all creatures. . . . Such wise teachings 
are the Ocean in which the deeds of ruler and subjects are as Mount 
Sumeru. T h e  tradition of such actions being long established, the 
bounds of the dominion increased and the land of Tibet  was happy. 
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Harvests were good, diseases of  men and cattle rare. 'l'he sound quali- 
ties and right behaviour o f  the people increased; and, far from shun- 
ning the rites o f  gods and men ,  they revered them and, clinging even 
more strongly to those principles, they did not fail in proper respect 
and affection towards teachers and parents, brothers, sisters, and kins- 
men ,  and to those who through age are in a position of  honour. (Rich- 
ardson 1 9 7 7 b : z z ~ ~ z 2 1 )  

T h e  reference to the 'rites of gods and men,' Aach'o mich'ii, suggests 
that the  anti-Buddhist party had been arguing that the Buddhist 
teachings were opposed to these already prevailing practices. In later 
usage, lhach'o refers to Buddhism itself, but at this time it would have 
meant either the cult of local deities in general, or the cult of the 
ancestral deities of the royal dynasty. Mich'o, the 'rites,' 'practices,' or 
'teachings' of men, is the whole body of myths, stories, proverbs, 
riddles, songs, and genealogical narratives that defined the proper re- 
lationships and behavior among people (Stein I 97 I : roo, I g 1 - 1  99). In 
other words, mich'o is the body of cultural items that defines the sha- 
manic religion, and the text is stating that Buddhism led to an increase 
in the observance of these practices. 

O n e  of the most interesting documents from this early period is a 
narrative surviving in nine Dunhuang manuscripts and recently trans- 
lated into French by Yoshiro Imaeda (Imaeda 198 I ) .  This  'Story of the 
Cycle of Birth and Death,' loosely modeled on the Ga+dacy#ha Sirra,  
again dates from around A.D.  800. I t  begins with the death of a 'god' 
(/,a). T h e  god's son, Rinch'en, the central character in the story then 
sets out to find a spiritual teacher who will show him how he can bring 
his father back to life, meet him, and bring peace and contentment 
to him. 

Rinch'en's search ends when he meets the Buddha ~ ~ k ~ a m u n i .  
who explains that birth and death are the result of karma, and neither 
gods nor human beings within the triple world of samsira can escape 
them. Only the Buddhist teachings and the performance of virtuous 
actions are of any use in the face of death. Through these. and 
through the Tantric practice of reciting the formula of Usnisavijayii. 
one can avoid rebirth as a hell-being, preta, or animal and attain the 
higher realms. 

As Jose Cabezon has noted, the 'death of a god' theme is an at- 
tack on the cult of the gods, who are portraved as being in no way free 
from karma and death (Cabezon 1982). Onlv the Buddha has such 
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freedom. A major theme of the work is the magical powers displayed 
by the Buddhist sages met  by the hero on his journey, and by the 
Buddha himself, which as Cabezon observes would go down well in 
shan~anic  Tibet.  Buddhism can protect one from gods and demons, 
and enable the acquisition of shamanic powers greater than that of any 
non-Buddhist shaman. 

T h e  Karchung inscription and the first Dunhuang manuscript 
seem to reflect the Tibetan side of the accommodation between Bud- 
dhism and shamanic religion. Buddhism was acceptable as a new, im- 
proved shamanic technique, which would maintain the good fortune 
and welfare of the country without threatening the established order 
laid down in the past. T h e  'Story of the Cycle of Birth and Death' is 
more in the line of Buddhist missionary propaganda. Its survival in 
several manuscripts may suggest that it was well received. According 
to the 'Story,' the old powers are not what they claim to be, and only 
Buddhism can help at  the time of death. At the same time, the narra- 
tive implies that Buddhism is fully capable of competing on the 
ground of the old religion, in defending against gods and demons and 
conferring other 'magical' powers. 

Shamanic religion generally does not give much attention to the 
problem of the fate of the individual after death. The re  is ritual, often 
very elaborate, to ensure a proper transition and to protect against the 
danger associated with death, but ideas concerning the after-death 
state are in most shamanic societies vague and little emphasized. Only 
the shaman, to the extent that he  or she has already overcome death 
through the shamanic initiation, may be in some sense exempt from 
dying in the normal way. T h e  special ritual deaths of the Dinka sha- 
mans or 'masters of the fishing spear,' which serve as a kind of denial 
of ordinary death,  are an example (Lienhardt 196 r:298-3 I 9; see Hun-  
tington and Metcalf 1980). 

T h e  myths in which the early Tibetan kings are described as as- 
cending directly to heaven by the mu-cord attached to their heads sug- 
gest that they, like many rulers in only partially 'rationalized' states, 
were regarded as having shamanic powers, symbolized by the supreme 
power over death itself (Tucci 1955;  Stein r972a). Th i s  is a theme that 
will recur in the later history of Tibetan religion. We have already seen 
in Chapter I 2 that the powers of the Tantric siddhas were closely con- 
nected with their mastery of the process of dying. T h e  possession of 
such mastery by the Buddhist lamas of Tibet  was to be of great signif- 
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icance, for example in the development of the tmlh ('incarnate lama3) 
concept. 

In shamanic societies, death is often heavily ritualized, but the 
main concern is with fear of the spirits of the dead if they are not 
properly disposed of, rather than the individual survival of the de- 
ceased. T h e  emphasis in funerary symbolism is with the preservation 
and continuity of the surviving community rather than with the dead 
themselves. T h e  dead, if suitably qualified by their life, can become 
ancestral spirits such as those found in many African societies, exem- 
plars of the  cultural patterns who interfere in the affairs of the living 
mainly to keep  them on the right track. Alternatively they can go into 
some vague reservoir of spirit-material, to be reborn as members of 
the group at  a later time. T h e y  can, however, have a future as individ- 
uals only to the extent that the society has given the individual more 
importance than its fundamental premises can allow. 

With the breakdown of the shamanic 'ancient matrix' through 
new, more individualistic, modes of thinking the survival of the indi- 
vidual after death becomes more of an issue.h It is a major theme in 
the 'Story of the Cycle of Birth and Death,' which suggests that such 
concerns were becoming prominent among eighth- and ninth-century 
Tibetans. O n e  of the main functions of Buddhist monks in Tibetan 
society, as in other Buddhist societies, was to become the performance 
of funerary ritual.' 

Further evidence of the importance of shamanic modes of think- 
ing within Tibe t  at  this time can be found in the vocabulay that was 
used to translate Buddhist concepts. Like the Chinese, but unlike the 
Buddhists of Sri Lanka and Southeast Asia, the Tibetans translated 
the Buddhist scriptures into their own language. Consequently, thev 
had to find Tibetan equivalents for the Sanskrit terms for Buddhist 
philosophical concepts. These  equivalents were fixed in the late 
eighth century, with the compilation of the great Sanskrit-Tibetan vo- 
cabulary, the Mahivjwtpatti (Sakaki r 962). 

I have discussed some of these terms elsewhere, and suggested 
that lama and sanggyi, the Tibetan equivalents for 'guru' and 'Buddha,' 
two of the most central terms of the later Buddhist tradition, both have 
suggestive connections with key concepts, la and sang, of the pre- 
Buddhist shamanic order in Tibet (Samuel 1985:392).' 

A third term is also worthv of some comment. Tendrel is the Ti- 
betan equivalent for pratiryasamup~da, the important early Buddhist 
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concept referring to the relational nature of all phenomena. 72ndrel is 
an abbreviation for tenpar drelwarjunpa or Duma,  both literal enough 
translations of the Sanskrit ('arising in mutual connection'). T h e  point 
is the range of additional meanings that tendrel has acquired in Tibetan 
usage. These  center around the idea of 'omen,' especially in the sense 
of an indication that circumstances are auspicious for a particular ac- 
tion or development. T h e  underlying concept is something like 'con- 
nections that are not visible on the surface.' 

As I noted above, the concern with omens and divination is char- 
acteristic of the shamanic perspective. In the language of my previous 
book (Samuel I ggo), the kind of connections involved are those where 
a particular set  of 'modal states' is coming into manifestation. At one 
extreme, as in the story of Marpa and Milarepa cited later in this chap- 
ter, a whole new cultural pattern may be  coming into being within the 
general social context. More typically, we are concerned with a shift 
of balance within the repertoire of patterns already prevailing. T h e  
tendre/ is a sign of this, and an indication of the (normally positive) 
development that is to come. Dream events, apparently chance com- 
binations of words in conversation, the behavior of animals and other 
natural phenomena can all supply tendre/. 

OMENS, DIVINATION, AND TENDREL 

T h e  whole complex of ideas connected with tendre/ is worth examining 
more closely, since it has a significant bearing on the whole issue of 
shamanic religion in Tibet.  T h e  importance of omens and divination 
in the folk religion was discussed at some length in Chapter 10, where 
I gave a series of examples from Kurt Schwalbe's description of the 
erection of a stzipa. T h e  power to manipulate tendrel in one's favor is 
one of the accomplishments of the Tantric siddha, and may be speci- 
fied as an objective of Tantric practice. 

An example of what is meant by the manipulation of tendre/ might 
be Marpa's behavior when first receiving his disciple Milarepa, as de- 
scribed in the well-known namt'ar or hagiography of Milarepa by the 
fifteenth-century yogin Tsangnyon Heruka (see Chapter 26). When 
Milarepa first arrives at  Marpa's residence he meets a monk ploughing 
a field, who gives him beer and tells him to finish the ploughing. 



When he encounters Marpa himself, he recognizes him as the monk 
he had met  in the field. Later Milarepa offers Marpa an empty cooking 
pot. Marpa declares that the gift is auspicious (~endreplsanfl and takes 
it into his shrine room to offer it to his own lama, Niropa. Marpa 
strikes the pot to make it ring, then fills it with melted butter. I t  is 
only much later, after Milarepa has undergone many severe trials and 
at last been given the Tantric teachings for which he longs, that Marpa 
explains the meaning of these actions. His going to meet Milarepa in 
the disguise of a laborer was a mark of respect for him. 

You drank all the beer I had given you. This beer and the work that 
you had finished signified that, in penetrating to the heart of the Doc- 
trine, you will grasp the entire teaching. T h e  copper pot you gave 
with the four handles signified the coming of my four great disciples. 
Its unblemished surface signified that your mind will become free 
from blemish and in your body you will have power over the bliss of 
the fire of turnrno [see Chapter I 21. T h e  empty pot symbolized the 
meagreness of your food during the time of your meditation in soli- 
tude. But in order to sow the seeds of your long life, of well-being for 
your many disciples, and of your filling your disciples with the sweet- 
ness of the teaching, I with my blessing filled the pot with butter from 
the altar lamps. I made it ring to signify your future renown. (Tsang- 
nyon Heruka, ~Vile'h'arnt'ar, Lhalungpa I 979:74) 

O n e  can see here the confluence between the Indian theory of karma 
and the Tibetan picture of the shamanic order of the universe. Good 
actions sow seeds within the karmic continuum (samtGna) of the indi- 
vidual, which will ripen into their results at a later stage. But in the 
less individualistic language of the shamanic perspective, it would be 
more appropriate to speak of the good action as either promoting a 
positive modal state within the total cultural pattern. or (as here) ini- 
tiating a new positive cultural pattern. In either case, it renders the 
forces of the universe favorable to the performer, so that good conse- 
quences will naturally emerge. 

This  kind of perspective underlay the Karchung inscription and 
the first Dunhuang text as well. It did not contradict the Indian Bud- 
dhist understanding ofpratir~lasamutpida. Instead it linked that under- 
standing with what were already indigenous Tibetan ideas, and in the 
process laid the foundation for an e\yentual Tibetan understanding of 
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prtrr ir) l f~~tr~~dtpnul~ that brought it back towards the Buddha's original 
shamanic vision. 

In this connection it is worth noting that much of the vocabulary 
used to describe Tantric ritual remains very close to that evidenced in 
pre-Buddhist texts such as those studied by Ariane Spanien. In these 
texts offerings are made to the gods, who are pleased and bestow pro- 

T 7 

tection upon their clients. I he same mode of discourse applies to the 
Tantric gods and to the personal lama when treated as a Tantric deity; 
offerings are made to them, they are visualized as being pleased, and 
they bestow waves of empowerment or blessing. l o  

T h e  term for the waves of empowerment,jinlab, which translates 
Sanskrit adhighana, is literally 'wave ofjin, '  and jin is one of the attri- 
butes associated with the old Tibetan kings; its original meaning 
seems to have been the quality of invincibility in battle (Spanien 
197 I b:339; see also Karmay 1988a:2). Another attribute of the early 
kings, tr'ul, seems to have indicated a set  of magical powers, particu- 
larly that of moving between earth and sky (Spanien 197 1b:336-339). 
It comes from the same root as tmlpa, used to refer to the magical 
powers of the Buddha. Another related term, tmlku, Sanskrit n i m i n -  
akiya, is the normal term for an 'incarnate lama.' Continued study of 
the Dunhuang documents will doubtless throw much more light on 
the process by which the shamanic religion of Tibe t  was reinterpreted 
in Buddhist terms, but there is enough to make it clear that this pro- 
cess was a complex one,  and to suggest that the new Buddhist terms 
must have carried over a considerable weight of pre-Buddhist associa- 
tions. 

I t  is important to realize that 'Buddhism' was not a single, coher- 
en t  body of beliefs and practices that the Tibetans could simply take 
over from India or China. Buddhism, even within India alone, was a 
variety of different things. I t  included the straightforward moral teach- 
ings and devotional practices of lay Buddhism, the sophisticated scho- 
lastic and academic tradition of the monastic universities, and the sha- 
manic training of the Tantric siddhas, and no doubt other components 
as well. T h e  process of translation of terminology was in itself in part 
a construction of a specifically Tibetan understanding of Buddhism. 

T h e  key element in this Tibetan understanding would seem to 
be that Buddhism offered a more effective control over the order of 
the universe than was available from the older cults. This  control was 
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achieved in two waysthrough the lama's lantric ritual to control the 
deities and demons of the folk-religion, and through the moral teach- 
ings on virtuous and nonvirtuous actions. In addition, the gr&ng 
concern with individual survival, doubtless fueled bv the arrival of the 
Indian concept of a continuing cycle of rebirth, led to an interest in 
Buddhism as an answer to the problem of what happened to the indi- 
vidual at  death. If the 'control of the universe' orientation led to a 
shamanic and collective approach to karma and causation, the 'survival 
after death' orientation led to a rationalizing, individual and proto- 
clerical approach, based on the accounting of good and bad actions 
within the continuity of the individual's consciousness. 

For the rulers of Tibet,  there would have been both shamanic and 
clerical (or 'rationalized') understandings of Buddhism. N'ithin the 
shamanic framework, the establishment of proper practices of behav- 
ior, as prescribed by Buddhism, would lead to the prosperity of society 
through the attainment of balance between the modal states making 
up  the overall cultural pattern. Within the rationalized and individual 
framework, Buddhist morality could help secure the royal power, but 
only provided that the Buddhist shamans did not become a rival center 
of power in their own right. I t  is not being suggested that this second 
orientation could not have arisen within a shamanic society. T h e  sha- 
manic approach at  most weakens the individual motivation by rein- 
forcing the collective and sociocentric aspects of the cultural pattern 
(see Samuel 1990:93-99). Contact with the rationalized and central- 
ized societies surrounding Tibet can, however, only have strength- 
ened the individual and rationalizing orientation. 

Tr'isong Detsen,  king of Tibet  in the late eighth century, is tra- 
ditionally said to have decided between two forms of Buddhism. rep- 
resented by Indian and Chinese teachers respectively, at a council 
held either at  Lhasa or at the newly founded first Tibetan monastic 
gompa of Samyt .  Tr'isong Detsen is said to have chosen in favor of the 
'Indian' version, represented by sintaraksita7s disciple Ramalasila, 
and against the 'Chinese' version, represented bv a teacher known as 
Hashang Mahiyina.  While descriptions of this event given by the 
later Tibetan historians have been open to question since Paul Demit-  
ville's publication of a pro-chinese account from Dunhuang (DemiC- 
ville 1954; see  Snellgrove 1987:430-4~6)~ the incident was to be im- 
portant for how the Tibetans would later understand their histo? and 
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it provides the earliest real evidence for the relationship between sha- 
manic and rationalizing tendencies on the one hand, and political 
pourer on the other. 

T h e  standard Tibetan historical tradition, represented by writers such 
as Puton and G o  Lotsawa, associates the  arrival of Buddhism in Tibet  
with the  marriage alliances formed by King Songtsen Gampo with the 
Chinese and Nepalese courts in the early seventh century (for ex- 
ample, Puton,  Ch'o~ijung = Obermiller r 932-1 933, V O ~ .  2 ,  r 84-1 85; Go  
Lotsawa, Debt'er N@npo = Roerich r 976). Over the next century and 
a half, Buddhists both from China and from India and Nepal were 
active in Tibet ,  until the  Tibetan king, Tr'isong Detsen,  in the tradi- 
tional account, decided in favor of the  Indian form at  a council held at 
the  first Tibetan monastery of Samye. Thereafter  the Tibetan form of 
Buddhism followed the  Indian pattern. 

T h e  Chinese Buddhism that was rejected is described in these 
texts as close to some forms of Ch'an (corresponding to Japanese Zen)  
in that i t  counseled the  irrelevance of the  gradual approach to Buddha- 
hood and of moral observance. Instead it taught a sudden awakening 
of the Enlightened state through the absence of mental activity. Since 
Tr'isong Detsen became regarded as an emanation of the bodhisattva 
MaiijuSri, a doctrine which will be  discussed in Chapter 25,  his deci- 
sion was regarded by later authors as especially authoritative. 

As Guenther,  Dargvay, and others have noted, there are problems 
with this traditional historical account, arising from the orientation of 
the  historians, who wanted to make Tibe t  before the arrival of Bud- 
dhism, and especially of what they regarded as the approved varieties 
of Indian Buddhism, appear 'uncouth and savage' (Guenther 
r 974b:8 I ;  Dargyay r 978; N. Norbu I 98 I ) .  Th i s  standard history de- 
scribes only one  contact with Buddhism before the early seventh cen- 
tury, namely the  miraculous appearance of a casket containing two 
Sfitras and a golden stzipa some five generations earlier, at the time of 
King Lhat'o T'ori.  T h i s  is itself implausible, as Guenther  notes, given 
that T ibe t  at  this stage was virtually surrounded by Buddhist coun- 
tries. What is of more concern here is that the picture of Tibetan Bud- 
dhism in the  seventh and eighth centuries as consisting exclusively of 



an Indian and orthodox stream and a Chinese and quietist stream, the 
latter disappearing after the Council of Samve, is much oversimpli- 
fied. 

In fact, there survive writings by the main Indian and (:hinese 
speakers at the Samye debate, KamalaSila and the Hashang Mahi- 
yina. When these are examined in the light of the later historical tra- 
dition it is clear that what that tradition represents is in many respects 
a retelling of the debate from the point of view of later apologists. 
These  later writers identified themselves with the Indian parties, and 
accused their opponents of continuing the mistaken doctrines of the 
Chinese party." The i r  attacks were aimed most generallv at the 
Nyingmapa order, which claimed to go back to the time of the early 
kings. Sakya Pandi ta, however, accused various Kagyiidpa schools of 
committing the same errors. I t  seems that in actuality Hashang Ma- 
hiyina's position may not have been unequivocally dismissed, and 
that his arguments were in any case more subtle than later 'l'ibetan 
scholars were prepared to allow. l 2  

T h e  motives behind these later accounts will be considered when 
we turn to the period from which thev came. We are left, however, 
with the question of what the debate of Samye was about and why it 

resulted in a decision in favor of the Indian part); assuming that this 
much is historical fact. 

As Guenther notes, the opposition between 'sudden' and 'grad- 
ual' accounts of Enlightenment is reallv a distinction between describ- 
ing the view from the goal, and emphasizing the gradual approach to 
it (Guenther I 974b). We could rephrase this as a distinction between 
the perspective of the shaman, who is primarily interested in the state 
to be achieved, and the cleric, who is primarily concerned with provid- 
ing a rationalized account of how it is achieved, and with preventing 
its misuse bv insisting on a thorough moral training before it is at- 
tained. 

Indian Buddhism itself includes both types of descriptions. Tests 
such as the Abhidhnrmnkoja contain elaborate descriptions of the stages 
of path, while others such as the I'rtararunrra, the principal test  of the 
rarh@ragarhha theoq,  describe Buddhahood as potential to be uncov- 
ered within anyone or anvthing, and the Tdntric siddhas often speak 
in similar terms. Both sides were also present in China, e\-en among 
the Ch'an Buddhists. T h e  various Ch'an schools of Chinese Rud- 
dhism in the eighth c e n t u n  while sharing the Ch'an emphasis on 
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meditation as the center of the path ( the word Ch'an derives from the 
Sanskrit dhyina, meditation), did not reject the need for the observ- 
ance of Buddhist morality, and had a variety of positions on how this 
was related to the attainment of insight. 

In Tibet ,  at this time, shamanic approaches to Buddhism (T6b)  
seem to have been represented by teachers deriving from both Chi- 
nese and Indian traditions, and to have included both Tantric and 
Ch'an-like elements. The re  are suggestions that teachers associated 
with the so-called Old Tantras, some at  least of which date back to this 
period, did have connections with China, but they certainly had In- 
dian connections as well (Guenther r974b; Snellgrove 1987). 

What would really seem to have been at  issue at Samye was not a 
struggle between Chinese and Indian Buddhism as such, but between 
a Buddhism that emphasized the moral teachings for the laity (T6a), 
and a Buddhism that emphasized the shamanic vision, and so stressed 
meditation, Tantric and otherwise, and the magical powers to be ob- 
tained from it  (T6b).  In this connection it is worth noting that the 
early kings appear to have controlled the translation and practice of 
Tantric texts quite strictly (Karmay I g80a: 1 5 I ,  I 985, r 98 8a:4-6). 

[Dluring the royal period, Tantras were looked upon with suspicion 
and their spread subjected to restriction . . . T h e  'Religious Council' 
presided over by the abbot of Samye was a very powerful and fastidi- 
ous body which certainly tried to control the spread of Tantric teach- 
ings in the country. T h e  other main task of this body was to maintain 
the monastic communities on the basis of the Vinaya as pure as pos- 
sible. . . . In spite of the watchfulness of the 'Religious Council,' one 
would expect that certain people followed the Tantric teachings all the 
same . . . I t  became the dominant faith during the period following 
the collapse of the monastic institution and the central authority. (Kar- 
may 1988a:6) 

I t  is hardly surprising that the king would favor the moral varieties of 
Buddhism against the potentially antinomian, the 'tame' against the 
'wild,' since the former reinforced his position and the latter threat- 
ened it. In supporting KamalaSila, sintarakSita3s student and a propo- 
nent of conventional Buddhist morality and the 'gradual path,' against 
a Chinese teacher whose position in these respects was at least some- 
what less clear-cut, he  was delivering a message about the kind of 
Buddhism compatible with a centralized state that was to be repeated 
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in various forms, with varying degrees of success, by many later rulers 
of Tibet. 

Tr'isong Deutsen, then, was indicating a preference for 'clerical7 
Buddhism (T6a) over 'shamanic' Buddhism (T6b). His decision was 
not a rejection of Tantric Buddhism itself, and it would seem that even 
those court circles who wanted a fully clerical and so controllable reli- 
gion had accepted the need for some of the more shamanic aspects, if 
only as a temporary expedient. T h e  later Tibetan tradition describes 
Tr'isong Deutsen as a Tantric adept and a disciple of Guru Rimpoch'e. 
Tr'isong Deutsen's verdict, however, did imply that those aspects of 
the shamanic tradition that might conflict with conventional moraliry 
were to be held severely in check. Shamanic religion had to be sub- 
ordinated to the gradual path of moral and ethical discipline taught by 
~ ~ n t a r a k s i t a  and KamalaSila, and deriving from the academic and cler- 
ical curriculum of the North Indian Buddhist universities. 

Thus,  in the eighth century, both clerical and shamanic Buddhist 
religious patterns were already present in Tibet. Their mutual reac- 
tions and relationships were to shape the future history of Tibet, in 
combination with the political circumstances that helped to shape 
them and which in turn they helped to shape. 

T h e  political circumstances immediately following the collapse of 
the early kingdom in A.D. 842 were, however, to be more propitious 
to shamanic than to clerical religion. T h e  decline of clerical Buddhism 
at this time is traditionally attributed to the persecution by the last 
king, Langdarma, but it would probably have followed on the fall of 
the united Tibetan state in any case. T h e  state's economic and mate- 
rial support for clerical Buddhist institutions such as Samye must have 
vanished within a few years. 

Buddhism, to the extent that it was to sunrive the next I 50 years 
at all, did so in its most 'shamanic' forms. T h e  clerical tradition would 
only be effectively reimplanted in Tibet in the eleventh century, 
through the sponsorship of a surviving offshoot of the royal dvnasq in 
West Tibet and other lay patrons in central Tibet. These develop- 
ments will be traced in the next chapter. 

CULTURAL PATTERNS 

T h e  precise nature of Tibetan society and Tibetan religion at the time 
of the arrival of Buddhism is a matter for speculation. In an article 
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some vears ago (Samuel 1g85), I argued for an initial 'shamanic' reli- 
gion close to that of contemporary stateless, preliterate societies. In 
the present chapter, I have suggested that such a situation ( ' l ' r )  would 
have undergone considerable development by the time of the court 
and folk religion of the Shangshung state and its neighbors ( T ? ,  T4), 
the immediate predecessors of the first Tibetan empire. 

'Shamanic' aspects are nevertheless clear in the documentary evi- 
dence from the first Tibetan empire (T5 ,  T 6 )  and would certainly 
have characterized the undocumented folk religion of its time (T7).  
Buddhism, both clerical and shamanic (T6a, T6b) ,  entered into this 
general context and its initial adoption has to be understood in terms 
both of the general shamanic orientation of Tibetan society and the 
process of clericalization that began at the Shangshung court (T3)  and 
developed further in the Tibetan empire after A.D. 625. 



Tibet: The  Local 
Hegemonic Period 

During the ninth to fourteenth centuries. the various forms of Bud- 
dhism, both 'shamanic' and 'clerical,' became firmly established in Ti- 
bet, and began to assume the place in the social and political system 
that they were to occupy into modern times. \Yith the collapse of the 
early kingdom, a pattern in which centers of local authority competed 
for some degree of wider influence was to hold sway. This is what 
Turrell Wvlie referred to as the 'Local Hegemonic Period,' a label I 
have adopted above (Wylie 1963). T h e  new Buddhist and Ron reli- 
gious centers (T8 ,  T g ,  T I  o) were, to begin with, under the patronage 
of these local aristocrats and big landowners. They  rapidly became 
involved in the competition for political influence in their own right. 

At the beginning of this period, however, there was hardly a mon- 
astic tradition worth speaking of in Tibet, and no religious centers 
with any significant political role. Buddhist monasticism in Tibet was 
initiated, according to the traditional account, with the ordination of 
seven Tibetans as monks at Samye, but it only just sun,i\-ed the fol- 
lowing two centuries. T h e  fourteenth-century historian Puton tells 
how the monastic ordination was transmitted onwards through the 
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TAB1.E 5 .  
Cultural Patterns in Chapter 24 

Local Hegemonic Period, A . D .  841 to A . D .  < I 276 

T7 Folk religion 
T8 Old 'I'antric and rema complex 

T 8 a  Hereditary priest lineages 
T 8 a 1  Buddhist <T6b 
T 8 a 2  Bonpo <T6b, Tj  

T g  Kadampa monks 
TIO New Tantric complex 

T ~ o a  New Tantric priests and yogins (early Sakya masters, Marpa, Mila- 
repa, Ky'ungpo Neljor, etc.) <Iqaz 

T ~ o b  Tibetan Monk-New Tantra syntheses; growth of clerical gompa 
T r o b ~  Sakya synthesis (Lamdre' system) <14a2 
Trob2 Kagyiidpa synthesis < T g ,  TIO 

T r oc Chod yogins <I4a2 

ninth-century monk Gongpa Rabsel with the assistance of some Chi- 
nese monks, although he admits a few pages later that the details have 
been contested (Putijn, Ch'ojung = Obermiller 1932-1933, vol. 2, 
201-2 I I ;  see  Tucci I 980: I 7-19). Evidently the number of monks in 
Tibet  in the ninth century came close to zero, although there is still a 
Tibetan tradition of monastic ordination that is traced back to Gongpa 
Rabsel, as well as a later one that goes back to the arrival of the 'Kash- 
miri Pandit,' ~ i i k ~ a i r i b h a d r a  in I 204. 

T h e  form of Buddhism that survived and to some extent flour- 
ished ( T 8 )  was that closest to the 'shamanic' folk religion of Tibet. I t  
was a form of Tantric Buddhism, continued by hereditary lineages of 
lay Tancric practitioners who provided ritual services to the surround- 
ing population. I t  is with these hereditary Buddhist shamans, the 
ancestors of what was to become the Nyingmapa religious order 
(T8ar ) ,  and with their non-Buddhist counterparts in what was to be- 
come the Bonpo order (T8a2), that this chapter begins. I t  was only at 
the end  of the period that the Buddhist academic and clerical tradition 
and Buddhist monasticism began to establish themselves effectively 
within Tibetan society. 

Hereditary lineages of Bonpo followers, who claimed continuity 
from the pre-Buddhist religion, developed along with the early Bud- 
dhist hereditary shamanic lineages. T h e  Bonpo in later centuries reck- 



oned six main hereditary lineages, which became the basis of later 
Bonpo practice (for example, Karmay I q72:3-1) .  'T'hese lineages are 
traced back to Shench'en IJuga, an early Ronpo teacher who, accord- 
ing to Karmay, played a central part in creating the organized religious 
order of Bon, and to his immediate disciples and contemporaries (Kar- 
may 1975a: 183-1 86; see also Smith I 970a:6 n.  13). Unfortunately, the 
dating of Shench'en Luga and of the early Bonpo teachers in general 
is uncertain, and the dates accepted in the earlier writings of Karmay, 
Snellgrove, and Kvaerne, based on the chronological table of Nyima 
Tendzin (compiled in 1842), now seem likely to be too early. Accord- 
ing to this table, Shench'en Lugs lived from 996 to 1035, but a re- 
cently studied and possibly more reliable chronological table, that of 
Ts'ultr'im Gyants'en (compiled in I 804), places him I 2 0  vears later, 
from I r I 6 to I I 55 (Kvaerne I ggoa). 

HEREDITARY SHAMANIC LINEAGES: 

THE ORIGINS OF NYINGMAPA AND BONPO ( T ~ A  I,  ~ 8 ~ 2 )  

In a 'shamanic' religious system, ritual knowledge and shamanic abil- 
ity are frequently regarded as property to be handed down within the 
family or passed on to others only through payment and a protracted 
apprenticeship. The re  was already something of this attitude to the 
methods and procedures of the Tantras among the Indian siddhas, 
where the student had to undergo a long apprenticeship and often pay 
substantially for teaching and initiation. In Tibet,  this seems by the 
tenth and eleventh centuries to have become a regular pattern. In 
historical texts such as G o  Lotsaura's 'Blue Annals' (Dehr'pr ilk6np0 = 

Roerich 1976) and in the biographies of the early lamas there is 
frequent reference to hereditary lama families, and a regular assump- 
tion that the techniques would be handed on through the family 
(T8a). 

T h e  well-known eleventh-century yogin Milarepa, for example, 
is described as coming from one of these hereditary families (Tsang- 
nyon Heruka, iVile'Namt'al- = Lhalungpa r 979: 13), though the last to 
practice the family business had been his great-grandfather, who 
settled in Gungt'ang where he "was called to the houses of people 
living there to read the sacred books, offer sacrificial effigies, protect 
them from hailstorms, and save children from evil spirits" (1979: 14). 
Milarepa's own teacher R4arpa did not have such a background, and 
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hlarpa's efforts to set  up a hereditary lineage were prevented by the 
death of his sons, but his disciple Ngog founded a family lineage, 
which bv the fifteenth century had included eleven generations of 
teachers ( ~ o e r i c h  I 976:406ff ). 

We have already met  two of the most famous of these hereditary 
lineages in Chapters 3 and 4, the K'on family of Sakya and the lama- 
princes of Derge, both of whom claimed genealogies stretching back 
to the times of the early kings and to mountain-god ancestors (Cassi- 
nelli and Ekvall 1969; Amipa 1976; Chogay Trichen 1983; KolmaS 
1968). T h e s e  two families were in later times to preside over large 
monastic gompa and wield great secular power, but there would have 
been nothing on this scale in the ninth and tenth centuries. T h e  he- 
reditary lineages of that time would have been much more modest in 
importance, perhaps resembling the hereditary lamas described by 
Snellgrove and Jest in areas such as the remote valley of Tarap (see 
Chapter 17). T h e  most successful of these hereditary lamas would 
have gradually built up small communities of lay followers and dis- 
ciples, who would not necessarily have taken gelong vows (T8a). 

T h e  rituals performed by these early Tibetan Buddhist practi- 
tioners were based on the 'Old' or Nyingma Tantras. As we saw in 
Chapter I 2 ,  a few later Tibetan scholars rejected these 'Old Tantric' 
lineages as dubious or inauthentic on the grounds that no Sanskrit 
texts relating to these Tantras had survived. Western authors have 
tended to echo these opinions, and have given much more scholarly 
attention to the texts of the 'New Tantra' lineages. T h e  Tibetans re- 
ceived these from India in the eleventh and twelfth centuries, and 
many have Sanskrit originals and commentaries. As Gene  Smith and 
David Snellgrove have both pointed out, however, there is good rea- 
son to believe that at  least some of the 'Old Tantras' did have lost 
originals in Sanskrit and other languages, as their proponents claim, 
and that these are in fact Buddhist Tantric texts with many features in 
common with the 'New Tantra' tradition (Smith 1970a:68; Snellgrove 
1987:458-459; Martin 1987: 1 8 3 ) . ~  For the Tibetans of that time and 
most Tibetans of subsequent times as well, the question of scholarly 
authenticity was irrelevant, since the authenticity of the practices was 
demonstrated if they worked, in other words if they brought about the 
desired transformations within the practitioners and within the exter- 
nal world. 

T h e  kama (i.e.,  orally transmitted) lineages of the Nyingma Tan- 



tras, which the Tibetans hold to have been passed on i n  continual 
succession from the time of the early kings, formed the basic ritual 

repertoire for the hereditary Huddhist 'Iintric practitioners of the 
ninth and tenth centuries. From the eleventh century onwards, a set- 

ond class of lineages began to appear that was to become of great 
importance for the Nyingmapa tradition. These lineages, known as 
rema,  were also held to date from the time of the early kings and are 
particularly associated with the great siddha Padmasambhava ((iuru 
Rimpoch'e) who visited Tibet at the end of the eighth centunl A.D. 

T h e  terma lineages and their discoverers, the tety6tiin, have alreadv 
been discussed at some length in Chapter I 6. Their  origins of the 
t e m a  represent a characteristically shamanic mode of revelation. 'The 
temza lineages were associated with texts and other objects said to have 
been written by Guru Rimpoch'e and his circle and hidden to await 
discovery at  an appropriate time. T h e  tertiin, their disco\~erers, were 
held to be  rebirths of actual disciples of Guru Rimpoch'e, who re- 
ceived the teachings directly from him in their previous lives. T h e  
Nyingmapa tradition in later times was thus made up of two compo- 
nents, the  kama lineages, which were held to go back through a direct 
succession of teachers to the time of the early kings, and the rema 
lineages (see Chapters I 2 and I 6), which continued to be discovered 
at  frequent intervals into the modern period. 

h a  do  not necessarily involve, in the Tibetan conception, the 
discovery of actual physical texts. This  may occur in sorne cases (sarer. 
ch'uter) but the whole tetma concept has more to do with visionan. and 
shamanic revelation than with the material discoven. of hidden texts. 
T h e  locations where the tenna are found are often more symbolic than 
real and the texts are said to be written in obscure. ancient, or sym- 
bolic scripts. Frequently, too, the discovered object provides only a 
stimulus to the discovery of the actual rerma, by recalling to the mind 
of the terton the occasion on which Padmasambhava gave the original 
teaching. hlany remu, especially in later times, are explicitly classified 
as gongteq 'treasures' hidden in the mind of the disciple, a term that 
does not imply any physical textual transmission. Tenna lineages may 
also be supplemented through dagnall~, 'pure vision.' a term referring 
to direct revelation from a Tantric deity. 

T h e  whole concept of t ema  revelation closely resembles that of 
the Mahiyana Sutras and the Tantras themselves, and, as in those 
cases, there is little doubt that many tmnn tests were \-isionan. crea- 
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tions through which their discoverers were able to found new lineages 
of practice, or modify existing lineages. In either case they produced 
a version of the teachings more appropriate to the times and place in 
which they were living. 

T h e  first Buddhist tema were found by Sanggye Lama (ca. roo+ 
1080) in Lowo Gekar (in the south of Mustang, in modern Nepal) in 
the early eleventh century (Dargyay 1978:92-93; D. Jackson 1976:42). 
T h e  Bonpo also have tema (see Karmay I 975a: I 87-1 88), and it is pos- 
sible that they may have originated the concept, although the previ- 
ously accepted date of 913 for the first Bonpo tema is based upon 
Nyima Tendzin's chronological table, which no longer seems reliable 
(Kvaerne rggoa). T h e  first major discovery of Bonpo texts was made 
by Shench'en Luga (see above) in 1017 according to Nyima Tendzin 
and I I 37 according to Tsultr'im Gyants'en (see Karmay I 972: I I 7ff, 
197ja: I 87-1 88; Kvaerne I ggoa). Th i s  single discovery constitutes the 
main part of the Bonpo canon. Bonpo tema all involved physical dis- 
coveries of texts but the Bonpo lamas also had a category of 'orally 
transmitted texts' or nyengyid, which were discovered within the men- 
tal continuum of later lamas in a rather similar fashion to the Buddhist 
gong& as well as other nyen~yiid texts handed down through a series of 
named teachers (Karmay I 975a: r 88). 

T h e  Bonpo scriptures claim as their origin a teacher named Shen- 
rab Miwo. Th i s  teacher's name means something like 'Supreme shen- 
priest.' He is held to have lived in the  land of Tagsig, usually identified 
with Iran, well before the time of ~ H k ~ a m u n i .  H e  is described as vis- 
iting Tibet  and predicting the later spread of his teachings in that re- 
gion. 

Shenrab's biography is strongly influenced by the canonical ac- 
counts of the life of the Buddha h k y a m u n i ,  although it may reflect 
genuine influences on early Bon from Iran or other places to the West 
(Karmay 1972, 197ja;  Snellgrove 1967a; but see Kvaerne 1987). With 
the exception of a few texts held to have been continuously transmit- 
ted, all the works attributed to Shenrab are terma or 'rediscovered' 
nyengyiid (Kvaerne I 974). 

Western research into Bon is only just beginning;' and it is be- 
coming apparent that the Bonpo scriptures, despite the heavy Bud- 
dhist influence throughout, are much more than simple copies of Bud- 
dhist texts. T h e r e  were evidently close links between Nyingmapa 
Buddhists and Bonpo teachers in the early period. Some discoverers 



TIBET: T H E  LOCAI, HE(;EMONIC PERIOD 

of renna found both Bijnpo and Nyingmapa texts. 'Thus, the well- 
known Buddhist teflon Dorje Lingpa (1346-1405) seems to have also 
been active as a Bonpo teflon under the name of Yungdrung Lingpa 
(Blondeau I 982-1 983: 130). There  is even disagreement about 
whether such an important early figure as the monk Gongpa Rabsel 
was Bonpo or Buddhist (Karmay r 97z:xxxvi, 107 n. I ). 

T H E  BEGINNINGS OF DZOGCH'EN IN TIBET 

T h e  close connections between Nyingmapa and Bonpo teachers is ev- 
ident from what was to become regarded as the special property of 
both orders, the  Dzogch'en or 'Great Perfection' teachings. We have 
already briefly examined one short Dzogch'en text, Goddemchen's 
Kunsang Miinlam, in Chapter I ,  and we will be looking at another in 
Chapter 27. T h e  origins of Dzogch'en are obscure and perhaps go 
back to the mixture of Indian and Chinese shamanic currents in 
eighth-century Tibet  (see Prats I 978; Hanson-Barber I 984, r 986; Kar- 
may 1975b, 1985 and 1988a; Kvaerne 1983). While there are some 
Dzogch'en Tantras dating from the early period, Dzogch'en tema 
texts began to appear in both Nyingmapa and Bonpo circles from the 
eleventh century onwards, and soon became very n ~ m e r o u s . ~  T h e  
close cooperation between some Nyingmapa and Bonpo lamas at  these 
period seems to have declined in later centuries, although some east 
Tibetan Bonpo were involved in the Rimed movement in the nine- 
teenth century (see Chapter 27). 

Dzogch'en is the point of greatest conflict between the Nying- 
mapa-Bonpo group and the other religious orders. For Nyingmapa and 
Bonpo followers, the Dzogch'en lineages represent the highest teach- 
ings. Both orders, as we saw in Chapter I 2 ,  have classifications of the 
teachings into nine 'vehicles,' with Dzogch'en as the ninth and ulti- 
mate vehicle. T h e  New Tantra traditions did not have a formal place 
for Dzogch'en, and reacted to it in various ways. T h e  Sakyapa (see 
below) retained some Old Tantra practices, but the great thirteenth- 
century Sakyapa scholar Sakya Pandita (an early representative of 
T r o )  attacked Dzogch'en, along with various Kagyiidpa teachings, as 
invalid teachings affiliated to the Chinese doctrines that were rejected 
at  the Samye debate (R. Jackson 1982). Later Sakyapa lamas took a 
more tolerant attitude, and the nineteenth-century Sakyapa lama Jam- 
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vang Ky'entsC O n g p o  was o n e  of the  leaders of the  Rimed movement,  
within which Dzogch'en had a central place. 'The Kagyiidpa, who 
were, on  the  whole, more yogic and less scholastic in their general 
orientation than the  Sakyapa, were sympathetic  towards L l z o g c I ~ ' ~ ~  
from the  beginning, and important Kagyiidpa lamas such as Karma 
Pakshi ( I  204-1283), Tsele  Nats'og Kangdrijl (b. 1608), and Karma 
Ch 'agmed ( I  6 13-1 678) developed a syncretic orientation based on the 
eqilivalence of hlahiimudrii (Ch'agch'en) and Dzogch'en (Kapstein 
I 985:370; Rlondeau I 983-1 984: I 33-1 38). By the  mid-twentieth cen- 
tury, most Sakyapa and Kagyiidpa lamas were a t  least in part products 
of the  nineteenth-century Rimed movement ,  in which Dzogch'en and 
Old  'F~ntra lineages were  included on  an equal  footing to the  New 
Tbntra material. T h e  strongest opposition to Ilzogch'en and to the  
Nyingmapa teachings in general was to come  from the  more purist and 
clerical e l ements  among  the  Gelugpa,  although the  5th Dalai Lama 
was a noted Dzogch'en practitioner, as well as a tertiin, and some G e -  
lugpa lamas have followed his example.  

'The discomfort of the  more 'clerical' orders with Dzogch'en is in 
part connected with its tendency to use  positive imagery to describe 
the  state  of Enl ightenment .  H e r e  w e  return to the  quest ion of differ- 
e n t  conceptualizations of Enl ightenment  and their social and political 
implications, introduced in Chap te r  2 I in relation to Madhyamaka, 
Yogiciira, and tndzagatugarbha teachings. Essentially, Dzogch'en is a 
formless and nonconceptual system of meditation, conceived of, at 
least in the  later Nyingmapa and Biinpo schemes,  as the  final stage of 
Tdntric practice, and as going beyond the  transformational techniques 
of Tantra itself to the  goal of the  Enlightened state. T h e  Dzogch'en 
texts,  however, postulate a primordial purity (bndug, dodrne'.shi, e tc . )  
on  the  basis of which both Enl ightenment  and the  deluded appear- 
ance  of samsira have arisen. T h e s e  and o ther  Dzogch'en terms can be  
interpreted as implying some  kind of positive conceptualization of En-  
l ightenment.  

H o w  much  validity there really is in such an interpretation is dif- 
ficult to judge. 'Terms such as bau'ag are used differently by different 
authors and d o  not necessarily mean the  same through their entire 
history. T h e r e  is no  d o u b t  about  the  positive phraseology in o n e  fun- 
damental  Tantra of  the  Dzogch'en tradition, the  Kunrhed(;yelpo or 'All- 
Performing King.' Karmay has compared the  language of the  K~r/cheu' 
C;-ye/po with the  pro&-ti doctrine of the  Hindu  Siimkhva philosophy 



(Karmay 1 ~ ) 7 j b ) ,  but  IJipman and Martin have both asserted the  fun- 
damentally Buddhist nature of the text (1,ipman 1yH7; Martin 
I 987: I 99, 204 n. 8 I ). 

'I'he 'All-Performing King' is a kind of personification of the 
underlying basis of Buddhahood. H e  is immanent  in all phenomena 
and prior to all Buddhas, and his entourage, consisting of emanations 

of his own nature, constitutes the  universe ( D a r p a v  . , I gHsa, I 9 8 5 ~ ) .  I t  
s eems  plausible to view this text as another example of the  tendency 
of the  more shamanic members  of the  Buddhist tradition, those more 
concerned with attaining the  shamanic vision than with defining its 
nature rationally and avoiding its misuse, to use positive phraseolog). 
to describe the  Enlightened state. 

T h e  positive language of some Dzogch'en texts, and especially 
the  personified role of the  'All-Performing King,' would have been 
particularly compatible with Bonpo thought, which included the  con- 
cep t  of a supreme deity, perhaps taken from Indian or Iranian sources. 
T h e  Bonpo supreme  deity was called Kuntu Sangpo ('All-Good'), 
which was also the  name of the  Buddha-form by whom the  Nyingma 
Tantras were revealed (see Chapter  I ; Snellgrove 1 96 I ; Karmay 

1975a)- 
In  fact, Nyingmapa writers in general often placed more empha-  

sis on  the  Yogicira conceptualizations of the  path than on the  eiu ne- 
gutivu of the  bladhyamaka, although this is by no means a universal 
rule. For example,  1,ongch'en Rabjampa's :Vge/.ro Konurn (translated 
by Herber t  Guen the r  as k'int/!l, Benr to &use C's, Guenther  1975b), a 
text which, like most of Longch'en Rabjampa's writings, is grounded 
in the  Dzogch'en perspective, is presented in terms of the  log ic i ra  
account of sem or 'mind' ( = Skt.  rirru). A contrasting case is Lama Ju  
Illip'am, the  most important Nyingmapa scholar of the  late nineteenth 
century and a prominent  member  of the  Rimed movement (see Chap-  
ter  27), who argued for a hladhyamaka interpretation of the  Nying- 
mapa teachings, in this respect opposing the  tendency of other  Rimed 
teachers such as the  Kagyiidpa lama Jamgon Kongtrul to employ more 
positive (shcnrong) phraseology. 

Another important idea in Dzogch'en, both Nyingmapa and 
Bonpo, was that  of the  'rainbow body' orjulu,  into which the  physical 
body of the  Ilzogch'en siddha dissolves a t  death. T h e r e  are sirnilari- 
ties here to  the  idea found among the  New Tantra circles of the  hla- 
h i m u d r i  adep t  disappearing into the  sky (k'urlrod) rather than physi- 
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callv , , .  dving. Both concepts  have obvious linkages to the  shamanic 
world view, and a t  least o n e  later Tibetan  scholar noted the  similarity 
to the  old T ibe tan  belief of the  kings returning bodily to heaven, men-  
tioned in Chap te r  23.' 

T H E  KINGS OF PURANG, AT~SA, A N D  T H E  KADAMPA ORDER ( ~ 9 )  

T h e  royal lineages did not  disappear entirely with the  collapse of the  
kingdom, and several branches of t h e  royal family survived in parts of 
west  T i b e t  (see D. Jackson 1976, I 984; Petech 1977) and also in the  
east.h O n e  of  the  west  T ibe tan  branches, t h e  kings of Purang,  was to 
b e  responsible for t h e  revival of the  monastic and academic side of 
Buddhism in T i b e t  in t h e  late tenth  and early e leventh  century. 

I ment ioned in Chap te r  23 that  the  early kings controlled the  
translation and practice of Tantra strictly (see Karmay r 980a: I 5 I ,  

1980b, 1985:276). T h e  kings of Purang seem to have shared their 
doubts  about  Tantra. At any rate they a t tempted to  control the  activi- 
ties of t h e  hereditary shamans  w h o  represented the  Tantric tradition 
in their t ime.  T h e  following comes  from a decree  by t h e  first of these 
pro-Buddhist kings, Yeshe O d ,  w h o  lived in t h e  late tenth  century and 
himself became a monk: 

Now as the  good karma of living beings is exhausted and the law of the 
kings is impaired, 

False doctrines called Dzogch'en are flourishing in Tibet. 
Their views are false and wrong. 
Heretical Tantras, pretending to be Buddhist, a re  spread in Tibet . . . 
Village abbots, your tantrist way of practising, 
Will shock if the people of other countries hear of it. 
These practices of you who say 'we are Buddhists,' 
Show less compassion than a demon of action. 
More avaricious for meat than a hawk or a wolf. 
More lusty than a mere donkey or an  ox . . . 
Those who wish to be hlahiyinist 
Must accumulate the  two kinds of merit and abandon the notion of 

grasping and tha t  which is to be grasped. 
Must practice the ten Piramiti, alms giving, etc., 
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Must achieve all the practices of a Hodhisattva. 
Must accomplish the welfare of living beings through love and 

compassion. 
If you practise religion in this way, then you will be Mahayiinist! 
-Sent to the Tibetan tantrists by the king of Purang, the Lha Lama. 

(Karmay I 980a: I 54-1 55)  

T h e  kings of Purang seem to have been particularly opposed to the 
practices of joma ('union') and driilwa ('liberation'), associated with 
the Guhyagarbha (Sangwe Nyingpo) Tantra, one of the principal Old 
Tantras of the Mahiyoga class and a primary source for Dzogch'en 
itself (Karmay 1 988a: 10, r3gff; on the Guhyagarbha see also Martin 
I 987). Karmay interprets joma as Tantric practices involving sexual 
union, and droIwa as the sacrifice of animals and perhaps even of hu- 
man beings. Guenther's work on the Guhyagarbha, which relies heav- 
ily on the writings of the fourteenth-century lama Longch'en Rab- 
jampa and other later commentators, interprets joma and drolwa as 
primarily internal processes of "fusion . . . [wlith the primal source" 
and "release" of the energy frozen within the rigidity of emotional 
structures (Guenther 1984: I 56-1 57). As in India, there may have been 
people who took what was meant symbolically in a literal sense. k'eshe 
Od's reference to Dzogch'en is slightly ambiguous, since it could also 
be translated "False doctrines are flourishing in Tibet under the name 
of Dzogch'en," which would not condemn Dzogch'en itself (see Kar- 
may 1975b: r 5-1 5 I ) .  T h e  general drift of his language is quite clear, 
however. Lamas were expected to behave in a disciplined and clerical 
manner, and the Piramitiyina (Siitra) practices were to be the basis, 
not the Tantras. 

To combat these alleged misinterpretations of the teachings, 
Yeshe 0 d  and his grand-nephew Changch'ub Od sent a group of Ti- 
betans to study in Kashmir. T h e  best known of these is the 'great 
translator' Rinch'en Sangpo (see Snellgrove and Skorupski I 980: 83- 
I 16). Later, Changch'ub 0 d  arranged for the great Indian scholar Atiia 
(Dipankarairijfiina) to be invited to Tibet. It was through the actii~i- 
ties of Atiia that the clerical or monastic tradition of Buddhism was 
firmly established in Tibet.  

AtiSa was, however, not simply a celibate monk practicing the 
Siitra teachings. H e  was a representative of the combined Siitra and 
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Tdntra approach (Iqaz) and a highly developed 'I'dntric practitioner. In 
this he  was perhaps a typical product of the Indian monastic universi- 
ties of the early eleventh century. His initial training, according to the 
Tibetan accounts, was 'Fdntric. Later he became a monk, but contin- 
ued to study with Vajrayina teachers, and for many years was a senior 
teacher at  the Buddhist university of Vikramasila. He traveled widely 
and studied with many gurus, and is regarded as having brought to- 
gether two major streams of the Mahiyina teachings, that concerned 
with insight into reality (praj2a) and that concerned with the creation 
of bodhicitta (Roerich 19 j6:241-243; Ruegg I 98 I ;  Chattopadhyaya 
1967; Eimer 1977, 1979, 1982; Thub ten  Kalsang 1983; Berzin 1972). 

T h e s e  two orientations correspond to prajga and upaya, 'insight' 
and 'method,' the duality represented by the male and female deities 
of Tantric practice. T h e  terms prajk2 and upaya can be understood in 
terms of the Piramit iyina (non-Tantric) teachings, in which case 
upiya corresponds to the bod hisattva's development of the altruistic 
motivation of bodhicitta and of the  first five of the six paramit i  or Per- 
fections, but they attain their full meaning for the  Tibetans in terms 
of the Tantras. 

Consequently when the Tibetans describe AtiSa as bringing to- 
gether these two complementary aspects, it is also implied that he 
brought together the Siitra and Tantra teachings. As we have seen, 
Siitra and Tantra had been separate in the early royal period (T6a, 
T 6 b )  and the surviving tradition of monastic ordination seems to have 
remained distinct from the hereditary Tantric lamas of what would 
eventually become the Nyingmapa and Bijnpo orders. Th i s  reflected 
both the early kings' preference for the Sfitra teachings and the nature 
of the early Tantric lineages introduced by Padmasambhava. In the 
meantime, however, the siddha movement in India itself had moved 
closer to the clerical norm of the universities, with men such as Viriipa 
and Niiropa combining clerical and siddha training, and respectable 
clerics such as AtiSa having a substantial Tantric component in their 
background and practice (see Chapter 22). 

AtiSa's arrival thus opened up  a new set of possibilities for Tibetan 
religion. His presence inaugurated a new cultural pattern within which 
Tibetan practitioners could attempt a synthesis of clerical and sha- 
manic approaches. Further moves in the same direction would soon 
follow. 
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After spending some t ime in western Tibet ,  AtiSa moved to cen- 
tral T i b e t  where  h e  spent  the  last twelve or  so years of his life. fiere 
h e  founded the  monastic gompu of Nyet'ang, near I,hasa, with the  aid 

r .  of his wealthy lay follower Dromton. 1 his gompa was to be  the  center  
of a religious order, the  Kadampa, of great importance in the  later 
development  of Tibetan  religion (Tg).  

Dromton is said to  have dissuaded Atisa from teaching 'Fdntra 
openly (see Beyer 1973: I 2-13). Initially the  Kadampa monks, who 
called themselves not lama bu t  geshi, a term deriving from the  Sanskrit 
kalyinamitra ('spiritual friend' in the  sense of 'teacher'), seem to have 
concentrated primarily on the  PPramiti (non-'rantric) practices of 
moral observance and the  development of bodhicitta. T h e  practice of 
lojong ('mind training') was the  central Kadampa practice for the  cul- 
tivation of bodhicitta, and the  following well-known Kadampa lojong 
text  by the  G e s h e  Langri T 'angpa gives some idea of the  general ap- 
proach of these  teachings, which were to b e  taken u p  by many later 
traditions. It expounds  the  central Kadampa practice of 'exchanging 
self and others': 

Being determined to accomplish the highest welfare for all beings who 
excel the  wish-fulfilling gem, I shall constantly hold them dear. 

When accompanying anyone I shall \ iew myself as the lowest of all and .  
in the  depth of mv heart shall hold dearly others as supreme. 

Examining my continuum throughout all actions, as soon as an 
emotional affliction arises that endangers myself and others, by 
facing it I shall strictly avert it. 

When seeing a being of wicked nature who is forced by violent wrongs 
and sufferings, I shall hold dear this one so hard to find as though 
discovering a precious treasure. 

When others, out of jealousy, treat me badly with abuse, insults and 
the like, I shall accept their hard words and offer the other the 
victory. 

When someone whom I have assisted and in whom 1 have placed great 
hope inflicts me  with extremely bad harm, I shall view him as my 
supreme spiritual friend. 

In short, 1 shall offer benefit and bliss to all mothers in this actual (life) 
and in the (future) continuum, and secretly I shall take upon 
myself all of the harms and sufferings of my mothers. 
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Also, having not defiled all these by the stain of preconceptions of the 
eight (worldly) feelings and by perceiving all phenomena as 
illusory, free from attachment, I shall be  released from bondage. 

(Langri T'angpa, Lojong Kig-aed, from Dalai Lama I 980) 

We have already met  the standard Tibetan meditation that is alluded 
to in the seventh verse, in which all living beings, human or other, are 
seen as having been one's mother in some past life, and so as deserving 
the same love and gratitude as one's actual mother in this life. 

As time went on, the Kadampa came to occupy a similar place to 
the hereditary shamans of the Nyingmapa and Bonpo as performers of 
rituals for the lay population. T h e  Debt'er Ngonpo, for example, de- 
scribes an occasion where a lay patron and her husband wished to hold 
a religious assembly, and debated whether to invite a Nyingmapa 
lama, a Bonpo lama, or a (Kadampa) monk to preside over it. In the 
end they invited all three, and after some arguments the three built a 
joint temple, and took turns to protect the countryside from hail (Go 
Lotsawa, Debt'er N@npo = Roerich I 976: r I 2-1 I 3). 

I N I T I A L  MOVES TO A S Y N T H E S I S  

T h e  Tibetans who invited AtiSa may have wanted a fully rationalized 
and non-Tantric Buddhism. What AtiSa brought to Tibet,  however, 
was a combination of the clerical and shamanic approaches. His activ- 
ity was the first important s tep in the establishment of a Buddhist 
tradition that would combine both elements. 

AtiSa's own attitude to Tantra and to Buddhist practice in general 
is laid down in a short and very influential work known as the Bodhi- 
puthuprud@u or 'Light of the Path to Enlightenment.' extant only in 
Tibetan (Wayman 1978:9-14; Sherburne 1983; Snellgrove 1987:481- 
484). Th i s  text lays out three stages of the Buddhist path, in terms of 
the kind of motivation characteristic of the person at  each stage. T h e  
first kind of person is still interested in the pleasures of sumsiiru; the 
second avoids nonvirtuous actions and aims at  his or her own libera- 
tion; the third, the bodhisattva, desires to relieve the sufferings of 
others. 

T h e  hodhiritta vow should only be taken after taking one of the 
Pritimoksa vows (lay follower, novice, monk), of which the highest 
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are those of the monk (blriksu). T h e  bodlriritta vow should be taken in 
front of a competent guru or a visualization of the protective deities. 
Given this foundation of morality, training then consists of a balanced 
combination of 'means' (upiya, here meaning the meditative concen- 
trations, samidhi) and 'insight' (praigi, study of the Madhyamaka log- 
ical arguments for izinyafi). T h e  aim of this procedure is to bring dis- 
cursive thought to an end.  

T h e  last few verses of the text states that the Tantras may be used 
to perfect the equipment for enlightenment, but forbids the second 
and third initiations (which involve actual or visualized sexual union) 
for those who have taken vows of celibacy. T h e  wording has some 
ambiguity, however, and can be taken to imply that these practices are 
permissible for celibates who have a true understanding of silnjlatu. 
AtiSa's own commentary on the text seems to support this interpreta- 
tion (see Sherburne 1983: 176-1 79; Rabten 1978:61) .  

T h e  general purport of the scheme is nevertheless clear. 'Fantric 
practice was to be  undertaken only after a thorough preliminary train- 
ing in the  Siitra practices, which would ensure the correct motivation 
(bodhicitta) and a correct understanding of izinyata or the true nature of 
reality. Th i s  scheme was accepted in its broad outlines by all Tibetan 
Buddhist traditions, although they were to differ about the stage at 
which the  student was ready for Tantric practice. 

I t  is difficult at  this distance in time, and given the polemical 
nature of our sources, to know how far and in what ways Tantric prac- 
tice had 'degenerated' in tenth- and eleventh-century Tibet. We have 
little real indication of AtiSa's own attitude towards the Buddhist sha- 
mans of the Nyingmapa and Bonpo traditions. Some of his Tibetan 
supporters were clearly opposed to them, but there are suggestions 
that AtiSa himself was more sympathetic.' At any rate. he nei7er de- 
nied the usefulness or validity of the Tantric path. H e  only specified 
that those who undertook it should do  so after adequate preliminary 
training, and in particular that they should have the right motivation 
(hodhiritta). AtiSa himself remained a practicing Tantric yogin, with 
particular devotion to the goddess Tara, whose cult he firmly estab- 
lished in Tibet  (Beyer 1973;  \J7illson 1986). 

In considering what Atisa's synthetic scheme, and Buddhist sha- 
manism in particular, had to offer to the Tibetans of the eleventh cen- 
tury and later times, we need to recognize two major aspects: the de- 
sire for shamanic power, and the desire to see that power used 
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responsibly. For those of us who live in societies where the powers of 
a shaman seem fantastic or illusory, it may take an effort of the imagi- 
nation to see  why these matters should have been so significant for 
AtiSa or for his Tibetan supporters. For the eleventh-century Tibet- 
ans, both the reality of shamanic power, and the need for it to be used 
on behalf of the community, were taken for granted. In their society, 
shamanic practices still played a central role in maintaining the well- 
being of the community. The re  is little doubt on this question, be- 
cause the same remained true of Tibetan society into modern times, 
as described in Chapters 9 to r 8. 

In a society where shamans are common and culturally valued, 
the risk of self-interest and exploitative behavior on the part of the 
shaman is a real one. What the Buddhists had to offer was a training 
that was some kind of guarantee of the bonafides of the practitioner. It 
is here that we can see the significance of the Tibetan insistence on 
the development of the bodhicitta motivation and its cognitive counter- 
part, insight into the 'voidness' of the self and the phenomenal world, 
as a prelude to shamanic training. Ideally at least, it helped to guar- 
antee that the power attained through Tantric training would be used 
for socially constructive ends. 

In the centralized and rationalized states of South and Southeast 
Asia, shamanic power as such was a matter of less concern. Shamanic 
practices were tolerated at the village level, but they were in no posi- 
tion to threaten the authority of the state, and were subordinated to 
clerical and rational forms of religion such as were constituted by the 
monastic tradition of Theravida Buddhism (see Chapter 2). The re  is 
little doubt that the kings of Purang, and powerful lay patrons like 
Dromtijn, would have preferred to establish this kind of situation in 
Tibet,  but they were never able to do  so. Monasticism survived 
through support from the general population, and the general popula- 
tion was concerned with the use of shamanic power on behalf of indi- 
viduals and of village and urban communities, not on its restriction as 
a potential threat to the relatively weak local rulers. In this situation it 

was perhaps inevitable that shamanism would survive by becoming 
Buddhist, and Buddhist monasticism would survive by becoming sha- 
manic. 

Monasticism nevertheless was to have a complex relationship to 
shamanism within Tibet .  If Indian Tantric Buddhist theory implied 



that full shamanic ability was precluded by celibacy, the 'l'ibetans, too, 
seem to have felt that the celibate career of the monk, however vir- 
tuous or desirable in its own right, was not entirely compatible with 
shamanic power. Monks in 'l'ibet, as in other Buddhist countries, are 
involved with the acquisition of good karma, both in their own lives 
and through their support by others. T h e  popular ideal of a Buddhist 
shaman was less the monk than the hermit-yogi, of whom the proto- 
type is the eleventh-century teacher and poet Milarepa. 

T h e  gradual evolution of the concept of the Iantric lama as head 
of a monastic goompa of celibate monks but himself an accomplished 
Tantric practitioner ( T ~ o b ) ,  as in the case of the head lamas of the 
Sakyapa order, was to offer a partial solution to the question of the role 
of monasticism in tibet. This  new cultural pattern was to grow up 
initially not among the Kadampa but among the new lineages of 'I'an- 
tric practice that became established in Tibet during the eleventh and 
twelfth centuries. It laid the basis for a further innovation that would 
be of critical importance, the idea of the reincarnate lama, and here 
the disciples of Gampopa, a lama who combined Kadampa and Tantric 
training, would play a central role. 

THE GROWTH OF THE SAKYAPA, KAGY~~DPA,  
AND OTHER TRADITIONS (TI  OA, T I OB) 

With the renewal of contact with the Buddhists of India around A . D .  

1000, Tibetans began once more to travel to India in search of Tantric 
teachers. T h e  eleventh century was a period of great innovation in 
Tibetan religion, and it marked the beginning of a wide range of dif- 
ferent lineages and traditions of teachings. In particular, it was the 
time of the great translators or lorsawa, who brought the New Tantras 
and their teaching lineages to Tibet. 

Some of those who took up the New Tantras were already hered- 
itary Buddhist lamas and were looking for new, perhaps more genuine 
or more effective, Tantric teachings. This,  for example, was the case 
with the K'on family lamas, who took over a cvcle of teachings, the 
lamu'?-e'('Path and Fruit,' see Ngorchen 1987), based on the Hevajra 
Tantra, which had been transmitted to Tibet by the translator Drogmi 
Lotsawa (gg3-1077).* These  teachings ultimately went back to the 
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siddha Virupa, whose song was quoted in Chapter 2 2 ,  and whom 1 
have alreadv mentioned several times as another example of the later 
Indian siddhas of mixed clerical and shamanic background. 

T h e  first K'on family lama to adopt the lamdre' teachings was 
Sach'en Kunga Nvingpo (1092-1 158), the son of K'on Konch'og 
Gyelpo (1034-1 1 0 2 )  who had founded the gompa of Sakya in 1073. 
T h e  Sakyapa lamas also continued up to modern times to practice 
some Old Tantra rituals, as did the hereditary lama family of Derge in 
east Tibet  who adopted the new Hevajra practices from them (Amipa 
I 976; Davidson I 98 I ). 

Sakya gompa became one of the major centers for the teaching of 
New Tantras and in time it became the head gompa of the Sakyapa 
order ( T I o ~ I ) .  Th i s  order, as we saw in Chapter 3, remained under 
the leadership of the descendants of the K'on family. In the case of 
several early Sakyapa head lamas (Sakya Tr'ich'en), the lama was a 
monk and was succeeded by the son of a married brother. In later 
times the Sakya Tr'ich'en has generally been married. T h e  gompa of 
Sakya nevertheless became a major center for celibate monks and for 
the scholarly and academic tradition of Indian Buddhism that was now 
being transmitted to Tibet.  Two other suborders, Ngorpa and Ts'arpa 
(named after their main gompa, dating from the early fifteenth and 
mid-sixteenth centuries), grew up  at a later period.' 

T h e  best-known and most successful of all the new traditions was 
the Kagyiidpa ( T I o ~ ~ ) ,  inaugurated by the translator Marpa ( I O I  2?- 

1093, see  Trungpa I 982: 199-201 n.) and his Tibetan disciple Milarepa 
(1040-1 123). Th i s  was ultimately to lead to a rather different pattern 
of monastic organization from the Sakyapa model. Marpa had studied 
with the siddha Niropa and other Indian teachers, concentrating par- 
ticularly on the Guhyasamija and Cakrasamvara Tantras and on the 
various siddha teachings on Mahiimudri (Stott 1985). T h e  Kagyiidpa 
were thus initially much more concerned with yogic practice than with 
academic study, although in later years they were to have a strong 
scholarly tradition as well. 

Marpa and his followers took over the siddhas' practice of com- 
posing short songs (Skt. doha, Tibetan gur) to record their realization. 
These  songs (a collection of which has been translated into English) 
demonstrate the school's emphasis on meditation; we have already ex- 
amined one of them in Chapter I I (Trungpa 1980). 

Milarepa in particular was a prolific composer ofgur. His songs are 
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best known from three collections dating from the late fifteenth cen- 
tury (Tsangnyon Heruka's Mile' Narnt'ar = Bacot I 92 5; Evans-Wentz 
1969; Lhalungpa 1979; Mile' Gurbum = Chang 1977; Lhatsun 
Rinch'en Namgyel's Sunmiin Todupaga = Kunga and Cutillo I 978, 
1986) and Marpa's in Tsangnyon Heruka's biography from the same 
period (Matpe' Narnt'ar = Bacot I 937; Trungpa I 982). lo Songs like the 
following one  (written in the meter of  Tibetan epic poetry, see  Sam- 
uel,  in press b) represent a convincing reworking of  the Indian dohd 
into a new and wholly Tibetan genre. 

Once while Jetsiin [Milarepa] was staying in Pelma Gel cave he went 
begging at  a large encampment. A young patroness paid respects and 
offered a small piece of butter. Remembering that he had already re- 
ceived his daily share of food, he said, 'I don't even have a container 
to hold this butter; keep it yourself.' T h e  woman was impressed and 
asked him to stay for the day. H e  did so, sitting a ways off. A torrential 
rain fell, and she said to him, 'Oh my, let me pitch a tarp overhead.' 
Mila replied with this song: 

I bow at the feet of the jewel crowning my head, 
Holy fulfiller of all wants and needs [Marpa, his lama]. 
Gracious woman blessed with offspring and wealth 
Managing an abundant treasury of gifts, 
Clothed in the woolen robe of merit- 
Listen here, faithful lady. 
If you don't know my name, 
I'm Milarepa of Gungt'ang Plain- 
A beggar wandering by myself. 
Moved by my suffering from cold wind and rain, 
You offered this help in true spirit of mercy. 
Such good intentions are indeed a great wonder. 
I've travelled the plains of six illusory realms 
Where a rain of misery fell without pause 
And the dark fog of delusion pressed close around me. 
I lacked the broad hat of right view, 
T h e  raincoat of unfaltering faith, 
And the warm dry cave of good refuge. 
Swept by the river of desire and craving 
Swollen by driving rains of bad action. 
I was borne to the horizon of the ocean of misery, 
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ButTeted on waves of three lower realms, 
And battered on rocks of unwholesome action. 
In fear of such insufferable miseries 
In future lives beyond number, 
I pitched the white tent of right view 
On the great plain of unfaltering faith. 
I tied the tent ropes of meditative experience, 
Drove in the tent pegs of unerring practice, 
Erected the poles of resultant three bodies, 
And hoisted the banner of pure behaviour. 
I broadcast the holy dharma drumbeat to all directions, 
And on the throne of manifold objective world 
Imbibe the broth of all profound precepts. 
On  the great plateau of love and compassion 
I herd the six realms' sheep from the edge 
And gather the nectar of omniscient gnosis 
Unobstructed toward all objects. 
Blissful within, I don't entertain 
T h e  notion 'I'm suffering,' 
When incessant rain is pouring outside. 
Even on peaks of white snow mountains 
Amidst swirling snow and sleet 
Driven by new year's wintry winds 
This  cotton robe burns like fire. 
(Lhatsiin Rincli'en Namgvel, Sungyiin Torbupaga, f. I I 6b6 onwards; 

Kunga and Cutillo 1978: 55-57)" 

T h e  'cotton robe' of the last line is the thin cotton garment worn by 
yogins of Milarepa's tradition in the harsh Tibetan climate, indicating 
their ability to generate inner heat through yogic processes. 

T h e  yogic and 'shamanic' aspects of Milarepa, at any rate as 
viewed by the later tradition, are even more obvious in other songs 
and stories. Milarepa is described, for example, as transforming him- 
self into a snow-leopard (Tsangnyon Heruka, Mile' Gurbum = Chang 
1977, vol. I ,  25), as engaging in magical competitions with a Bonpo 
practitioner (Mile' Gurhum = Chang I 977, vol. I ,  2 I 5-224) and with 
the Buddhist teacher P'adampa Sanggye (Mile'Gurbum = Chang I 977, 
vol. 2 ,  606-6 14; Sungyiin Torbupaga = Kunga and Cutillo r 978:85- 
9 I )  and as encountering, overcoming, and teaching the mountain god- 
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desses of Tibet,  with whom he performs the 'l'antric sexual practices 
(Mile' Curhum = Chang I 977, vol. I ,  296 to vol. 2 ,  36 1 ;  see van 'Iuyl 

197s). 
Milarepa had a large number of disciples. Most of them were lay 

hermit-yogis, but one, (iampopa, was an ex-Kadampa monk. (;am- 
popa is also known as Dagpo Lhaje, the 'doctor from Llagpo,' in ref- 
erence to his origin and medical training. H e  will be discussed in more 
detail below, since his combination of Sutra and 'Iintra teachings 
(Trob2)  was to prove immensely influential, and manv of his disciples 
were founders of important gompa. Over the next few centuries the 
growth of these gompa, which would eventually be major teaching ten- 

ters of the Kagyiidpa order, was to overshadow the continuing hermit- 
yogin tradition. T h e  Kagyiidpa gompa nevertheless contained yogins 
as well as celibate monks, and they provided a context in which the 
clerical and Tantric synthesis could develop further. 

Other  near-contemporaries of Milarepa included his relative 
Ky'ungpo Neljor, from a hereditary Bonpo family, who went to India 
and originated a set of practices very similar to Niropa's Six Teachings 
and attributed to Niropa's sister (or Tantric consort) Niguma. 
Ky'ungpo Neljor's historicity is perhaps open to question, since this 
tradition, the Shangpa Kagviid, was kept secret until the thirteenth 
century. I t  was always strongly committed to visionary techniques. We 
have already met  the Shangpa Kagyiid in Chapter 1 8  as one of Kalu 
Rinpoch'e's main lineages. I t  remained a tradition of hermit-yogins 
more than of monastic practitioners (Kapstein 1980: Gvatso 198ob; J.  
Hanson 1 982; J. and M. Hanson 1985; G o  Lotsawa, Debr'er A'gonpu = 
Roerich 1 976:728ff). 

T h e  shiched and chiid traditions (Tloc) ,  founded by the Indian 
siddha P'adampa Sanggye and his Tibetan consort hlachig 1,abdron 
(see Allione 1984: 141-204). also remained closely associated with the 
hermit-yogins, although chon is sometimes performed in a monastic 
context. Both these teachers were active in the late eleventh and early 
twelfth centuries. We have alreadv come across hiachig Labdron's sys- 
tem of [hod, with its strong shamanic overtones. It in\.ol\.es solitarl; 
meditation in areas held to be haunted by demons. T h e  yogins visu- 
alize their bodies being cut up and given as offerings to l i n t r i c  deities, 
local gods and demons, whom they summon b \  calling on a human 
thighbone trumpet (Tucci I 980: 87-93; Allione I 984: I 4 1-204; Evans- 
Wentz 1967: 277-334; Gyatso I 985;). 
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hlachig was the only female lama to found a major teaching lin- 
eage, although women in Tibet  have regularly taken up yogic practice. 
Chiid was taken up by most of the other major traditions as a supple- 
mentary practice, as well as having some followers outside Tibet;  Ma- 
chig is reputed to have remarked that while the other Buddhist tradi- 
tions came from India to Tibet ,  hers was the only one to have been 
exported from Tibet  back to India (Gyatso 1985). I t  is carried out 
under the protection of a goddess who is a form of Prajfiipiiramit~, the 
female personification of insight. 

At the same time as all of this activity concerning New Tantric 
and Sutra practices, the discovery of terma texts was getting under way 
in the Old Tantric (Nyingmapa) and Bonpo lineages. T h e s e  texts were 
to provide the basis for the gradual reorganization of the Nyingmapa 
and Bonpo traditions so as to be better able to compete with the large 
new monastic and yogic gompa that were growing up. These  monastic 
centers, unlike those in India at  that time, were based from the begin- 
ning on a combination of Siitra and Tantra practices of the kind im- 
plied by AtiSa's Bodhipathap~adqa. We have already mentioned Gam- 
popa, the originator of this new and highly successful cultural pattern. 
We now turn to examine his activity and his followers. 

GAMPOPA AND T H E  KAGYUDPA MONASTIC TRADITION ( ~ 1 0 ~ 2 )  

Gampopa's classic manual on the Path to Enlightenment, the Dagpo 
Targyen or Jewel Ornament of Liberation (Guenther r 970), is a presen- 
tation of the Siitra teachings in the tradition of the Kadampa order 
from which he came, as well as of classic Indian texts such as Nagar- 
juna's Suhrllekha (Kawamura I 97 5 )  and ~ in t ideva ' s  Bodhiraryivatar~ 
(blatics I 970). In his discussion ofprajfia, Gampopa presents the log- 
ical arguments of Madhyamaka as used by AtiSa's school, but then 
goes on to give a non-Tantric presentation of the Mahimudr i  practices 
of the siddhas, quoting Tilopa (Niropa's teacher): "Place the mind 
free from strain, without any thoughts of existence or non-existence, 
accepting or rejecting. As Tilopa says: Don't think, don't contem- 
plate, don't cognize; don't meditate, don't examine, leave [the mind] 
in its own place" (Dagpo Iqaqyen, f. r 43 b = Guenther I 970: 2 I 6). 

Th i s  'Siitra hlahimudri '  system, which involves non-Tantric 
meditation practices intended to attain the h lah imudr i  state, was to 
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become an important teaching for the Kagyiidpa tradition and later for 
the Gelugpa also. I t  offered a way to attain the central vision of the 
Tantras without breaking monastic vows or engaging in the elaborate 
and difficult exercises of Tantric practice. I t  was, however, criticized 
by other schools as an inadequate substitute for the genuine hlahi- 
mudrii state, which they claimed was only to be obtained by 'l'antric 
meditation. Tantric practice continued in the Kagyudpa orders along- 
side this Sutra MahBmudrB system, but the new approach was to be 
taught widely (Berzin 1978; Takpo I 986; Tsele I 988). 

Gampopa begins his work with a chapter on the tathigatagadha 
as the underlying motive for following the path. H e  is concerned 
throughout to emphasize that the Enlightened state is beyond any 
conceptualization we may have of it. T h e  nature of Buddhahood is 
unborn and ineffable. T h e  transcending awareness of the Buddha, ac- 
cording to Gampopa's teacher, Milarepa, is "beyond any predication 
such as existence or non-existence, eternalism or nihilism, and beyond 
the realm of intellect. Whatever name it is called does not alter its 
nature . . ." (Guenther 1970:261). Gampopa's position is a compro- 
mise between the shamanic perception of Enlightenment as beyond 
words but positive, and the academic analysis of it in purelv negative 
terms. This  makes sense, since historically he marks, as the Tibetans 
term it, a merging of the two streams of Sutra and MahBmudri, and 
thus a compromise between clerical and shamanic forms of Buddhism 
in general. 

Among Gampopa's disciples were several founders of major mon- 
astic gompa, each of which served as the center for a Kagyudpa sub- 
order in later days. T h e  main initial Kagviidpa centers were Densa 
T'il, head gompa of the P'agmo Drupa, founded in I 158 by Drogon 
P'agmo Drupa (d. 1 I 70); Drigung, head gompa of the Drigung Ka- 
gyiidpa, founded in I I 79 by Drigung Rinpoch'e ( I  143-1 z I 7 ) ;  Ralung, 
the head gompa of the Drugpa Kagyiidpa, founded in r I 80 by Lin- 
grepa Pema Dorje ( I r 28-1 I 88);12 Taglung, head gompa of the Taglung 
Kagyiidpa, founded in I 180  by Taglung T'angpa Trashipel ( I  142- 
I 2 10); and Ts'urp'u, head gompa of the Karma Kagyiidpa, founded in 
I r 89 by Karmapa Diisum Ky'enpa ( I  I 1-1 I 93). These  gotnpa were to 
be the Sakyapa order's main rivals in the power struggles of the thir- 
teenth century. I.' 

T h e  further history of all of these orders was in part to be shaped 
by one of the most intriguing and unusual aspects of Tibetan religious 



life: the growth of the concept of trr//ku (reincarnate lama), of the lama 
as an emanation of a 'lintric deity, and as a rebirth of a previous lama. 
?'his concept developed over a period of some time, and much of 
Chapter 2 5  will be concerned with tracing its evolution and conse- 
quences. 

CULTURAL PATTERNS 

T h e  form of Buddhism that survived in Tibet  after the fall of the first 
Tibetan empire was transmitted by hereditary shamanic priests of 
both Buddhist and Bijnpo traditions (T8a1, T8a2). By the time that 
clerical Buddhism began to be reestablished ( T g ) ,  it had already 
achieved a degree of rapprochement with the shamanic Buddhism of 
the siddhas in India (see Chapter 2 2 )  and this process appears to have 
been taken considerably further in Tibet ,  where there was no major 
court center whose influence might shift the balance decisively in fa- 
vor of clerical forms. T h e  growth of the New Tantric complex ( T r o )  
in its various forms corresponds to a period of experimentation and 
innovation with Indian material leading to the development of specif- 
ically Tibetan variants of Buddhism. These  in various degrees, com- 
bined clerical and shamanic elements. 
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h4ost of the cultural patterns listed in Table 6 have already been given 
in Table 5 ,  and some will recur in the succeeding chapters. This  does 
not imply a lack of change during the period of this chapter. Some of 
these patterns (e.g., T l o b )  were beginning to take shape in the pre- 
vious period, and grew to much larger proportions in the thirteenth 
and fourteenth centuries. Others. such as the hereditary Tantric priest 
pattern (T8a),  changed significantly in content as a result of the con- 
tinuing flow of tema material, jvhich gradually came to dominate o\.er 
the original kama lineages. Two neur strains, which can be associated 
with the Tantric deities who came to svmbolize them, A\.alokiteSvara 
and MaijuSri, represent specifically Tibetan developments from ear- 
lier material. Finally, the growth of a new pattern of political alliances 
between lamas and secular rulers (TI I )  is typified by the activities of 
the leading lamas of the Drigung and Karma Kagyiidpa and by the 
Sakya Tr'ich'en, who became rulers of Tibet during the period of 
Mongol overlordship. 
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TABLE 6. 
Cultural Patterns in Chapter 25 

Thir teenth and Fourteenth Centuries 

T 7  Folk religion 
T8 Old Tantric and terma complex 

T8a Hereditary priest lineages 
T8ar Buddhist 
T8a2 Bonpo 

T 8 b  Dzogch'en-based syntheses 
T8br  Buddhist <T8,  TIO 
T8b2 Bonpo <T8,  TIO 

T g  Kadampa monks 
T r o  New Tantric complex 

Troa  New Tantric priests and yogins (early Sakya masters, Marpa, Mila- 
repa, Ky'ungpo Neljor, etc.) 

T r o b  Tibetan Monk-New Tantra syntheses; growth of clerical gompa 
T ~ o b r  Sakya synthesis (Lam& system) 
Trob2 Kagyiidpa synthesis 
Trob3 ,q Shalupa, Jonangpa, etc. 

TIOC Chod yogins 
T r o d  Reincarnate lama <TI ob 

TI  I Buddhist-secular political alliances 
TI  ra Ruler as emanation of Avalokiteivara; cult of Avalokiteivara < T j ,  

T8 ,  India 
TI  I b Sakya lamas as emanations; hereditary lama as ruler (Sakya 

Tr'ich'en) 
TI  rc Secular ruler with lama support (Neudong Gongma etc.) 

O n e  of t h e  most  important  of all temza texts is traditionally held to 
have b e e n  discovered in several sections from the  mid-eleventh to 
early twelfth centuries by  t h e  siddha Ngodrub,  the  famous tertiin 
Nyangrel Nyima  O s e r  ( I  I 24 o r  I 136-1 204) and others  (Kapstein, in 
press). T h i s  is t h e  Mani Kaburn, a collection of texts concerning the  
early King Songtsen G a m p o  in which t h e  king is described as the  hu- 
man emanation o r  incarnation of the  Tantric de i ty  (bodhisattva) Ava- 
lokiteivara, and his two principal wives are described as forms of the  
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deities Tar2 and Bhlkug. T h e  Mani Kabum also includes a body 
of ritual texts concerned with the cult of AvalokiteSvara in a form 
known as T 'u& Ch'enpo, 'Great Compassion.' AvalokiteSvara 
throughout the Mani Kabum is regarded as a patron deiry of 'l'ibet. 
He is also the direct ancestor of the entire Tibetan people in the 
form of one of his earlier incarnations, a monkey-Bodhisattva who 
mated with the goddess Tari in the form of a rock-demoness and 
fathered the six ancestors of the six Tibetan 'tribes' (see Chapters 9 
and r I ) .  

The re  is evidence that the cult of AvalokiteSvara, and the belief 
in his special relationship to the Tibetans, may predate the ,.Moni Ka- 
bum. Matthew Kapstein cites a passage attributed to Machig Labdrijn, 
the founder of the clrod practice, which refers to the cult of Avalokites- 
vara and Tara and describes them as being specially linked to the 
Tibetans (Kapstein, in press). AtiSa and various eleventh- and twelfth- 
century Tibetans were responsible for traditions of meditation on Ava- 
lokiteivara.' I t  is possible that the idea that Songtsen Gampo was an 
emanation of Avalokiteivara also predates this text. No references to 
it are so far known from before the mid-twelfth century, but several 
Southeast Asian Buddhist monarchs claimed bodhisattva status, and 
Avalokiteivara, the 'Lord of the World' (Lokeivara) and the '1,ord who 
Looks Down (avalokita)' upon the world with compassion from his 
mountain-palace of Potala would be an obvious candidate to replace 
the mountain-deities as ancestor and divine counterpart of the Tibetan 
ruler. 

I t  is the Mani Kabum, however, that first presents Avalokitesvara 
as an underlying theme throughout Tibetan history and indeed as re- 
sponsible for the very existence of Tibet and the rest of the known 
universe. T h e  'Great Chronicle' of the ,Mani Kabum describes Avalok- 
iteivara as a kind of creator god who emanates vast numbers of uni- 
verses, each equipped with a Mount Meru, a Jambudvipa (the 'South- 
ern Continent' of human existence), a Tibet, a Songtsen Gampo and 
his wives in order to benefit living beings. 

T h e  Mani Kabum has many features typical of the Nyingmapa 
tradition in later centuries. It is much more concerned with the goal 
of Enlightenment than with any particular method of reaching it. I t  
presents teachings from a whole series of different traditions, includ- 
ing Dzogch'en, Mahiimudrii, the progressive system of teaching (lam- 
rim) associated with the Kadampa, and the nine successive vehicles of 
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the Nvingmapa Tantra system, but describes these as "magical frag- 
ments of instruction" (menngag tr'u/gi dumhu), each able to benefit a 
particular individual. Ultimately, the aim is not to realize any specific 
form of AvalokiteSvara, the Great Compassionate One,  but to attain 
the Tantric unity of compassion and s'inyati, which underlies all these 
manifestations (Kapstein, in press). 

As a specific aspect of manifestation of Buddhahood, however, 
AvalokiteSvara, Chenresig in Tibetan,  is a manifestation of compas- 
sion (Skt. kamna). As we saw in Chapter 1 2 ,  the immediate purpose 
of meditation upon him and of the recitation of his mantra, OF mani 
padme him, is to develop within the meditator the compassion for all 
living beings which Chenresig symbolizes. T h e  six syllables of the 
mantra correspond to the  six 'realms' within which living beings suffer 
in samsar-a (hells, hungry ghosts, animals, humans, demi-gods, and 
gods). T h e y  form the basis for a complete set of analogical associations 
in standard Tantric manner, so that through meditating on Avalokitei- 
vara one can indeed attain the unity and harmonious interplay of all 
potentialities, which is the goal of Buddhist activity (Govinda 1969: 
Karmapa n.d.). 

BODHISATTVAS AND CULTURAL PATTERNS 

I t  is worth a closer look at the whole idea of AvalokiteSvara, the em- 
bodiment of compassion, as an agent active in Tibetan history. I have 
argued elsewhere that the 'gods' and 'spirits' found in cultures with 
shamanic religious patterns may be understood as symbolic markers 
for the various patterns within a culture (modal states in Samuel 1990; 
see  also Chapters I 5 and I 9). Thus ,  when 'deities' such as the orishu 
of West Africa are described as intervening in human affairs, this may 
be interpreted as an analogical description of a growth or change in the 
importance of particular cultural patterns. 

T h e  same argument can be applied to AvalokiteSvara and the 
other Tantric yidam who were described as manifesting themselves in 
Tibetan affairs. T h e  'deities' of Tantric Buddhism constitute a vocab- 
ulary for speaking about cultural patterns (see Samuel I 990). However 
such repertoires are never static. T h e  appearance of new patterns and 
new relationships between patterns was a recurrent feature of Tibetan 
history. From this point of view, what AvalokiteSvara represents was a 
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real force within 'I'ibetan history, and the .Muni Ka6um, for a l l  of its 

mythical language, was an interpretation of Tibetan history as struc- 
tured around the growth and transformations of this particular cultural 
pattern. T h e  Mani Kahum was also, of course, itself an event in the 
growth of the pattern it describes. 

Avalokiteivara's cult and mantra were to assume immense impor- 
tance within Tibet .  T h e  ;Mani Kubum marked the emergence of a new 
set  of cultural patterns (TI I a) that opened up further radical possibil- 
ities for social, political, and intellectual developments. Consequentlv 
it is worth examining the meaning that the cult of Avalokiteivara, 
along with the  related cult of the goddess T i r a ,  was to assume in I'i- 
bet. 

T h e  cult of AvalokiteSvara undoubtedlv bore some relationship 
to what in the  Indian context would become known as hhukti ( I S ) ,  a 
devotional cult focusing on a transcendent and all-powerful deity. 
Bhakti, as I mentioned in Chapter 2 I ,  had its Buddhist equivalents in 
India (I7a) and these were exported to the Far East, where Avaloki- 
teivara's Chinese form, Guanyin, became the object of a straight- 
forward devotional cult.2 Avalokiteivara and Tari in Tibet  cannot be 
as simply pigeon-holed. Avalokiteivara and T a r i  remained Tantric de- 
ities, and while Tibetans often speak of Avalokiteivara or Tara in lan- 
guage that suggests an external entitv intervening in human affairs. 
any attempt to define their role more closely indicates that the situa- 
tion is more complex than this, as we saw in Chapter I 3 in relation to 
the identity of hlaiijuiri and Tsongk'apa. hlultiplicity of meanings is 
characteristic of Tibetan svm bolism. 

For the present, it is enough to observe that if the cultural pattern 
of Avalokiteivara had manifested in human form in ancient times, it 

could do  so again. T h e  first lamas on behalf of whom such claims were 
to be  made belonged to the Sakyapa and Kagyudpa orders. I t  is not 
clear precisely when this first happened, although the Sakyapa doc- 
trine was well advanced bv the fourteenth century, when Gorampa 
Sijnam Sengge refers to it.3 T h e  head lamas of the Karma K a ~ u d p a  
order were involved in promoting the A~.alokites\.ara cult from the 
thirteenth centunr onwards, and are nowadays regarded as emanations 
of Avalokiteivara, but it is not certain when this doctrine first 
emerged.-l It  is not mentioned directly in the Blue ilnnaLc, written in 
1478 (Go Lotsawa, Dc.ht'n-ilr@tlpo = Roerich 1976). 

T h e  Sakyapa tell a story of how the Indian scholar Atiia, who like 
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all great lamas had the gift of prophecy, passed the future site of the 
monastery of Sakva on his journey to central Tibet: 

O n  the mountain's dark slope, a large mirror-like patch of white earth 
was visible. Near it, two black wild yaks stood grazing. Upon seeing 
them, Palden Atisa turned to his companion disciples and made the 
prediction that in the future two emanations of Mahiikila, the vowed 
protector of the holy Buddhist Dharma, would appear in this place. 
T h e  Guru then dismounted and made prostrations in the direction of 
the white disc, for on its circle he saw seven glowing images of the 
letter a'/li&, the mantric symbol of the Bodhisattva Mafijuiri. Shining 
radiantly there, too, were the letters hfib and him, the symbols of Ava- 
lokitesvara and Vajrapsni. T h e  vision of these letters, Palden Atiia ex- 
plained, signified that seven emanations of Mafijuiri and one each of 
Avalokiteivara and Vajrapini would also appear for the benefit of all 
beings. (Thutop  and Ngawang I 968: i-ii) 

Th i s  text identifies the bodhisattva-emanations with the early teachers 
of the Sakyapa ruling family, K'on Konch'og Gyelpo, who founded the 
monastery some thirty years after AtiSa passed by its future location, 
and his immediate successors. 

As the seven MaiijuSri emanations suggest, the Sakyapa came to 
see  themselves as representing particularly the activity of the bodhis- 
attva MaiijuSri, and in fact i t  was eventually claimed that all male 
members of the K'on lineage were MaiijuSri emanations. If Avaloki- 
teSvara represents compassion (kamni), MaiijuSri is insight (pr-ajza), 
and in particular the penetrating insight of Buddhist scholarship. His 
symbols are the sword of prajfia, which cuts through all dualistic illu- 
sions, and the book containing the Prajiiipiramita teachings. I t  was 
indeed at Sakya that the academic and scholastic tradition of Indian 
Buddhism was to find its first secure home on Tibetan soil. 

SAKYA PANDITA AND T H E  RISE OF T H E  SAKYAPA T O  POWER (TI  I B )  

T h e  gompa that were founded in the eleventh and twelfth centuries 
grew rapidly, and they provided a location where the strictly academic 
tradition of the Indian universities could be  recreated in Tibet. To 
begin with, this process was aided by Indian scholars such as the 
'Kashmiri Panpita' ~iikyairibhadra who came to Tibet  in 1204. T h e  



destruction of the Indian Buddhist universities in the Muslim inva- 
sions soon brought any initial dependence on Indian scholarship to an 
end,  and Tibet  began to produce its own scholars and systematizers of 
the teachings. T h e  first major figure in this 'Tibetan scholastic tradition 
was Sakya Pandita (i.e.,  'the scholar from Sakya'), Kunga (;yalts'en 
( I  182-125 I ) ,  the head lama of the old hereditary lama family of K'Gn 
in the early thirteenth century. 

Sakya Pandita was a monk. T h e  K'on lineage included several 
monks from around this time, although at least one brother alwavs 
married to provide continuity to the family line. Sakya Pandita's par- 
ticular specialty was logic and the theory of perception, and he wrote 
one of the standard Tibetan texts on these topics. H e  was a relatively 
prolific author for his time, although his works are short in comparison 
with the productions of lamas of later periods and take up only one 
volume of the Sakya Kabum, the collected works of the early Sakyapa 
lamas (Sakya Kabum, vol. 5 ) .  Many of his writings have a strong flavor 
of controversy and logical disputation. His usual targets are the Nying- 
mapa and the Kagyiidpa, both of whom he accuses of carrying on the 
rejected and morally suspect 'Chinese' tradition and of running the 
risk of omitting the necessary moral foundation of bodhicitta (Karmav 
1975b; Jackson 1982; M. Tsering 1988). 

Sakya Pandita wrote sometimes in prose, but often in a simple 
seven-syllable verse with a decidedly colloquial flavor. One  of his best 
known works is a collection of moral maxims in verse, the Lpgshed Rin- 
pochi Ter (Bosson I 969). His treatise on the three vows (Domsum Rabi)  
was referred to in Chapter I r ,  and his summary of the Buddhist teach- 
ings ( T u b p i  Gongpa Rabsel) has recently been translated into English 
(Wangyal and Cutillo 1988)."s the title 'Pandita' indicates, with 
Kunga Gyalts'en the Tibetans felt they had a scholar on a par with the 
scholars of India. For all the respect with which the Indian texts were 
held, the Tibetans were willing to advance their own arguments and 
interpretations; Sakya Pandita for example, introduces several new 
terms in his work on logic to fill in apparent gaps in his Indian sources 
(Lati 1980; van der Kuyp 1985). 

Sakya Pandita's great scholarship, as we have already seen, led to 
his being considered an emanation of Mafijusri, the celestial bodhis- 
attva of insight. To quote the contemporary Sakyapa scholar Chogay 
Tr'ichen: 



the inspiration of RlatijuSri had accompanied hini in his 2 5  [previous] 
incarnations as a pl~!rq'it(~. In illtinlate truth he was an incarnation of 
hlafijusri as had been prophesied by 'l'firii to the astrologer K'ach'e 
Panch'en. 'l'his \r as recognized as fact bv the scholar Tsangnagpa 
\\*hen he saw the numerous marks on his body. In relative truth he 
studied the teachings in order to guide beings. Whatever thc teaching 
he understood its meaning immediately and obtained a clear compre- 
hension as to the status of all objects of knowledge. Since he \.iewed 
his lama as inseparable from hlanjusri he was able to realize all the 
internal and external signs. H e  received teachings from countless In- 
dian, Nepalese, Kashmiri and Tibetan spiritual friends, becoming a 
Irast reservoir of wisdom achieved through study, reflection and medi- 
tation, and master of all teachings. (Chogay 1983: r 7-1 8 )  

Sakya Pandita is depicted in paintings and sculpture with hlafijuiri's 
emblems, the sword of prajii and the book of Prajfiapiramiti, to in- 
dicate his emanation status. As has been already said in Chapter 15,  
the concept of t d k u  should not be taken as literally implying a phys- 
ical rebirth of some celestial deity. As with many Tibetan Buddhist 
concepts, there are possibilities of naive and of more sophisticated 
interpretations. Here as always the doctrine of upgvakauial[ya, of skill 
in means, can be used to justify encouraging a naive interpretation, 
and even a degree of political exploitation. 

Sakva Pandita's greatest historical importance lay in the political 
arena. When the Mongols threatened Tibet  with invasion, it was 
Sakya Pandita who was sent to intercede on behalf of Tibet  with the 
Mongol prince Godan. As a consequence, the Sakyapa head lamas 
(Sakva Tr'ich'en) were to become the first religious rulers of Tibet,  
establishing a new and important cultural pattern ( T I  rb). 

T h e  blongols had first come into contact with the Tibetans at  the 
time of the Mongol conquest of the largely Tibetan state of Xixia or 
Tangut (Tib. Minvag) in what is now northeast T ibe t  in I 2.7. There  
seem to have been a number of Mongol reconnaissance missions in 
the general area of T ibe t  at around that time, and in one of these, in 
I 239, two gompa were severely damaged and several hundred trapa 
killed. T h e  Mongol commander in this region was Prince Godan, one 
of Chinggis Khan's grandsons, and the assembled notables of Tibet 
agreed to send Sakva Pandita to negotiate with him. Sakva at this time 
was one of several powerful monastic 'hegemonies,' to use Turrell Wy- 



lie's term ( 1963: 279; see  also Hoerich I 973; Shakabpa I 967) .  Others 
included the  Drigungpa and 'laglungpa, both Kagyiidpa suborder\. 
and there were also powerful secular families in many parts of 'lihct, 
including the  surviving branches of the  roval family. 

We can only speculate about h e  precise nature of the  rise to 

power of the  various gompu over the  previous century or so. 1,amas 
would frequentlv have senred as mediators in local disputes as thev 
still did in recent times in the  less centralized areas of 'I'ihet. (;ompa 
were customarilv granted land by local secular rulers, and this implied 
some degree  of administrative power over those working on the land. 
In addition, as the  gompa became wealthy, this ivould in itself givc 
them some  political leverage. 

It is likely that many of the  early lamas saw religious and political 
activity from the  beginning as related to each other; U'ylie has sug- 
gested that  the  well-known story of hlilarepa building a series of tow- 
ers for Marpa reflects such a political strategy, although our sources for 
this episode are considerably later (fifteenth c e n t u n )  and probably 
involve extensive literary reworking, a t  least in the  case of 'Tsangnyon 
Heruka's IWz/e' ilramr'ar (Ll'ylie I 963; see  Smith I 969b). Wealth and 
power, if properly used,  were not necessarily viewed as c o n t r a p  to the  
Buddhist  teachings, especiallv for lamas who were laymen rather than 
monks. By the  thirteenth and fourteenth centuries some Tibetan 
monasteries were to become extremely wealthy, and their head lamas 
were  to  acquire an opulent  and luxurious life style. 'This development 
would in its turn lead to a reaction. 

At any rate, Sakva Pandita me t  Godan in I 24;. and offered him 
Tibetan  recognition of his 01-erlordship. Sakya Pandita defended his 
action to the  Tibetans  in a letter in which he  described resistance to 
the  hlongols as pointless and noted that h e  and his t14~o nephews, who 
had accompanied him, had made a good in~pression on the  Khan. 
Sakya Pandita himself died in I 25 I ,  bu t  the  elder  of these nr-o neph- 
ews,  P'agpa, was to become the  ruler of T ibe t  under  the  hlongol over- 
lordship of Khubilai Khan in I 276. 

Later  Tibetan  historians place considerable importance on the  re- 
lationship between P'agpa and Khubilai Khan, which is described as 
being not that  of feudal vassal and lord, but  of religious teacher and 
lav patron. P'agpa had initiated Khubilai into the  practices of the  He-  
vajra Tantra, and Khubilai had 'given' the  thirteen provinces (rr'tkof; 
'myriarchies' or  areas containing ro,ooo people) of T ibe t  to him as the  
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offering to the spiritual preceptor made at a ?:dntric initiation. 'l'here 
is no doubt that Khubilai Khan became a patron of Buddhism, but the 
later historians with their emphasis on the lamalpatron (ch'iidyon) rela- 
tionship were also constructing a political theory to define the relation- 
ship between the later Chinese emperors and the Dalai I,amas, the 
head lamas of the Gelugpa order (Farquhar 1978). T h e  Mongols reg- 
ularly ruled through local administrators belonging to their subject na- 
tions, and they may have been prepared enough to let the Tibetans 
put their own construction upon the situation (Morgan 1982). 

At any rate, the principle of a lama as head of state had been 
established in Tibetan political theory, and an important new cultural 
pattern was set  into movement ( T I  r b). T h e  successive head lamas of 
the Sakyapa order were given the title of di shi or 'Imperial Preceptor,' 
and were the formal rulers of Tibet  under the Mongols, although the 
actual administration was given to a layman from the Sakya household, 
entitled ponch'en (i.e.,  'great ponpo,' see Chapter 8). Beneath the 
ponch'en were the various myriarchies, each with its administrator. 
T h e s e  'myriarchs' (tr'ipon) mostly seem to have been powerful local 
landowners. 

T h e  Sakya administration of Tibet  was not a great success. T h e  
Sakya head lamas came to play an increasingly nominal role, while real 
control belonged to the ponch'en who was appointed by a Department 
of Tibetan Affairs in Khubilai Khan's government. T h e  ponch'en seem 
to have been generally corrupt and incompetent, and few of them 
lasted very long. T h e  Sakyapa exploited their political preeminence 
to settle old scores against the Drigungpa, their principal rival for in- 
fluence. Drigunggompa was destroyed in I 290, but resentment against 
Sakya power was evidently growing. Sakya rule was eventually 
brought to an end  in 1354 by Changch'ub Gyantsen (1302-1373)' a 
myriarch and a member  of the Lang family, who had close links with 
the Drigungpa and particularly with the P'agmodrupa, another Ka- 
gyiidpa suborder. Changch'ub Gyantsen himself became a monk in 
this order. 

T h e  Mongol (Yuan) regime in China had by this stage little 
choice but to recognize the new regime; the Yuan dynasty itself was 
to come to an end in 1368. T h e  P'agmodrupa rulers are usually re- 
ferred to as the Neudong Gongma, after their administrative center, 
Neudong, at the northern end of the old royal valley of Yarlung. They  
represent the other main cultural pattern according to which Tibetan 



states were to be constructed over the following centuries, that of the 
secular ruler with close links to one or more major monastic orders 
(TI IC). 

M A ~ ~ J U ~ R ?  AND T H E  GROWTH OF T H E  ACAIIEMIC TRADITION 

Sakya Pandita was one of the first major Tibetan figures of the aca- 
demic and clerical approach, but he was to be followed bv man): oth- 
ers, and the production of scholarly texts soon became as significant a 
part of Buddhist life in Tibet  as the practice of meditation. 'The 'grad- 
uated path' (lamn'm) scheme of AtiSa's Rodhipathaprad$a was to be 
very influential, especially after being taken up bv 'I'songk'apa and the 
Gelugpa tradition (see Chapter 26),  but it was by no means the only 
scheme of this kind. T h e  lamdre' ('Path and Result') system of the 
Sakyapa tradition, originally deriving from the Indian siddha Viriipa, 
also provided an overall framework for Siitra and Tantra teachings 
(Ngorchen I 987; Amipa I 976; Chogay Trichen I 983). 

At the same time, the work of editing and classifying the Indian 
texts in translation continued. I t  was essentially completed in the four- 
teenth century by Puton (Puton Rinch'en Drubpa, r 2 9 ~ 1  364, see 
Ruegg 1966), the founder and abbot of the monastery of Shalu and 
the author of the history of Buddhism (Ch'iijung) referred to in previous 
chapters, which includes a catalog of the Indian Buddhist texts." Pu- 
tijn, like many of these academic teachers, was by no means opposed 
to Tantra. His biography expounds at length upon his attainment in 
Tantric meditation, and indeed it would have been difficult for him to 
make much sense of the Tantric sections of the canon without some 
practical background in this area. 

Puton's relatively clerical position however emerges in his oppo- 
sition to the Jonangpa tradition, who developed a famous 'positive' 
(shentong) interpretation of i injlat i  and of the tathigatagadha theory on 
the basis of the Kiilacakra Tantra. Puton, like the Jonangpa lamas, was 
deeply involved with the Kilacakra tradition, and wrote on rarhigara- 
garbha, but he upheld the orthodox hladhyamaka position against the 
Jonangpa lamas, maintaining that tathigatagarbla could not be con- 
ceived of as some kind of entity within the consciousness-stream of an 
unenlightened being (Ruegg I 966: I 5 2  n. I ,  I 973). 

In taking this position, Puton was upholding the rationalized ap- 



CIVIL,IZEI) S H A M A N S  

proach of the hladhyamaka against the Jonangpa lamas' attempts to 
use the Sutras to express the shamanic insight, whatever the relation- 
ship between vision and scholarship in his own life. Here he was a 
true forerunner of Tsongk'apa, who was also centrally concerned to 
hold that x~ntric vision could and must be consistent with Madhva- 
maka philosophy. 

It was Puton who established the contents of and edited the two 
canonical collections of Buddhist scriptures, the Kangyur, which con- 
tains the Sutras, Tantras, and Vinava, and the Tengyur, which consists 
of Indian commentarial works. T h e s e  were to be widely distributed in 
printed editions from the seventeenth century onwards, but served 
more as objects of devotion and as scholarly resources than as books 
for everyday study and teaching. 

Sakva and Shalu were the major centers of the academic tradition 
in fourteenth-century Tibet ,  and Tsongk'apa, who was to produce the 
definitive Tibetan synthesis of the teachings, visited both monasteries 
and studied with both Sakyapa and Shalupa lamas. T h e  Sakyapa cur- 
riculum was based on a selection of Indian classics supplemented by 
the works of Sakya Pandita and other Sakyapa scholars, and the sub- 
jects covered (Piramiti ,  Pramina or logic, Vinaya, Abhidharma, and 
Madhyamaka) were to be  those taught in the colleges of the new Ge- 
lugpa tradition, which Tsongk'apa's disciples were to establish. 

All this scholarly activity had its impact on the Nyingmapa 
schools. Longch'en Rabjampa (1308-1363), generally regarded as the 
greatest scholar of the Nyingmapa tradition, and like Sakya Pandita 
reckoned to be  an emanation of MatijuSri (see Uhlig 198 r:97), was a 
younger contemporary of Puton. Longch'en Rabjampa was respon- 
sible for ordering the Dzogch'en teachings into a consistent system as 
well as bringing them into relationship with the New Tantra tradition 
with which he was also well acquainted. Several of his works have 
been translated into English. 

Longch'en Rabjampa, appropriately enough for the greatest pro- 
ponent of the Nyingmapa school, had a troubled relationship with the 
Neudong ruler Changch'ub Gyantsen. T h e  conflict between them 
was apparentlv provoked by his at tempt to mediate in a revolt against 
Changch'ub dvantsen and it led to Longch'en Rabjampa's exile for 
some years in Bhutan. H e  was eventually reconciled with Changch'ub 
Gvantsen, but the episode forms a contrast with the partiality of 
Changch'ub Gyantsen's successors towards Tsongk'apa and his much 



more clerical approach (Guenther 1975b). 'l'he work of 1,ongch'cn 
Rabjampa and of his scholarly successors, along with the continuing 
production of fermu texts, would eventually provide the basis for the 
growth of the Nyingmapa monastic tradition in the seventeenth ccn- 
tury (see Chapter 27).  Until that period, however, the Nyingmapa tra- 
dition remained on a relatively small scale, while the Sakvapa, Ra- 
gyiidpa and Gelugpagompu became powerful and wealthy institutions. 
deeply involved in the political struggles of the period (see Smith 
r g68a, I g6gb). 

T h e  Kagyiidpa order in particular provided the context for the 
growth of another major new cultural pattern in 'l'ibetan religion, the 
system of reincarnate lamas, which tirst arose towards the end of the 
period of Mongol overlordship. 

T H E  K A G Y ~ ~ D P A  A N D  T H E  SYSTEM O F  REINCARNATION ( T I  OD) 

We have already met the idea of the lama as an emanation of a celestial 
bodhisattva (Tantric deity) in the case of the Sakya Pandita and other 
senior Sakya lamas (TI ~ b ) .  This  is only one aspect of what was to 
become the fully developed doctrine of the trulku. usuallv known in 
English as 'incarnate' or 'reincarnate lama' ( T ~ o d ) .  T h e  other main 
component is the recognition and appointment of lamas on the basis 
of them being rebirths of previous lamas (see also Chapter I 5). 

T h e  Tibetan system of selecting lamas according to the principle 
of rebirth is well known and has been described bv many authors. 
Only the basic principles will be indicated here. \Then a lama who is 
the head of a monastery or occupies an important monastic office is 
about to die he is normallv expected to predict his rebirth and give 
some details of where it is to take place and in what family. On the 
basis of these indications and various divinatory procedures, the offi- 
cials of the monastery go to find the child two or three years after the 
lama's death. T h e  child is supposed to sho\v certain signs. such as 
partial memory of his previous life.' 

In the case of important posts such as that of Dalai Lama there 
may be several claimants, and these are tested to find which is genu- 
ine, although it is also possible for several distinct rebirths of one in- 
dividual to be recognized. Once the child has been identified, he is 
brought back to the monastery for training and is ei-entuall!. installed 



in the place of the pre\rioi~s lama, whose property and household he 
now owns. 

'The oldest of these chains of successive rebirths (ku~r'eng, 'rosary 
of bodies') goes back to the twelfth century, its first member being 
Gampopa's disciple Iliisum Ky'enpa who is reckoned as the first of the 
Gvalwa Karmapa series. T h e  most recent lama in this series, the I 6th, 
died in 1 98 I .  T h e  official identification of the rebirth, by then seven 
years old, was made in June  1992.' Other  important rebirth-series in- 
clude the Dalai Lamas and Panch'en Rimpoch'e, the two highest 
tmlku of the Gelugpa orders, but there were several hundreds, if not 
thousands, of such tmlku in Tibet  and Mongolia by the twentieth cen- 
tury. T h e  most important of these lamas are generally also considered 
to be emanations of sa~bhogakiya  deities; AvalokiteSvara, for ex- 
ample, in the case of the Dalai Lamas and Gyalwa Karmapa, and Ami- 
t ibha in the case of the Panch'en Rimpoch'e. 

T h e  concept of tmlku as rebirth seems to have first arisen in the 
Kagyiidpa order, and to be connected with the theory of controlling 
rebirths, which forms part of the 'Six Teachings of Naropa' (Nam 
Ch'oa'mg), a special property of that order."' In fact, although Dusum 
Ky'enpa ( I  I 10-1 I 93) is recognized as the first of the Gyalwa Karmapa 
series, it would seem that the theory and procedure developed gradu- 
ally in various Kagyiidpa suborders in the course of the thirteenth and 
fourteenth centuries. T h e  fifteenth-century historian Go Lotsawa, 
who was himself a Karma Kagyudpa, carefully avoids describing 
Karma Pakshi, the second of the series (1204-1283)~ as a rebirth of 
Dusum Ky'enpa although he places him in the appropriate position in 
the sequence of rebirths (Deht'er Ngonpo = Roerich 1976:485-487). 
T h e r e  was in fact a ten-year gap intervening between the two, which 
is much longer than the usual practice in later times. T h e  normal pe- 
riod between rebirths is up to 49 days, although there are various ways 
of explaining a longer period, such as an intermediate birth. 

Go Lotsawa however does describe the 3d Gyalwa Karmapa, Ra- 
ngjung Dorje (1284-1339), as the rebirth of Karma Pakshi, and Ra- 
n a u n g  DorjC seems to have regarded himself as such. Rangjung 
Dorje, in the late r 280s, woi~ld thus seem to have been one of the first 
cases of the formal recognition of a child as a rebirth of a lama (Roerich 
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I g76:487-488). ' I  lurrell Wylie has suggested that the innovation 
would make good sense in terms of the political circumstances of that 



time. Sakyapa power was declining, and the Karmapa were their prin- 
cipal competitors for influence at the Mongol court, where Karma Pak- 
shi had made a great impression (Wvlie I 978). 'l'he svstem otwiouslv 
also provided a way of securing a recognized successor to a celibate 
monk while avoiding the Sakyapa svstem of a hereditav lineage of 
whom some members were celibate monks and others laymen. 

'T'he system of recognizing rebirths spread to other p m p u  during 
the fourteenth and fifteenth centuries, and it developed various fur- 
ther complexities, such as the idea of a single lama being retmrn as 
two or more simultaneous rebirths (see Chapter 2 7 ) .  Its widespread 
use was probably fairly recent, since many reincarnation-series today 
only go back one or two centuries. By the mid-twentieth centur); the 
only important gompa without reincarnate lamas as their abbots were a 
few of the older gompa such as Sakya and Mindrijl Ling, who still 
followed the hereditary system, and several large Gelugpa institu- 
tions, including the three largest, Sera, (;anden, and Drepung, where 
the head lamas were appointed or elected (Sherpa 1977).  'I'here were 
still many small gompa with hereditary lamas, however, particularly in 
the Nyingmapa order. 

T H E  MEANING OF T H E  REINCARNATE LAMA 

In an intriguing recent book, 7x6 Tihetan Symbolic Idbrld, Robert Paul 
looks at the symbolic structure of Tibetan society as a series of at- 
tempted resolutions of the Oedipal conflict between senior and junior 
male generations. Paul observed that the trulku or reincarnate lama 
was the perfect resolution of this conflict, since he was his own prede- 
cessor. He  was his own 'father,' so could take over his 'father's' (i.e.. 
the previous lama's) position of authority without creating any problem 
of transition (Paul I g82b). 

Paul's general emphasis on Oedipal processes and the adequacy 
of his psychoanalytically derived framework for an overall understand- 
ing of Tibet are issues I shall not address here. Paul's specific point 
about the 'rebirth' (as opposed to the 'emanation') aspects of the 
trulku, however, has some interesting features that are not dependent 
on his general theoretical framework. 

Insofar as Paul's Oedipal framework deals with the succession of 



generations, it is concerned with the passage of time, and one of the 
most obvious features of the reincarnate lama system is its implicit 
denial of passing time. Ordinary human beings may come and go, but 
there will always be a Ilalai Lama in the Potala and a Gyalwa Karmapa 
at Ts'urp'u. Now a central feature of the shamanic vision itself is also 
a kind of denial of time (see Samuel 1990: 102-105). T h e  shamanic 
vision involves an entry into a world that is, strictly speaking, outside 
time since it contains the frameworks that define time as we experi- 
ence it. 

From this point of view, the tmlku is a kind of temporal projection 
or reification of the shamanic vision. Th i s  manifestation of the sha- 
manic vision in a living person is an illusion, since the shamanic con- 
quest of time is not really a denial of birth, illness, old age, and death. 
In another way, it is also a reality, because by skillful selection and 
training, and perhaps other procedures at  present outside our full 
understanding, i t  may be possible for one lama to continue the activ- 
ity, the cultural pattern, of his predecessor in some meaningful sense. 

T h e r e  was more to the situation than this, however. T h e  reincar- 
nate lama was also a political device. Th i s  is evident both from the 
initial context in which the system arose, and from its practice in pre- 
modern times. T h e  presence of an reincarnate lama was a major 
strength for a gompa from the political and economic points of view, 
and the higher the ranking of the incarnation, in terms of: depth of 
lineage, notable previous members, and the like, the more this was 
true. 

Here as always we should beware of seeing the political and eco- 
nomic factors as 'primary' and the others as some kind of ideological 
obfuscation. A major point of this book is the need to avoid such in- 
appropriate dichotomies between 'mental' and 'material' factors (see 
Samuel 1990). Paul's suggestion from psychoanalytic theory that the 
whole concept of reincarnate lama may have a deep  basis in the 
psychic structure of humans as biological animals may help to empha- 
size this point, if it still needs driving home. 

What human beings are, at  any given point in time and in society, 
allows for certain kinds of possibilities; this is what the language of 
cultural patterns is intended to capture. T h e  idea of tmMu would not 
have arisen in eighteenth-century England, since the basic building 
blocks, in terms of cultural patterns and their associated conceptual 



material, were not available. If any such concept had arisen, it would 
have had no impact on society. 'The failure of William Blake's contcm- 
poraries to understand his very personal version of the shamanic vision 
is a case in point (see Samuel i 990: I 35).  

In fourteenth-century 'l'ibet, the concept of tmlku and the svstem 
of recognizing reincarnations could and did arise, as a natural exten- 
sion and unfolding of possibilities already present within the cultural 
patterns active in Tibet  at that time. T h e  trulku cultural pattern arose, 
as it had to, from the very beginning as a unity of thought and action, 
of 'spiritual,' 'political,' and 'economic' implications. 'I'here never was, 
nor could be, any separation between them. 

T h e  tmiku cultural pattern ( T ~ o d )  provided the linchpin for the 
reconciliation of the monk and shaman-vogin ideals. A lama could be 
a monk, and still have shamanic powers, since these could have been 
acquired in a previous life when he was a noncelibate vogin. hierely 
to be a reincarnate lama implied that the lama had such abilities, since 
he had been able to control his rebirth. With the reincarnate lama 
system there arose a new social role, that of the child trained from an 
early age to be  leader of a monastic gumpa and performer of Tantric 
ritual, but that role was itself, as our framework implies, part of a 
wider system of relationships and modes of beha\.ior. 

T h e  reincarnate lama pattern allowed the monastic gompo to take 
a more central role in the provision of shamanic services to the Tibetan 
population, and it likewise strengthened their position in the political 
system. T h e  secular rulers of Tibet in the fourteenth to seventeenth 
centuries tended to favor the new system over the old hereditary-lama 
gompa. While they were in no position to eliminate the older pattern. 
even had they wished to do so, their preference for monastic gompo 
with reincarnate lamas would have been reflected by more land-grants 
and donations, so leading to a greater rate of growth for the new pat- 
tern. 

T h e  new incarnate-lama gompu also provided a secure context for 
the further growth of the academic and scholastic aspects of Bud- 
dhism. T h e  classic synthesis of 'shamanic' and 'clerical' currents in 
Tibet,  the Gelugpa school founded by Tsongk'apa in the early 
fifteenth century, was not initially based upon the trulku system, but 
it rapidly adopted it. In this form it was to dominate Tibetan politics 
from the seventeenth to twentieth centuries. under the leadership of 
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its two most senior reincarnate lamas, the Dalai Lama and the 
Panch'en Rimpoch'e. T h e  growth of the Cielugpa order will form the 
main focus of Chapter 26. 

CULTURAL PATTERNS 

'The period described in this chapter was characterized by further spe- 
cifically Tibetan developments, including that well-known Tibetan 
institution, the reincarnate lama (Trod) .  Particularly noteworthy are 
the various forms of accommodation between secular and religious 
power (TI Ia, TI  ~ b ,  TI  rc). Th i s  is an area in which Tibetan societies 
have continued to demonstrate remarkable creativity and inventive- 
ness into modern times. T h e  involvement of external power in 
the form of the Mongols was a feature that would also recur in later 
periods. 



Tibet: Gelugpa Synthesis 
and Shamanic Reaction 

During the  period discussed in this chapter, Tibetan religion contin- 
ued its evolution towards the  contrasting patterns of 'clerical' and 'sha- 
manic' discussed in Parts O n e  and Two of this book. T h i s  evolution 
wen t  hand in hand with the  growth of the  new kind of centralized 
regimes ( T I  I ) ,  based on alliances between religious and secular 
power, whose emergence  was noted in Chapter  25.  T h e  shamanic pat- 
tern within Tibetan  religion was in many respects formed by the  four- 
teenth  century, although subsequent  developments within Tibetan re- 
ligion, above all the  Nyingmapa revival and the  Rimed movement in 
the  eighteenth and nineteenth centuries, would have an impact in 
these areas, too. Political centralization and the  interwoven growth of 
the  more clerical form of Buddhism was still, however, in its early 
stages. 

Within T ibe t ,  as I have repeatedly emphasized, speaking of a 
clerical form of Buddhism does not imply the  pattern of 'clerical dom- 
inance,' of a centralized state  with a state Samgha, found in the  T h e r -  
avidin countries. 'Clerical' in T i b e t  is always a relative term, and what 
w e  really have is a series of syntheses between shamanic and clerical 
patterns that  can b e  regarded as more or  less clerical. T h e  Gelugpa 
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TABLE 7. 
Cultural Patterns in Chapter 26 

A.D. 1358 to 1642  

T 7  Folk religion 
T 8  Old Tantric and terma complex 

T8a Hereditary priest lineages 
T8a I Buddhist 
T8a2 Bonpo 

1'8b Dzogch'en-based syntheses 
T8b1  Buddhist 
T8b2 Bonpo 

T r o  New Tantric complex 
T l o a  New Tantric priests and yogins (early Sakya masters, Marpa, Mila- 

repa, Ky'ungpo Neljor, etc.) 
T ~ o a  r Shamanic reaction: the Mad Yogins < T ~ o a  

TI  ob Tibetan Monk-New Tantra syntheses; growth of clerical gompa 
T ~ o b r  Sakya synthesis (lamdre'system) 
T1ob2 Kagyiidpa synthesis 
T1ob3,4 . . . Shalupa, Jonangpa etc. 

TI  oc Chijd yogins 
T I  od Reincarnate lama 
T r o e  Gelugpa synthesis: large clerical gompa <Trob,  T g  

TI  I Buddhist-secular political alliances 
TI  la Ruler as emanation of Avalokiteivara; cult of Avalokiteivara 
TI  rc Secular ruler with lama support (Neudong Gongma, Rimpung and 
Tsangpa rulers) 

synthesis of clerical and  shamanic e lements ,  created by the  great four- 
teenth-century lama Tsongk'apa and his followers, was o n e  of the  
most  important ,  and  politically t h e  most successful, of these 
syntheses,  and it is t h e  primary subject  of the  present  chapter. T o  
understand t h e  background to  this development ,  w e  turn first to con- 
sider t h e  nature and ex ten t  of centralized power in T i b e t  a t  the  begin- 
ning of this period. 

POLITICAL FACTORS: CIRCA I 3 50 t o  I 642 

T h e  Sakyapa lamas had nominally ruled all of T i b e t  as representatives 
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of the Mongol empire, although the rapidity with which Sakyapa rule 
disintegrated demonstrated that local centers of power persisted and 
indeed had never more than temporarily accepted the Sakya-hlongol 
regime. Changch'ub Gyantsen and his successors, known as the Ncu- 
dong Gongma from their capital, or as the P'agmodrupa from the Ka- 
gyudpa suborder with whom they were associated, took over from the 
Sakyapa as nominal rulers of Tibet. However the Neudong regime 
had effective power over little more than the two central provinces of 
u and Tsang and even this was to decline r~pid ly  after (;hangch7uh 
Gyantsen's death in r 364 (Tucci I 949). 

This  was to set the pattern for the next three hundred years of 
Tibetan history. A succession of 'strong men' were effective rulers over 
one or another central Tibetan province for a few decades each. After 
their deaths, the dynasties they founded rapidly collapsed, as regional 
powers established their independence and the central administration 
rapidly became nominal. T h e  second of these hegemonies, that of 
Rimpung, was based in Tsang and never established effective control 
over U. Neither did the dynasty of Xangpa kings (Depa Tsangpa or 
Desid Tsangpa) at Shigatse, which followed it from the mid-sixteenth 
century. T h e  Tsangpa rulers patronized the Karmapa religious order 
(one of the largest Kagyudpa suborders) while became increasingly 
dominated by the Gelugpa. 

I t  seemed as if no regime was capable of effectively governing 
more than one of the two central provinces directly, and that the other 
province routinely became a center of opposition to the ruling regime. 
T h e  conflict between CT and Tsang culminated in 1639-1642, when 
Gushri Khan, a Mongol chieftain and supporter of the 5th Dalai Lama, 
established Gelugpa rule over both and Tsang, as well as over the 
larger part of K'am (eastern Tibet)  and Ngari (western Tibet). This  
takes us onto the subject matter of Chapter 27,  though it is worth 
noting here that the Gelugpa regime would soon lose direct control of 
K'am, and that the conflict between and Tsang continued in an 
altered form. 

All this suggests that the degree of effective state power, for the 
fourteenth to sel~enteenth centuries at any rate, was only slightly 
greater than that of the period before the rule of the Rlongols and the 
Sakyapa. One  can perhaps account for this by a mixture of economic 
and geographical factors (see also Samuel 1982). Communications in 
Tibet  were slow and difficult. T h e  economic surplus, such as it was. 
probably derived mostly from trade along the international routes from 
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China to India, Nepal, and Rashmir, but this trade was highly subject 
to fluctuation as a result of external political factors. 

I t  would have needed a large standing army and a highly effective 
administration to maintain a centralized government by force in such 
circumstances, and there was no standing army in Tibet  until the 
twentieth century (Rahul 1969). Administration, even during the pe- 
riod of Gelugpa rule (1642-1 g ~ g ) ,  was a continual process of compro- 
mise between central and local leadership, and while a more or less 
regular flow of tax and tribute to the center was maintained, it was 
never enough to allow the center to extend its power more effectively. 
Lhasa, the largest Tibetan city, had a population of around 20,000 to 
~ 0 , 0 0 0  in premodern times. 

I do  not mean to suggest that Tibetan history can be explained in 
terms of ecological or economic determinism. Tibetan cultural pat- 
terns allowed for certain kinds of usage of the material situation. Had 
the productive surplus been directed to armies and military technol- 
ogy rather than to building gompa and printing books, Tibetan soci- 
eties would have been very different. I t  seems likely, nonetheless, 
that no power internal to Tibetan society would have been capable of 
providing steady and effective centralized government. Nor did the 
Tibetans need any such style of government. 

Major shifts in the balance of power within this system generally 
resulted from the involvement of external military forces, whether 
Mongol or Chinese, but since neither Mongols nor Chinese were able 
or prepared to maintain a large permanent garrison in Tibet  until the 
rgjos, these incursions created a temporary reshuffling of the ele- 
ments but left the  underlying situation much as it was. 

Even the establishment of Gelugpa rule in 1642 (with Mongol 
support) was only a partial change to the system. T h e  Chinese incur- 
sions of the eighteenth century were to bring about more substantial 
transformations, but central weakness and regional rivalry continued 
to limit the scope of any effective centralized government in Tibet. 

What these various foreign involvements do seem to have 
achieved was the gradual weakening of the old local aristocracy in re- 
lation to the growing power of the monasteries. As with the Mongols 
in the thirteenth century, later Mongols and Chinese generally favored 
monastic over secular powers in their attempts to manipulate the Ti- 
betan situation for their own ends. 

T h e  situation outside central Tibet  was much the same. T h e  re- 
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mainder of 'I'ibet was divided into a patchwork of 'states,' some of 
them consisting of little more than a couple of valleys, while the larger 
ones were engaged in constant struggles to maintain some kind of 
centralized control over local power bases within their territor).. Most 
of these states were to consist of some kind of compromise or alliance 
between secular and monastic power. 

I t  is against this general background that further developments 
within Tibetan religion need to be viewed, and it is to these that we 
now turn. 

SHAMANIC AND CLERICAL TRADITIONS IN T H E  

LATE FOURTEENTH CENTURY 

Chapter 25 traced the development of various currents within 'I'ibetan 
Buddhism up  to the mid-fourteenth century. Buddhism in 'I'ibet by 
this stage was composed of a whole series of different traditions, sha- 
manic and clerical, yogic and monastic, Old and New 'I'antra, with 
each major monastery, each new cycle of t e m a  texts, and each teach- 
ing lineage introducing features of its own. 

For the shamanic tradition this diversity of approaches was not a 
real problem. T h e y  could simply be regarded, as in the .Muni kbhum, 
as "magical fragments of instruction," differing onlv because they were 
each partial and therefore limited approaches to the truth of the sha- 
manic vision (Kapstein, in press). Similar perspectives can be found 
in many writings of the Nyingmapa tradition and of those influenced 
by them, such as the 2d Gvalwa Karmapa, Karma Pakshi, who was 
quite prepared to concede that non-Buddhist teachings, too, might 
have partial validity (Kapstein I 985). 

T h e  so-called Tibetan Book of the Great Liberation ( R i ~ a  ~ k o -  
trod) is indicative of the approach within the shamanic tradition. This  
text forms part of a t e m a  cycle (the Karling Shitr'o) discovered by the 
fifteenth-century tertiin Karma Lingpa (1~56-1405), and it presents the 
view of the Dzogch'en teachings, which we have already encountered 
in the previous two chapters. As I have noted, Dzogch'en was closely 
associated with the shamanic side of Tibetan religion. 

T h e  R i ~ o  Ngotriid was first translated by nvo of Evan~-\4~entz's 
Tibetan associates (Evans-Wentz 1968) and has recently been re- 
edited and retranslated into German (Back 198;) and English (Reyn- 
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olds I 989). For this t e m a  text, the terminologies of the various tradi- 
tions are simply pointers, equivalent in meaning and referring to 
something beyond definition by any of them: 

As for this sparkling awareness which is called 'mind,' 
Even though o n e  says that it exists, it does not actually exist . . . 
With respect to its having a name, the  various names that are applied to 

it are inconceivable (in their numbers). 
Some call it ' the nature of the  mind' or 'mind itself.' 
Some T r t h i k a s  call it by the  name itman or ' the Self.' 
r 7 I h e  ~ r i v a k a s  call it the  doctrine of anrltmat~ or ' the absence of a self.' 
T h e  Cittamitrins call it by the  name litfa or ' the mind.' 
Some call it the  praj8rlpriramiti or ' the Perfection of Wisdom.' 
Some call it the  name tathagatagarbha or ' the embryo of Buddhahood.' 
Some call it by the  name M a h h u d r i  or ' the Great  Symbol.' 
Some call it by the  name ' the Unique Sphere '  [t'igle nyagchlg]. 
Some call it by the  name dhamladhriru or ' the dimension of Reality.' 
Some call it by the  name alaya or ' the basis of everything.' 
And some simply call it by the  name 'ordinary awareness' [t'amal 

shepa]. 
(Reynolds I 989:  I 1 - 1  2 )  

In so far as the language used by the Rigpa Ngotriid resembles that of 
any of the classical Indian Buddhist philosophical positions, it is that 
of the Cittamitra: "There exist no phenomena other than what arises 
from the mind" (Reynolds 1989: I 5 ) .  However, the similarity, as with 
Longch'en Rabjampa's use of Cittamitra concepts, is misleading, 
since Cittamitra is used primarily as a language within which the tran- 
scendence of philosophical positions (including Cittamitra) can be 
stated. 

For those who were attempting to continue the academic and 
clerical tradition of Indian Buddhism, and to establish a rationalized 
synthesis of the teachings as the basis of a graduated monastic curric- 
ulum, such approaches would have seemed dangerously wild and un- 
disciplined. While they could not deny that Buddhahood was beyond 
all verbal formulations, they were certainly not prepared to concede 
that all such verbal formulations were equivalent. The i r  job was to 
compare, to classify, to relate to each other, to exclude the unauthen- 
tic, and finally to create a unified body of teachings that would incor- 
porate all the important elements in a balanced whole. 
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This  opposition between two approaches, one eclectic and syn- 
cretistic, the other purist and sectarian, can be traced throughout the 
history of Buddhism in Tibet, and it can be correlated with a tendency 
to more or less shamanic orientations. T h e  opposition is not a rigid 
one. One  could be a purist, academic monk, such as Puton or 'l'song- 
k'apa, and still be deeply involved in Tantric practice. For such 
people, however, their personal shamanic realization tended to act as 
a confirmation of the validity of the tradition they upheld and so of the 
falsity of others. 

The re  were also lamas of high status and great scholarly accom- 
plishment in the monastic system who were much closer to the yogic 
tradition. These  lamas, such as Pema Karpo, Tiraniitha, and several 
of the Gyalwa Karmapas, were mostly outside the Kadampa-Gelugpa 
orders. As we shall see below, they provided a means by which the 
latest yogic developments could be integrated into the monastic sys- 
tem, given the prestige of a major religious order and spread through- 
out Tibet.  

Gene Smith has suggested that there are regional differences in 
these orientations, with tolerant and eclectic attitudes characteristic of 
the south (Lhodrag, Lhok'a) and east (K'am, Amdo). In the center 
and (at least in the earlier period) the west, conflict was more the usual 
pattern. Initially, this was primarily Buddhism against Bon, but as the 
Bon traditions were gradually suppressed, the Nyingmapa (Old Tan- 
tra) followers became the primary target for the "puritanical intellec- 
tuals of the New Tantric transmissions" (Smith r g;oa:6). 

This  geographical pattern resembles the distribution of political 
centralization, with the more centralized and hierarchical areas being 
the areas of greater conflict between academic (New Tantra) and sha- 
manic (and largely Old Tantra) approaches. This  makes sense, since i t  

is in the more hierarchical areas that one would expect support from 
the ruling strata for a monastic and clerical religion and opposition to a 
shamanic religion more associated with the broad masses of the popu- 
lation. I mentioned in Chapter I the tema biographies of Guru Rim- 
poch'e (Padmasambhava), typical products of the Nyingmapa and sha- 
manic tradition during the thirteenth and fourteenth centuries. where 
the Tibetan king is described as being forced to acknowledge the 
power of the miracle-working shaman-yogi Guru Rimpoch'e and to 
prostrate before him (Douglas and Bays I 978). T h e  point could hardly 
have been lost on the lay and clerical rulers of Tibet. 

T h e  monastic orders nevertheless continued to grow throughout 
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the period of the present chapter, and they continued to form political 
alliances with the various secular powers. T h e  Sakyas did not play a 
significant political role after the collapse of Sakyapa rule at the start 
of the period. T h e  most significant monastic orders in political terms 
were two Kagyiidpa suborders, the Karmapa and the Drugpa, and, 
from the 1420s onwards, the new order of the Gelugpa. Other smaller 
orders, such as the Shalupa, Jonangpa and the various Nyingmapa tra- 
ditions, were less directly involved in these large-scale political in- 
trigues. 

T h e  position of the Drugpa in central T ibe t  was greatly weak- 
ened by a dispute over recognizing the rebirth of their head lama at 
the end  of the sixteenth century, and the competition for power and 
patronage continued between the Karmapa and the G e l u g ~ a ,  
who were eventually to become the dominant power in central 
T ibe t  in I 642. We now turn to examine the nature of the Gelugpa syn- 
thesis of shamanic and clerical religion (Troe ) ,  which was to prove so 
effective. 

Tsongk'apa was born in 1357 in Amdo, at  a site later commemorated 
by the gompa of Kumbum. He studied extensively with teachers of 
most of the main gompa and traditions of his time. At the age of 33, 
despite the advice of his principal teacher, Remdapa, he gave up  his 
academic studies to concentrate on yogic practice. Over the next 
eleven years he  received a series of revelations from MaiijuSri, me- 
diated by the shamanic lama Umapa. Finally, in 1398, Tsongk'apa at- 
tained what he  regarded as conclusive insight into the nature of reality, 
following a dream in which he was blessed by the great Indian scholar 
Buddhapiilita (see Thurman 1984:65-85). He became an active 
teacher, and he  and his disciples founded the gompa of Ganden, Sera, 
Drepung, and Trashi Lhunpo,  the central institutions of the new Ge- 
lugpa order. 

An earlier generation of scholars described Tsongk'apa ( I 3 57- 
1419) as a kind of Tibetan Luther, on the grounds of his reformation 
of the monastic order, his alleged opposition to Tantric practice, and 
possibly his insistence on the validity of the 'original' (i.e., Indian) 
texts over the Nyingmapa tradition. T h a t  'Tsongk'apa placed a re- 



TIBET: CEI,UC;PA SYNTHESIS AND SHAM ANlC REACTION 

newed (and perhaps for 'Tibet altogether new) emphasis on the status 
of ordained monk as the basis of Buddhist practice is certainly true, 
and even authors such as Go l,otsawa, who had no particular reason to 
favor the Gelugpa, admitted to Tsongk'apa's significance in this re- 
spect (Roerich 1976: 1076-1078). At the same time, the great growth 
of the Gelugpa monastic order was more the work of Tsongk'apa's 
followers than of Tsongk'apa himself, and its final access to power 
took place in the seventeenth century, not the fifteenth. 

I t  is tempting on a superficial reading to see 'Tsongk'apa exclu- 
sively as a proponent of 'clerical' and academic forms of Buddhism 
over shamanic and Tantric forms. In fact, as the reference above to his 
visionary career may suggest, this would be to misread the situation 
considerably. Tsongk'apa was throughout his life deeply involved in 
Tantric practice, and much of the inspiration for his activity came from 
his various visions of Tantric deities, above all from Maiijusri of whom 
he was later considered an emanation. His central perception of the 
inseparability of transcending insight and karmic causality was cer- 
tainly a personal version of the shamanic vision.' 

Tsongk'apa did, however, treat full Tantric practice as a difficult 
and dangerous exercise, to be taken by advanced students only, after 
an extensive course of study in the Sijtra teachings and above all after 
the student had both developed the bodlririno motivation and acquired 
some intellectual understanding of iinyatg. In this he was following in 
the footsteps of AtiSa, and indeed the Gelugpa are sometimes known 
as the 'New Kadampa' and regarded themselves as above all a contin- 
uation of AtiSa's work. 

Perhaps the most useful perspective on Tsongk'apa is to regard 
him as the creator of the most influential of all Tibetan syntheses be- 
tween Sutra and Tantra practice (see Thurman 1985). In this respect 
he can be seen as one of many lamas who were working towards simi- 
lar ends, rather than as a unique and exceptional figure. T h e  specific 
features of Tsongk'apa's synthesis nevertheless were of importance in 
understanding why it was to become more successful than its compet- 
itors. 

Tsongk'apa's summary of the overall structure of the Sutra teach- 
ings is given in the Larnn'rn Clr'enmo or 'Large Version of the Gradual 
Path,' a work that develops the 'three levels of motivation' scheme of 
AtiSa's Bodhipatlrapradqa into a comprehensive framework for the 
teachings. Tsongk'apa himself produced two shorter adaptations of 
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this work, and later Gelugpa authors have written several further ver- 
sions.? I t  is worth giving a brief summary of the structure of the whole 
lamrim scheme. 

T h e  lamrim teachings begin with a lengthy discussion of the need 
for devotion and obedience to the teacher, who is to be regarded as an 
emanation of the Buddha, and continue with the sufferings of the 
lower realms of samsira and the need to take refuge in the Buddha, 
his teachings, and the community of his followers. 

Here we are at the first level of motivation, or first type of person. 
At this stage the student is still trapped within the delusions of sam- 
sat-a, and the highest goal in sight is rebirth as a god or superior human 
being. "When . . . you see the doings of this world as being like a 
drunkard dancing on the edge of a precipice, and without ever being 
attached to this life, your mind is always, day and night, steadily con- 
cerned with your future life, the state of mind of the lowest type of 
person has arisen" (Yeshe Gyents'en, S e q i  Yangshun, f. 5 ,  see Guenther 
1971:82). 

Th i s  is the level I referred to in Parts O n e  and Two as that of the 
Karma Orientation. I t  corresponds to the kind of practice that Melford 
Spiro, speaking of Burma, called 'Kammatic Buddhism' (Spiro r 97 I ) .  

I t  is noteworthy that while Spiro considers 'Kammatic Buddhism' to 
be a decline from the original teachings of the Buddha, Tsongk'apa 
and the Tibetan tradition in general treat it as an integral foundation 
for Buddhist practice. 

At the next level, the teachings are to do  with the suffering in- 
herent even within the higher states of rebirth (men, demi-gods, and 
gods), and the aim is to bring about complete renunciation ofsamsara. 
We are held within samsara by the action of the kles'a, mental and 
moral defilements or obscurations, which must be  eradicated to pre- 
vent the further accumulation of karma and so permit escape. T h e  
way to d o  this is through the triple training of moral discipline, mental 
concentration, and discriminating insight (s'ila, samadhi, pt-ajia), but 
rather than practice these with the motivation of the second type of 
person, the student is enjoined to progress to the third and highest 
level, that of the  bodhisattva. 

T h e  teachings for the bodhisattva begin with the methods of 
meditation for arousing the bodhicitta motivation and the teachings on 
the bodhicitta vows. T h e y  continue with the six 'perfections' (param- 
ifa) that are the  classical description of the bodhisattva's practice. T h e  
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last two, dhydnu and prujid, are explained at length in terms of the 
two aspects of meditation, which we first met in Chapter 2 0 ,  iumurhn 
and vipaiyund. .$amatha is here explained as the development of calm- 
ness of mind and one-pointed attention, and vipu.fvund as the point- 
by-point contemplation of the logical arguments of the teachings, cul- 
minating in those for the voidness of the self and all phenomena (Ber- 
zin I 972~555-641;  Wayman I 978). T h e  /omrim scheme ends with the 
discussion of these two modes of meditation. 

Tsongk'apa also wrote a synthetic treatment of the 'I'antras, the 
Ngagn'm Ch'enmo (partially translated in Hopkins 1977, I 98 r ), as well 
as several large commentaries on specific Tdntras.' H e  was concerned 
primarily with the Vajrabhairava, Guhyasamija, and Cakrasamvara 
Tantras, and these have continued to be the Tantric traditions most 
followed by the Gelugpa order. 

In his treatment of Tantra, Tsongk'apa emphasizes the necessity 
of treating all Tantra, even those of the lower three classes, as being 
primarily concerned with the attainment of Enlightenment. He also 
stresses that the philosophical viewpoint of the Tantras must be taken 
as that of the Prisangika subschool of hladhvamaka, which claims to 
work purely in terms of logical argument, without making any assump- 
tions about the nature of reality In this way he rules out an): tenden- 
cies, such as that of the Jonangpa, to hypostatize the state of Enlight- 
enment  in positive terms. 

In Chapter I ,  I quoted most of a short verse work by Tsongk'apa, 
the 'Three Main Points of the Path.' I t  gives something of the charac- 
ter of the Gelugpa teachings, with their emphasis on moral renuncia- 
tion of secular life, the development of the bodhisattva motivation. 
and the 'correct' understanding of pratityasamurpddu and of hladhya- 
maka philosophy. Tsongk'apa's argument on the last point is particu- 
larly characteristic of both him and the Gelugpa tradition as a whole, 
and worth commenting on further here. It is concerned with the 
understanding that 'dependent origination' (prarir~iasamutpdda, Tib. 
tend&) and Szinjlatd are mutually equivalent. 

Your understandings of independent origination in the world of 
appearance 

And of izinyafa free from all assertions, these two, 
As long as thev appear to be  separate, 
You have still not understood the Sage's [ ~ ~ k ~ a m u n i ' s ]  thought. 
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When at the same time, not having set them up separately, 
r .  I hrough that very seeing of independent origination 
All habitual views of objects as certainly known are destroyed 
Then the study of views has been completed. 

We have metpratityasamutpada several times in the previous chapters. 
For the Mahayana, it is the arising of all phenomena in mutual depen- 
dence, conditioned by each other, so that nothing within or outside 
the individual can be said to have true independent existence. As 
such, it is more or less synonymous with praj5a, insight, and with 
Szinyata or 'voidness,' which is the  perception of things being without 
real independent existence. 

Tsongk'apa's particular insight, and the teaching of the Gelugpa 
order, emphasized the  identity of karma and causation in the  'world of 
appearances' with s'zinyata, the absence of real independent existence, 
at the level of ultimate reality. T h u s  the 'conventional level' of truth 
(samvrtisatya) and the  'absolute level' (paramarthasatya) have to be 
understood not merely as equivalent but  as identical. Th i s  is the basis 
of a critique of the  Nyingmapa tradition, and of the other orders to the 
extent that they can be associated with the alleged faults of the Nying- 
mapa position. Tsongk'apa insists that s'zinyata is in no sense a different 
or transcendent reality to the  reality of the ordinary world, when the 
latter is seen in terms of karma, impermanence, and nonself (for ex- 
ample, Williams I 980). 

T h e  Nyingmapa and Jonangpa traditions were prepared to offer a 
positive analogical description of the state to be achieved, in the hope 
that the  description might help in the achievement. Ultimately, the 
Nyingmapa lamas would agree with l'songk'apa and his Gelugpa suc- 
cessors that Enlightenment is inexpressible, and that any imagery is 
deceptive. For Tsongk'apa, the  risk of self-deception was such that 
any such device had to be  avoided. Instead, the rationalizing philoso- 
phy of the  Madhyamaka was to ensure that the Tantric yogin, secure 
in his prior intellectual understanding of voidness, would risk neither 
the extreme of nihilism nor that of the belief in the real permanent 
existence of entities. To  quote Robert Thurman,  perhaps the leading 
U'estern authority on the work of Tsongk'apa: 

. . . reason, through its proof of emptiness by the reason of relativity, 
leads directly and inexorablv, without any  gap or leap, to the confron- 
tation with the  ultimate truth of truthlessness. Philosophy is thus vin- 
dicated as a complete path of liberation and transformation; the con- 



elusively reasonable mind is esteemed as completely capable of 
transcending the unreasonable prejudiced mentality trapped in thc vi- 
cious circle o f  inconclusive rationalization. One  \hould therefore resist 
the temptation to discard critical reason and relapse into experiential 
confirmation o f  mundane intuition, habitually conditioned by preju- 
dice,  and hold out until critical wisdom experientiallv becomes thc re- 
liable and liberating intuition of  reality. ('I'hurman I 984: I 7 I ) 

This  might be a safer approach, but it was also a more difficult one, 
and its consequence was to make the gate for the trainee Buddhist 
shaman very narrow indeed. T h e  message is clear: Tantric practice is 
dangerous and it should be left to the great lama-meditators with their 
decades of prior discipline and academic training. All schools agree 
that there are risks with Tantric practice, but most are more willing to 
take them than the Gelugpa. ?'he Gelugpa system was to produce a 
small minority of intensively trained scholastics and a smaller elite of 
Tantric adepts, while the vast majority fell out at some point early in 
the academic training. 

As for the Tantric sexual practices, while Tsongk'apa and his suc- 
cessors were not prepared to deny their validity, thev argued that thev 
were better avoided. In the section on kamamudr i  practice in his 
commentary on the 'Six Teachings of Niropa' (Nam Ch'odmg), Tsong- 
k'apa gives a long and intimidating list of qualifications that the male 
and female partners would need to have, warns that anyone practicing 
without these qualifications is certain to be reborn in hell, and omits 
any actual description of the practices (Sablam Nam Ch'odmg 108b- 
roga). As I mentioned in Chapter 15,  Tsongk'apa himself was said to 
have avoided these practices, in case his followers imitated him with- 
out proper preparation (Cozort I 986: 92). 

This  can be correlated with the greater Gelugpa emphasis on celi- 
bacy and monastic discipline (which pertain to the conventional level), 
and the generally clerical nature of the Gelugpa tradition in compari- 
son with the others, which have always had a greater investment in 
nonmonastic practice. I t  was no surprise that the Gelugpa approach 
appealed to secular authority from its earliest days. T h e  Neudong 
Gongma, the P'agmodrupa rulers of central Tibet, despite their formal 
Kagyiidpa allegiance, were patrons of Tsongk'apa and his followers, 
and the order rapidly established a number of large monastic centers. 

T h e  three central points of the short Tsongk'apa text cited in 
Chapter I were indeed the essentials of the Stitra path as taught by 
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the Gelugpa and for them they were a necessary preliminarv to any 
Tintric practice: 

1 .  Ascetic withdrawal from life, primarily through monasticism; 

2. T h e  development of bodhicitta and con~passion for all beings; 

3. T h e  transformation of one's present view of the world into a 
radically different mode of seeing things in which phenomena are 
mutually dependent ,  void of independent reality, conditioned by 
each other, and so no longer potential objects of attachment or repul- 
sion. 

In fact, no Tibetan Buddhist school would have objected to these 
points as such. T h e  differences were questions of emphasis rather 
than substance. What might be  regarded as characteristically Gelugpa 
is the great emphasis on withdrawal-specifically monastic with- 
drawal-and also the stress on epistemology and on the philosophical 
understanding of the nature of perception, knowledge, and 'reality.' 

T h e  Gelugpa placed more emphasis than any of the other orders 
on the necessity of thorough philosophical preparation and on the in- 
tellectual understanding of Szinyati as a prerequisite for Tantric prac- 
tice. It was in the large Gelugpa teaching monasteries that the scho- 
lastic tradition of eighth- to twelfth-century India, with its emphasis 
on logic and formal disputation, was to find its true home in Tibet. 
While such topics are studied in other orders, it is generally recognized 
that they are a Gelugpa specialty. 

Tsongk'apa's ideas were put into effect in the Gelugpa monastic 
gompa, which began to grow u p  in central and eastern Tibet  from the 
early fifteenth century onwards. In time, some of these were to be- 
come larger than any previous Tibetan gompa; Sera, Ganden, and Dre- 
pung, the three principal monasticgompa near Lhasa, each had several 
thousand monks, as did Trashi Lhunpo in west-central Tibet ,  Kum- 
bum at Tsongk'apa's birthplace in northeast Tibet ,  and Labrang near 
the Chinese border. T h e s e  great gompa were centers to which monks 
would come for study from all over Tibet,  each containing several 'col- 
leges' (trats'ang) and numerous hostels for students from different 
parts of Tibet.  A network of smaller monastic gompa, with maybe sev- 
eral hundred monks each, spread throughout the entire Tibetan re- 
gion, many of them dependencies of one or another of the major cen- 
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tral or  east Tibetan  gompu. 'l'he only areas without (;elugpa 
monasteries were Bhutan, Sikkim, and I I e r ~ e , ~  which were explicitly 
non-Gelugpa states, and some stateless areas such as northern Nepal 
and Lahul .  

l ' h e  basic curriculum of the  new Gelugpa monastic colleges fol- 
lowed closely that of the  Sakvapa, although as time went  on the  ma- 
terial was studied increasingly from the  textbooks and digests of Ge-  
lugpa authors. T h e  five major subjects, with their principal Indian 
texts. were as follows: 

I .  P ramina  (logic and theory of perception, along with the  tech- 
niques of formal disputation), using the  Pramaqavarttika of Llhar- 
makirti as principal text; 

2.  Pi rami t i  (i.e., the  Mahiv ina  Sutra teachings in general), 
using the  Abhlsamajlrilat~kira, o n e  of the  five texts traditionally re- 
vealed by Maitreya to Asariga; 

3. Madhyamaka philosophy, based on the  Madhyarnakavatira of 
Candrakirti; 

4. Vinaya (monastic discipline), based on  the  l'ina?asutra of Gun-  
aprabha; 

5. Abhidharma philosophy, using the  Abhidharmakoia of Yasuban- 
dhu .  

Tsongk'apa himself wrote extensive commentaries on the  ,4bhisamay- 
d a ~ k c r a  and the  ,IMadhyzmakicat&a; part of the  latter is a\,ailable in 
English translation (Hopkins I 980). His disciples and followers cre- 
ated a large commentarial literature, with each major college having 
its own school-texts for the  various topics of the  Gelugpa curriculum. 
Good descriptions of the  Gelugpa curriculum in modern times have 
been  given in autobiographical accounts bv Gelugpa teachers (for ex- 
ample,  Rabten 1980; Dhargyey 1978: 1-9; Rato 197;; see  also Lati 
I 980). As w e  saw in Chapter  I 8, t he  full training could take from sev- 
en teen  to twenty years for the  academic degree of geshi, followed by 
another  eight  or  nine years for the  higher status ofgeshPIharampa. 

T h e  Gelugpa system in practice meant  large institutions full of 
monks (trapa), most of whom remained a t  a fairly elementan:  stage in 
the  academic curriculum, and a relatively small elite who persisted 
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through the system to its higher ranks. T h e  appointed heads of the 
largest monastic gompa and their colleges all came from this small 
elite, as did the members of the two exclusive colleges for Tantric 
practice in Lhasa. Even tmlku (reincarnate lamas) had to go through 
this thorough academic training, although in their case it could be 
reduced in length (see Chapter I 8). 

T h e  two Lhasa Tantric colleges were not the only places where 
Tantra was practiced in the Gelugpa systems. All the large teaching 
gompa had Tantric colleges, and most monks received some basic 
training in Tantric ritual and procedures, if only to the extent neces- 
sary to keep the ritual observances of the gompa functioning. T h e  em- 
phasis, however, throughout the Gelugpa tradition was not on the 
Tantric colleges but on the colleges of dialectics and philosophy (pra- 
maria). T h e  Gelugpa undoubtedly had their quota of serious Tantric 
meditators, but the system was organized so as to restrict such practice 
to a small and highly trained minority. 

Since there remained a basic difference between a monk, how- 
ever learned, and a lama believed to be capable of conducting effec- 
tive Tantric ritual in his own right, this created a fairly rigid distinction 
in the Gelugpa monastic gompa between the two types of monk, with 
in some cases a third class of nonacademic monks developing. T h e  
possibility of working through the system to the highest offices re- 
mained, although in practice many of these high-level positions were 
filled by trtllku who had gone through the appropriate training (Sherpa 
I 977; see  also Chapter I 8). 

In this the Gelugpa pattern contrasted with the large teaching 
gompa of the other orders (Kagyiidpa, Sakyapa, and to a lesser extent 
Nyingmapa and Bon), which predated them. In these monasteries it 

was possible and normal to specialize in Tantric meditation from an 
early stage, and most of them continued to train noncelibate yogis as 
well as monks. 

T h e  Gelugpa order rapidly realized the political significance of 
the large bodies of trapo in its gompa, and many monasteries were built 
in strategically important places. In later years, the numbers in these 
institutions were sometimes kept up  by compulsory recruitment in the 
form of an obligation on the local community to supply fixed numbers 
of trapa to the local monastery. T h e  creation of a sound base for the 
Dharma required people, not just money. In a predominantly Nying- 
mapa and Kagyiidpa area like Dingri, as we have seen (Chapter r7) ,  
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these obligations could be perceived by the lay population as highly 
onerous, although in many areas voluntary recruitment may have been 
adequate to keep up the numbers (Aziz 1978:234-237). 

T h e  place of the shamanic vision within the developed Cielugpa 
system may not be obvious, although in fact it was to keep resurfacing. 
T h e  Gelugpa had an authentic yogic tradition of their own (see Willis 
1985), of which the 5th and 7th Dalai Lamas were prominent ex- 
amples (Mullin 1982b; Karmay 1988b). I t  is nevertheless hardly sur- 
prising that the development of these large monastic institutions was 
to provoke a reaction from the shamanic side of Tibetan religion. 

THE SHAMANIC TRADITION, 
FOURTEENTH TO SIXTEENTH CENTURIES ( ~ 8 ,  T I  OB, T I  OC) 

T h e  period of the growth of the great monastic gompa was also a time 
of intense activity among the hermits and lay yogis of the Nyingmapa, 
Kagyiidpa, and Bonpo traditions. T h e  discovery of tenna continued. 
In the Nyingmapa tradition, these largely centered on Guru Rim- 
poch'e (Padmasambhava). Nyangrel Nyima Oser, the twelfth-century 
tertiin who found part of the Mani Kabum, also found a biography of 
Guru Rimpoch'e (Kapstein, in press; Blondeau I 980). A whole series 
of similar historical texts dealing with Guru Rimpoch'e's life and the 
surrounding events appeared in the fourteenth century onwards. T h e  
most important of these are the Kat'ang Denga and the Sheldragma ver- 
sion of the Pema Kat'ang, both discovered by Orgyen Lingpa (1329- 
1367) .~  

T h e  Sijid, the longest version of the biography of Shenrap, leg- 
endary founder of the Bon religion, probably also appeared towards 
the end of the fourteenth century, when it was dictated in a vision to 
the Bonpo lama, Loden Nyingpo." I t  was in part based on two earlier 
biographies that may date back to the tenth and eleventh centuries 
(Karmay I 975a; Snellgrove I 967a; Kvaerne I 986). 

Most of the terma material related, however, to ritual and medi- 
tation rather than to hagiography, and a particular 'discovery' often 
included a whole series of texts related through the same central dei- 
ties and mandala. A well-known example is the cycle of 'Tranquil and 
Fierce Deities' (shitr'o), discovered in the early fifteenth century by 
Karma Lingpa (Karling Shitr'o, see Snellgrove 1957; Govinda 1969; 
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Reynolds 1989). Th i s  included the most familiar version of the so- 
called Tibetan Book of the Dead (Bardo Todrol = Evans-Wentz 1960; 
Fremantle and Trungpa I 975). T h e  Rardo Todrol became widely used 
as a liturgy at the time of death,  but it was closely related to the teach- 
ings of the 'Six Teachings of Naropa' (Naro Ch'odmg) on the interme- 
diate state between death and rebirth, and like them could be used as 
part of Tantric meditation. T h e  'Tibetan Book of the Great Libera- 
tion' ( R i ~ a  Ngotriid), from which I quoted earlier in this chapter, 
comes from the same cycle of texts, although, unlike the Bardo 7"od- 
rol, it does not use the mandala of the shitr'o deities, and is more in 
the nature of a short statement of the underlying vision behind the 
cycle (Evans-Wentz I 968; Back I 987; Reynolds I 989). 

Other  well-known cycles of this kind include the fourteenth-cen- 
tury Jangter ('Northern tenna'), of which the Kunsang Monlam dis- 
cussed in Chapter I forms a part, the Namch'o, discussed in Chapter 
I 6, and the Konch'og Chindii ('Union of the Precious Ones'),  discovered 
in the seventeenth century by Letr'o Lingpa (Jats'on Nyingpo). In the 
Konch'og Chindii, Guru Rimpoch'e (Padmasambhava) is explicitly 
treated as a Tantric deity with eight physical manifestations, two of 
them being s2kyamuni and the Padmasambhava who visited Tibet  in 
the eighth century (Snellgrove I 957; Smith I 970a: I 3; Dargyay I 978). 

T h e  large number of separate cycles of revelations determined 
the specific nature of the Nyingmapa tradition in relation to the other 
Buddhist traditions. T h e r e  was no single coherent body of teachings 
such as was held in common by the Sakyapa, Gelugpa, or even the 
divergent branches of the Kagyiidpa tradition. T h e  Nyingmapa had 
no large gompa until the seventeenth century, so the solid institutional 
basis that these orders had was also lacking. 

Instead, the various terma cycles must have waxed and waned in 
popularity in accordance with the fate of the small local Nyingmapa 
centers that employed one or another, and with their relevance to the 
needs of the time. Each major cycle was a complete body of teachings 
in its own right, along with a series of ritual texts appropriate for vari- 
ous occasions. 

At the same time such a situation meant that the Nyingmapa 
could be, and had to be, far more responsive to the needs of their 
clientele among the villages and pastoral encampments than the other 
orders. who more often relied on patronage from large local landown- 
ers and regional powers. 
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One  can exaggerate this distinction. 'I'he four fifteenth- to sev- 
enteenth-century lamas in the outlying district of Ilolpo (see Chapter 
17). whose biographies Snellgrove has translated, were equally reliant 
on the support of the lay population. Yet these lamas went to central 
Tibet  to study at Ngor Ewam, a gompo deriving from the Sakvapa 
tradition with all the academic content for which that tradition was 
renowned (Snellgrove I 967b; for Ngor Ewam, see Davidson I 98 I ). 
In more recent times, Dolpo gradually switched to the Nyingmapa 
traditions, though this may be a reflection of the recent activities 
of Nyingmapa lamas here as in Sherpa country; the equally remote 
district of Lahul remained Drugpa Kagyiidpa in its practice (see Chap- 
ter I 7). 

One  aspect of the Nvingmapa tradition that reflected with partic- 
ular clarity its responsiveness to the needs of ordinary Tibetans in the 
face of the political and moral uncertainp of much of Tibetan histon 
was the belief in 'hidden valleys' or bqiil, places set aside bv Guru 
Rimpoch'e as refuges to be discovered at an appropriate time in a 
rather similar way to the discovery of the tenna texts. Sikkim, in which 
many Tibetans found refuge at the time of the wars of the early sev- 
enteenth century, was supposed to have been such a b q d ,  as was the 
district of Pemakod at the bend of the Brahmaputra River in southeast 
Tibet. The re  are still legends among Tibetan populations all along the 
Himalayas about such places, as well as rema-stvle guidebooks that 
explain how to find them and narrate their marvelous properties. Some 
of these hqul were quiet refuges set aside for meditation, but others, 
like Sikkim and Pemakod, were places where lay people could settle 
to escape political turmoil (see Bernbaum rg80: Reinhard 1978: Aris 

1975)- 
T h e  nearest equivalent to such a belief in the New Tantric tradi- 

tions was the hidden realm of Sharnbhala, situated apparently some- 
where to the north of Tibet. This  was the traditional place of origin of 
the Kalacakra Tantra. T h e  Kilacakra Tantra appeared during the last 
days of Indian Buddhism, and contains clear references to the threat 
of Muslim invasion. Shambhala \rras believed to be ruled by a succes- 
sion of wise Buddhist kings, the last of whom would emerge at some 
future date to liberate the world from its oppressive and evil rulers. 
T h e  Kalacakra Tantra had a great popular appeal, and the Dalai La- 
ma's initiations for this Tantra in recent years have attracted vast num- 
bers of participants. There  are descriptions of how to travel to Sham- 
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bhala, but these are more in the nature of shamanic visionary journevs 
than travels to any material place (Bernbaum r 980). 

Another visionary and folk-hero who demonstrated the close links 
between the Buddhist shamanic tradition and the common people of 
'l'ibet was '1"angtong Gyelpo ( I  385-1 5 ro; Gyatso I 980b, r 980~) .  
T'angtong Gyelpo discovered several terma, but his links are more 
with the Shangpa Kagyudpa than with the Nyingmapa. ?'his small 
Kagyudpa tradition, which claimed to go back to Ky'ungpo Neljor and 
to the teachings of Niguma, Niropa's sister or consort, rather than to 
h4arpa and Niropa, was one of a number of Kagyudpa yogic traditions 
that continued to exist quietly alongside the large monastic gompa of 
the Karmapa, Drugpa, and Drigungpa. 

We have already discussed the short and influential sidhana on 
AvalokiteSvara by T'angtong Gyelpo, which was to play a major role 
in the growth of the popular cult of AvalokiteSvara (Gyatso 198oa; 
Karmapa n.d.). Two other aspects of T'angtong Gyelpo's activity were 
his building of iron bridges all around Tibet, and his institution of 
theatrical performances of Buddhist legends. These were the ache 
lhumo plays that continued to be widely performed into modern times 
(Schuh I 976; Snyder 1979). 

Bridge-building is not as unusual an activity for a Tibetan lama as 
it might seem at first sight. T h e  biographies of many Tibetan lamas 
recount their role in promoting public works of various kinds, mediat- 
ing disputes, setting aside game-reserves to protect animals, and the 
like, and these were evidently part of the role of the lama, especially 
in a small village gompa rather than a large monastic center. 

T H E  MAD YOGINS: A SHAMANIC CRITIQUE OF CLERICALIZATION 

In the fifteenth century, the shamanic side of Tibetan religion pro- 
duced several figures who posed a direct challenge to the growing cler- 
ical orthodoxy. 'I'hese were the mad lamas (lama nyiinpa) or crazy yog- 
ins, to whom reference was made in Chapter 16. 'The best known 
were the Mad Yogin of 'I'sang, Tsangny6n Heruka (1452-1507). al- 
ready mentioned as the author of the Milk Namt'ar and MiM Cl'zrrhut~~, 
and Drugpa Kunleg ( I 455-1 529), whose apparently scurrilous activi- 
ties were to become a common subject of Tibetan folk stories. 

These 'crazy yogins' were not without precedent. 'I'he unconven- 



tional behavior of many of the  ' l intr ic  siddhas has already been rc- 
ferred to. and Milarepa provided a ' l ibetan prototype. Morc genencnlly, 
all these  figures can b e  related to the  'trickster' aspect of the  $hamanic 
role (see Samuel I 990: r I 8-1 I 9) .  'I'hus Milarepa, as I mentioned in 
Chapter  24, is described in 'I'sangnvon's works and other sources as 
transforming himself into a snow-leopard and into a clump of flowers, 
consorting with the  local mountain-goddesses, prophesying the  fu- 
ture, engaging in magical competitions with a Hiinpo shaman. and 
generally displaying shamanic abilities. His constant ridiculing of the  
pretensions of respectable society, and of the  Kadampa clergy in par- 
ticular, also suggests the  'trickster' aspect of his role. 

I 'sangnyon came  from a village lama family. At the  age of eigh- 
teen  h e  had a vision that sent  him off on a journey to mee t  his guru, 
under  the  guidance of whom he  undertook the  Kagyiidpa yogic prac- 
tices in solitary retreat. H e  then spent  some t ime a t  the  Sakvapa col- 
lege a t  Gyantse,  bu t  eventually decided that the  monastic life would 
not lead him to Enlightenment.  He began behaving oddly. laughing 
and chattering without cause, and left the  collcge after insulting and 
ridiculing the  visiting Prince of Gyantse. 

For the  rest of his life, he  traveled around the  Himalayas, collect- 
ing disciples, being supported by sundry lay patrons, and meditating 
in mountain caves and other  remote places, especially those where 
Milarepa was reputed to have stayed. During these years he  wrote his 
three well-known biographical works, the  Milk Namr'ar ('Life of Rlila- 
repa,' Bacot I 9 2 5 ;  Evans-Wentz I 969; Idhalungpa I 979) and :Milk Gur- 
hum ('Collected Songs of Milarepa,' Chang I 977). completed in I 488, 
and t h e  Marpi Namr'ar ( 'Life of hlarpa,' Racot 1937; l i u n g p a  I 982). 
completed in about  1 5 0 5 .  H e  also wrote other  works, primarily on the  
Kagyud oral tradition of the  I i n t r a s  (Smith I 969b). 

Tsangnyon's writings on Milarepa and hlarpa were based in part 
on  earlier works such as Karmapa Rangjung Dorje's collection of hli- 
larepa songs ( the  Dzodnagma), and the  songs of both of these early 
K a w u d p a  lamas had evidently been in oral circulation for centuries. 
'The narrative framework within which Tsangnyon set the  songs. how- 
ever, reflected the  author's own attitudes and perspective. T h e s e  
works were the  vehicle for a critique of the  practices of the  contem- 
porary monastic tradition. Tsangnyon himself had taken a female con- 
sort and lived the  life of a hermit-yogi, not a monk. In the  Cudurn, h e  
describes Milarepa as performing the  sexual practices of the  Anuttar- 
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ayoga 'Fdntra with the Himalayan mountain-goddesses, who were 
among the most powerful of the old folk-religion deities (Mile' Gurbutn 
194-399 = Chang 1977, vol. 2 ,  357-360). 'rsangnyijn and his circle 
did not trace their lineage of teachings back to Gampopa, Milarepa's 
foremost monastic disciple and the founder of the Kagyiidpa monastic 
tradition. Instead, they claimed to continue the oral tradition (nyen- 
R ) I ~ )  of Rech'ungpa, Milarepa's foremost lay yogi disciple. 

Tsangnyon clearly aligned himself with the shamanic tradition 
not the academic one.  Perhaps in view of the many wealthy lines of 
reincarnate lamas that existed in his time, he is reported as refusing to 
allow himself to be recognized as a reincarnation of Tilopa (Naropa's 
guru), although later historians describe him as a rebirth of Milarepa 
himself or of Marpa: 

When Ch'oje Yamchilwa announced that he had had a dream to the 
effect that Tsangnyon was the incarnation of Tilopa, Tsangnyon re- 
plied: 'That may indeed be your vision. I am (indeed) one who up- 
holds the tradition of Tilopa. I have no idea whether I am an incarna- 
tion or not.' (Smith I 969b: 5 )  

In Tsangnyon's Mile'Namt'ar a similar incident occurs, in which one of 
Milarepa's disciples asks if he  is an incarnation: 

T h e  blaster replied: 'I never heard whose incarnation I am. Maybe I 
am the incarnation of a being from the three lower realms, but if you 
see me as Buddha you will receive his blessing by virtue of your faith. 
Although this belief that I am an incarnation springs from your devo- 
tion to me, actually there is no greater impediment to your practice. It 
is a distortion of the true Dharma. T h e  fault lies in not recognizing the 
true nature of the achievement of great yogins. T h e  Dharma is so ef- 
fective that even a great sinner like myself has reached a stage not far 
from Enlightenment due  to my belief in karma, my subsequent re- 
nunciation of the aims of worldly life, and due  especially to my single- 
minded devotion to meditation.' (Lhalungpa I 979: r 44-1 45) 

I t  is reasonable to interpret passages such as this as indicating Tsang- 
nyon's opposition to the rigid hierarchy of great incarnate lamas and 
ordinary monks that was developing in his time. Anyone could achieve 
Enlightenment in a single life, even someone like Milarepa who had 
acquired terrible karma through his use of destructive shamanic 



power. Another aspect of 'Ibangnybn's approach was a distinctic,n bc- 
tween the  'gradual' and 'sudden' path, which harked back to thc  dc -  
bate of SamyC and the  whole cluestion of the ne rd  for progrer\i\*c 
training. 'Tsangnyon held that a sufficiently able candidate could be 
introduced directly to M a h i m u d r i  (for example, 'liungpa I 982:62). 

T h e  clerical figures in rl'sangnybn's writings, who were mostly 
early Kadampa monks, were a t  best well-meaning fools and at w o n t  
thoroughly evil characters such as the  Geshe  I'sagp'uwa who poisons 
Milarepa ou t  of jealousy (Lhalungpa I 979: I 53-1 69 = :Vile ,Z'umr'or 
25 1-277). ?'heir academic knowledge is meaningless next to the  yogi's 
realization (Gurbum 41  2-448 = (:hang I 977, vol. 2, 375-195). 

Gampopa himself, as one  of Milarepa's two leading disciples and 
t h e  founder of the  Kagviidpa monastic tradition, is of course not pre- 
sented  in such a negative manner. Milarepa nevertheless has to go to 

some trouble, in Tsangnyon's account, to free Gampopa from the  011- 
s t a c k s  of his pride, his at tachment to the  monastic rules, and his ten-  
dency to overintellectualize and overrate his meditation experiences 
(Mile' Gurbum 535-598 = Chang  I 977, vol. 2 ,  463-496 = I7rungpa 
1980:217ff). 

Rech'ungpa, Milarepa's principal yogi-disciple and the  origin of 
Tsangnyon's teaching lineage, receives much more attention than 
Gampopa in Tsangnyijn's writings. His attainments are described at 
length. His main faults are self-will, a desire for fame, and occasional 
neglect of his guru's instructions. In o n e  instance he  insists on travel- 
ing to  central T ibe t ,  where h e  becomes attached to a noblewoman 
whom h e  has taken as a Tantric consort. Milarepa extricates him from 
this situation, and explains that this practice can only b e  performed at 
the  right t ime and under  the  right conditions, whatever Rech'ungpa's 
level of at tainment.  T h e  lady also repents and becomes a vogini (.Mile 
Gurbum 698-729, 766-8 r = Chang  1 9 7 7 . ~ 0 1 .  z, 584-605, 637-648). 

Milarepa himself has faults in his early days, although the  career 
in destructive magic that h e  has to expiate with such suffering is 
undertaken a t  his mother's request and in order to revenge her injuries 
(Mile'Numt'ur, Lhalungpa I 979: 22-35). T h e  path of the  Tantric yogin 
can overcome even  the  blackest karma and lead o n e  to Buddhahood 
in a single lifetime. While Tsangnvon advocates the  shamanic o\.er the  
academic tradition, h e  has little respect for the  village shamans with 
their rituals to control the  weather  and cure petty ailments. T h e i r  
techniques may work, as does hlilarepa's destruction of his wicked 
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uncle's household, but what is really important is the attainment of 
Enlightenment. 

hlilarepa already seems to have been a popular figure in folklore 
bv 'Tsangnyon's time, but the ATamt'ur and Gurhum gave an immense 
boost to his popularity, and are still among the best-known works in 
Tibetan literature. Tsangnyon's students continued his literary activi- 
ties. O n e  of them, Lhatsun Rinch'en Namgyel, wrote the life of Na- 
ropa referred to in earlier chapters (Nirope'Namt'ar, Guenther r 963) as 
well as a supplementary collection of Milarepa songs (Sunggyiin Tor- 
hupuga, Kunga and Cutillo I 978, I 986; see Smith 1969b:26-27). 

Gene  Smith has commented on the nyonpu or 'crazy yogins': 

the evidence is fairly conclusive that the nyonpa phenomenon was, at 
least partly, a reaction against the hereditary lineages with their great 
prestige and wealth. I t  was an attempt to reinvest the Kagyiidpa tradi- 
tion with some of its former religious fervor, the incandescent spiri- 
tuality of the early yogis. T h e  chief symbol of this movement was Mi- 
larepa who had never been a monk, the mystic poet who had founded 
no monastery or school, a saint who remained a legend. (Smith 

1969b:3) 

T h e  Kagyiidpa in fact accepted much of Tsangnyon's critique, if at  the 
same time perhaps defusing its radical potential by incorporating it 
into the monastic and academic context. T h e  8th Gyalwa Karmapa, 
Mikyod Dorje (1507-1554), compiled a selection of songs by Marpa, 
Milarepa, and other Kagyiidpa lamas for liturgical use, borrowing 
heavily from Tsangnyon's work (Kagyiid Gufls'o, Trungpa 1980). Mik- 
yod Dorje was a scholar and a prolific author. His work and that of 
other sixteenth-century scholar-lamas outside the Gelugpa tradition, 
such as Pema Karpo ( I  527-1 592) and Taranitha ( r 575-?), can be seen 
as a further attempt to integrate the shamanic tradition that had ree- 
merged with the Mad Yogins and other nonmonastic practitioners with 
the rational, academic approach to Buddhism. In so doing they were 
aiming at  a synthesis that gave a much more central place from the 
earliest stages to Tantra and the shamanic vision than had the synthe- 
sis developed by Tsongk'apa. 

I t  is perhaps significant that blikyod Dorje placed great impor- 
tance on the shentong concept, the idea of Buddhahood as a positive 
potentiality, which was to provide the pretext for proscribing the Jon- 
angpa order (see Karma Thinley 1980:93). Mikyod Dorje, along with 
other Kagvudpa lamas since the thirteenth century, was also closely 



involved with Dzogch'en and the Nyingmapa tradition (Karma 'l'hin- 
ley 1980). 

Pema Karpo, the head incarnate lama of the Drugpa Kagyiidpa 
order, was another prolific writer in the scholarly tradition, whose re- 
lation to the yogic tradition is illustrated by his commentar); medim- 
tion-guide, and other writings on the 'Six l'eachings of Naropa' (Ch'6- 
dmg DiipP Sindn', Evans-Wentz 1967: 155-252; Stp.1' Tr'id, .Ytp91' 
Shungdrel, see Broido 1980, I 984, I 985a, I 98jb).  T h e  last major figure 
of the Jonangpa tradition, Tirani tha,  was similarly involved with the 
Shangpa Kagyiidpa's 'Six Teachings of Niguma' (A'igu Ch'iidmg rli'i- 
dyig, Nigu Ch'odmg Shungtr'id). All this academic commentary on the 
yogic traditions helped to prepare the way for the achievement of the 
nineteenth-century Rimed or 'nonsectarian' movement.' 

Drugpa Kunleg, the other figure among the 'Crazy Yogins' of this 
period to be mentioned here, has quite a different place in 'Tibetan 
culture from Tsangnyon Heruka. Drugpa Kunleg wrote no books, al- 
though his songs and exploits were narrated in several namr'ar. Like 
Milarepa, he became a popular figure in folklore. T h e  stories about 
him center on his outrageous sexual exploits-all of course the genu- 
ine activity of a fully enlightened Buddha-and on his ridiculing of 
respectable monastic Buddhism. There  are three roamr'ar or biogra- 
phies of Drugpa Kunleg available in Western translation, one each in 
French (Stein 1972b; see Jamyang Namgyal I 973), English (Dowman 
and Paljor 1980), and German (Kretschmar 198 1). T h e  French trans- 
lation is made from the standard Tibetan namr'ar, while the English 
and German translations represent two somewhat different versions of 
a modern Bhutanese text, less clerical in style than the standard nam- 
t 'arand emphasizing the outrageous nature of Drugpa Kunleg's behav- 
ior (see Aris I 987). 

O n e  of the milder stories in the Dowman version tells how 
Drugpa Kunleg visits the Academy of Palk'or Stfipa where he watches 
the monks debating. His attention is held bv a beautiful woman sitting 
on the edge of the stfipa and when a monk rebukes him for not pros- 
trating to the stfipa, he  prostrates to the woman instead, with appro- 
priate verses. T h e  monks are scandalized, but he reminds them that 
women in the Tantric teachings have the nature of wisdom, and that 
when they entered the mat;ma/o they svmbolically passed between a 
woman's thighs. Why should he distinguish between the girl and the 
stipa as objects of refuge? In response to their further protests he sings 
a song using imagery straight from Tibetan folk-poetry: 
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Proud Kongpo stallion, matchless in style and elegance, 
Black Tibetan horse, lifting high its white socks, 
Both racing together on the wide open plains- 
Aku's Stableboy bear witness- 
See which is first to pass the flag! 

Bengali peacock, matchless in fine feathered display, 
Tibetan vulture, bird-lord with the wide wings, 
Circling high in the empty sky- 
Snow Mountain Heights bear witness- 
See  which bird has the bird's eye view! 

Blue cuckoo in the tree's upper branches, matchless in song, 
Red breasted house cock with deafening cokorico, 
Both aroused by the season, stretching their lungs- 
Old Man of the World bear witness- 
See who tells the time correctly! 

Ferocious mountain snow lioness, matchless in pride and paw-power, 
Striped Indian tiger in the Sengdeng jungle, savage in anger, 
Both in the Sengdeng jungle aroused to pitch of cunning fury- 
Gomchens [meditators] and nuns bear witness- 
See  who truly rules the jungle! 

Palden Stupa abbots and professors of the robe, matchless Panditas, 
And I, Drugpa Kunleg of Ralung, relaxing in the stream of events, 
All examining our moral performance- 
Incontestable Truth bear witness- 
See who finally gains B u d d h a h o ~ d ! ~  

CULTURAL PATTERNS 

A series of syntheses between clerical and shamanic Buddhism (T8b1,  
T8b2, T r o b r  , T1ob2,  etc.) developed during this period, giving in- 
creasing weight to monasticism and the clerical dimension. T h e  Ge- 
lugpa tradition (Troe) ,  originating in the early fifteenth century, was 
the most successful and influential of these. T h e  growth of clerical 
Buddhism and the power of the big monastic establishments led to a 
shamanic reaction that stressed its foundation in the shamanic practice 
of the New Tantras (TI oa I ). 



Tibet: Gelugpa Power and the 
Rimed Synthesis 

THE GELUGPA REGIME, 
SEVENTEENTH TO NINETEENTH CENTURIES (T l ~ d ,  t I I d )  

Drugpa Kunleg may well have been far closer to Buddhahood than the 
scholars of Palden Stfipa, but the clerical lamas whom he satirized in 
his verses were to become more and more dominant in terms of 
worldly power. Tsongk'apa had been patronized by the Neudong 
Gongma, the successors of Changch'ub Gyantsen, the fourteenth-cen- 
tury ruler of central Tibet,  despite their formal Kagyudpa affiliation. 
T h e  Neudong administration, which was located in i', the eastern 
province of central Tibet,  continued to favor the Gelugpa in the six- 
teenth and seventeenth centuries. During this period, power over the 
western province of Tsang and much of central Tibet had fallen into 
the hands of the Rimpung family, originally ministers of the Neudong 
Gongma, and of their successors, the kings of Tsang or Desid 
Tsangpa, whose capital was at Samdrubtse (the modern Shigatse). 
While these Tsangpa rulers favored the Karmapa (Karma Kagyiidpa) 
order, Gelugpa influence gradually grem. in i.1. and particularly around 
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TABLE 8. 
Cultural Patterns in Chapter 27 

T7 Folk religion 
1'8 Old Tantric and ferma complex 

T8a Hereditary priest lineages 
T 8 a r  Buddhist 
T 8 a 2  Bonpo 

T8 b Dzogch'en-based syntheses 
T 8 b  I Buddhist 
T8b2 Bonpo 

T8c New fenna; Rimed synthesis <T8b,  TI  oa 
Tro  New Tantric complex 

T l o a  Continuing yogic tradition 
T r o b  Tibetan Monk-New Tantra syntheses; growth of clerical gompa 

T I O ~ I  Sakya synthesis 
TI  ob2 Kagyiidpa synthesis 

TI  oc Chod yogins 
TI  od Reincarnate lama 
T roe Gelugpa synthesis: large clerical gompa 

TI  oe r Clerical conservatism (P'awongk'a Rimpoch'e) 
T I  r Buddhist-secular political alliances 

T I  rc Secular ruler with lama support 
T I  rd Reincarnate lama as ruler and emanation of Tantric deity (5th Dalai 
Lama, 1st Shabdrung Rimpoch'e) <TI ra, TI  rb 
T I  I e Moves to centralization ( I 3 t h  Dalai Lama) 

Lhasa,  which remained u n d e r  t h e  control of the  N e u d o n g  administra- 
tion. T h e  political rivalry be tween  and Tsang gradually acquired a 
religious dimension as well, and was further  complicated when  Mon- 
gol tribes to  t h e  north and  east  of  t h e  T ibe tan  region became drawn 
into T ibe tan  politics. 

T h e  formal head of  t h e  Gelugpa order  was t h e  abbot  of the  Gan-  
d e n  monastic center ,  t h e  G a n d e n  Tr'ipa or  titular successor of Tsong- 
k'apa, b u t  it was the  Dalai Lamas ,  reincarnations of o n e  of Tsongk'a- 
pa's younger disciples, Gend i in  D r u b  ( I 39 1 - 1  474), who  rapidly 
became the  most  influential figures in the  order. T h e s e  lamas were 
recognized as emanat ions  of AvalokiteSvara, and  eventually as rebirths 
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of those previous Avalokiteivara emanations, the monkey-ancestor of 
the Tibetans and the early Tibetan kings. 

T h e  third of these lamas visited the Tumat or Tiimed h,longols 
in 1577-1 578. H e  converted Altan Khan, the leader of this Mongol 
tribe, to Buddhism, and received the Mongolian title of 'Dalai' ( = 

Ocean) from him. After his death a few years later, his rebirth, known 
as the 4th Dalai Lama, was discovered in the family of Altan Khan's 
grandson. T h e  Karmapa were also building up their own contacts with 
the Mongols. T h e  various intrigues and alliances culminated in fight- 
ing between Mongol and Tibetan supporters of the two monastic or- 
ders, and eventually the defeat and death of the last of the pro- 
Karmapa princes of Shigatse. In I 642 the 5 th Dalai Lama ( I 6 r 7-1 68 2 )  

was installed in the palace of Shigatse as temporal and spiritual ruler 
of Tibet,  with a lay regent (desid) responsible for the political admin- 
istration. Gushri Khan, the Mongol ally of the Gelugpa, had the title 
of King of Tibet  (Pijdki Gvelpo). 

T h e  5th Dalai Lama came from an aristocratic family attached to 
the Neudong court (Karmav I 988b:6). It is unclear how deeply he was 
implicated in the military intervention of the Mongols. A modern pro- 
Gelugpa historian presents evidence that he tried to avoid the fighting 
(Shakabpa 1967: 106-1 10; see also Karmay 1988b:8-9, 29-30). In fact, 
it would seem that some such outcome was sooner or later inevitable. 

T h e  5th Dalai Lama moved back to Lhasa, which was to be the 
new capital. His palace, the Potala (named after the mountain- 
residence of Avalokiteivara), was built at Lhasa over the ruins of a 
palace that had belonged to the seventh-century King Songtsen 
Gampo whose rebirth the Dalai Lamas claimed to be. Like 
Changch'ub Gvantsen in the fourteenth century, the 'Great jth,' who 
was a distinguished scholar and historian, was to make a conscious 
attempt to revive the old Tibetan royal style. 

Gushri Khan's conquests included most of K'am as well as central 
Tibet. Direct Gelugpa control over K'am did not last, but the network 
of large Gelugpa gompa, which was set up at this time, was to have a 
continuing influence on K'am politics, as were the pro-Gelugpa secu- 
lar rulers who were placed in power or had their position confirmed by 
the new regime (see Chapter 4). In central Tibet, the Lhasa adminis- 
tration was to have constant problems over its relationship with the 
Panch'en Rimpoch'e's administration, which was located at the gompa 
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of 'l'rashi Lhunpo at Shigatse, the former capital of Tsang. All this was 
some way ahead, however, in the lifetime of the 5th Dalai Lama, who 
presided over a larger Tibetan state than had existed si*ce the time of 
Changch'ub Gyantsen. 

In 1649-165 r the 5th Dalai Lama paid a visit to China, where the 
Manchus had recently come to power. While Tibetan lamas had reg- 
ularly visited China during the Ming period and been received with 
respect by the Chinese emperors, none of the Ming rulers had inter- 
vened militarily in Tibe t  or taken a particularly close interest in Ti- 
betan affairs (Wylie 198oa; Sperling 1980). T h e  situation with the 
Manchus was quite different. When the Dalai Lama reached Beijing 
there was an exchange of titles and gifts, and the establishment of a 
relationship that the Tibetan participants, at  least, viewed as a renewal 
of the priest-lay patron relationship between the Sakyapa lamas and 
the Mongol emperors of China (see Ahmad I 970; Petech I 973a; Grup- 

per 1984). 
T h e  5th Dalai Lama was not a narrow-minded proponent of Ge- 

lugpa doctrinal supremacy. His own family had close ties with the 
Nyingmapa, Jonangpa, and Kagyiidpa, and he had studied Nying- 
mapa and Dzogch'en teachings, as had his teacher, the 1st Panch'en 
Rimpoch'e (see below). Consequently, the Dalai Lama's government 
was not necessarily opposed to the  practice of other religious traditions 
within its new domains. Relationships with the other orders seem to 
have been determined by a mixture of political and religious consid- 
erations. 

T h u s  the Drugpa Kagyiidpa had split into a northern (Tibetan) 
and southern (Bhutanese) branch over the issue of rival claimants to 
the reincarnation of its head lama, Pema Karpo. O n e  claimant was 
supported by the Desid Tsangpa, while the other, who belonged to 
the  hereditary lineage of the Drugpa order's founder, Tsangpa Gyare, 
fled to Bhutan in 1 616. Th i s  lama, later known as Shabdrung Nga- 
wang Namgyel ( I  594-1 65 r ?), became the head of a monastic state in 
Bhutan similar to that which the Gelugpa established in central Tibet 
(Smith I 968a; Aris r 979; Rahul r 97 I ). T h e  conflict between the Ge- 
lugpa regime and the Bhutanese government gave good political rea- 
sons for maintaining friendly relations with the Tibetan branch of the 
Drugpa (Smith I 968a, I 970a: I 7). 

T h e  Karma Kagyiidpa and Jonangpa had been closely associated 
with the Shigatse princes, the Gelugpa's main rivals for power in cen- 



tral Tibet,  and they were treated less leniently by the new (ielugpa 
regime, as were the Bonpo. 'l'he Jonangpa order was closed down al- 
together, its head Kompu converted into a (ielugpa institution, and its 
printing blocks placed under seal, where they remained until the mid- 
nineteenth century when the Rimed lamas managed to gain access to 
them (see Smith 197oa: I 7, 04-35, 197 1 :2). Despite this, some Jon- 
angpa gompu survived in east Tibet,  and the Karmapa continued their 
interest in the Jonangpa's shenrong teachings (Kuegg 1963; U'ylie 
1962: 104, r 89 n. 691; Smith 1968b:R). 

Several Karmapa gompa were also converted into Gelugpa insti- 
tutions, though some of these were in fact Gelugpa gompa that had 
been taken over by the Karmapa during the conflicts of the previous 
century. A number of Bijnpo gompa were also closed down or con- 
verted, and the Bonpo generally were to have a difficult time during 
the period of Gelugpa dominance (Karmay 1975a: 1 86). T h e  Karmapa, 
however, after the initial period of persecution, were to become 
on relatively good terms with the Lhasa regime, while the Sakyapa 
and Nyingmapa were also for the most part left alone (Smith 1970a: 
I 6-22). 

T h e  5th Dalai Lama was particularly partial to the Nyingmapa 
and was deeply involved with Dzogch'en and Old Tantra practice. H e  
is reckoned by the Dzogch'en as a Dzogch'en master (N. Norbu 
1986b:41-42), and his teacher, the 1st Panch'en Rimpoch'e ( I 567- 
1662), also had interests in Dzogch'en and syncretic sympathies (Kar- 
may 1988a: 144-146). As a consequence of the 5th Dalai Lama's 
Nyingmapa sympathies, a number of Old Tantra rituals thus came into 
the Gelugpa repertoire, especially at the Dalai Lama's own gompa. 
Namgyel Trats'ang, at the Potala. 

Parenthetically, it is worth noting that all the non-Nvingmapa 
Buddhist schools adopted some Old Tantra rituals. T h e  Sakyapa had 
in fact retained some Old Tantra practices, in particular the l'ajrakilaya 
cycle, from the time preceding their adoption of the New Tantras,' 
whereas the various Kagyudpa suborders all adopted some of them. 
The re  was a certain complementarity between these practices and the 
New Tantra traditions because while the Kagvudpa, Sakyapa, and Ge- 
lugpa regarded the New Tantras as providing the best techniques for 
attaining Enlightenment, they considered Old Tantra practices, such 
as the Vajrakilaya, as particularly powerful in terms of the pragmatic 
sphere. 



'I'he tripartite system of government, headed by Llalai Lama, '1-i- 
betan regent, and hlongol chieftain, worked well enough during the 
later vears of the 5th Dalai Lama's reign. H e  was a strong and etrective 
ruler and soon established himself as the dominant power in the sys- 
tem. After his death, however, it was to prove dangerously vulnerable, 
especially during the period when the Dalai Lama was too young to 
rule in his own right. 

T h e  precise details of these political intrigues are not too impor- 
tant for our purposes (see Ahmad I 970; Petech I 973a, I 973b; Shak- 
abpa 1967; Dhondup 1984). T h e  death of the 5th Dalai Lama (in 
1 682) was concealed for fifteen years by his regent, Sangye Gyats'o. 
Eventually the truth got out,  and Sangye Gyats'o installed the 6th 
Dalai Lama, who had been brought u p  in secrecy. T h e  6th Dalai 
Lama proved unwilling to take on the life of a celibate monk. He  
became renowned for his adventures with the young women of Lhasa, 
refused to take the full monastic vows of a gelong and eventually re- 
nounced his gets'ul (novice) vows. His behavior provided an excuse for 
Lhazang Khan, Gushri Khan's grandson and inheritor of his rights in 
the Tibetan situation, to intervene and depose the Dalai Lama, who 
died soon afterwards on his way to China in 1706. Not long before his 
death he  wrote the last of the sixty or so short poems, in the folk- 
poetry meter of four six-syllable lines, which have made him part of 
the Tibetan poetic tradition (see Dhondup 1 98 I ; Tatz I 98 1 ; Houston 
I 982; Sorensen I 990): 

White crane, 
Lend me your wings. 
I won't fly far, 
After circling Lit'ang, I'll return 

Lit'ang is the place in east Tibet ,  several hundred miles away, where 
his reincarnation, the 7th Dalai Lama, was to be found (see Sorensen 
1990: 25 1-254). 

For the next half-century, the political situation continued to be 
disordered and violent, both in central T ibe t  and in Bhutan. There  
were two who claimed to be  the 7th Dalai Lama, one, from Lit'ang, 
supported by the Manchus and the other supported bv Lhazang Khan. 
Another Mongol tribe, the Dzungars, attacked and plundered Lhasa 
and killed Lhazang Khan, as well as destroying the two most impor- 
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tant Nyingmapa gompa, Dorje Drag and Mindriil Ling. 'l'hc Manchu 
regime in China sent an army to 'I'ibet, which was defeated, and an- 
other, which succeeded in expelling the Dzungars, with 'I'ibetan as- 
sistance, in 1720. T h e  Manchu candidate was installed as 7th Ilalai 
Lama, and the desid or regent was replaced by a council of four (later 
five) ministers. 

Meanwhile, in Bhutan, the death of the first ruler of the Bhu- 
tanese religious state, Shabdrung Ngawang Namgyel, apparently in 
1651, had been concealed, as was to happen in the case of the 5th 
Dalai Lama. I t  was not formally made public until 1705, and Bhutan 
in the meantime was governed by a succession of la): regents (desid). 
Following a series of disputes over the identity of the reincarnation of 
Shabdrung Ngawang Namgyel, a compromise solution was reached 
according to which three claimants were all regarded as simultaneous 
rebirths of the dead lama, generated by his body, speech, and mind 
respectively. T h e  body incarnation (the son of a king of Sikkim) 
played no further role in Bhutanese politics, but the speech incarna- 
tion (sungtr'ul, from sung-Ri tnclku) and the mind incarnation (t'ugtr'ul) 
each formed the origin of a series of further rebirths. T h e  r'ugr'ul (or 
'Dharmar3ja') lamas were the religious heads of the Bhutanese state, 
and continued to rule with the aid of a lay (or sometimes monastic) 
regent, the Drugpa Desid (Aris 1979:258-261). This  system of mul- 
tiple reincarnations was widely adopted in the nineteenth and twen- 
tieth centuries, especially among the non-Gelugpa orders. 

In central Tibet,  after disagreements within the council of min- 
isters and the arrival of another Manchu army, one of the ministers, 
P'olhane, emerged as the effective power in central Tibet in I 728. H e  
remained so until his death in 1747. Phohane had, however. to accept 
the presence of a Chinese garrison and two Manchu officials. These  
officials, the Ambans, were stationed in Lhasa until the fall of the 
Manchu dynasty in r 9 I I ,  although the amount of power they had var- 
ied greatly, depending in particular on how prepared or able the Chi- 
nese government was to intervene militarily in Tibet. hlanchu armies 
came to Tibet  on two further occasions, in I 75 r and again in I 788- 
I 792 on the occasion of a Gurkha invasion from Nepal. 

T h e  7th Dalai Lama (wisely, considering what was happening 
around him) was almost entirely uninvolved in politics. H e  was an 
accomplished yogin and devoted to his religious duties (see hlullin 
1982b: 19-21, 166-180). A collection of his songs, which are on en-  
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tirelv orthodox religious themes, and often quite moving, has been 
translated (Ryengur, Mullin I 982b). 

Jetsiin Lama, king of all Buddha families, 
Wishing tree possessing four kiyas, 
Cloud raining the millions of siddhis, 
I offer you my spiritual aspirations. 

When the parched grass of negative karma 
Tosses in the scorching winds of attachment, 
T h e  flames of misery rise higher and higher; 
0 Lama, light rain that pacifies. 

O n  the desolate plateau fenced by attachment, 
Barren of the waters of calm, clear Dharma, 
T h e  heat of anger blazes ever on: 
0 Lama, thick white cloud that cools. 

Help me to understand bliss and wisdom united: 
T o  see all forms as the Guru's body, 
T o  hear all sounds as the Guru's chant, 
And to know all thoughts as his vajramind. 

Direct a rain of your auspicious blessings 
In a steady flow to the life-drop at my heart, 
Quickly to open the laughing lotus 
Of my every temporary and ultimate fulfillment. 
(Mullin I 982b:9 1-92 = Nyengur 447-450) 

Following the Gurkha episode in 1788-1792, which was blamed on 
intrigues involving the 10th Shamarpa, brother of the recently de- 
ceased 3d Panch'en Rimpoch'e, the Manchu government of China 
attempted to take control of the finding of reincarnations of high la- 
mas. T h e  Qianlong emperor ( I  735-1 796) supplied a golden vase, and 
the Ambans were required to supervise the choice of suitable candi- 
dates and the use of the vase to select a slip of paper bearing the name 
of one of them. T h e  Qianlong emperor's ruling that the Dalai Lama 
and Panch'en Rimpoch'e should not be selected from members of 
aristocratic families was generally observed, but the golden vase seems 
only occasionally to have been used. It was abandoned entirely with 
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the decrease of Manchu influence in Tibet in the course of the nine- 
teenth century, during which the Chinese presence was restricted to 

the small garrison at  Lhasa (Shakabpa I 967: I 72-1 74, I 76; 1,essing 
I 942: 60-6 I ). 

T h e  7th Dalai Lama had died in I 757. 'I'he 8th ( I 758-1 804) fol- 
lowed his example and had little involvement in politics, while the 
9th to 12th all died young. T h e  Lhasa administration was headed 
throughout almost all of the nineteenth century by a regent, who was 
normally chosen from among the reincarnate lamas of four Gelugpa 
gompa at Lhasa. T h e  history of central Tibetan politics for this period 
is mostly the history of intrigues between rivals for the regency, with 
the three major Gelugpa monastic centers of Ganden, Sera, and l lre- 
pung taking sides one way or the other (see Goldstein 1968, 1973, 
1989). 

Meanwhile the situation was equally disordered in eastern Tibet,  
where a remarkable religious movement was gradually taking shape. 

THE NYINGMAPA REVIVAL A N D  THE RIMED MOVEMENT ( T ~ c )  

Four of the six main centers of the Nyingmapa order in Tibet were 
founded between 1656 and 1685 (Kat 'ogz Pelyul, Mindrol Ling, and 
Dzogch'en). Despite the destruction of Mindrol Ling and of the ear- 
lier gompa of Dorje Drag in the Dzungar troubles of r 7 r 7-1 720, the 
Nyingmapa movement continued to grow during the eighteenth cen- 
tury. Mindrijl Ling and Dorje Drag were rebuilt, and the sixth major 
center, Shech'en, was founded in 1734. T h e  Nyingmapa tradition, 
which until the seventeenth century had been essentially a decentral- 
ized affair of small gompa and hermitages, now had monastic centers. 
which while never reaching the size of the largest Gelugpa and Ka- 
gyiidpa gompa, were able to maintain a fully respectable academic and 
clerical tradition (see Smith 1969a; Khandro 1988; Eimer and P. Tser- 
ing 1978, 1982). 

This  development was doubtless assisted by the positii~e atti- 
tudes that the 5th Dalai Lama and P'olhane, the ruler of central Tibet 
in the early eighteenth century, had tomrards the Nyingmapa. although 
in point of fact four of the six gotnpa were in the state of Derge in 
K'am outside the area of direct Gelugpa influence. T h e  Nyingmapa 
revival in the seventeenth and eighteenth centuries also reflected in- 
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novations within the Nyingmapa tradition itself, including new and 
influential collections of tennu such as the 'Union of the Precious 
Ones' (Konrlr'og Clritldii) and 'Sky Dharma' (Nurnrh'o, see Chapter 16)' 
both discovered in the early seventeenth century. Each of the new 
centers specialized in one or two of the remza cycles. The re  was also 
an upsurge in scholarly and academic activity (Smith 196ga:6-9). 

T h e  most famous of these scholars, Jigmed Lingpa (1730-1798), 
was also a ter;tb% who received extensive teachings, while in a visionary 
state, from the great fourteen th-century Nyingmapa scholar 
Longch'en Rabjampa (Dargyav 1978: 186-190; Goodman 1983). Like 
Longch'en Rabjampa, Jigmed Lingpa was especially involved with 
the philosophy and practices of Dzogch'en. T h e  cycle of revelations 
known as the Longch'en Yyingt'ig, which Jigmed Lingpa received from 
Longch'en Rabjampa, became the basis of the main Dzogch'en teach- 
ing lineages in more recent times. 

A short text from the Longclr'en Nyingt'ig cycle, the Nedsum Slranjed 
('Analysis of the T h r e e  Points'), presents some of the differentiating 
points between the Dzogch'en position and the other Tibetan reli- 
gious traditions. I t  has been translated and discussed by Guenther 
(1977a: 142-147). Here I summarize the text, using Tibetan terminol- 
ogy rather than either Guenther's occasionally idiosyncratic renderings 
('decisive existence' for ch'oku = Dharmakiya), or the Sanskrit equiv- 
alents. As Guenther  has rightly noted, key terms such as @pa cannot 
necessarily be  equated in Dzogch'en discourse to the formal Sanskrit 
equivalents (e.g. ,  vio'yi) implied in the Indian-derived discourse of 
most Tibetan Buddhist philosophy. 

T h e  first of the three points is the distinction between Runshi (Skt. ilaya- 
vijtina) and ch'oku (Skt. Dharmakiya), the Enlightened mode of being. f i n -  
shi is the lowest underlying state of consciousness in the 'eight levels of con- 
sciousness' scheme of the YogPcBra. Jigmed Lingpa, like Longch'en 
Rabjampa (Thondup 1989:2  10-2 I 2)  is concerned to distinguish it clearly from 
rh16bu. Kunshi, according to the il'edsum Shutljen, is like muddy water. Ch'6Ru 
is like water when the mud, which represents the obscuration of mental pro- 
cesses, has settled. Rlind (sem, Skt. rittu) for the Dzogch'en tradition is not 
some kind of container within which thoughts take place but a continuing 
screen of concepts that obscures the true nature of reality. Awareness of bunshi 
comes about through treating ultimate being as an object, and i t  is compared 
to the formation of ice on water. It is generally mistaken, since the real objec- 
tive is to rest in the purity of rh'iiRu. T h e  in~plication is that followers of 



traditions o the r  than L)zogch'en may run the  risk of inappropriate rcitication 
of  ul t imate being,  and  so becomc stuck at t he  lcvcl of  t he  awarcnc\s  of Run.rhr, 
mistaking it for t h e  ultimatc ~ o a l .  

'I'he second point of  t hc  Aredrum Shanjed takcs u p  the  distinction bc twccn 
sem' and  t h e  o p e n  and all-encompassing awareness ('l'ib. r i ~ u ) , ~  w h ~ c h  i \  ;l 
key  concept  of  Dzogch'en thought .  .Spm is like the  wind,  ngpcl like thc  sky 
through which it blows. S ~ r n  is a response to t he  passing images of pcrcci\.cd 
objects ,  while @a is an all-embracing background against which anyth ing  
can appear  ( s ee  'I 'hondup 1 9 8 9 : ~  I 2 - 2  I 3 ) .  

Finally J igmed Lingpa  contrasts shini  (Skt .  silmt~/ha) and Ihc~yt'ong (Sk t .  
aipakyani),  t h e  two forms o f  meditation that  w e  m e t  in early Buddhism. and  
which Tsongk'apa uses as  central te rms in his l a m r i m  (,'h'mmo. Shin i  "is like 
a man  w h o  is not  in t h e  possession of  all o f  his faculties." I t  is an absorption 
of  t h e  at tent ion in a single objective reference, while Illafl'ong, "like a man 
having t h e  five senses in full," remains fully with t h e  reality of what  is. 

While Jigmed Lingpa's three points imply a critique of various Ka- 
gyiidpa, Sakvapa, and Gelugpa trends, they also demonstrate the 
Dzogch'en concern with the positive, open, and creative aspects of 
the Enlightened state. T h e  aim here is not so much intellectual defi- 
nition as analogical suggestion. Jigmed Lingpa works through images 
rather than logical argument. This,  he is saving, is what the shamanic 
vision feels like: the decisive clarity of pure water, the openness of 
space within which any event is met by a free and open response, the 
full possession of one's faculties. To become attached to intellectual 
models of the experience or meditational states encountered in the 
course of trying to achieve it is to mistake the path for the goal, 
whereas the real aim is to turn the goal into the path. 

Several other texts from the Longd ' en  14r11ingt'ig are available in 
English."igmed Lingpa's version of Dzogch'en proved immenselv 
influential, and laid the foundations for the Rimed movement. which 
has dominated the non-Gelugpa traditions since the mid-nineteenth 
century. Rimed and Gelugpa, as I have pointed out several times in 
this book, represent the two major syntheses between shamanic and 
clerical elements within premodern (and contempora?) Tibetan Bud- 
dhist practice. Of  the two, the Gelugpa synthesis is the more clerical, 
Rimed the more shamanic. 

Before moving to examine Rimed itself, we can note two features 
of Jigmed Lingpa's Dzogch'en teachings that were carried over into 
Rimed: the emphasis on the self-discipline of the yogic path, rather 
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than the external discipline of the monastic career; and the emphasis 
on the openness and purity of the Enlightened state, beyond all limi- 
tations of logical thought or of conventional ideas. T h e  first feature 
harked back to the 'crazy siddhas' of the fifteenth and sixteenth cen- 
turies (Chapter 26), while the second enabled Dzogch'en to be treated 
as a kind of ultimate teaching, towards which all of the various Siitra 
and Tantra traditions were pointing. T h e  convergence between Ma- 
h imudr i  (Chagch'en) and Dzogch'en, pioneered in the thirteenth 
century by Karma Pakshi (Chapter 24), and greatly developed in the 
seventeenth century by lamas such as Tsele Nats'og Rangdrol (b. 
1608, see Blondeau r 983-1 984) and Karma Ch'agmed (16 13-1678, see 
Schwieger I 978) helped to bring the Old Tantra-Dzogch'en and New 
Tantra streams together. Karma Ch'agmed, also known by the Sanskrit 
version of his name, Ragisya, was closely involved in the founding of 
Pelyiil gompa, which from the beginning was built around elements of 
both Kagyiidpa and Nyingmapa traditions (Khandro I 98 8; see Chapter 
16). Other  eastern Tibetan gompa developed similar eclectic ap- 
proaches in the eighteenth and early nineteenth c e n t ~ r i e s . ~  

Jigmed Lingpa lived in central Tibet ,  but his fame rapidly spread 
to the east, particularly to the kingdom of Derge, where his collected 
works were printed around I 790-1 798 (Goodman I 983: 85-86, 98-99). 
T h e  principal heirs to his tradition were also in east Tibet.  T h e  two 
main transmitters of the  Longch'en Nying'ig teachings were the 1st 
Dodrub Ch'en Rimpoch'e, Jigmed Tr'inle 0 s e r  (1745-1 82 I ) ,  the spir- 
itual preceptor of the Queen  of Derge, and Jigmed Gyalwe Nyugu, 
both of them active in east Tibet.  Jigmed Lingpa's three recognized 
rebirths, D o  Ky'entse ( I  8oo?-I 859?), Jamyang Ky'entse Ongpo 
( I  820-1 892), and Dza Peltrul ( I  808-1 887), were all key figures in the 
further transmission of the Longch'en Nyingt'ig (Goodman r 983; Thon-  
d u p  r 984). T h e y  were all also involved in various ways in what was to 
become the Rimed7 movement, and Jamyang Ky'entse Ongpo was 
one of its originators (see Dargyay 1978: I 97-209; Smith r 970a). 

Jamyang Ky'entse Ongpo was a Sakyapa lama, although closely 
associated with Nyingmapa and Dzogch'en traditions. Other  central 
lamas in the  early years of Rimed were Jamyang Ky'entse Ongpo's 
close associate Jamgon Kongtrul Lodro T'aye ( I  8 13-1 899, see Smith 
r97oa), who was a Karmapa lama of Bonpo background, their friend 
Shalu Losel Tenkyong, who was instrumental in releasing the Jon- 
angpa texts from the ban they had been placed under by the Gelugpas 
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in central 'l'ibet (Smith 1970a:34-35, 1971).  Ilzogch'en (;yelsk Shen- 
p'en '1"aye (b. I goo?, see Goodman I 583: 104-105). and the famous 
terton, Ch'oggyur Lingpa (Ch'oggyur Ilech'en Shigpo I,ingpa, I 8 29- 

r 870; Dargyav 1978: r 90-197; 'Ihbgyal I 988). Ky'entsC Ongpo and 
Kongtrul were also terton, and these three t~rtiin were considered to be 
re births of close disciples and associates of Guru Kimpoch'e: thus 
Kongtrul had been Vairocana, and Ch'oggyur Lingpa had been hlurug 
Tsenpo, son of King Tr'isong Deutsen, while Ky'entse Ongpo was a 
rebirth of Vimalamitra, of 'rr'isong Deutsen, and of the king's grand- 
son Gyelse Lharje (Dargyay 1978: r go, 1 92; Blondeau I 985: I 55-1 56). 

Tibetan Buddhism today outside the Gelugpa order is largely a 
product of the Rimed movement. Jamyang Ky'entse and Jamgijn 
Kongtrul each had several recognized rebirths (Smith I g;oa:73-;6), 
and these lamas along with other Rimed followers dominated the great 
non-Gelugpa teaching gompa of east Tibet by the early twentieth cen- 
tury. The i r  names turn up over and over again in the biographies of 
contemporary lamas outside the Gelugpa order (see Chapter I 8 ;  
Karma Thinley 1980; Tarthang 1977b), and the collections of texts 
they authored, such as the Rinrh'en 72rdzod, Damngag Dziid, Gyudi 
Kuntii, and Dmbt'ab Kunti (Smith 1970a:2, 62-67) have gone into stan- 
dard usage. 

T h e  importance of Rimed is therefore evident enough, and I 
have already suggested several times that Rimed and Gelugpa can be 
considered as the two major and contrasting syntheses of clerical and 
shamanic elements within premodern Tibetan religion. 'The Rimed 
movement and the Gelugpa order were nevertheless very different 
kinds of phenomenon. Rimed was not a school with a definite doc- 
trinal position. Jamgijn Kongtrul, for example, was a strong proponent 
of the Jonangpa shentong theory, the 'positive' interpretation of iinjlati, 
which had been revived by the eighteenth-century Kagyiidpa scholar 
Situ Panch'en (see Smith I 968b: 8, I 97oa:34-35). Kongtrul saw shen- 
tong as a unifying concept underlying the various religious traditions of 
Tibet  (Smith I 97oa:69). By contrast, however, Ju hlip'am ( I  846- 
1 g14), an important Nyingmapa scholar and Rimed lama of the next 
generation (Dowman I 973; Goodman r 98 I ;  Lipman I 98 I ) ,  rejected 
shentong and maintained the validity of the Priisangika-hladhyamaka 
philosophy, although with some differences from Tsongk'apa and his 
followers. Rimed today does not constitute an organized monastic or- 
der with its own gonlpn. T h e  lamas who carry the Rimed tradition 
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today continue to come from Sakyapa, Nyingmapa, and Kagviidpa 
gotnpn, and to continue the specific lineages and practices of their own 
,qo~ipu as well as the general Rimed practices. 

T h e  term c411eu' is sometimes translated as 'eclectic'; Seyfort 
Ruegg has suggested that this is an inadequate rendering. "In fact this 
rimed movement was not exactly eclectic but universalistic (and ency- 
clopedic), rimed (pa) ( the antonym of risu ch'edpa) meaning un- 
bounded, all-embracing, unlimited, and also impartial" (RueRg 
r 9 8 9 : ~  10). I t  can be seen why Dzogch'en appealed to the Rimed mas- 
ters; its emphasis on an unlimited, all-embracing Enlightened state 
within which all partial teachings could find their goal provided the 
basis for their synthetic orientation. 

T h e r e  were other unifying themes to Rimed. T h e  epithets Ja- 
myang and Jamgon indicate that Jamyang Ky'entse Ongpo and Jam- 
gon Kongtrul Lodro T 'aye were considered to be emanations of Maii- 
juiri. So were several other Rimed masters, including Ch'oggyur 
Lingpa and Ju Mip'am. As this cluster of Maiijusri emanations im- 
plies, Rimed involved a renewal of the academic and intellectual tra- 
dition within the non-Gelugpa schools. 

T h e  Gelugpa academic tradition of this time had become, for the 
most part, a fairly arid business. The re  were still Gelugpa scholars 
whose work displayed originality and insight, but many of the authors 
of the seventeenth to nineteenth centuries did little more than write 
commentaries, summaries, and textbooks based closely on the works 
of Tsongk'apa and his immediate followers. T h e  emphasis on logical 
argument and disputation, as against Tantric meditation and direct ex- 
perience, militated against much originality. T h e  scholastic manuals 
(yigch'a) of the various monastic colleges provided catalogues of posi- 
tions and refutations that could simply be memorized and applied in 
disputation without any real understanding of the underlying experi- 
ence (for example, Sopa and Hopkins 1976; Lati 1980). 

T h e  Rimed lamas returned to the Indian originals, and their stu- 
dents were expected to study these directly, with the aid of interlinear 
annotations and expansions (Smith 197oa:26) .~ T h e  aim was more to 
understand the meaning of the arguments than to label and name in- 
correct positions, and by returning to the originals the whole body of 
controversy that had emerged over the centuries through the Tibetan 
exegesis of these texts could be bypassed. 



TIBET': <;EI.UC;PA POWER AND T I I E  RIMED SYN'rHESIS 

Rimed was however by no means simply an academic movement.  
I t  also had a strongly popular side. Dza Peltrul, o n e  of Jigmed 1,ingpa's 
three rebirths, was a wandering vogin after the  pattern of the  fifteenth- 
century 'crazy yogins' and wrote a summaty of the  Huddhist path in 
colloquial and easily comprehensible language, the  Kunsung IamPShel- 
lung, which became a popular religious classic (Bruvat 1987; Kazi 
1989). Dza Peltrul's work is formally a book of instruction ftr'iu'jig) for 
t h e  Longch'en Nying'ig preliminary practices (nfindrv) ('I'hondup I 982; 
Dilgo Khyentse 1988). I t  concludes with a section on thep 'owa tech- 
niques for guiding the  consciousness a t  the  t ime of death. T h e s e ,  orig- 
inally part of t h e  Kagyiidpa 'Six 'Teachings of Niropa, '  became widely 
taught  t o  lay people (Brauen I 985). Dza Peltrul is also known for short 
verse works such as t h e  'Propitious Speech from the  Beginning, 
Middle and End '  (Thinley  Norbu 1984) and the  'Let ter  to Abushri' 
(Trungpa I 972: I 5-1 9)' which present the  essence of the  Rimed and 
Dzogch'en teachings in a concise and popular way. T h e  'Propitious 
Speech'  sums  u p  t h e  entire  path in terms of the  most basic and uni- 
versal of  all Tibetan  religious acts, the  recitation of the  six syllables of 
Avalokiteivara's mantra, om maqi pudme him: 

Limitless phenomena are delusion, never the truth. 
Satpsdra and nimdna are just conceptions, nowhere real. 
If it is known that arising thoughts are self-liberated. this accomplishes 

perfectly the stages of the path. 
By this pith of liberation, recite the six syllables. 

Awareness and great void, inseparable, is continuous Dharmakiya. 
Without contriving, remaining in unending mind, luminosity self- 

arises. 
Spontaneously without effort, traverse the path by this sole method 

and accomplish Dharma. 
Just leave awareness fresh and recite the six syllables. 

With calm, stillness-mind cut following moving thoughts. 
With moving thoughts watch on the calm, stillness-mind. 
The re  is no difference between stillness and movement. so sustain 

fresh ordinary mind. 
Remaining in this sole experience, recite the six syllables. 
(Thinlev Norbu I 984: 2 7 )  
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Another way in which Rimed lamas appealed to a popular audience 
was in their use of folk material, in particular the east 'Tibetan epic of 
King Gesar of Ling. D o  Ky'entse, who wrote a book of D ~ o g c h ' ~ ~  
teachings in the style and language of the epic, is one of the earliest 
examples of this tendency, but it was Ju hlip'am's interest in the (;esar 
epic that made it into a major Rimed preoccupation. Mip'am wrote 
numerous works centered around the Tibetan epic hero, including a 
gumyoga text using the style and diction of epic poetry, a series of 
rituals focusing on Gesar as a long-life deity, a text for Gesar arrow- 
divination, and song-texts to accompany a series of folk dances in- 
spired by the epic ( the  Lingdro, Lerner 1983). T h r e e  of the principal 
episodes of the  epic were edited and printed under his supervision 
(Stein 1956). Several subsequent Rimed-influenced lamas such as the 
8th K'amtrul Rimpoch'e, Dongyiid Nyima (1929-1g80), and Kalu 
Rirnpoch'e (see Chapter 18) composed new episodes for the epic 
(Helffer 1977:565; Samuel, in press a). 

T h e  Gesar epic has close links to the shamanic aspects of folk- 
religion, and Gesar himself is a trickster-shaman figure with many sim- 
ilarities to Padmasambhava. Visionary procedures continue to be in- 
volved in the creation of new episodes of the epic (Samuel, in press a, 
in press b; Yang 1989, 1990). T h e  adoption of the epic by Rimed 
teachers again suggests the extent to which their position was open to 
the shamanic aspects of Tibetan religion and society. So does the im- 
portance of visionary techniques for the  central Rimed figures. As I 
mentioned above, several of the original group of Rimed lamas were 
also tertiin, and there have been many more tertiin among subsequent 
Rimed lamas.y 

If this suggests that the Rimed lamas were less universallv com- 
mitted to the clerical path of monastic renunciation than their contem- 
poraries among the Gelugpas, then this was undoubtedly true, in that 
the ideal Rimed practitioner was as likely to be an unordained yogin 
as a celibate monk. Many important Rimed masters were not celibate 
monks, and several senior reincarnate lamas who were influenced by 
the Rimed movement took female consorts or sangyurn, among them 
the I 5th Gyalwa Karmapa, K'aky'ab Dorje ( I 87 1-1 922, Karma Thin- 
lev 1980:127) and the 10th Drugch'en, Jigmed Mip'am Ch'owang 
( I  884-1 930). T h e r e  were also many celibate monks among the Rimed 
movement, however, and as time went on they probablv became more 
common. T h e  essence of Rimed teaching was not to reject one path 



(e.g.,  monasticism) in favor of another (such as that of the  lay yogin) 
bu t  to  maintain all paths as possible options that might t ~ c  suitable for 
particular s tudents .  'l'hus, h k y a  h i  ( I 854-1 9 19) .  an important Hirncd 
lama of the  early twentieth century, and incidentally a married vogin, 
many of whose descendants  became important lamas in their own 
right, was equally noted for his mastery of the  h lahimudr5 teachings 
and of the  Dzogch'en teachings. H e  taught Mahiimudri to some stu-  
dents ,  and Dzogch'en to others, depending on  the  individual student's 
needs  and capacities. 

Consequently, a central aspect of Rimed was the  bringing to- 
gether  and transmitting of the  numerous diverse traditions of 'Iantric 
yogic practice that  had developed in 'I'ibet over the  preceding ten 
centuries. Jamyang Ky'entse and Jamgon Kongtrul appear to have 
combed east  T i b e t  in search of the  initiations and oral instructions of 
these  lineages, both the  famous and the  obscure, and Kongtrul and 
his assistants assembled them in a series of great collections, the  'Ka- 
gyiid Tantra Treasury' (KagyiidNgagdziid), the  'Jewel Treasury of rema '  
(Rinrh'en Erdziid), t he  'Treasury of Oral Instructions' ( D a m n p g  Dziid, 
covering Nyingmapa, Kadampa, Gelugpa, Kagyiidpa, Shangpa, Sak- 
yapa, and Jonangpa teachings, as well as obscure minor traditions). 
and the  'Collection of Sidhanas '  (Dnrbr'ab Kuntii), which brings to- 
gether  ritual texts from all the  major traditions (Smith I g-joa). 

O n c e  these  works were assembled and the  empowerments  
brought together in a single person, they could then b e  passed on  as a 
whole. Empowerments  of, for example, the  entire  Rinrh'en Terdzbh'(in 
sixty volumes!), allowing the  receiver to perform any of the  hundreds 
of practices within, were to become regular events  (see Chapter  r 8). 
I n  this wav, the  Rimed masters opened u p  the  entire  wealth of meth- 
ods  and practices which had been accumulated over the  centuries. 

Clearly, the  Rimed lamas did not regard these practices and 
teachings as exclusive alternatives, bu t  as a body of partial descriptions 
and approaches, each of which might help to pro\.oke the  central in- 
sight of the  shamanic vision. Rather  than presenting a unique  method 
for at tainment,  the); made as many different methods as possible avail- 
able,  in a wav that  was qui te  unprecedented within Tibetan  Bud- 
dhism. 

,411 the  Rimed lamas I have mentioned so far were Buddhist,  but  
the  Bonpo of east  T i b e t  also became involved in the  Rimed move- 
ment .  Jamgon Kongtr'ul's own background u-as Bonpo. and he  and 
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Jamvang Kv'entst were particularly open to the Bonpo tradition (Blon- 
deau 1979-rq80, 1980-198 I ,  1984-1985, 1985, 1985-1986). l ' h e  most 
significant figure on the Bijnpo side was Shardza l i a sh i  (;yantsen 
( I  859-1935), author of a history of Bon, which has been edited and 
translated in part by Samten Karmay (Karmay 1972; see also Smith 
197oa:75-36). . . ?'he relationship between the 'new Bon' (bon sar) of 
east Tibet,  associated with the Rimed movement, and inclining to 
Buddhist-Bon syncretism, and the more conservative 'old Bon' (ban 
tzj1in.g) of central Tibet ,  which had become steadily more monastic and 
academic in tone (for example, see  Skorupski r 98 r ; Cech I 984, I 987), 
has some parallels to that between Rimed generally and the Gelugpa, 
although relations between the followers of the two orientations re- 
mained close. 

T h e  Rimed lamas were probably aware that in creating their vast 
compilations of both well-known and obscure lineages they were pre- 
serving traditions that might otherwise soon vanish in a rapidly chang- 
ing world. T h e  Tibetans have never been ignorant of the outside 
world. T h e  continual contact with China and India through trading 
journeys could hardly have allowed them to be. T h e  Rimed lamas, 
living in east Tibet ,  close to the Chinese borders, during the latter 
half of the nineteenth century, could hardly have avoided becoming 
fairly well informed about the Western impact on China.Io 

At the same time, events in east T ibe t  itself were far from peace- 
ful. Derge, the center of the Rimed activities, was occupied and the 
great Karmapa teachinggonzpa of Palpung was threatened with closure 
during the Nyarong troubles of I 863-1 865. T h e s e  events began when 
the Nyarong prince Gompo Namgyel embarked on a campaign of con- 
quest  that was to engulf much of east T ibe t  and lead to the arrival of 
an army from Lhasa and the increase of Gelugpa power in the region 
(Smith 1970a; T .  Tsering 1985; Goodman r985:6*61, 64). 

We can see Rimed as a new attempt at  a synthesis of academic 
and shamanic aspects of Tibetan religion that maintained the aca- 
demic tradition but retained a much more central place for the sha- 
manic vision than the Gelugpa synthesis allowed. At the same time, 
as its name indicated, it helped to break down the sectarian divisions 
that had developed over the centuries between the different tradi- 
tions, each progressively entrenched within its own institutional mon- 
astic base. 



If Rimed is considered as a synthesis, it is so in a quite different 
manner from the Gelugpa position. 'I'songk'apa and hi5 successors 
sought to narrow down, to define, to bring together in a single set of 
teachings all that was essential within 'I'ibetan Buddhism. Even the 
various New Tantric traditions were to be reduced as far as possible to 
a common framework (see Lessing and M'ayman 1968; Heyer 
I 973: I I 1-143; Hopkins I 977, I 98 I ; Cozort I 986). 'l'he Rimed ap- 
proach was quite the opposite. All methods were to be gathered to- 
gether and made available. Any one might contain the liberating po- 
tential appropriate to one or another student. Nor, as we have already 
seen, did the Rimed movement have any common philosophical 
standpoint. 

T h e  Rimed movement began in K'am, politically a patchwork of 
small secular and monastic states and of areas with little or no central- 
ized authority, over which the Chinese amban at Xining and the Dalai 
Lama's government at  Lhasa made vague claims of suzerainty (see 
Chapter 4). I t  is not surprising that the approach here leaned more to 
the shamanic and popular, while in central Tibet it leaned more to the 
academic and clerical. Rimed had little direct influence on the Ge- 
lugpa in central Tibet. Indeed, the Gelugpa tradition during the twen- 
tieth century was to become more centralized, hierarchical, and aca- 
demic, paralleling the 13th Dalai Lama's efforts to increase the 
centralized power of the Lhasa regime. 

We come now to the premodern period, described in Parts O n e  and 
Two of this book, a period in which the religious scene was dominated 
by the two contrasting approaches of Rimed and Gelugpa. T h e  polit- 
ical events of the twentieth century in Tibet are relatively well known 
and have already been dealt with in part in Chapters 3-6. The); will 
only be summarized in brief here (see Goldstein I 989). T h e  I 3 th Da- 
lai Lama ( I  876-1 933) was the first Dalai Lama for many years to reach 
maturity and become an effective ruler in his own right (Bell 1946; 
Rahul 1969; Shakabpa 1967; Dhondup I 986). Before he could do  so 
he had to survive the British military expedition to Tibet in I 903-1 904 
and the Chinese attempt to reestablish control in I 9 10-1 9 r I .  T h e  
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Chinese threat was temporarily brought to an end by the overthrow of 
the Rlanchu regime in I 9 I I ,  although fighting continued in K'arn until 
r 9 I 8 and intermittently during the r 920s (Chapter 4). 

During the 1920s~ the 13th Dalai Lama's government introduced 
the various measures designed to modernize and centralize the 'Ti- 
betan administration and the Gelugpa monastic system, which 1 re- 
ferred to in Chapter 3. T h e y  included the creation of a standing army, 
the sending of young Tibetans to study at  British schools, the at- 
tempted introduction of Western-style education within Tibet,  and 
much greater control over the system of monastic degrees leading to 
senior Gelugpa administrative positions. 

O n e  can see in all these moves a desire on the part of the 13th 
Dalai Lama and his government to transform Tibe t  into an effective 
centralized state. I t  is known that the 13th Dalai Lama was deeply 
concerned about the possible future of T ibe t  after his death (Michael 
I 982: I 7 1-1 75; Dhondup I 986). T h e  measures he introduced, how- 
ever, had only partial success during his life and were largely to col- 
lapse after his death in 1933. As Melvyn Goldstein has observed, the 
Lhasa government was made up  of representatives of monastic and 
aristocratic estates, and it  was hardly to be expected that they would 
go very far against their own interests by strengthening the Lhasa gov- 
ernment against those estates (Goldstein I 973). T h e  new taxes that 
were introduced to pay for the standing army were particularly re- 
sented,  and led to a conflict with the Panch'en Rimpoch'e, who fled 
to China, where he  and subsequently his rebirth, the 7th (or 10th) 
Panch'en Rimpoch'e ( I 93 8-1 989), were to play a significant role in 
China's T ibe t  policy (Mehra 1976). Meanwhile, the greater part of 
K'am and all of Amdo remained outside the control of the Lhasa ad- 
ministration, under the various combinations of local autonomy and 
nominal Chinese rule described in Chapters 4 and 5. 

T h e  Lhasa government was consequently ill-prepared to offer ef- 
fective resistance in 1950, when the Chinese Communist regime de- 
cided to incorporate Tibe t  within the newly reunified Chinese state. 
T h e  Dalai Lama's government was forced to accept the so-called 1 7 -  
point agreement, which effectively brought Tibet  into the Chinese 
People's Republic and led to the stationing of Chinese armed forces 
in Tibet .  T h e  Chinese regime rapidly proved unwelcome to the Ti- 
betans. Resistance to the Chinese began in east Tibet ,  which had 
been placed under direct Chinese rule, and spread to central Tibet in 



~ g j c ) ,  leading to the flight of thc 14th 1)alai llama and some 70,000 
refugees to India and Nepal. 

'I'he llalai Lama settled at Ilharamsala in northern India, which 
has remained the center of the 'I'ibetan administration in exile. Mo\t 
of the refugees still live in India or Nepal, either in the northern hill- 
towns or in large agricultural settlements in south and northeast India. 
Many lamas and monks were among the refugees, and the major 
teaching gompa of the Gelugpa and other traditions have been recon- 
stituted in exile. 

T h e  new monastic centers in India and Nepal have helped pro- 
mote a revival of monasticism in the border areas, as well as opening 
up a new field of activity for Tibetan lamas in Europe and North 
America (see Chapter I 8 for several examples). Further discussion of 
the state of the Tibetans and of 'I'ibetan religion todav is reserved to 
the Epilogue. T h e  history of the Crelugpa order in 'Tibet until 1950 
however requires some comment here. 

At a time when the non-Gelugpa traditions were moving towards 
a nonsectarian approach that accepted the coexistence of different 
doctrinal positions, the Gelugpa order was moving in the opposite di- 
rection. As I have already suggested, the 13th Dalai Lama's efforts to 
transform Tibet  into a modern centralized state were accompanied by 
similar moves to centralize the Gelugpa order under the control of the 
Dalai Lama's government (see Chapter 3). 

T h e  dominant Gelugpa figure of this period, apart from the I ~ t h  
Dalai Lama himself, was his near contemporary, the I st P'awongk'a 
Rimpoch'e ( I  878-1943). P'awongk'a Rimpoch'e was by all accounts a 
brilliant scholar and accomplished Tantric meditator, who is remem- 
bered with devotion bv his disciples (see Rato 1977; Benin 1972). H e  
is remembered with less favor by the Nyingmapa order in K'am 
where, as the Dalai Lama's representative, his attitude was one of 
sectarian intolerance towards the non-Gelugpa orders and the Nying- 
mapa in particular (see Bever I 973: 239). 

P'awongk'a Rimpoch'e was not an originator of new teachings or 
approaches. His significance for the Gelugpa was as a transmitter and 
codifier of the Gelugpa tradition. H e  stood for a strict and pure contin- 
uation of the tradition of Tsongk'apa as it had developed in the great 
Gelugpa monasteries of central and east Tibet. 

P'awongk'a thus stood in a complex relationship to the I 3th Dalai 
Lama, and in fact the two men were not personally close. T h e  13th 



I>alai I,ama, like the Great 5th. was interested in the Nyingmapa and 
Ilzogch'en traditions, and received teachings from Rimed lamas such 
as 'l'erton Sogyal (also known as Lerab Lingpa; see Smith I 969a: I 7 n. 
59; Rlullin 1988:37). His own orientation seems to have been open- 
minded and eclectic, and he was not identified with P'awongk'a's con- 
servative and traditionalist faction. Nevertheless, P'awongk'a was in 
some respects the logical expression in the religious sphere of the 
transformation that the 13th Dalai Lama was trying to bring about. 
Had the Lhasa government ever succeeded in turning Tibet  into an 
effective centralized state, the Gelugpa might have continued to move 
in this direction and might have gradually eliminated the other Ti- 
betan religious traditions in favor of a well-controlled academic and 
clerical version of Tibetan Buddhism. 

In fact, P'awongk'a's influence was strongest after his death and 
that of the 13th Dalai Lama, and particularly after the forced resigna- 
tion of the regent Reting (Ratreng) Rimpoch'e in I 941 and his replace- 
ment  by Tagtrag Rimpoch'e, who had been a close associate of P'a- 
wongk'a and shared his conservative orientation (Goldstein 1989:353- 
363). I t  was at this time that P'awongk'a's students gradually moved 
into the dominant position that they have held within the Gelugpa 
order into the I 970s and I 980s. I t  is perhaps significant that the closest 
to a 'crazy yogin' in the modern Gelugpa tradition, the great scholar 
and historian Gendiin Ch'op'el (c. 1895-1951)~ met  his unhappy fate 
at  the hands of the  Lhasa authorities during Tagtrag's regency. He was 
imprisoned in 1947 on charges of spying for the Chinese but there is 
little doubt that his unacceptable religious and political views (respec- 
tively Rimed and socialist) and his unconventional lifestyle were the 
real problems. He was released in 1950 when the 14th Dalai Lama 
took office, but died soon after (Norboo 1977; Dhondup 1978; Stod- 
dard 1985a, r985b).11 

GELUGPA AND RIMED: TWO APPROACHES WITHIN TIBETAN BUDDHISM 

Gelugpa and Rimed as they exist today are two different approaches 
to the question of how to reconcile the two polarities I have sketched 
within Tibetan religious life, the academic, scholarly, monastic, and 
clerical polarity, and the yogic, shamanic, and visionary polarity. T h e y  



represent two different ways in which 'I'iberans frame their own tradi- 
tions. For the Gelugpa, the most significant and valuable of the teach- 
ings have been organized through the work of 'l'songk'apa and his suc- 
cessors into a linear, structured single path. For Rimed, the activitic5 
of the visionary teachers of India and 'I'ibet have opened up many 
possibilities, all of them pointing towards an ultimate goal that goes 
beyond any verbal formulation, and the lamas and yogis of the present 
are both guardians and recreators of this complex heritage. Gelugpa 
and Rimed both contain shamanic and clerical elements, but the 
Rimed approach is weighted towards the shamanic side, and the (;e- 
lugpa approach towards the clerical. 

To recapitulate some of the contrasts between the two ap- 
proaches, I shall briefly examine two texts, one by P'awongk'a Rim- 
poch'e and the other by Jigmed Lingpa. T h e  P'awongk'a text is one 
widely used among the Gelugpa today, his Tundrug l ~ r n P ~ % ~ e 4 o r  ('Six- 
Session Guru Yoga,' Sherpa and Berzin I 98 I ). This text is frequently 
given as a daily (or rather six times daily) recitation in conjunction with 
Gelugpa Tantric empowerments. While it is not strictly speaking a 
Tantric ngondm, it has a similar role as an introductory Tantric practice 
to Jigmed Lingpa's Longch'en h9ingt'ig N@ndm (Thondup 1982), one 
of the best-known Rimed ngondm texts.I2 

P'awongk'a's text makes an interesting contrast with Jigmed 
Lingpa's. There are some differences resulting from the need in 
Jigmed Lingpa's case to incorporate the standard ngondm sequence, 
and from the somewhat greater length of Jigmed Lingpa's text. but 
many of the basic constituents are the same. Both practices include 
the taking of refuge, the arousing of bodhiritta, the mandolo offering, 
along with the purificatory practice of Vajrasattva and the visualization 
of the lama as Tantric deity (these two combined into a single se- 
quence by P'awongk'a) and the final dedication of merit. 

There are also some differences: P'awongk'a's practice, for ex- 
ample, includes a detailed listing of the bodhicitta and Tantric \ . o w  
(Sherpa and Berzin 1981:72-73, b6 to ~ I I ) ,  while Jigmed Lingpa's 
practice includes an extended visualization of receiving the four em- 
powerments (Thondup 1981322-25, section 9). These make some 
sense in terms of the clerical-shamanic contrast. T h e  Gelugpa student 
is constantly reminded of the need for discipline, whereas the Rimed 
student is directed towards the attainment of shamanic powers. 
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Jigmed Lingpa's text also includes a short chiidvisualization (l 'hondup 
198.1: 13-14, section 6). Chb'dis, as we recall, a characteristic yogic a i d  
shan~anic  practice. 

What is noticeable when equivalent sequences in the two texts 
are placed side by side is that the Gelugpa text stays at the level of 
the student's relationship to the visualized guru whereas the Rimed 
text constantly points to subtler meanings. T h e s e  subtler meanings, 
which derive from Jigmed Lingpa's Dzogch'en perspective, underlie 
and eventually undercut the conventional reality at  which the ordinary 
relationship between lama and student takes place. Compare P'a- 
wongk'a's refuge (actually a standard formula) 

I go for refuge, until I am enlightened 
T o  the Buddhas, the Dharma and the Highest Assembly. 
(Sherpa and Berzin 198 1:7 I )  

with Jigmed Lingpa's: 

To  the actual three rare and supreme Jewels, those Gone to Bliss and 
the T h r e e  Roots [Guru, yidam, ddini], 

T o  the awakening mind-the nature of the psychic system, energy 
winds and essential nucleus, 

And to the mandala of the essence, nature and compassion, 
I go for refuge until the attainment of the quintessence of awakening. 
(Thondup I 982:9) 

Here  Jigmed Lingpa's text points beyond the conventional Three  
Jewels (Buddha, Dharma, Samgha), to the internal energy-structure 
(tsalung) of the body that is utilized in Tantric yoga, and further to the 
ultimate Dzogch'en refuge in the true nature of reality, in 'things as 
they really are,' defined by the three attributes of essence, nature, and 
compassion (ngowo, rangshin, t'uge). 

T h e  same is true of the mandala offerings in the two texts.'.3 P'a- 
wongk'a's offering is at the level of 'conventional truth': 

T h e  body, speech and mind of myself and others, 
Our  wealth as well as our virtues amassed in the past, present and the 

future, 
An excellent jewelled mandala together with a mass of 

Samantabhadra's offerings- 



I envision these all and present them to you, 
0 my Guru,  my Yidam and the  l 'hree  Precious Gems. 
Accepting these in your compassion, bestow on me  waves of blessings. 
(Sherpa and Hcrzin 198 I : 7 2 )  

T h e  rnandula offering in J igmed Lingpa's text, by contrast, is made 
successively a t  three levels corresponding to the  three kuyu, first the  
material level (nirmayak~iyn): 

A billion universes encompassing the three-thousand worlds 
Filled with the wealth of gods and men and the seven precious jewels, 
I offer in its entirety together with my body and possessions 
T h a t  1 may attain the state of a Dharma-ruler of the universe. 
( T h o n d u p  I 982: I 2 )  

T h e  sapbhogakiya level, that of the  Tantric deities, follows: 

By offering the  ultimately blissful, beautifully arrayed pure realm of 
Akanistha, 

With assemblies of the five Buddha families endowed with the five 
certainties, 

And inconceivable billowing clouds of offerings comprising the  s c n s o n  
objects, 

May I enjov the  Buddhafield of the perfect body of enjoyment 
[sa~b/rogaka~~a]. 

( T h o n d u p  1 9 8 2 :  I 2-13)  

At the  third level, that  of the  dharmakija, we are once again in the  
ultimate realm of the  natural purit). of reality: 

By offering utterly pure phenomenal appearances, the perfect body of 
the  vase of immortality (eternal youth), 

Embellished by unimpeded compassion. and the play of Reality Itself. 
Together with the  utterly pure apprehension of perfect form and 

energy. 
hlay I delight in the Buddha field of the  perfect body of truth 

[dhnmtakcj'.~la]. 

( T h o n d u p  I 9 8 2 :  I 3) 

Examples could b e  multiplied from these and other  texts. bu t  the  
general contrast in emphasis  should b e  clear enough.  T h e  Gelugpa 
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ideal was the ordained monk, member of a large and reputable insti- 
tution, properly respectful of the hierarchy within which he had a 
place, gradually purifying his consciousness and his behavior in imita- 
tion of the incarnate lama-monks who headed the system. T h e  Rimed 
teachers were not antimonastic. Many of them were themselves 
monks. Nor did they reject the idea of purification. Nevertheless thev 
sought constantly to remind their students that 'purification' was only 
a relative concept and that 'Enlightenment' involved a move beyond 
the order and certainty of the monastic life or indeed of any fixed 
pattern of existence. 

All this goes along with the Gelugpa insistence on the single path 
defined by the works of Tsongk'apa, and the Rimed tolerance of a 
multiplicity of paths leading to the state in which there is only the 
awareness (rigpa) of the true nature of reality in its ultimate purity and 
perfection. In practice, the situation is more complex. O n e  can cer- 
tainly find signs of sectarian intolerance among the Gelugpa today, 
among whom the students of P'awongk'a Rimpoch'e are as dominant 
as the Rimed-educated lamas are among the Kagyiidpa and Nying- 
mapa. O n e  can also, though, find sectarian feeling among the non- 
Gelugpa orders, and open-minded and tolerant lamas among the Ge- 
lugpa. T h e  present Dalai Lama in particular is a leading example of 
such an attitude of tolerance and nonsectarianism, and has done much 
to maintain good relations among the various traditions of Tibetan re- 
ligion in exile. 

In other words, any generalization is an oversimplification. T h e  
overall contrast between Gelugpa and Rimed nevertheless does have 
considerable truth in it, both in regard to the attitudes of individual 
lamas, and in the way in which the lamas have adapted to Western and 
Indian society. T h e  Gelugpa tend to be  academics and purists, for 
whom mastery of the scholastic curriculum is a sine qzla non for Tantric 
practice, while the other orders, especially the Kagyiidpa and Nying- 
mapa, place much more stress on meditation and the Tantric prelimi- 
nary practices from an early stage. 

Politically, too, Gelugpa and Rimed are associated with different 
approaches; the hierarchical structure exemplified in the great mon- 
asteries built by the Gelugpas, and the transcendence of any hierarchy 
except for the purely spiritual authority of the Dzogch'en master or 
Mahimudr i  guru at  the higher stages of the Rimed path. As I have 
pointed out  elsewhere (Samuel rggo), the shamanic approach is most 
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at home in a stateless society, while the clerical is normally supported 
by and supportive of state power. T h e  Rimed lamas in Ilcrgit and 
elsewhere undoubtedly took advantage of state patronage for purposes 
such as the building of their p m p n  and retreat centers and the publi- 
cation of their texts, but they never approached the degree of central- 
ization and bureaucratic structure found in the large Cielugpa p m p o  of 
central Tibet,  with their close integration with the developing struc- 
tures of state power. 

T h u s  Buddhism in Tibet,  on the basis of the materials it took 
from India, and the creative innovations of Tibetan lamas through the 
centuries, developed two principal synthetic positions. In contrasting 
these positions, it has to be recognized that they have many features 
in common. Both accept the importance of monasticism, of philosoph- 
ical and academic study, and of Tantric practice. Both accept the rein- 
carnate lama system and the existence of an elite group of lamas who 
are the main teachers of Tantra and performers of shamanic ritual. 
Both treat the authority of the lama as essential. T h e  difference in the 
social and political role of the gompa between the two is of degree, not 
of kind. All this is not surprising; they grew up in the same society, 
and incorporated many of the same cultural patterns and elements. 

T h e  Gelugpa synthesis, however, became more and more closely 
tied to the political supremacy of the Gelugpa order in central I'ibet, 
while the Rimed approach, with its main centers in less centralized 
areas, retained a less hierarchical and more open view of Buddhist 
practice. T h e  Gelugpa model was based on the large gompa of celibate 
monks, while Rimed kept a place alongside these large monastic 
gompa for the smaller centers of hereditary lamas, serLy9im, and non- 
monastic yogis. Each represents a development at once social, politi- 
cal, intellectual, and religious, and has to be understood in terms of 
such a unity. In the last chapter. I shall discuss some of the underlying 
processes behind these developments, and discuss their implications 
for the understanding of Tibetan societies and for anthropology more 
generally. 

CULTURAL PATTERNS 

During the period covered by this chapter Gelugpa monasticism 
achieved state power in central Tibet  in alliance with local aristocrats 
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and Rlongol converts, while a similar Drugpa Kagyiidpa state took 
shape in Bhutan ('1'1 r d) .  Elsewhere, petty states governed by secular 
rulers with the support of lamas ('TI rc) alternated with more stateless 
regions. T h e  hlanchu dynasty of China, unlike the preceding Ming 
dvnastv, intervened directly in Tibetan politics on several occasions, 
and succeeded in establishing temporary dominance over the Lhasa 
regime, although its influence decreased during the nineteenth cen- 
tury and disappeared after I g 1 I .  

T h e  revival of the shamanic tradition noted in the previous chap- 
ter continued, and the Rimed synthesis (T8c) developed under its 
influence from the mid-nineteenth century onwards. In the twentieth 
century, Gelugpa and Rimed are the two major versions of Tibetan 
Buddhism, and the polarity between them represents the present-day 
form of the continuing polarity between clerical and shamanic aspects. 



Conclusion 

Chapters 2 0  to 27  have traced the course of the historical sequence 
(two converging historical sequences, if one takes India and Tibet 
separately) that led to the two major syntheses, Gelugpa and Rimed. 
of premodern and contemporary Tibetan religion, \vith their contrast- 
ing clerical and shamanic orientations. I have emphasized that this 
developmental process has to be understood as a total phenomenon. 
T h e  term 'cultural pattern' in Chapters 20 to 2.7 refers to such a total 
phenomenon ( the 'modal states' of Samuel I 990). 

What was transforming in this process was not just the religious 
forms of a people, but their total orientation towards social relations 
and to life in general. I t  is also important that at any gi\,en time Ti- 
betan societies contained several differing and even conflicting cul- 
tural patterns, and that these were distributed in complex patterns 
across the geographical and social space occupied by Tibetan societies. 

To trace these developments in their full depth and c o m p l e x i ~  
would be a more ambitious task than I have undertaken here. I have 
concentrated here on religious and political forms, as our best and 
most easily accessible information is available in this area. I have given 
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less to the transformations in social structure or in emotional 
and cognitive patterns that were equally part of these developments. 
Other transformations, in technology, or in the techniques of using the 
human body, have scarcely been mentioned, but cannot be regarded 
as secondary. 

I will return in a few pages to the question of how one may ana- 
lyze such a process of total transformation. First, let us consider some 
of the more general issues raised by the analysis in its present form. 

I start with a deceptively simple question: why Buddhism in Tibet at 
all? Western scholarship and Tibetan chronicles tell us that Buddhism 
came from India and, to a much lesser extent, China, but this does 
not explain why the Tibetans adopted it. T h e  highland peoples of 
Southeast and South Asia, such as the Karen, Lisu, or Lahu in Thai- 
land, the Naxi, Lisu, and Yi in Yunnan, or the Tamang and Gurung in 
Nepal, though exposed to Buddhism, have adopted it  to a limited 
degree, as part of a largely non-Buddhist religious system, or not at 
all. By comparison, Tibetan society is pervaded by Buddhist thought, 
Buddhist concepts, and Buddhist practices. As I pointed out in Chap- 
ter 2,  Buddhism in Tibe t  encompasses more of the religious activity 
of the population than in Thailand or Burma, or, for that matter, any- 
where else in the Buddhist world. 

A sociological answer might point to a number of factors, includ- 
ing the existence of states, if of limited extent and control, in Tibet, 
and the long-distance trade routes and consequent mobility, which 
meant that Tibetans were exposed to a much wider range of social 
contexts than any of the hill-peoples I have mentioned. In Chapter 
20, I suggest that Buddhism in India, from the sixth century B.C.  on- 
wards, was, in large part, a response to the breakdown of small-scale 
traditional Indian societies at  that time. Tibetans, too, live in a large 
and variable world, and the 'universalistic' religion of Buddhism sup- 
plies many of the cultural resources they need. These  factors, how- 
ever, point towards a second question to which, in fact, Chapters 20 

to 27 are largely designed to answer: why did Buddhism take on the 
specific form it did in Tibet?  

A Tibetan response to these questions ('why Buddhism in Tibet?' 



and 'why did Buddhism take its specific form in 'I'ibet?') would prob- 
ably be phrased quite differently. A lama, at least, would be likely to 
answer 'because of the compassionate activitv of AvalokiteSvara 
(Chenresig) and other great bodhisattvas.' As I suggested in Chapter 
2 5 ,  this is not as unscientific an answer as a Western scholar might a t  

first suppose. If we consider Avalokiteivara not as some kind of super- 
natural entity but as a label for a transformative mechanism acting 
through the lives of the Tibetan people, then Avalokiteivara (and 
MafijuSri, Tiirii, and other Tantric deities) correspond to analyzable 
historical processes. We might proceed to note that the activity of Ava- 
lokiteivara, in Tibetan thought, took a variety of forms. Among these 
were the initial fathering of the Tibetan population, and the introduc- 
tion of agriculture. More significant in the present context, Avaloki- 
teivara was active through the early Tibetan kings who sponsored the 
introduction of Buddhism, and through powerful reincarnate lamas 
such as the Dalai Lama, the Gyalwa Karmapa, and Gvalwang 
Drugch'en. He was also active through his emanation Padmasam- 
bhava, and so through the 'shamanic' tradition of the rema revelations 
for whom Padmasamhava is the central figure. This  points to two as- 
pects of the development of Buddhism in Tibet. Buddhism was en- 
couraged from above, by the rulers of Tibet who acted as its patrons, 
and it was adopted from below, by the common people of Tibet whose 
spiritual and religious needs it met. We can look at these two aspects 
separately. 

I begin with the relationship between Buddhism and state pa- 
tronage in Tibetan societies. If we look at the early stages of Bud- 
dhism in Tibet  (Chapter 23), we see elements of a process common to 
many other Asian states from the time of the Emperor Asoka onwards. 
T h e  adoption of Buddhism was at least in part a matter of state policy, 
and was closely linked to the adoption of other cultural, political, and 
administrative forms. Buddhist temples and monasteries were part of 
the panoply of state power, and were expected to aid in maintaining 
that state power. This  would seem to have been true of the Tibetan 
kings of the seventh and eighth centuries A.D., as of the rulers of the 
Indianizing states of Southeast Asia and elsewhere. T h e  introduction 
of the pre-Buddhist court religion of the Shangshung and other Ti- 
betan courts ( T 3  in Table 4) was probably an earlier stage of the same 
process. 

T h e  inner logic of this process was towards the achievement of a 



fi~llv 'clericalized' form of Buddhism, such as largely happened in the 
Theravidin states of Southeast Asia. T h e  events leading to the col- 
lapse of the Tibetan state in ~ . ~ . 8 4 1 ,  and particularly those of the 
following Local Hegemonic period (Chapter 24) nevertheless demon- 
strated the fragility of state power within Tibetan societies, and the 
consequent weakness of Buddhism insofar as it existed primarily as a 
branch of state power. Buddhism survived and flourished in Tibetan 
societies because it established itself outside the context of state spon- 
sorship, as a part of Tibetan village communities. T h e  weakness of 
state power meant that there was a lack of any authority able to en- 
force the process of clericalization, and Buddhism became, especially 
in its earlier phases in Tibet ,  a primarily shamanic religion. 

When we turn to the adoption of Buddhism by the common 
people of Tibet ,  we  see a different, and in the long run, more signifi- 
cant, aspect of its adoption. T h e  folk religion (Chapters 9 and ro) was 
concerned with power; with defense against the dangerous powers of 
the physical and social environment, and with the utilization of the 
beneficial powers of the Buddhist clergy (primarily the lamas) for the 
good of the community. So, in effect, was the cult of Enlightenment, 
at any rate as pursued through the Tantras (Chapters 1 2  to 14). Power 
here was the power of the personal religious teacher, the tsawe'lama, 
and of the Buddhist Tantric deities who were accessed through him. 
Ultimately this power was internalized within the practitioner and be- 
came available to help others. 

I t  was primarily in the context of death that an alternative mode 
of thought became prominent, that of the inevitability of karma and 
of karmically determined rebirth (Chapter I I ) .  If this was taken 
straightfonvardly then Tantric power was useless to help at the time of 
death. Only virtue or good deeds (sodnam) could help. Tantric meth- 
ods were developed, however, to direct the consciousness at  the time 
of death, both through the dying person's volition and through that of 
a lama in attendance. 

From this point of view, the place of 'clerical' Buddhism within 
Tibetan societies seems to have been limited, and we mav wonder 
why the Sutra teachings and celibate monasticism should have existed 
at  all in Tibet ,  let alone have become as pervasive a part of the system 
as they did. T h e r e  is more to be  said on this topic, however. For one 
thing, Tantric power in Tibe t  as elsewhere within the Indic cultural 
area was linked to austerity, asceticism, and the rejection of ordinav 



life. As 1 have suggested, this dying to ordinary life is perhaps a pre- 
requisite of shamanic power in any society. Celibacy was not, for 'li- 
betans, an essential part of this rejection of ordinary life and, as wc 
have seen, an absolute commitment to celibacy was held to be a har 
to the ultimate shamanic power associated with Enlightenment itself. 
T h e  life of a celibate monk, however, was still an important step to- 
wards Enlightenment. 

Celibacy and the observance of the Vinaya, the Buddhist monas- 
tic disciplinary code, were also an indication to possible disciples, and 
particularly to potential sponsors and lay patrons, that practitioners 
were not concerned with their own material success or with the acqui- 
sition of power over other people. I suggested in Chapter 2 that the 
rulers of centralized states in all Buddhist countries tended to insist on 
a well-ordered and celibate monastic communitv (somgho) for their 
own protection. Outside Tibet they largely succeeded in establishing 
control over the s a ~ g h a  and in containing and marginalizing shamanic 
modes of practice. 

In Chapters 23 to 27 we have seen numerous attempts bv 'l'ibetan 
rulers or foreign powers in Tibet to do the same. T h u s  the earlv Ti- 
betan kings restricted the Tantras and promoted SGtra-style moral 
teachings, as did their successors in Western Tibet in the tenth and 
eleventh centuries. T h e  hllongol leader Gushri Khan brought the Ge- 
lugpa order with its emphasis on celibate monasticism to supremacy. 
His successor Lhazang Khan intervened to remove the 6th Dalai 
Lama. T h e  Manchu Qianlong emperor attempted to keep the ap- 
pointment of reincarnate lamas out of noble families and to centralize 
it under representatives of the Imperial bureaucracy. hlost recently 
the 13th Dalai Lama centralized the structure of the Gelugpa order. 
and P'awongk'a Rimpoch'e, as the Gelugpa agent in K'am, attempted 
forcible conversions of gompa of the more shamanic Nyingmapa tradi- 
tion. 

What is conspicuous about these and other examples is the lim- 
ited degree to which thev succeeded. State power within Tibetan so- 
cieties, whether internal (as with the early kings and the Dalai Lamas) 
or external (as with the various Rlongol and hlanchu powers who in- 
tervened in Tibetan affairs) failed to reduce the shamanic side of Ti- 
betan Buddhism to the marginal role it had in other Buddhist soci- 
eties, because no centralized regime ever had the ability or the will to 
enforce such policies within Tibetan societies over a prolonged period. 
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Nevertheless they must have aided the growth of the clerical side of 
Buddhism. 

Ordinary Tibetans, too, were interested in the morality and holi- 
ness of the lamas to whom they turned for aid. Shamanic power is two- 
edged; there are few societies where white magic is not accompanied 
by its black and antisocial counterpart. Th i s  was doubtless one reason 
for the incorporation of the ethical dimension of bodhicitta, the desire 
to achieve Enlightenment specifically in order to save all other beings 
from their suffering in samska ,  at  the center of the Tantric process 
(see Samuel 1989). It also helps to explain the respect and devotion 
towards celibate Tantric lamas among ordinary lay Tibetans. Given a 
noncelibate lama renowned for his power and a monk without much 
repute in Tantric practice, Tibetans would often choose the first to 
perform a ritual. Many leading figures among lamas in the premodern 
period, however, were both monks and Tantric masters. 

Th i s  was one of the key advantages of the reincarnate lama con- 
cept. T h e  reincarnate lama could be totally selfless (he had, with a 
few exceptions, no wife or family) and yet he  could continue to act 
within the world and to return in successive generations. Indeed the 
mere fact that he  had voluntarily accepted human rebirth implied his 
selflessness. Tibetans were by no means nai've about reincarnate la- 
mas, but the idiom nevertheless inclined them to respect them. So 
did the presence of a substantial and well-disciplined following of celi- 
bate monks about any lama, reincarnate or not. In terms of the 'tam- 
ing' metaphor of Chapter I I ,  it was an indication of the lama's ability 
to 'tame,' and so of his personal strength and power. 

T h e  monastic life also had its attractions from the point of view 
of individual practitioners (ch'opa). I t  was a withdrawal from the 
karmic consequences of ordinary life in samsira and a recognized step 
onwards in the spiritual path. I t  provided time to pursue one's personal 
spiritual practice and access to teachers and to training in that pursuit. 
Tibetans, in other words, became celibate practitioners because they 
regarded the goal of Enlightenment, so highly valued within their so- 
ciety, as personally important within their own lives, and saw celibacy 
as an important aid to pursuing Enlightenment. 

Th i s  is not to deny that there could also be more material factors. 
Joining a celibate gompa could, for some people, have provided the 
main opportunity of acquiring an education beyond the elementary 
level. For others, it might simply have been more congenial than the 



sometimes harsh life of a 'I'ibetan villager or nomad. From the point 
of view of parents (or siblings), a monk in the familv could provide 
connections and access to resources otherwise unavailable, and pcr- 
haps relieve pressure on a family's limited land and other resources. ' 
Becoming a monk, or having one's child become a monk, was a choice 
that earned respect and prestige among one's community. 'l'hese are 
pragmatic advantages, and it is evident that 'l'ibetans were often well 
aware of them. 

Thus ,  monasticism became established within Tibetan societies, 
and we have seen how even the most shamanic orders, the Nvingmapa 
and Bijnpo, developed a substantial celibate monastic tradition along- 
side the tradition of hereditary married lamas and lay yogic practice. 
Monasticism was clerical insofar as it was defined by a regulated life 
and a formal ethical code. I t  also provided the essential context within 
Tibe t  for the continuation and growth of other aspects of the clerical 
tradition of Buddhism: scholarship and literacy, philosophical and his- 
torical knowledge, the production of books, of images, and paintings. 
Elsewhere, as in the Nepal Valley, the arts and some degree of schol- 
arship survived without celibate monasticism. In Tibet, with its far 
harsher climate and lower and less dependable agricultural surplus, it 
is hard to imagine how much of the sophisticated culture of Buddhist 
India would have survived, let alone prospered as it did, without the 
monasteries. We can thus see some of the logic of the Tibetan system 
as it finally emerged in the premodern period. 

T h e  Tibetan version of Buddhism was based, ut~doubtedly, on 
Indian Buddhist traditions, along with an admixture of Chinese teach- 
ings that are still difficult to evaluate properly (Guenther 1974b; Lai 
and Lancaster 1983). Yet these elements became in Tibet something 
qualitatively different, in many respects, from what they had been in 
India. T h e  Tibetans achieved a succession of syntheses between reli- 
gious orientations and modes of practice that were initially quite dif- 
ferent from each other. Th i s  process had begun in India in the persons 
of siddhas such as Niiropa and Virijpa with a strong academic back- 
ground and academic teachers such as Atisa who were also trained in 
Tantra (Chapters 22  and 24).  It went very much further in Tibet. It 
was accompanied by and in many ways inseparable from the growth of 
centralized power. Tibetan Buddhism in the period after the collapse 
of the early kingdom was, in various times and places, both an aid to 
political centralization and a brake on its progress, which was in any 
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case limited by geographical and technological factors. Another part of 
this development was the gradual incorporation and "l'ibetanization9 
of originally non-Tibetan and mostly politically stateless groups. I 
have already suggested that this was connected with the continuing 
vitality of the shamanic aspects of Tibetan religion (Chapter 8 )  and I 
shall comment further on it below. 

Each new synthesis between shamanic and clerical aspects of- 
fered a new series of roles and of relationships between roles. Each 
synthesis presented a series of what the anthropologist Victor 'Turner 
has called 'root paradigms' (Turner I 974), of possibilities for human 
behavior, culturally sanctioned opportunities to be, depending on your 
point of view, lived out or exploited. I have described these groups of 
roles and relationships here as 'cultural patterns.' T h e y  are grounded 
in the patterns of use of the minds and bodies of human beings, and 
they have an onward momentum that leads in its turn to further 
changes and developments (see Samuel I 990). 

Shamanism is, among other things, a technique for manipulating 
and discovering these cultural patterns. In the shamanic Buddhism of 
Tibet  they may be  captured and propagated by the tertiin or other 
visionary lama in a new form of a traditional deity, a new meditational 
cycle or yogic technique, a new philosophical school inspired by di- 
vine revelation (as in the case of Tsongk'apa), or an innovation such 
as the reincarnate lama system. In Chapters 2 0  to 27, I attempted to 
highlight the points at  which such major innovations occurred, to point 
out their implications for the further development of the system, and 
to indicate how they maintained an onward momentum that led to the 
two major syntheses of shamanic and clerical Buddhism with which 
Chapter 27 ended,  Gelugpa and Rimed. 

TIBETANIZATION AND SHAMANIC BUDDHISM 

Another aspect of the development of Tibetan Buddhism was its mis- 
sionary and expansionist activity. Th i s  was a central part of the process 
that I referred to in Chapter 8 as 'Tibetanization,' the gradual adoption 
by an originally non-Tibetan (bu t  usually Tibeto-Burman speaking) 
population of Tibetan cultural practices. Among the examples we 
have come across are the early absorption of the Shangshung and 
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Dardic populations in the west, the "IX~etanization' of Hor and Mon- 
golian groups in K'am and Amdo, the "libetanization' of populations 
to the southeast (Gyelrong) and south (Naxi, 1,isu) of 'l'ibet, and of 
the Mon people, including the Bhutanese population, and the adop- 
tion by Tamang, Gurung, and other Nepalese peoples of 'libetan la- 
mas and other cultural items. 

Th i s  is a substantial list but not n complete one. In particular 
almost the entire history of eastern and northeastern l'ibet can be seen 
in terms of the absorption of various non-'l'ibetan groups, manv of 
whom, such as the Asha, Sumpa, and hlinyag (also known as 'l5ngut 
or Xixia), have vanished but for surviving names of places and lin- 
eages. As we have seen, the early phases of western 'I'ibetan history 
followed much the same pattern. 

In making sense of Tibetan religion, it is worth bearing in mind 
its involvement in this onward dynamic, which has undergone re- 
verses (as with the Mongol and Chinese arrival in northeast 'l'ibet, or 
the Muslim impact in the far west) but has never really stopped. T h e  
significance of lamas from recently Tibetanized areas such as Gyelrong 
in the last couple of centuries has been quite striking, both for the 
Gelugpa and particularly for the Rimed school. 

T h e  adoption of Buddhism was a critical part of the process of 
'Tibetanization.' In Chapter r I we saw how the same word in 'I'ibetan, 
dulwa, implied taming, civilizing, bringing under cultivation, and con- 
version to Buddhism. For the Tibetans, spreading the Buddhist 
Dharma was a highly valued cultural goal; however, in constantly 
bringing new populations within the orbit of Buddhism, the 'l'ibetans 
were also helping to shape the nature of Tibetan Buddhism itself. 

Alexander Macdonald has discussed processes of 'Hinduization' 
(or 'Sanskritization') and 'Tibetanization' throughout the Himalayas in 
an important recent paper ( r g87b). As he points out, these processes 
in the Himalayan context have received little attention from anthro- 
pologists or historians so far. T h e y  have generally been seen in terms 
of the expansion of agriculturally based states located in the valleys 
into stateless hill areas, in the course of which the hill population grad- 
ually accepts the religion (Hindu or Buddhist) that constitutes the 
state's ideological support. 

Macdonald agrees that states of anv consequence have been lo- 
cated in valleys. H e  points out. however. that the hill peoples had 
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their own local chiefs who had no need of Hindu or Buddhist ideolo- 
gies of state, citing Philippe Sagant's study of Limbu society before 
the t r i ~ ~ m p h  of the Hindu state (Sagant 198 I ) :  

'I'hat chiefs can have, can acquire charisma and 'clout' through the in- 
telligent manipulation of subjects, livestock, land and labour without 
having recourse to either Hindu or Buddhist ideology will seem ob- 
vious to all of Sagant's readers. Political, economic and religious char- 
isma are not separated out at this level. Authority and power are not 
qualities, in this context, which are either religious or political; they 
are both, and their manipulation is moral, in local eyes. (Macdonald 
1987b:7) 

H e  goes on to suggest that the Hindu or Buddhist states of Nepal (i.e., 
the Gorkha regime), Ladakh, central Tibet, or Bhutan could not have 
arisen through the voluntary adoption by such chiefs and their subjects 
of a Hindu or Buddhist ideology of state. Instead these polities were, 
"in their formative periods, characterized by domination achieved 
through violence" ( I 987b: 7). 

T h e  role of violence in the creation and maintenance of these 
states is undeniable. I have discussed several examples in the Tibetan 
context, of which the most notable was the emergence of the Gelugpa 
regime through Mongol military assistance at the end of a long period 
of conflict between contending religious orders (see, for example, Wy- 
lie 198oa). Such factors undoubtedly help to explain the initial Tibe- 
tanization of Shangshung in the seventh century onwards and they still 
operated in the eighteenth century when the Manchu emperor sup- 
plied the forces to destroy three Bijn states in the Gyelrong area of 
K'am and to convert a local monastery to the Gelugpa order (Martin 
n.d.). Nor was the exploitation of such factors confined to the Gelugpa 
(see Aris 1979 on seventeenth- and eighteenth-century Bhutan). 

Yet organized violence alone does not explain the continuing pro- 
cesses of adoption of Buddhist ritual throughout these regions or its 
survival in Tibet itself where this kind of military backing was by no 
means always available. Nor does it explain why local chiefs in Bhutan 
or central Tibet or pastoral tribes in Amdo should choose to give their 
support to the lamas. 

These  local chiefs, in the earlier period in central Tibet and into 
recent times in areas like K'am or Bhutan, were very much of the kind 



described by Sagant and Macdonald. l h e s e  men, the classic 'big men' 
of stateless societies around the world, manipulated their resources in 
terms of subjects and land and built up alliances with neighboring 
chiefs in an attempt to achieve greater power and status. What is strik- 
ing is that from an early stage, Buddhist lamas and p m p a  became a 
vital factor in the construction of their alliances. 

T h e  distinction between clerical and shamanic Buddhism seems 
to me a key factor here. Clerical Buddhism in its ideal-typical form is 
a state religion encouraged and supported by the rulers and govern- 

r .  ment of a centralized state whose existence it legitimatizes. I here is 
little reason why the people of a decentralized societv should adopt 
such ideas. If anything, they are oriented towards defending their so- 
ciety against the state (see Clastres 1977; Samuel 1990; Samuel, in 
press d). 

Shamanic Buddhism is a form of religion adapted to such a social 
context. Its similarities to shamanic religion in small-scale preliterate 
societies is not at all accidental, although Tibetans had widespread 
literacy and were by no means parochial or isolated. I have pointed 
out elsewhere how a similar 'literate' shamanic religion arose in parts 
of the Islamic world where there was an analogous lack of centralized 
state power (Samuel 1982). 

T h e  state monopoly of power involves the rulers of the state spec- 
ifying, or at least attempting to specify, the basic patterns of society. 
Centralized regimes typically have law codes and ethically oriented 
clerical religions based on a single dominant deity or dij~ine figure \vho 
exemplifies their ideal pattern. In the absence of this specification of 
the bases of social life, the patterns of society and of religion take a 
different form (see Samuel 1990). In place of one supreme, officially 
endorsed deity, one typically finds a variety of such figures, each with 
their own slightly different mode of living. T h e  manipulation of power 
in such a society involves the manipulation of these individual forces 
(or powers) just as much as the manipulation of labor-power and of 
land. This  is the essence of shamanism (see Samuel 1990). and it is 
what the shamans (the lamas, in the Tibetan case) provide for their 
clientele. My suggestion is that Tantric Buddhism was adopted by 
stateless populations throughout the Himalayas and in Tibet in large 
part because it was believed to provide a superior set of techniques for 
manipulating these powers. 
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Shamans and diviners in shamanic societies are not simply con- 
cerned with manipulating powers. T h e y  are also entrusted by society 
with maintaining the balance between the powers. Judith Gleason 
puts this well in her book on the cult of the goddess Oya in another 
and very different shamanic society, the Yoruba: 

[Tlhe diviners . . . are concerned not only with getting people who 
ought to be worshipping her to do so, but with keeping Oya herself in 
line as well. The  Yoruba oracle, known as Ifa, is a sort of regulatory 
agency created to foster a balance of forces in society, the universe, 
and the human soul. The  worshippers of a particular god or goddess, 
by contrast, shamelessly extol his or her powers. They would, if they 
could, seduce the world to their own, their god's, own brand of mad- 
ness. (Gleason r987:2)  

We can glimpse this kind of world in action in the Tibetan epic, which 
moves almost entirely within the shamanic world-view. Each character 
invokes his or her patron deities at  the start of his or her song. T h e  
lama, and above all Gesar, the  central figure in the epic, are left to 
ensure that the  appropriate balance of powers within society and in 
the souls of human beings is maintained. In the  context of the epic 
this is guaranteed by the role of the highest Buddhist patron deities, 
in particular Padmasambhava as the prototype shaman and the repre- 
sentative of AvalokiteSvara (see Samuel, in press b, in press d). 

T h e  role of the Tantric deities here reminds us that shamanic 
Buddhism was not just a variant form of shamanism dressed up  in 
Buddhist vocabulary. T h e  Buddhists were using shamanic procedures 
for their own purposes. In fact, as I argued in Chapter 20,  and as 
Mircea Eliade suggested many years ago, Hindu and Buddhist yoga 
were in their origins a form of shamanism, and the possibility of reviv- 
ing the shamanic aspects of these traditions never entirely disap- 
peared. Buddhism from its early days involved a kind of transcenden- 
talizing of shamanic processes, and the shamanic role of Tibetan lamas 
did not necessarily exclude a concern with Mahavina Buddhism's ul- 
timate aim of the achievement of Enlightenment for oneself and oth- 
ers. For the lamas it could be seen as a skillful means (upayakazlSa(ya) 
to bring their followers towards Enlightenment, just as the ethical pro- 
visions and subtle philosophical understandings of clerical Buddhism 
were other kinds of skillful means appropriate to other circumstances. 



SOME 'rHEORETICAI, ISSUES 

In Chapters 2 0  to 27, 1 traced the major changes and transitions in 
Tibetan religion from the early days through to the modern period. I 
have tried to show that we cannot meaningfully separate innovations 
at the level of 'consciousness' from those at the material level within 
this overall process of development. 

This  is true for the social analysis of any societv. but it is rarely 
put into practice. T h e  Weberian tradition in sociology attempted to 
deal with the relationship of consciousness and society in terms of 
what Weber called 'elective affinities' (Wahlvemandschufien). Changes 
in consciousness and changes at the material level could harmonize 
with each other and reinforce each other as with his classic example of 
the Protestant ethic and the growth of capitalism. 

Since Weber's time, the impact of the major transformations in 
the natural sciences between I 890 and I 930 has led to the gradual 
collapse of empiricist epistemologies. Westerners are, by necessity, 
beginning to accept what the Buddhists alwavs asserted: that the 
world cannot be separated from the human beings who observe it and 
interacc with it. One consequence is that it no longer makes sense to 
see, for example, the Protestant ethic and the growth of capitalism as 

r .  

two essentially separate but mutually reinforcing processes. I hey 
were part of a single process that was taking place both in the minds 
of individuals and in the development of new financial institutions and 
political forms. 

T h e  social sciences are only beginning to respond to this new 
situation. One might say, very broadly, that for both social anthropol- 
ogy and sociologv in the last two or three decades there have been two 
major families of approaches. One, typified bv symbolic anthropology, 
Levi-Straussian structuralism, some varieties of psychological anthro- 
pology, and social interactionism in sociology, attempted to integrate 
human consciousness with reality but failed to produce an adequate 
account of large-scale social processes. T h e  other dealt with large- 
scale social processes by one or another form of materialist reduction. 
Examples include most so-called hlarxist approaches in sociology and 
anthropology (which had little to do with Rlarx beyond a few borro~ved 
concepts), Marvin Harris's 'cultural materialism,' and various ap- 
proaches derived from evolutionary biology such as Edward \Vilson's 
'sociobiology.' 
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Devising a mode of analysis that copes with transformations op- 
erating simultaneously in 'consciousness' and 'reality' is not an easy 
process. Perhaps the most promising approach in recent years has 
been Gregory Bateson's 'ecology of mind' (Bateson 1973). Neverthe- 
less, neither Bateson nor his followers have produced a convincing 
account of how the 'ecology of mind' operates over time within a given 
society. This  would, I take it, involve describing how modes of con- 
sciousness (incorporating intellect, emotion, and behavior) develop 
and affect each other, within the total context that is defined by the 
collectivity of such modes as well as by the material aspects of the 
environment as perceived through them. 

T h e  last eight chapters of this book could be described as a 

sketch of the transformations of the 'ecology of mind' in Tibet since 
the seventh century (with a backwards look at the earlier 'ecology' of 
Buddhism in India). I am very aware that the operative word is 
'sketch.' In particular, the relationship between the transformations in 
consciousness and those in the perceived world have been dealt with 
only implicitly. In addition, many vital factors have been dealt with 
only sketchily, for example the role of trade and of technology within 
Tibetan history (Samuel 1982). In a land where wheels were well 
known but not used for transport and where an economic surplus was 
likely to be recycled into building a new image, stipa or gompa, it 

hardly needs adding that neither trade nor technology can be seen as 
purely material factors. 

T h e  theoretical issues involved in such an analysis are not insu- 
perable, although there have been few attempts as yet at dealing with 
them. I have presented my own views on these issues at length else- 
where in the form of a theoretical framework, the 'multi-modal frame- 
work' (Samuel 1990). In the present book, the framework is present 
mainly in an implicit form but it underlies much of what I have to say 
about shamanic and clerical approaches and cultural patterns. 

A central point of the 'multi-modal framework' is the necessity of 
including changes in consciousness as factors within the total ecologi- 
cal picture. Innovations such as hereditary shamans adopting Buddhist 
Tantric techniques, the Mani Kahum with its concept of Avalokitesvara 
being active in human affairs, the first recognitions of heads of gompa 
as rebirth of previous heads, or 'Tsongk'apa's specific version of the 
unity of the two truths were not simply new items of doctrine or ide- 



ology. T h e y  changed the nature of the reality that ' l ihrtans experi- 
enced and within which they acted. Each new cultural pattern pro- 
vided possibilities that led in turn to further patterns arising. 
Elsewhere, 1 have compared this to 'Thomas Kuhn's model of scien- 
tific paradigms and scientific revolutions, but what is important m ap- 
preciate is that the patterns are not just intellectual products but shap- 
ings or patternings of the way human beings operate (see Samuel 
1990). 

Looking back on the previous chapters we can see a series of 
major innovations, of which I have just listed a few, leading to an over- 
all transformation of the Tibetan social field over the centuries in the 
direction of a synthesis of clerical and shamanic procedures. Retro- 
spectively, such a synthesis may seem an understandable develop- 
ment  in an environment where a strongly centralized form of govern- 
ment  was probably impossible with premodern technology. T h e  forms 
that Buddhism eventually took in Sri Lanka and Southeast Asia were 
not viable in Tibet.  T h e  power of centralized government that led to 
the gradual elimination of Mahiyina and Vajrayina Buddhism in those 
countries and to the institution of a heavily clerical and state- 
controlled monastic Sangha were far weaker in Tibet. Consequently, 
forms of Buddhism that vanished elsewhere survived and prospered 
in the Tibetan environment. 

T h e y  did so by adapting to that environment or, more precisely, 
by being gradually adapted to it as thev were integrated into the on- 
going existence of the Tibetan population. T h e  Tibetan gompa may 
have had prototypes in the forest hermitages of the Indian siddhas, in 
the monastic communities of Nepal or Kashmir or in the great clerical 
universities of north India, but as thev became an established part of 
Tibetan society they became something different from any of their 
prototypes. 

T h a t  process of change and adaptation continued throughout Ti- 
betan history. I hope that one thing this book has demonstrated is how 
Tibetan societies, still occasionally used as a by-word for the static and 
conservative, were in fact in a process of continual flux and transfor- 
mation. Scarcely a century passed without a major transformation in 
the nature of Tibetan religion and in its integration within Tibet's var- 
ied social forms. T h e  Tibetan region in the immediately premodern 
period was the scene for two major processes of this kind, the increas- 



ing clericalization and rationalization of the Gelugpa regime under the 
1 qth Dalai Lama and the revival of yogic or shamanic practice in both 
lav and monastic contexts promoted throughout Tibet  by lamas of the 
Rimed schools. 

Ideally, the account I have given in this book would be comple- 
mented,  as I pointed out at the beginning of this chapter, by equally 
detailed accounts of transformations in technology, in bodily practices, 
and in the underlying structures of emotion and world-view. We are 
some way from achieving either, although I refer the reader to two 
works I have already mentioned, Robert Paul's psychoanalytic reading 
of the underlying structures of Tibetan (primarily Sherpa) society (Paul 
1982b), and Sherry Ortner's attempt to demonstrate the presence of a n  
underlying cultural schema through several centuries of Sherpa history 
(Ortner 1989a). Neither seem to me to cope with the problems of long- 
term transformation in cultural patterns, but both provide useful sugges- 
tions on the nature of what is being t r ans f~ rmed .~  

CLERICAL AND SHAMANIC: A FINAL COMMENT 

T h e  contrasting terms, clerical and shamanic, which I first introduced 
in Chapter 1, have played a central part in this book. I return to them 
here at  its conclusion. 

A convenient starting point is Peter Wilson's distinction between 
the unilinear scale of 'respe-c-tability,' .- which I associated with the cler- 
ical pattern, and the multivalued field of 'reputation,' -- -- which I linked 
with the shamanic pattern (see Chapter I I ) .  consider  this distinction 
in relation to the variable and multifaceted figure of the lama. For all 
of the  rational structure provided by Buddhist philosophers, the very 
multiplicity of possible roles and positions within the Tibetan system 
tended to place it in the camp of 'reputation.' The re  was no single 
hierarchy along which Tibetan religious specialists can be placed, 
even in the Gelugpa order, which was the most 'rationalized' and 
which excluded for the most part the various noncelibate options. 

Thus ,  being a tmlku (reincarnate lama) with a long and important 
lineage going back to famous Indian and Tibetan teachers certainly 
conferred prestige on an individual lama. So did being awarded a geshe' 
/harampa degree by the Dalai Lama, or receiving the empowerments 



and the  right to  transmit important and valued 'Ihntric lineages from 
respected teachers. Illtimately, though, ' l ibetans made judgments 
more on  the  personal qualities of particular lamas than on their formal 
qualifications. 

Such an  at t i tude was explicitly encouraged bv 'l'ibecan tradition. 
I t  is s tated that o n e  should examine a lama carefully before accepting 
him as one's 'Fdntric guru, and even that it is good to try out  many 
different lamas before reaching a decision. 'l'he multiplicity of 'lantric 
lineages and o ther  teachings reinforced this perspective, because the  
sheer  variety of possible alternatives meant  that the  lama was essential 
in a way that  a teacher in the  more unilinear 'Theravidin system was 
not. 

I t  was the  lama's role to choose which practice was appropriate for 
a given s tudent .  T h e  idea was not that certain teachings were better 
than others  in any absolute sense,  although some, such as the  various 
M a h i m u d r i  traditions and the  Nvingmapa and Bijn teachings of 
Dzogch'en were  regarded as more 'direct' and closer to the  ultimate 
truth of  the  Dharma.  T h e  different teachings were thought of as ap- 
propriate to  various students  at different stages of their development 
and with differing personal needs  and imbalances. Only the  lama, who 
like t h e  Buddha,  had t h e  ability (upiyakauialy) to teach each individ- 
ual in accordance with his or  her  needs,  could see  what a particular 
s tuden t  required. T h i s  was true for the  Sfitra teachings, and it was 
true with far greater force for the  Tantra teachings, where the  different 
Tantric lineages with their various $dam (tutelary deities) were specif- 
ically regarded as appropriate for different problems and imbalances 
within t h e  particular individual. 

T h u s ,  the  whole Tibetan  system had a degree of fluidity, open-  
ness, and choice, which contrasts markedly with the  Theravidin  Bud- 
dhist  societies to  the  south. T i b e t  was not part of the  purely shamanic 
world of compet ing  cult-groups found in, for example,  parts of sub- 
Saharan Africa, b u t  it was far from the  official state-sponsored Bud- 
dhism of Sri Lanka  or Thailand.  

Therav id in  societies, too, of course, have magic-working monks 
whose home is the  shamanic world of reputation, and their importance 
a t  t h e  level of popular religious attitudes is very evident  in such mat- 
ters as, for example,  the  T h a i  cult of amulets  (Tambiah 1984). In  
Therav id in  countries, however, these practices have a kind of 'unof- 
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ficial' status, tolerated by the Buddhist hierarchy but hardly approved 
by it. In Tibet such attitudes and orientations pervaded the whole 
system. 

Lamas constantly presented their students with systematic pre- 
sentations of the teachings within which any particular practice has its 

place, and we came across some of these'schemes in the course of our 
historical account (for example, the Sakyapa lamdre'system and the 
Gelugpa lamrim teachings). There  was, however, no overarching sys- 
tem within which all practices could be subsumed. All that they really 
have in common, apart from the bodhicilta motivation, which ideally 
underlies their practice, was their convergence on the indescribable 
and indefinable state of Buddhahood itself. In the last instance, the 
multiplicity of lamas, teachings, and Tantric lineages means that indi- 
vidual Tibetans who decided, as most Tibetans do at some stage or 
another in their lives, to 'practice the Dharma' have to rely on their 
own judgment of the possibilities available, and the judgment of the 
lama they chose as their personal teachers, rather than on any external 
criterion of what was a good or bad teacher or teaching. 

This  was true even of the monks who, I have argued, represented 
the most clerical and disciplined part of the Tibetan religious world. 
In Chapter I I ,  I quoted David Snellgrove's description of the Sherpa 
gompa of Jiwong in the 195os, which spoke of the monks' "strong 
sense of personal responsibility and their wide freedom of action" 
(Snellgrove I 957: 220). This  is the positive converse to Sherry Ortner's 
view of Sherpa society as individualistic and atomistic (Ortner 
I 978a: I 8ff, I 57-1 62). Few who know the Tibetans would disagree 
with Snellgrove's assessment. 

T h e  rituals performed by the lamas, when considered in Bud- 
dhist rather than folk-religion terms, were part of this pattern of mul- 
tiple choices and shamanic power. They  did not fit into any single 
linear scheme of progress to Enlightenment. T h e  rituals themselves, 
at whatever level they are taken, were 'symbolic' not 'rational' de- 
vices, and the superabundance of such rituals in Tibet can be con- 
trasted with the much more limited range of ritual performed by 
monks in Theravidin countries. Nor do such rituals as Theravidin 
Buddhist monks perform have anything like the complexity and sheer 
symbolic and aesthetic exuberance of Tibetan rituals. 

Tibetan society and Tibetan religion nevertheless contained a 
continuum of practices from (to use the terms of Chapter I r )  the 'wild- 



est' and most shamanic to the 'tamest' and most clerical. At one 
('tame') extreme could be found the process of training in the vast 
Gelugpa monasteries of central 'libet, with their heavv emphasis on 
monastic discipline as the foundation of the path, and their scholastic 
curriculum lasting up to twenty years preceding serious 'Iintric prac- 
tice. At the other ('wild') extreme, the wandering yogi of the Nving- 
mapa or Kagyiidpa traditions might travel from teacher to teacher or 
meditate in solitude for many years, following his or her own path 
towards Enlightenment with the external guru providing constant in- 
spiration but only intermittent guidance. 

The re  is little doubt that secular authority in Tibet as elsewhere 
has preferred the 'tame' to the 'wild,' disciplined and celibate monks 
to autonomous Tantric practitioners, but the weakness of secular au- 
thority through most of Tibetan history has meant that the nonmon- 
astic tradition survived and, in some measure, prospered. 

As we  have seen, even the Gelugpa tradition accepted that the 
attainment of Enlightenment in the Vajrayina was incompatible with 
the strict maintenance of the Vinaya (see Lessing and Wayman 
1968:37-39). Monastic discipline, for Tibetans, was something one 
took on, ideally at least, as part of a training that would eventually 
lead one beyond the need for such discipline. T h e  ultimate objective 
of the Vajrayina was not to be disciplined but to be beyond discipline, 
however far such an objective might have been from the dailv reality 
of life as a junior monk in a large Tibetan monastery. 

I t  is this ultimate objective that opened the way for a reconcilia- 
tion between the centralized and stateless poles of Tibetan society. 
Whatever tradition they belonged to, all practitioners aimed at even- 
tually achieving the transcendent freedom from all dualities and re- 
strictions, which was implied by Buddhahood. T h u s  the lama was not 
just the 'tamer,' but a figure who in his own person reconciled the 
opposition between 'wild' and 'tame.' Symbolically, we find lama- 
figures in Tibetan thought who emphasized the 'tame' end of this 
opposition (AtiSa, Tsongk'apa, the 7th Dalai Lama) and others who 
emphasized the 'wild' aspects (Milarepa, Tsangnvon, Drugpa Kunleg, 
the 6th Dalai Lama). 

Perhaps the prototypical symbolic representation of the 'wild' 
lama was someone who is often thought of more as a secular or political 
figure, the epic hero King Gesar (see Samuel, in press b, in press d). 
Gesar was an image of a kind of free and creative activity that went 
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well bevond the bounds of the centralized and hierarchical state (see 
Tarthang 1978). Gesar was also preeminently a 'tamer,' both of de- 
mons and hostile forces in general, and of men. As I have suggested 
elsewhere, Gesar was only to a limited degree a figure of centralized 
authority. H e  was much more a figure of shamanic power, as his close 
links to Padmasambhava also indicate; a lama more than a king. 

It may indeed be argued that in the epic, as ideally within the 
'untamed' regions of east Tibet where Gesar's activity was centered, 
the role of shamanic power was not to create a state, but to maintain 
freedom from the state. Gesar's wars were wars of defense against hos- 
tile powers who desired to subdue and defeat the people of Ling (i.e., 
the Tibetans). Frequently these powers were identified as explicitly 
anti-Buddhist (mutegpa or bon) in their religious allegiance (see Sam- 
uel, in press b). While hostile powers tended in the epic to be assimi- 
lated to the nomadic model, their fortresses (dzong) were potential 
centers of state power, and their defeat by Gesar represented a suc- 
cessful struggle against the state. 

Here we can refer to the work of theorists such as Pierre Clastres, 
Gilles Deleuze and Felix Guattari on mechanisms that inhibit or con- 
test the growth of state power. Buddhism in the Theravidin countries 
became part of a state ideology, supportive of the power of the cen- 
tralized state which in turn provided it  with material support. Karma 
and merit (siidnam) have some of these associations within Tibet but 
the other, 'wilder,' aspects of Tibetan value systems may be taken as 
reflecting a rejection of such ideology (see Clastres I 977; Deleuze and 
Guattari I 987). 

It is perhaps not going too far to assimilate the Tibetan Vajrayina 
as exemplified by figures such as Gesar or Tsangnyon to Deleuze and 
Guattari's concept of a 'nomadic science,' outside and intrinsically op- 
posed to the official knowledge and to the structures of power of the 
state (Deleuze 1985; Deleuze and Guattari 1987). Nomadic science, 
as Deleuze and Guattari note (1987:362), is constantly subject to ap- 
propriation and transformation by State science, a process all too fa- 
miliar in the history of Buddhism as in that of other religious tradi- 
tions. Whether because of the special circumstances of Tibet's 
political and economic history, or for some other reason, that appro- 
priation remained far from complete in Tibet. 

Perhaps it would be more true to say that the nomadic science of 
the Vajrayina, already appropriated by state institutions in India by 



the eleventh and twelfth centuries, was reclaimed by the 'civilized 
shamans' of l'ibet as a weapon against the incipient state. At any ratc, 
the VajrayPna came to present to the 'l'ibetans a way of being, and a 
form of social and political activity, capable of flowing around and be- 
yond any kind of hierarchical structure. In a world where life is in- 
creasingly dominated by bureaucratic control, that ideal may continue 
to have an appeal to 'Tibetans and to other peoples. 



Epilogue 

T h e  Tibetans and 
Tibetan Religion Today 

Contemporary politics is not the subject of this book. However, the 
present situation of the Tibetan people requires at least some men- 
tion. Since 1959 the Tibetan population of the People's Republic of 
China (PRC), divided artificially between the Tibet Autonomous Re- 
gion (TAR) and parts of four Chinese provinces (see Map 2 and Chap- 
ters 3-6), has undergone a period of forcible subordination to the mod- 
ern Chinese state. During much of this period Tibetan religious and 
cultural institutions were actively suppressed, and Tibetans opposed 
to Chinese rule were imprisoned or killed. In the I 98os, under a more 
liberal Chinese policy, restrictions on Tibetan religion, language, and 
literature have been partially relaxed, and there has been an enthu- 
siastic revival of Tibetan culture and of Tibetan religious institutions. 
This  has been accompanied by the growth of a Tibetan nationalism 
that is unlikely ever willingly to accept Tibetan incorporation within a 
Chinese state. 

T h e  Chinese case for Tibet being a part of China has been can- 
vassed and debated at length by other writers, and I have little to add 
to it here. Seen historically, it is weak; about as plausible as, say, a 
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hypothetical claim by the Republic of India to Burma, on the grounds 
that the British rulers of India also ruled Burma for a while (a parallel 
to Mongol and Manchu rule over l'i~bet), and considerably weaker 
than a British claim to the Republic of Ireland or a Japanese claim to 
Korea. Chinese claims that Tibetans are one of the nationalities that 
make up  the Chinese people are no more than linguistic sleight-of- 
hand. T h e  Tibetans do  not even have a word for this supposed Chi- 
nese people that includes Tibet. T h e  Tibetan words for China and 
Chinese, gyanag and gyemi, unambiguously refer to Han-speaking 
plains peoples, excluding the Tibetans, Mongolians, and 'Iurkic 
peoples. (This  is why these words have been replaced in contempo- 
rary usage within the PRC by the borrowed Chinese word zrlrongguo.) 
T h e  strength of the Chinese position is that they are in military occu- 
pation of Tibet,  and that few national governments are prepared to 
compromise relations with the government of the world's most popu- 
lous state in order to defend Tibetan autonomy. 

It  is clear from this book that Tibetans are venr different from 
Han Chinese along many dimensions and that, whatever the formal 
political relationships among Tibetans, h4ongols, and Manchus over 
the past centuries, Tibetans have never been incorporated into a Chi- 
nese state. I have argued that Tibetans in the premodern period were 
only to a limited degree incorporated into state structures of any kind. 
Tibetan communities were, to a large degree, autonomous and self- 
governing. What has often been presented as an atavistic desire bv 
Tibetans to return to an allegedly feudal regime under the rule of the 
so-called God-King of Lhasa should be better seen as an unwillingness 
by Tibetans to be subordinated to any state regime, and especially one 
as unsympathetic to and as uncomprehending of Tibetan modes of 
thought and Tibetan institutions as the Chinese rulers of Tibet have 
so far proved. 

I t  is also clear from Chapters 4 and 5 that the Tibetan 'problem' 
cannot be confined to the r . 8  million Tibetans who live in the Tibet 
Autonomous Region but also involves the 2 .  I million Tibetans who 
live in what are formally parts of Qinghai, Gansu, Sichuan, and Yun- 
nan provinces. With the exception of some areas along the eastern 
borders and parts of Amdo (Qinghai), where there are substantial pop- 
ulations of Han Chinese, Hui, and other minorities, these Tibetans 
live in regions that are entirely Tibetan in cultural terms and have 
been so for many centuries. T h e y  were no more effectively incorpo- 
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rated into the Chinese state in the past than were the people of centrd! 
'l'ibet, and their claims to independence are as strong as those of the 
population of the l ' ibet Autonomous Region. 

In practice, there may be little choice for the Tibetans in the 
foreseeable future except to settle for some degree of autonomy 
within the Chinese People's Republic, and little choice for any sen- 
sible Chinese government except to allow substantial autonomy to its 

Tibetan population. With the increasing penetration of the Chinese 
People's Republic, as of all modern states, by the world economic sys- 
tem, with all that that penetration implies for the autonomy of the 
Chinese and other governments, it may well be that within a few dec- 
ades it will not make much difference whether Tibet  is nominally in- 
dependent  or formally part of China. What is important is that Tibet- 
ans are able to participate fully in determining their own future and in 
determining the system under which they choose to live. 

T h e  future of Tibetan Buddhism today is difficult to foresee. Its 
social context has changed drastically from the premodern period. In 
the Tibetan regions of the Chinese People's Republic a large-scale 
religious revival is under way and many of the gompa destroyed during 
the Cultural Revolution are being reconstructed. T h e  continuity of 
teaching and practice, however, has been largely broken and another 
change in Chinese policy could destroy much of what has been re- 
built. T h e  nature of the revived Buddhism still remains to be seen. 

Among the refugees, in Bhutan, and in the culturally Tibetan 
regions of India and Nepal, most of the major teaching lineages have 
survived, but potential students are exposed to a world that has little 
place for such an apparently archaic and irrelevant set  of procedures as 
Tantric meditation. T h e  overall body of cultural patterns that Tibetan 
Buddhism formed part of has largely disappeared, and it  seems likely 
that the Vajrayana will have to undergo drastic transformation if it is to 
find a viable and continuing place among future generations of Tibet- 
ans either in or outside the PRC.  

T h e r e  is a third context in which Tibetan Buddhism is active 
today besides Chinese-controlled Tibet  and the Tibetans outside 
China. By now, tens of thousands of Westerners have had direct ex- 
posure to the teachings of the lamas. Thousands have done some Tdn- 
tric practice and hundreds have undertaken traditional three-vear re- 
treats or been ordained within the Tibetan traditions. T h e  numbers 
involved are growing steadily if with little publicitv, and the eventual 



consequences for what is increasingly a world cultural system may be 
significant. I t  is evident, however, tha t  any  survival of 'l'ibetan forms 
of Buddhism outside the Tibetan community will again involve their 
radical transformation. 

I have tried in this book to portray the traditional context of 'l'i- 
betan religious practice as a whole and to sketch the processes through 
which it evolved. I hope anthropologists will appreciate chis demon- 
stration that the mystique of old 'I'ibet was not without some founda- 
tion in reality. T h e  book may be useful also to students of Buddhist 
societies and to Westerners interested in the 'I'ibetan teachings. 'l'ibet 
was a society that combined the literacy and rationality that we asso- 
ciate with centralized states with the subtle exploitation of shamanic 
processes more familiar from stateless and tribal peoples. As our own 
world moves past the certainties of the nation-state system into a n  
uncharted future, we may still find that we have something to learn 
from Tibet's experience. 



Appendix I 

The  Monastic Population of Tibet 

Writers on Tibe t  have traditionally assumed that very high proportions 
of the male population (25 percent or more) were celibate monks, but 
the evidence for these assertions is weak (see Andersson 1981). I t  is 
worth examining the figures for some of the areas discussed in Chapter 
17. I shall mainly be concerned with the centralized agricultural areas. 

Dingri. Barbara Aziz estimates that the twenty-seven gompa of Dingri 
contained "about nine hundred men and women by the middle of this 
century" (Aziz 1978:205). T h e s e  included the two large centers of 
Dzarong, with five hundred, and Shelkar Ch'ode, with three hundred. 
Aziz does not state what the male-female breakdown is, although 
Shelkar Ch'ode would have been all male. Nor is it clear whether all 
of the community at Dzarong were celibate rh'opa; however, we might 
assume a maximum of around 750 to 800 trapa. Aziz estimates the 
total population of Dingri as around 12,000 (1978:7, g ~ ) ,  perhaps on 
the low side since the Tibetan population of Tingri county, an only 
slightly larger unit, is today around 37,500 (Li 1987, map 33), not 
counting the 2,000 or SO refugees in Nepal. Aziz's figures therefore 



T H E  MONASTIC POPULATION OF TIBET 

amount to 750 to 800 out of 6,000 men, or I 2'12 percent to I 3 percent 
of the male population at the outside. Another 850 men ( 1 4  percent of 
the male population) were serky'im or part-time religious practitioners 
or married ch'opa (205). 

Claes Corlin has given some figures for monasteries in the nearby 
region of Kyirong, and they would amount to around 750 trapa for a 
total population of 8,000 (Corlin r 975; the I 982 Chinese census figure 
for the modern county is around 7,500). Assuming that they all came 
from the local region, this would be about 19 percent of the male 
population; however, 650 of these 750 trapa are at the Gelugpa gompa 
of 'Samdeling' (i.e., Trashi Samten Ling), and it now seems unlikely 
that this figure is correct. Dieter Schuh, in his recent studv of the 
archives of Samten Ling gompa, includes a list of the trapa for around 
1956, which includes only 59 names, and this covers three associated 
gompa as well as the main gompa of Samten Ling (Schuh 1988:51). 
The re  may be some reason why not all gompa members were included 
on the list, but Corlin's figure is evidently too high.' Schuh notes that, 
on the basis of his archival material, 7.6 percent of the total population 
(i.e., men and women) of the villages attached to the gompa's estate 
are trapa. Since no ani are mentioned, this amounts to about r 5 per- 
cent of the male population on the estate. H e  suggests that this should 
be regarded as an upper limit for the monastic proportion of the Ti- 
betan population ( I 988: 5 ~ 5 3 ) .  

Sakya. Cassinelli and Ekvall estimate the population of the two mon- 
asteries of the Sakya capital, North and South Illonasteries, as around 
200 and 300 respectively (r969:289). Around 75 of the South Illonas- 
tery trapa were from outside the Sakya territov proper, most of them 
from K'am (1969:297). hclost of the rest were recruited through the 
monk levy system, as were almost all the North Monastery trapn. 
There  were about another 500 trapa in the various gompa outside the 
capital, of whom 2 0 0  were at  Ch'ijk'or Lhunpo. Cassinelli and Ekvall 
state that "probably two-thirds" of the trapa at this gompa, who were 
all volunteers, came from outside Sakya proper. T h e y  list thirteen 
other gompa w i t h a  total of 284 trapa of whom 58 are described as 
"retired" (1969:400ff). Cassinelli and Ekvall estimate the total popu- 
lation of Sakya proper as about 16,000 (r969:33). T h e  figure given in 
the last census for the modern county (Sagya) is 35,000, but this covers 
a considerably larger area (Li r 987, map 33). This  gives a total of about 
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I ,om traps for a male population of 8,000, or I 2Y.z percent; however, 
around 7 5  trupa at South Monastery and around two-thirds of the trupa 
at Ch'ok'or 1,hunpo were from outside the territory of Sakya proper 
and so should not be counted. Th i s  would take the number of locallv 
recruited tmpn down to 790 or just under to  percent. ('There is no 
indication of the origins of the 200 t r p u  at North blonasterv, so I 
assume these are local.) Presumably, few Sakya men would have gone 
to gompn elsewhere. 

Cassinelli and Ekvall give figures for female religious practition- 
ers as well. T h e r e  were I ro women at  two unigompa near the capital, 
Sasang and Rinch'en Gang, mostly recruited through the levv . svstem, . 
and I 83 (of whom five were 'retired') at  seven other gompa outside the 
capital. Th i s  would be  around 3.75 percent of the female population, 
assuming they were all recruited locally; however, Cassinelli and Ek- 
vall note that many of the ani spent around half their time working 
awav from the gompa ( I  969:+05). 

Ladakh. As I mentioned in Chapter 17,  Singh's figures for 'lamas' 
attached to the Ladakh monasteries seem high. In addition it is un- 
clear whether all of these are actually celibate tmpa. Given these res- 
ervations we  can use Singh's figures as an indication of the proportion 
of celibate trapa in Ladakh. He estimates 2,905 'lamas' attached to 
the thirteen principal gompa and serving a total of 57,083 people 
(Singh r977:368-369). Assuming half the population is male, and that 
all the lamas are male (see 1977:362, n. 9). this amounts to just over 
10 percent of the  male population. 

Derge. Kessler's figures, referred to in Chapter 17, amount to 7,235 
in a total population that he  estimates at roo,ooo to 150,ooo. The 
figures for the monastic population may be exaggerated, but it is also 
likely that a number  of smaller g o ~ ~ ~ p n  were excluded. T h e  total pop- 
ulation seems reasonable in view of the 1982 figures (see Chapter 4). 
In any case, this amounts to ro to I 5 percent of the male population. 
T h e r e  do  not seem to be any specifically female govzpn in Kessler's 
1ist.l 

Hor States. Kessler suggests a population of 50,ooo for the Hor states 
as a whole circa 1900 (1984:24), which is probably too low (see Chap- 



ter 4). His figures for the  monastic population amount to y.Jm, which, 
if accurate, would amount  m 3 8  percent of the  male population. As 
noted in Chapter  I 7,  rl'eicl~man's figures for the  large G r l u ~ p a  gompa 
are much lower and point to a total of 4.000 to 5 , m  at most ( I 6 per- 
cen t  to  20 percent of 5o,ooo).' 

l 'he most reliable sources here (Ilingri. Sakya, and Ladakh) gi\qe 
rmpu as around lo percent to I z percent of the  male population, al- 
though in each case these figures may b e  on the  high side. 

I have less information on remote agricultural areas. Jest's figures for 
Tdrap in Dolpo refer to three villages with a total of 464 people living 
in I lo households. Thir ty  of these households contain lay rh'opa (in- 
cluding seven who  are Ron), amounting to 40 to 43 men  ( three  onlv 
joined in a t  major rituals). T h e r e  is one  hereditary lama (Kagar Rim- 
poche) and o n e  rrapa, a hermit from K'am. I n  other words, around I;  

percent  to  1 9 percent  of the  male population are part-time practition- 
ers  (Jest I 976:3 10-3 14). 

Melvyn Goldstein gives a similar picture for Limi in northwest 
Nepal ,  a community consisting of three villages and 791 people with . . 
a mixed agricultural and pastoralist mode of subsistence. I here are 
three Drigungpa gompu with fifty 'monks' but  it is clear from Gold- 
stein's account that  these are lay ih'opu or serb'irn, not celibate trorpu: 
" T h e  monks  are recruited in the  form of a tax and live together in the  
monastery for about  three months during the  winter. hlonks are not 
celibate and d o  not  wear robes when  not in the  m o n a s t e n  or  perform- 
ing rituals." T h i s  amounts to I 2% percent of the  local population 
(Goldstein I 974: fi I ,  266). 

For the  region of Shorung (Solo), o n e  of the  main Sherpa areas in 
Nepal ,  w e  have the  figures of Oppi tz  and Funke  for the  late 1960s. 
Oppi tz  gik~es the  total population as I I ,680, apparently excluding 
post-1959 refugees (1968). According to Funke  ( I  969) there were nine 
celibate gotnprr in Shorung a t  this t ime with around I 40 traps and 40 

mtzi (2.4 percent  of the  male population and 0.7 percent of the  female 
population). H e  also lists nine important village t e n ~ p l e s  with 32 (he-  
reditarv) lay 'lamas.' T h e s e  are the  only lay rh'opu mentioned, but  it 

appears that many Sherpa have some religious knowledge and partici- 
pate in occasional rituals. 

For 1,ahul. t he  only figures I have are Harcourt and Lyall's from 
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r 870 (Harco~irt r 972). which give I ,  I 00 lay ch'opa out of a population 
of 6,300, or around 3 5  percent. T h e  71 'nuns' would amount to 2% 

percent of the female population. 
I have not given any figures for pastoral areas since none having 

any degree of reliability are available. 
T h e  figures for celibate trapa, even in the centralized agricultural 

areas, are considerably lower than those usually quoted in the litera- 
ture. We should perhaps take into account the very large Gelugpa 
gompa outside the areas considered above. T h e  3 I ,000 trapa at Sera, 
Ganden, and Drepung came from all over Tibet, and there were sev- 
eral other very large gotnpa (e.g., Ch'amdo, the large Kandze gompa, 
Kumbum, Labrang) that would have recruited from a very wide area. 
If we allow for 50,000 trapa in this category and a total Tibetan popu- 
lation (excluding Bhutan, which was outside this system of recruit- 
ment) of around 4 million, or 2 million males, this might add another 
2% percent overall to the celibate proportion of the male population. 
Much of this recruitment, however, would have come from areas, un-  
like Dingri, Sakya, or Ladakh, without large celibate gompa of their 
own. In addition, many of the trapa at these large Gelugpa gompa 
would in fact have come from the heavily populated agricultural areas 
close at hand. 

There  undoubtedly were areas in premodern Tibet where there 
were high local concentrations of celibate trapa. Spiti, for example, 
was one of these (see Chapter I 7). Here monasticism may have been 
a local result of population pressure, though there are again the possi- 
bilities of a monk levy on villages outside Spiti and of voluntary re- 
cruitment from outside the Spiti region. Generally, though, for pre- 
modern Tibet as a whole, the proportion of the male population who 
were celibate ch'opa (i.e., trapa or 'monks') would seem to have been 
in the region of 10 percent to r 2 percent in the centralized agricultural 
areas, and considerably lower elsewhere. In some areas, at least 1 5  
percent or 2 0  percent may have been lay ch'opa. T h e  proportion of 
women in both categories was much lower. 



Notes 

CHAPTER I 

I .  I generally use Sanskrit for terms such as this, which are common to 
the wider Buddhist literature, so as not to obscure comparisons with other 
Buddhist societies. T h e  languages of the Theraviidin Buddhist countries 
borrowed Pali and Sanskrit words for Buddhist terminology; Tibetan, like 
Chinese, translates them. 

2. On  Bonpo, see below. Tibetan terms are given in phonetic transcrip- 
tion. Their  correct Tibetan spelling. where ascertainable, is given in paren- 
theses according to the Wvlie svstem (\J7vlie 1959) in the Guide to Tibetan 
Spelling or (for book titles) References. 

3. See Aziz (1976a), Stablein (1976b), and also Eliade (1958, 1970) on the 
general connection between yoga and shamanism. 

4. Future lives are in the Tibetan Buddhist conception part of this world, 
not of the alternative mode of existence that the Tantric deities represent. 
They  are part of the illusory or provisional truth (saqcflisafyu). As in other 
Buddhist societies, death and rebirth are major concerns of Buddhism in Ti- 
bet. 

5. Also spelled Bon, P'on, etc. In the passages from Hoffmann I have reg- 



i~larized his spelling con\.entions to correspond to my own. l 'his is done 
gener;illv throughout the book except where it might cause confusion. 

6. Although Hoffmann's two examples, both modern, are of spirit- 
mediumship, not soul-flight ( I  979: 26-27). 

7 .  Hoffmann's 'Systematized Biin' is equivalent in some respects to the 
modern religious order of Biin, but i t  implies more connection with the reli- 
gion of the early Tibetan court than may be justifiable. 

8. On  this order, see Snellgrove I 96 I ,  I 967a; Karmay I 975a; and Kvaerne 
1976b. 

9. Togmisangye' in Tibetan,  often Sanskritized as 'Adi-Buddha' by West- 
ern scholars. 

10. T h e  Sanskrit term sa~hbogakdya originates in the Mahiiyina schools of 
India (Conze I 962:233-234) and was developed into the Trik2ya or 'three 
body' doctrine of Buddhahood. Sambhogakdya deities are clearly distin- 
guished in Buddhist theory from the various gods living in this world and in 
the heavens, who are karma-bound 'sentient beings' like humans or animals. 
For Tibetan lay people the boundary may be  more hazy, especially since the 
same generic term lha 'god' = Skt. dma can be  applied in both cases. See 
Chapters 9, 10, and 13. 

I I .  Since Kuntu Sangpo is a symbol of the underlying unity from which 
all sambhogakdya forms derive, he is often described as a symbol of the dhar- 
makdya rather than sambhogakdya. In the present context, as a deity to be 
evoked and identified with, he  is nevertheless, as Dowman implies above, a 
sambhogakdya form. 

I 2. Tibetan Buddhists group the Tantras in four graded classes (six for the 
Nyingmapa) culminating in the Anuttarayoga Tantra (or, for the Nyingmapa, 
the Anuvoga followed by the non-Tantric teachings of Dzogch'en). 

13. O n  Tsongk'apa, see Chapter 26, and Kaschewsky ( I  97 I )  and Thur-  
man (1982, 1984, 1985). For a detailed commentary on the Lamtso Namsum, 
see Tharchin ( I 990). 

14. 'Sentient beings' is Buddhist English corresponding to Tibetan 
semcben. It includes all beings who have consciousness (sem), including hu- 
mans, animals, gods, demi-gods, hungry ghosts, and hell-beings. 

I 5 .  T h e  reference is to a standard meditation for generating bodbiritta in 
which all sentient beings are thought of as having been our mothers in one 
or another previous lifetime, so that all are deserving of our compassion. 

16. T h e  Sanskrit term hodhzsarfz~a has a range of meanings that will be- 
come clearer in the course of the book. 

I 7. Some purist Gelugpa scholars and lamas may reject Nyingmapa rema 
such as those of Goddemchen, and, as we will see in later chapters, there is 
a certain amount of interschool polemics. In practice, however, most Tibet- 
ans, monastic and lay, treat the texts of all schools as worthy of respect. 



I 8. As also in clerical or shamanic Hiin terms. For ljijn accounts see 
Francke ( 1 924), Sncllgrove ( r 9673). Karmay ( r 9 7 2 ) ,  and Martin ( r (186). Of' 
these, the text translated in Karmav ( r 972), which is by a twenticth-centur). 
Biin lama with Rimed affiliations, is the most 'clerical,' 

CHAPTER 2 

I .  I shall speak in this book of Bodhi-oriented and Karma-oriented Dud- 
dhism in preference to Nibbanic and Kammatic, the terms introduced by 
Melford Spiro (Spiro I 97 I ). Apart from the inappropriateness of I'ali-derived 
terms in a Tibetan context, Nibbanic suggests an orientation towards nir- 
vana, whereas Enlightenment for the Tibetans is explicitly beyond the dual- 

.- 7 ity of samsrira and nirvana. I he contrast intended is nevertheless similar to 
that drawn by Spiro. 

2. Mandelbaum's article contrasts 'transcendental' and 'pragmatic' aspects 
of religion. Here, both Bodhi and Karma orientations may be classed as tran- 
scendental, although the Bodhi Orientation also has pragmatic implications. 
This  is true in Therav2din societies as well (see Southwold I 983; 'I'ambiah 
1984). 

3. Spiro himself separates these kinds of activity off into two further '\,ari- 
eties' of Buddhism, apotropaic and esoteric. Here, again, his classification 
tends to conceal essential interrelations. As 'Fambiah has shown for 'I'hai- 
land, and the present work demonstrates for Tibet, the esoteric and apotro- 
paic aspects of Buddhist practice are intimately linked with what 1 have 
called the Bodhi Orientation. 

4. Technically, the defining characteristic of Tantric practice in Tibet is 
that it derives from a lineage of practice specifically defined as Tantric. Less 
formally, we can regard the orientation of the practice towards samhhogak8ya 
deities as a diagnostic mark of Tantra. 

5. In practice, monks may be astrologers or exorcists, monks often sacral- 
ize amulets and perform other protective functions, and lay exorcists and 
other practitioners may use Buddhist texts and sacred objects as part of their 
operating technique. This  is, in part, what leads Tambiah to speak of a 'tan- 
tric' pole to Thai  Buddhism. T h e  relationship between these practices and 
the 'official' role of the Buddhist clergy is nevertheless quite different in 
character, and much less direct, than in Tibetan Buddhism. 

6. Reincarnate lamas is a conventional and not entirely satisfactory En- 
glish term. T h e  concepts involved will be examined in detail in Chapters I 5 
and 2 5 .  

7. I deliberately use the Tibetan term gompa rather than 'monastery' 
throughout this book. 'Monastery' inevitably eirokes a communiv of celi- 
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bate monks for a Western reader. Th i s  was only one of several kinds of 
gompa (see Chapter I 7). 

8. I use the slightly clumsy term 'series' rather than 'lineage' to avoid con- 
fusion with genealogical lineages and particularly with lineages of the teach- 
ings. 

9. See Samuel ( I  982), and Chapters 3 to 8. A recent account of Tibet  that 
adopts a 'centralized' model is Michael ( I  982). It does so by ignoring almost 
all of the literature on Tibetan political systems (see in particular Carrasco 
I 959; Cassinelli and Ekvall I 969; Goldstein I 973). 

10. Guenther  I 975, vol. I ,  I 58, translating the Ngelso Korsum of the four- 
teenth-century Nyingmapa scholar Longch'en Rabjampa (74ii e t  seq.). T h e  
fifteenth-century Gelugpa author K'edrubje cites this tradition but rejects it 

on the grounds that one contemplates oneself as a god in all four Tantras 
(Lessing and Wayman I 968: I 62-1 67). 

CHAPTER 3 

I .  T h e  plural form 'societies' is nevertheless not intended to imply that 
these various societies were rigidly bounded from each other. O n  the con- 
trary, they formed in most respects a continuous social field. 

2. Some commentators, notably Melvyn Goldstein (1991) ,  refer to the Da- 
lai Lama's regime as 'Tibet,' thus implying that most of K'am (Chapter 4) 

and Amdo (Chapter 5) were not part of Tibet.  Goldstein uses the term 'eth- 
nic Tibet '  for this wider region. T h e  distinction between the Dalai Lama's 
regime and other Tibetan political entities is an important one, but referring 
to the former as 'Tibet'  is confusing and risks conveying the misleading im- 
plication (explicit in Goldstein 1991 :g) that the Tibetan regions of K'am east 
of the Dri River (Yangtze) and of Amdo should legitimately be regarded as 
part of China. 

3 .  Thi s  is not to suggest that these sources have yet been fully exploited, 
either in this work or by other writers. Th i s  is far from the case. Work with 
Tibetan literary sources, in particular, is in its early stages as far as social and 
political history is concerned, despite the pioneering work of scholars such 
as Turrell Wylie and Luciano Petech. 

4. I t  is difficult to know what degree of reliability to attach to the census. 
T h e  figures in the Atlas are internally consistent, for the most part, but doc- 
toring for political purposes can hardly be ruled out. T h e  low numbers of 
Han Chinese implied for most areas of T ibe t  are surprising. 

5. Counting the Tibetan population of Sichuan and Yunnan along with 
the Qamdo prefecture of the TAR. Th i s  is an approximate figure, since 
parts of Yushu prefecture in Qinghai and of Nagqu prefecture in the TAR 
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were traditionally regarded as belonging to K'am, while Amdo included 
parts of the Aba prefecture of Sichuan. 

6. Including the Tibetan population of Qinghai and Gansu provinces. 
7. See  similar ambiguities about ethnic identity in Burma and Thailand 

(Leach 1970; Momnan  1965; Ixhman 1967). 1-ehman argues, rightly in my 
opinion, that ethnic identity should be seen as formally rolelike, rather than 
as a permanent attribute. Individuals in these regions can often shift be- 
tween majority and minority ethnic identities. 

8. T h e  head of the Gelugpa order is the abbot of 'Tsongk'apa's monastery 
of Ganden (the Ganden Tr'i Rimpoche). T h e  post is filled by a process of 
election and appointment, and its occupant is not necessarily a reincarnate 
lama (Sherpa e t  al. I 9 77). 

9. Franz Michael, in disagreement with most other authorities, gives 
60,000 for the population of Lhasa at the beginning of the twentieth century 
(1982: 122). Like many of his population figures this is surely too high. T h e  
population for the greatly expanded modern city was only I 05,866 in the 
r 982 census. Around half of these were Han Chinese (see Li 1987:30, 94- 
207). Martin Brauen, presumably following Heinrich Harrer, gives 30,000 
for Lhasa in 1950 and I 2,000 for Shigatse ( I  974: 197). 

10. Rockhill cites the Chinese regulations governing the office of Amban. 
which give them very extensive powers (Rockhill I 89 I : 29 1-295). Rockhill, 
who had not been to Tibet,  appears to take these regulations at face value, 
but it seems clear that by his time they were a dead letter for the most part. 
For the Ambans' participation in the selection of the Dalai Lama, which rap- 
idly became nominal, see Shakabpa r 96 7: I 72, 174-1 75, I 76, I 83. 192. They  
retained considerable privileges and according to Sarat Chandra Das, who 
visited central T ibe t  twice between I 879 and I 883, they were then still 
feared by the common people for their exactions ( I 904: "6-24 1 ). 

r I .  T h e  Tibetan word dzong is still used for the xian or counties, the low- 
est unit in the Chinese administrative svstem. 

12. According to Michael, there were provincial headquarters at four loca- 
tions in central Tibet: ( I )  at Shigatse (with two governors, one monk, one 
layman), (2) at Neudong in the Yarlung Valley, (3) at Yatung in the Dromo 
Valley, and (4) at Nagch'uk'a in the Changt'ang, where the two officials, a 
monk and a layman, were raised to Chikv'ab status in the 1940s. Ngari 
(Western Tibet)  had two regional administrators of lower rank known as gar- 
piin. Michael lists two chikjl'ab in eastern Tibet,  one for K'am (at Ch'amdo, 
see Chapter 4), actuallv of Ralon rank from I 9 I 3 onwards. and one for Hor. 
T h e  powers of these officials and the degree of control they had o\.er dzong- 
pon within their provinces varied considerably (Michael I 98:). 

13. Fosco Maraini, who went along on Giuseppe Tucci's \visit to central 
T ibe t  in 1948, claimed that the posts were so profitable that they were sold 
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to the highest bidder ( I  95 I :  146). H e  gives no evidence for this statement, 
and other elements in his account seem exaggerated. 

I 4. In the I 950s there were six yuhvhi families, i.e., families within which 
a [>a131 Lama had been born, and five dqon families (Prince Peter I 954). An 
interesting recent source on the politics of high-status getpu families is the 
autobiography of Dorje Yudon Yuthok (Yuthok I 990). 

I 5. T h e  fact that they were also the heads of an order ( the Sakyapa) other 
than the Dalai 1,arna's Gelugpa order was in no way an obstacle. Th i s  indi- 
cates how mistaken it is to see the 'Tibetan religious orders in terms of reli- 
gious sectarianism. In fact, the basis of the K'on family's repute for magical 
power seems to have been the Old 'Tantra rituals inherited from before the 
foundation of the Sakya tradition proper, so that in sectarian terms we would 
have a Sakyapa family performing Nyingmapa rituals for a Gelugpa patron! 

16. Other authors might prefer to avoid this loaded terminology and speak 
of peasants who were defaulting on tax obligations to their estates; see 
Chapter 6. 

17. Although one  might expect Drayab, as a Gelugpa monastic estate 
without Sakya's historical status as former rulers over Tibet ,  to have less au- 
tonomy than Sakya in relation to Lhasa. 

r 8. Goldstein ( I  968:26) lists eight dzong that had been given over to the 
Tashi Lhunpo estate to administer permanently. 

19. T h e  term Ganden P'odrang for the Lhasa government is actually a ref- 
erence to the household of the Dalai Lamas at Drepung monastery, although 
they have resided in the Potala since the mid-seventeenth century. 

20. Goldstein comments that "Before that time the Shigatse District 
Commissioner had been a fifth rank lay official, but when friction with 
[Trashi Lhunpo]  occurred it was embarrassing for the Central Government 
to have its officials outranked by a subordinate unit and therefore have to 
show deference. T h e y  therefore instituted the Tsang Province unit and 
filled it with a fourth rank official" (1968:37-38). 

2 I .  Despite Michael, who writes that "the political conflict originated not 
because of a conflict over territorial jurisdiction or power and authority, but 
because of a conflict over the privilege of tax exemption and the question of 
revenue" (1982: I 14). T h e  prime importance of 'power and authoritv' in tra- 
ditional T ibe t  was to secure revenue and corvee labor. 

CHAPTER 4 

I .  Alternative terms of a more literary nature exist for these regions, 
Domed ('Lower Region') and Dotod ( 'Upper Region'), but these terms are 



not consistently applied. 'l'hus the recent three-volume 'I'ibetan-<;hinesc 
dictionary defines Dotiid as an alternative name for the Hainan and (;olog 
prefectures (?'she-brtan Zhabs-drung I y 86: I 3 83 ) .  1)omed is explained as ( I ) 
another name for Qarndo prefecture, and ( 2 )  equivalent to Yermo 'I"ang, 
i.e., the region to the southwest of Lake Kokonor and to the south of the 
Ma River (Huang-Ho). 'l'he second meaning would seem to make Ilotiid 
and Domed into subdivisions of Amdo. Paltul (n.d.)  divides the whole re- 
gion of K'am and Amdo into llotijd and Domed but. while the greater part 
of K'am counts as Domed, the Nyingmapa gompa of Shech'en and 
Dzogch'en are counted as being in Dotiid. Lama 'l'senpo (M'ylie I 962) 
seems to use Dok'am and hied Ilok'am as synonyms and to include part of' 
Amdo within them. 

2. For other descriptions of Jyekundo, see Rockhill I 89 I : 201-208; Dun- 
can 1952: 198-200. 

3. According to Rockhill, speaking of the I 880s. there were three perma- 
nent military garrisons on the road from Kangding to Lhasa, at Nyagch'uk'a. 
Lit'ang, and Ba (Bat'ang), and three more, which had at that time only re- 
cently been established, on the road from Kangding to Jyekundo, at Dailing 
(Kata), Dawu, and Kandze. T h e  garrisons were unarmed and had "abso- 
lutely no authority over [he native chiefs" ( I  89 I : 2 2  I - ~ z z ) .  

4. According to Tashi Tsering, this Beri was not the Beri that later formed 
one of the five Hor states, but a place near Ky'ungpo (pers. comm.). 

5. For example, Parmee I 972: I 8-25, I 2;. Three  of Parmee's four K'amba 
informants attempted to reconcile this story with that of Avalokites\.ara's 
monkey-emanation, on whom see Parts Two and Three. 'l'he other, who 
came from Lingts'ang, stated it directly: "All K'ambas [are] descended from 
Gesar" ( I  972: I 8). Parmee's interpreter may have influenced his informants 
in the direction of the Gesar story; they are suspiciously consistent on the 
four kingdoms Gesar defeated. Also see the Sherpa genealogy gi\.en in 
Funke 1978:22, which begins with Gesar: the Sherpas originated in K'am. 

6. According to Maria Phvlactou, several places in Ladakh are associated 
with Gesar. Ladakhi marriages are explicitly said to be modeled on the mar- 
riage of Gesar (Phvlactou 1989, pers. comm.). According to the 'Chronicle of 
the Ladakhi Kings' (Ladug Cyelrnb), the first 1,adakhi kings were descended 
from Gesar (Petech I 977: I 6-1 7; see also Haarh I 969). 

7. The re  were in fact few majorgompa of' any tradition that dated from 
before this period in K'am east of the Dri River ( l 'pper  I'angtze). though 
there were sei'eral to the west, including early Kagyiidpa centers in Pagshiid 
and in hlark'am, both dating from the twelfth cen tup ,  and the Gelugpa 
gompa at Ch'amdo (143;). T h e  Nyingn~apa center of Kat'og dated from I I 59 
or r 164 and was just to the east of the Dri River but had largely fallen into 
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decav by the fifteenth and sixteenth centuries (Smith I 969a:6). T h e  reli- 
gious pattern in most of K'am until the seventeenth century was probably 
one of small hereditary-lama gompa of the Nyingmapa and Bon traditions 
(see Chapter r 7). 

8. The re  are two short and mainly demographic studies from the I 940s 
(Li  1947; Chen I 949). The i r  reliability seems dubious, which is perhaps not 
surprising in view of the conditions just described (see Appendix, nn. 2, 3). 
More recently, there have been brief contributions on Derge (Thargyal 
1988) and Gyelt'ang (Corlin I 978, I 980). 

9. T h e s e  figures are for the total population. Comparison with the distri- 
bution map for Tibetan nationality (Li  1987, map 33) nevertheless indicate 
that the population is almost entirely Tibetan except where indicated in my 
text. 

10. Michael (1982:91-93) gives the misleading impression that K'am as a 
whole was under administrative control from Lhasa. H e  provides a long list 
of the local units under the Governor at Ch'amdo, some of which I refer to 
in the text. His information should be treated with considerable caution. 

r I .  Tashi I'sering (pers. comm.). Franz Michael would seem to be incor- 
rect when he refers to the gompa as Gelugpa, and describes Riwoch'e as gov- 
erned by a monk official appointed from Lhasa (Michael 1982:89-go). Pre- 
sumably the chidzodor his local equivalent was appointed subject to Lhasa's 
confirmation, as at Dragyab. 

12. Tashi Tsering (pers. comm.). 
I 3. For descriptions, see Sermey Ribur Tulku I 988: 5-1 2 ;  Duncan 

1952: 125-130. 
14. According to Teichman, Gonjo was a dependency of Mark'am, under 

a depa ( I  922: I 76). Anak Dorje Namgyal, who belongs to one of the nine rul- 
ing (piinpo) families of Gonjo, is not aware of the existence of a depa (pers. 
comm., August ~ g g o ) ,  so this may be  an error or reflect an earlier state of 
affairs. According to Franz Michael, the region consisted entirely of Lhasa 
government land and was alternately administered by a monk and a lay offi- 
cial (1982:91). 

I 5. T h e  nomenclature is slightly confusing. T h e  upper parts of the region 
of Powo were under Lhasa control, while the lower parts constituted the 
Kanam Depa's state. Rockhill, Teichman, and other early visitors generally 
refer to the state as Pomed ( = 'lower Powo'), while contemporary 'Tibetans 
generally refer to it as Powo. I use Povul for the entire region and Powo for 
the state. 

I 6. Tashi Tsering (pers. comm.,  July r 990). A Tibetan history of 
Nangch'en has been published by Karma Thinley ( I  965). 

I 7. Tashi Tsering (pers. comm.,  July I 990). 
I 8. Anak Dorje Namgyel (pers. comm., August I 990). 'l'he Anak family 
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in modern times had three pon positions, while the K'angsar family had two, 
so that there were only nine pon families for the twelve offices. 

CHAPTER 5 

I .  T h e  1982 census listed I 59.632 Tu and 69,135 Salar. 
2. Not  to be  confused with the Sherpas of Nepal or the Zangskar in La- 

dakh. 
3. T h e  term Minyag is also applied to the Chagla region of K'am, see 

Kessler 1984, map 27. 
4. T h e  Tibetan population of Qinghai in the 1982 census was around 

750,500 with a further 305,000 in Gansu (I,i I 987). These  figures include 
the Jyekundo-Nangch'en area (Yushu Tibetan A.P.), which belongs in K'am 
rather than Amdo and they exclude the Aba Tibetan A.P., parts of which 
belonged to Amdo. An article in Beijing R m i m  3 1(42), Oct. I 7-23, I 988, 
gives a more recent figure of 8 10,ooo for the Tibetan population of Qinghai. 

5. T h e r e  is a certain amount of inconsistency in nomenclature in Ekvall, 
Rock, and other writers on the region, which probably reflects a lack of con- 
sistency 'on the ground.' Ts'o is perhaps primarily a political term. Gjiid is a 
more general term for 'descent group' or 'lineage.' I have no information 
about the nature of kinship and descent groups among these populations. 

6. T h e  exchange between T'ukwan Ch'okyi Nyima and his teacher 
Sumpa K'enpo (who, despite his origins, took the central Tibetan position) 
is perhaps symptomatic (Kapstein 1989). It was Amdo, too, that produced 
Gendiin Ch'op'el, the most unorthodox of all modern Gelugpa scholars (see 
Chapter 27). 

I .  T h e  exception was those parts of Ngari that lay within the Dalai La- 
ma's state, and the area of Tawang to the east of Bhutan (Aris I 980:9). 

2. T h e  term Monpa was also used to refer to the non-Tibetan population 
of Bhutan, and Mon to refer to Bhutan itself (though it does not seem to 
have this implication in the Gesar epic). There  may be a relationship with 
the Mon populations in Southeast Asia; there were Mon states in what is 
now northern Thailand up to the twelfth century. Further west, in Ladakh 
and Baltistan (see below), the same ethnonym, hlon, is used to refer to a 
low status but thoroughly Tibetanized blacksmith and musician caste. 

3. Tibetans were aware that the Lopa were a mixture of populations. see 
Aris I 980: I 5, I 8, where L o  K'akar K'anag K'atr'a ('White-hlouthed, Black- 
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hlouthed, and Striped-Rtlouthed Lopa') is used to refer to "the whole med- 
ley of tribal groups in Arunachal Pradesh who live to the east of the Miinpa," 
and .h i s  I 979: I 42. 

4. A more recent and detailed account is given by Imaeda and Pommaret 

1 990. 
5. T h e  ruling clans of eastern Bhutan up to the seventeenth centurv 

traced their ancestry to a member of the Tibetan royal family, a Prince 
Tsangma, eldest son of King Tr'ide Songtsen (also called Sednaleg, ruled c. 
800-8 r j), who was supposedly exiled to Bhutan (Aris I 979:83-I 14). Other 
aristocratic clans still extant in central Bhutan ( the dung families) have simi- 
lar myths claiming descent from other members of the Tibetan royal family 
or from a sky-god descended to earth, a common pattern for Tibetan geneal- 
ogies (Aris I 979: I 14-145). 

6. Not counting Rolwaling, which has a Sherpa population of 2 0 0  accord- 
ing to Sacherer ( I  974). T h e r e  are now also substantial Sherpa populations in 
the Kathmandu Valley and in the Darjeeling- Kalimpong area. 

7. For other research on religion among non-Tibetan highland populations 
in Nepal, see Furer- Haimendorf (r974), Hitchcock and Jones (1976), Mac- 
donald (1987a), Toffin ( I  987), Bouillier and Toffin ( I  989). 

8. Traditionally, Ngari would have also included the western parts of 
present-day Xigazc prefecture, such as the regions of Dingri and Kyirong 
(see Map 3), but these areas with their large agricultural populations are best 
considered, as we have done,  as part of central T ibe t  (see Surkhang 
1984:20, 28 n. 2). 

9. An earlier study by one of the Moravian missionaries (Ribbach 1986) 
includes useful comparative material. 

CHAPTER 7 

I .  A term that, as Aziz points out,  also includes traders (ts'ongpa) in trad- 
ing centers such as the main Dingri town. 

2. T h e  large proportion of serky'im in the Dingri region doubtless reflected 
the important Nyingmapa and Kagyudpa pilgrimage centers located there. 
Serky'im were, however, found throughout Tibetan society (see Chapters I 5 
to 17). 

3. Goldstein argues implausibly, that the question of 'serfdom' has no 
bearing on Tibetan political claims, since the Chinese tolerated the estate 
system from 195 I to 1959 (Goldstein 1986: 109 n. 2). In Goldstein and 
Beall's recent account of Tibetan nomads ( ~ g g o ) ,  while still retaining the no- 
menclature of 'serfdom,' they emphasize the autonomy of these pastoral 
'serfs' in relation to their daily lives. 



4. Ortner's hypothesis as to how the ofice of piirrpo (pemhu) developed out 
of land ownership is not entirely convincing (Ortner 1 g ~ q a : g + 4  ). would 
seem more likely that it originated at the same rime as the tax obligation\ to 
the Nepalese government. Revenue-collection was also the primarv function 
of dzoneiin and similar officials in Tibet,  so that piinpo would be a natural 
term for a tax collector. 

5. These  were the Sapijn or 'Headmen' and the Shik'a or '1)istrict Ofi- 
cers.' 

6. Sherry Ortner emphasizes the separateness and independence of 
Sherpa households, and the difficulty involved in achieving even a minimum 
of social cooperation, in her film The Sherpas of Nepal (in the Granada I)i.wp- 
pean'ng IYorjd series) as well as in Ortner I 978a. Sherpa households were per- 
haps more independent than households in central Tibet  or in some of the 
other Tibetan communities in Nepal. Sherpas tended to build their houses 
at some distance from each other instead of in compact villages. 

7. We should also bear in mind the existence of slavery in some of the far 
western groups, such as the Nvinba (Levine 1980). 

8. In Ladakhi dialect, unlike central Tibetan and many Eastern dialects. 
the final 's' is sounded. 

9. T h e  phaspun group in Zanskar consists according to Dargyay of the 
male members of a mspa along with their wives (1988: I 27) .  l h i s  seems 
compatible with Brauen's account for Ladakh although Rrauen does not 
mention mspa at all (1980a, 1980b). In Ladakh, according to Brauen, a 
magpa husband joined his wife's phaspun, and presumably this happened in 
Zanskar, too. T h e  concept of r i p a  is also significant in the northern part of 
K'am, judging from my enquiries in Jvekundo in August I 99 I ,  and possibly 
through much of eastern Tibet.  I know of no substantial research. however, 
on K'amba kinship as vet. 

10. T h e  first two examples refer to actual events, while the third is fic- 
tional. Ekvall's novels (1954a, 198 1 )  may be treated as an ethnographic 
source, with appropriate caution. Ekvall approvingly quotes a review that 
describes Tents Against the Skjl as "of indifferent quality as fiction but most 
excellent ethnography" (1968:99) and states in the introduction to The h m a  
Knows that the book is "basicallv a record of phenomenal happenings, and 
tells of actual persons and their deeds-some real and some ascribed," going 
on to give his sources for the events in the novel (198 I :xiii-xvi). In fact the 
novels, along with the autobiographical account Tibetan Sblines ( I  q ~ z ) ,  are a 
useful complement to the abstract generalizations of Ekvall's strictly anthro- 
pological writings (for example, I 939, I 964a, I 964b, I 968). 

I I .  Th i s  point is of significance in relation to the argument in Chapter 2 

about the state and the 'domestication' of the Samgha in Theravidin soci- 
eties, and the weakness of such a relationship within Tibet. 



1. Two more examples of some interest are the term di, which Lama 
'Tsenpo uses as an all-purpose label for any kind of community, whether ag- 
ricultural or pastoral, in the Dzamling G~leshed (Wylie I 962) and the gradual 
expansion and modification by which the four rii and the six-tribe and eigh- 
teen-tribe schemes were adapted to non-Tibetan peoples undergoing Tibe- 
tanization (Smith 1969~:22-24 n. 52). 

2. Even in the twentieth century when a particularly strong Lhasa admin- 
istration forced a showdown with these two regions over revenue they en- 
countered heavy fighting in one case and provoked the Panch'en Rim- 
poch'e's flight to China in the other. 

3. The re  has been some discussion of the relevance of trade routes to the 
spread of Buddhism in Tibet ,  for example, von Schroeder (198 I )  and 
Klimburg-Salter ( I 982). 

4. Robert Paul's analysis ( I  982b) of Tibetan symbolism in terms of a 
succession-scenario derived from Freud's treatment of the Oedipus myth re- 
veals much of the psychological background to these processes of continuity 
and succession. H e  rightly notes the significance of the incarnate lama as a 
solution to the psychological problem of succession (see Chapter 25). 

5. T h e  temple-as-microcosm has Indian parallels too, but the point here 
concerns the way in which it fits into Tibetan modes of thought. 

CHAPTER 9 

I .  From the mantra om manipadme h i m  commonly inscribed on them. 
2. In a recent paper on two east Tibetan pilgrimage sites (rggoa), Larry 

Epstein has made an similar contrast between 'ontic' and 'epistemic' modes 
of experiencing space and place. Of the two sites, one (Murdo in Gyelrong) 
can be seen as more ontic (shamanic, in my terms) and the other (Dragkar in 
Amdo) as more epistemic (clerical). 

3. O n  the relation between drib and karma, see Lichter and Epstein 
(1983) and Schicklgruber (r 989). 

4. Interview with Namk'a Drimed Rimpoch'e, Chandragiri, 3 August 
r 990, transcribed with assistance from Tashi Tsering. 

5 .  Information from Drugu Choegyal Rimpoch'e, Tashijong, July 1989. 
6. Although deities such as Gompo (Mahiki la)  may be in origin forms of 

Siva, who is a heavenly deity in this classification (see Snellgrove 1957)' 
they are mostly classed as Tantric deities. Siva himself (Lhach'en 
Wangch'ug Ch'enmo) is sometimes employed as a protective deity in gompa 
ritual, but is conceptually distinct from the forms of MahPkSla. 
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7. Interview with Namk'a Drimed Rimpoch'e, 3 August 1990, translated 
with assistance from Tashi Tsering. 

CHAPTER 10 

I .  For example, Burmese 'animism' as described in Spiro ( r 96;), the 
abangan complex in Geertz's description of Javanese religion ( I  964). 

2. Rather than by the classic shamanic journey of Siberia as described by 
Eliade (1970), although there are traces of that in the delog literature that 
consist of narratives of persons who have 'died' and returned to life (see 
Chapter 16). Tantric practice itself, as argued in this book, is closer to the 
classical shamanic pattern of conscious and controlled travel to other realms 
than to a spirit-possession or spirit-mediumship approach. 

3. Berzin I 972: I 83-1 84. T h e  story comes from the Lamrim Sindn A'omdrd 
Lagchang by the 3d Trijang Rimpoch'e. 

4. For the Bonpo, these vows would not be those imposed by Guru Rim- 
poch'e, but those that the gods had sworn to Shenrab Miwo on the occasion 
of his much earlier visit to Tibet  (see Chapter 9). 

5 .  Interview with Anak Dorje Namgyel, August 1990. 
6. Interview with Namk'a Drimed Rimpoch'e, Chandragiri, 8 August 

1990, transcribed with assistance from Tashi Tsering. 
7. Interview with Anak Dorje Namgyal, Chandragiri, August 1990. 
8. Thubten  Norbu does not actually state that the incense was offered to 

Kyeri, but he mentions the mountain immediately after. 
9. Presumably = Rangso, a general term for propitiation rituals, see Kohn 

(1988:57-58). 
10. Th i s  may reflect the importance of the niga cult for the Newars 

(Singh Nepali 1965) and elsewhere in Nepal. See also Ortner (1978b). 
I I .  For 'folk-religion' rituals see, for example, Tucci ( I  980: I 76-1 86) on 

the do, y i ,  lliid, and ro rituals. Many of these are also performed in the gompa. 
On  the ch'am and related gompa rituals see Chapter I 4. 

I 2. Misfortune is, however, not necessarily attributed only to local deities. 
Other concepts such as the four or five individual energy components of Ti- 
betan astrology can also be significant (see Cornu I 990:93-95; Karmay 
I 990). These  elements are sog (vitality, life-energy). lii (body). u1angt'an.g 
(personal power) and lunga (good fortune), to which may be added also la 
(soul, life-force). 

13. This  prayer is by the nineteenth-century Nyingmapa and Rimed lama 
Ju Mip'am, and similar prayers exist in other Tibetan traditions. Schwalbe 
mentions recitations of the prayer at pp. 9, 24, 27,  30, 46, and 54. 

14. According to Aziz, the four lhob'a in D'ingri were all women 
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( I  978:253n). Also see Diemberger and Schicklgruber (1984) on female 
spirit-mediums (called R'androma) among Tibetans in eastern Nepal. 

I 5. For detailed descriptions of Buddhist and Bonpo versions of the 
closely related lalu ritual, see  Karmay (1987). 

I 6. A juniper wood seal for this purpose with the syllable dhi;ll was distrib- 
uted on the 13th Dalai Lama's orders to various districts of T ibe t  along with 
a small text on child care (Sangay r984a:g). 

CHAPTER I I 

1. For example, Hanson 1977:29-49; Khetsun Sangbo 1982:45-100; Kalu 
r986:3 1-37. 

2. T h e  situation in Far Eastern societies such as China is a little more 
complex because of the significance of the ancestors as spirit-guardians of 
the living in these societies. 

3. Th i s  point, as we  shall see later, was a particular specialty of the Ge- 
lugpa tradition, being at  the center of Tsongk'apa's own revelations. 

4. Dharma here = 'teachings of the Buddha,' Samgha = monastic com- 
munity. 

5. T h e  main Tibetan discussion of the T h r e e  Vows is Sakya Pandita's 
Domsum Rabyi, a work that has been commented on and argued with by sev- 
eral later writers of various traditions (for commentaries see David Jackson 
1983: 12-23). T h e  Domsum Rabye'has recently been studied by J. R. Rhoton 

(1985). 
6. T h e  taking of Refuge itself is more complex for the Tibetans, because 

of the much expanded conception of the Samgha, and because of the me- 
diating role of the lama and Tantric deities. A typical Tibetan 'refuge visual- 
ization' may involve several hundred deities, lamas, and other symbolic ele- 
ments. 

7. And still to a large extent is, despite the rapid growth in meditation 
centers for laymen in countries like Burma and Thailand. 

8. As opposed, that is, to attaining Enlightenment immediately after 
death in the bardo state that intervenes before a subsequent rebirth. See 
Chapter r 2. 

9. Maria Phylactou discusses the performance of this ritual (yunguk) in La- 
dakh, where it is done each year after harvest ( I  989: r 97-1 98) and also when 
a woman leaves her natal household to be married: "In this instance i t  is 
performed primarily so that household wealth is not diminished, so that the 
departing daughter does not take all the fortunes of her natal house with 
her" (1989:252). A more detailed description ofyanguk in Ladakh is given by 
Sophie Day (1989: 148-166). 
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lo. 'Reputation'-like scales did of course exist in societies like 'l'hailand 
(see Mulder r 985)' linking up with the emphasis on power and success in 
the shamanic and 'Tantric' sides of Thai Buddhism. What wc are consider- 
ing here is a question of relative importance of different value scales. 

I I .  An interesting point of comparison between the Ihntric lama's role in 
taming disciples and taming local deities is the role of the oath (hmfs ' ig  = 

Skt. sumaya) in both cases (see Dowman 1984227-3-2R and Guenther 
I 97 1 :99 n. I on samaya). 

I 2. For other comments about the symbolism of these stories, see Gyatso 
(1987) and Marko (1988). 

CHAPTER 12 

I .  T h e  main exception is Bever ( I  973). 
2. T h e s e  were held to have been revealed to the Indian teacher Asanga 

by the future Buddha Maitreya, and are of great importance in the 'Tibetan 
scholastic tradition. 

3. T h e  Theravidins would be a Hinayina school in the Tibetan classifica- 
tion, but the Tibetan characterization of the Hinayina does not represent 
the Theravidin understanding of their own practices. For the Theravidins, 
neither Mahiyina Sutras nor Tantras are the authentic word of the Buddha. 
T h e  Tibetan characterization of the Hinavina position. while doubtless orig- 
inating in polemics between Indian Buddhist schools many centuries ago, 
serves for Tibetans not as a critique of Theraviidin Buddhism. which they 
scarcelv knew of until quite recentlv, but as an indication of a possible le\,el 
of practice within the Tibetan system. 

4. Th i s  Tantric form of the Buddha, called Dorje Ch'ang (Skt. Vajradhara) 
or, in the case of the Old Tantras and rema, Kuntu Sangpo (Skt. Samantab- 
hadra), was distinct from the historical Buddha ~ i k y a m u n i ,  in particular in 
not being limited to anv specific time or place of manifestation. 

5 .  1 would like to thank Janet Gyatso for clarifying this important point for 
me. See also Decleer ( I  978) who cites the Tibetan saying, perha rh'o ma red, 
'books are not Dharma,' and Kawamura (1984). 

6. T h e  term m e n - t m  (Skt. upadeia) refers to advice and instructions de- 
riving from past practitioners in the teachings. Such advice may be orally 
transmitted, but it may also be in written form. 

7. LYhile it was possible and quite common for an individual to study \vith 
lamas from several different orders, especialls outside the Gelugpa tradition, 
and so to collect a variety of Tantric lineages, it was normal to have one 'root 
lama' (tsuwPlamn) in a particular tradition around whom one's practice was 
centered. 
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8. T h e  main exceptions are the Siitra Mahimudr i  system (see Chapter 
24) and the Dzogch'en teachings. In practice, most Siitra Mahimudr i  practi- 
tioners had at least some experience of Tantra as well, and Dzogch'en yogis 
had extensive prior experience of Tantra. 

9. In fact, the question of whether the Tantras involve a philosophical PO- 

sition distinct from that of the Siitras is a complex one to which various an- 
swers have been given by Tibetan scholars. 

lo. T h e  Old Tantra lineages included some Tantras, such as the Guhyasa- 
mija, which are extant in Sanskrit and were transmitted again from India at 
the time of the New Tantra transmissions. An important group of Old Tan- 
tras also appears to exist in Chinese translation (Martin 1987: r 83, citing 
Eastman I 98 I ). 

I I .  Bonpo chronology is currently under dispute, so the question of his- 
torical priority is unclear (see Kvaerne 1990 and Chapter 24). 

r 2. O n  Puton's classification see Lessing and U'ayman ( 1 9 6 8 ) ~  Wayman 
(1973:234-239). David Stott comments (pers. comm.) that an earlier ver- 
sion of the same scheme was given in the Gyiidde' Chi Namshag of Sodnam 
Tsemo. 

13. T h e  text has been translated into English at least twice, in Gyatso 
(1980a) and Karmapa (n.d.) ,  which is a commentary on the practice by the 
I 5th Karmapa. My summary is based on these two sources. For the back- 
ground to the text, see  Gyatso (198 I) .  

14. 'Dedication of merit' is the conventional but not entirely appropriate 
translation of ngowa. See Blondeau ( I  987-1 988:76) and ~ c h w i e ~ e r  ( I  978:24- 

27). 
r 5. T h u s  the 1st Dalai Lama comments with reference to the Kilacakra 

Tantra that certain aspects of the n i d i a n d  cakra have to be visualized differ- 
ently in this Tantra from other Tantras (Mullin 1982a: 132-133). See also Co- 
zort ( I  986: r I 5-1 33). 

I 6. Chogyal Trichen Rinpoch'e has commented that the two are equiva- 
lent (David Stott, pers. comm.). 

I 7. T h e  Niropa practices are described by Tsongk'apa (Sablum N2ro 
Ch'odmg, translated in Muses I 96 I ) ,  Pema Karpo (Ch'odmg Dupe'Sindn', 
translated in Evans-Wentz 1967: 155-252), and Rinch'en Namgyel (Nirope' 
Namt'ar, translated by Guenther  I 963). T h e  last is the most satisfactory de- 
scription so far available in English. T h e  2d Dalai Lama's account of the Six 
Yogas of Niguma has been translated by Glenn Mullin (1985). 

r 8. Dzogch'en practitioners, traditionally less concerned with building up 
a monastic following, are more likely to be described as entering the Rain- 
bow Body (jalii) a t  death. Th i s  is the traditional Dzogch'en technique for 
attaining Enlightenment through dissolving into the five elements (see N. 
Norbu I 986b: r 24-1 28, I 56-1 57). 



I .  Snellgrove translates abhz~eka as 'consecration' and odhi$[hdna as 'cm- 
powerment' on the grounds that the latter is the actual convevance of blcs5- 
ing to the student ( I  987:634). This  is correct, but 1 have maintained 'em- 
powerment' for wang ( = abhiSeka) since the central part of the ulang for 
Tibetans is not the formal consecration but the associated blessing. 

2. These  illustrations are taken from Geshe Ngawang Dhargycy's lectures 
at the Library of Tibetan Works and Archives, Dharamsala, in I 972. 

3. David Stott points out that this kind of language can even be used of a 
lama and his subsequent rebirth; Karmapa Mikyod DorjC ( I  507-1 554) is de- 
scribed as seeing visions of his predecessor Diisum Ky'enpa ( I I 10-1 193) 
(pers. comm.). 

4. See  also the Gumpaiicas'iki, the standard Indian text on devotion to the 
Tantric teacher. It was attributed to ASvagho~a (ASvaghosa I 975; see also 
Lessing and Wayman I 968: 272-273). 

5. See  Norbu and Turnbull (r969:27 1-27?) and Norbu and Ekvall (1969), 
which is a translation of a Tibetan play arguing for a particular view of the 
Dalai Lama-Panch'en Rimpoch'e relationship through a story about the two 
in a previous rebirth. T h e  Jitaka stories of the previous lives of the historical 
Buddha, with their identification of ~ i k y a m u n i ,  Devadatta, ,4nanda, and the 
others playing out similar relationships in succeeding rebirths may have pro- 
vided the model for this idea of repeating karmic relationships. This  con- 
tinuing relationship contrasts with what can be expected in the normal 
course of sams8ra, where relationships will not be  carried on in the same way 
through succeeding lives. A well-known Tibetan story (Berzin I 972: 288- 
289) tells of a girl eating a fish (her former father), fondling her child (her 
murderer reborn), and beating a dog (her mother reborn) to stop it from eat- 
ing the fish (its husband in a previous life)! T h e  lama-student relationship is 
specifically claimed to be an exception to this general condition of saysora. 

6. Geshe Ngawang Dhargyey, lectures at LTW'4, 1972. T h e  story is told 
slightly differently in hlarpa's biography, where Niropa says to Marpa "Even 
if he had plenty of gold, it wouldn't be sufficient [for me to take him as my 
student]. H e  needs merit, and lefr'o [karmic influence]" (Bacot I 93;: 1 5. 80). 

7. 457iv-458ii = Guenther 1963: 107. See also Guenther I 977b: I 88. 

CHAPTER I 4  

I .  It will be  remembered that the relationship between guru and student 
is carried on from one lifetime to the next. Since it involves the student's 



NOTES TO CHAPTERS 1 4- 1 5 

spiritual progress towards Enlightenment, it is specifically exempted from 
the rille bv which satnsaric relationships do  not recur in future lifetimes. 

2 .  For one such s&ihana, focusing on White Tara,  see Mullin (1983:95- 

104). 
1 .  For 'li'ulshig Rimpoch'e, see Kohn (1988:~39-240). For the l e n g -  

boche Rimpoche, see Zangbu and Klatzel (1988:38), where the empower- 
ment is referred to as a ter whong, presumably an error for tomang. T h e  ritual 
is depicted, along with the accompanying rh'am, in Richard Kohn's film Lord 
of the Dance: Destroyer of Illusion. 

4. ?'his rice-mandala (Tib. mendel) is an offering of the universe symboli- 
cally represented as a metal plate upon which rice, semiprecious stones, 
etc., are arranged to correspond to Mount Meru, the four continents, and so 
on (see Hanson I 977:92-105). I t  should not be confused with the Tantric 
mandala (Tib.  ky'ilk'or), which is a structured arrangement of Tantric deities 
visualized in Tantric meditation and symbolically represented by a two- 
dimensional painting or structure of colored sand or occasionally by a three- 
dimensional structure. 

5. T h a t  is the 'Tantric mandala (Tib. ky'ilk'or), the  assembly of deities, not 
the rice-offering mandala. 

6. Among the more detailed descriptions are those of the ch'am associated 
with Mani Rimdu among the Sherpa (Fiirer-Haimendorf I 964:220; Jerstad 
I 969: 137-139; Paul 1982b; Zangbu and Klatzel 1988; Kite and Childs 1988; 
much the best account is in Kohn 1988), the Gelugpa ch'am at Kumbum in 
Amdo (Filchner 1933) and Spituk in Ladakh (Marko, in press), and the 
Drugpa Kagyiidpa rh'am at Hemis in Ladakh (Helffer I 980). More general 
accounts may be found in Stein ( I  957) (see also Stein 1972a: I 89-1 9 I and 
Nebesky-Wojkowitz I 976). 

7. Th i s  is not to suggest that these 'incidental' sequences are lacking in 
cultural meaning for the spectators. See  Robert Paul's analysis of the Sherpa 
monastic dances for suggestions, from a Freudian perspective, of their rela- 
tionship to central cultural themes (Paul 1982b). T h e  rh'am are above all, 
however, magical rituals in which the lamas destroy the powers of evil. T h e  
frequent association of these dances with the story of the murder of King 
Langdarma is closely linked to this central meaning. 

8. See  Paul (1g82b),  who interprets the murder of Langdarma as a crucial 
mythical statement of the position of Buddhism in Sherpa and Tibetan soci- 
ety. 

CHAPTER 1 5  

I .  Though it should be noted that these rebirths are said to have taken 
place in secret during the nineteenth century, and no official rebirth was rec- 



ognized between the loth Shamarpa who died in I 7 9 2  and the I 1 th who wau 
born around I 880 (1)ouglas and White I 976). l ' h e  present ( I  ~ t h )  Shamarpa, 
born in 1952, was one of the four lamas entrusted with administering the 
Karmapa suborder after the death of the 16th Gyalwa Karmapa, the head of 
the suborder, in I 98 I .  

2. A note on nomenclature: I use the term 'order' rather than 'sect' for 
Gelugpa, Nyingmapa, etc., although it possibly conveys too structured an 
impression, especially for the more heterogeneous and informal Nyingmapa 
and Bonpo. 'Tradition' is a more general term than order, and refers to prac- 
tices not necessarily confined to a single order. 'Lineage' refers to the conti- 
nuity from teacher to student of a particular practice; each order may contain 
hundreds of individual lineages connected with specific practices. 

3. These  statements refer to overall differences in emphasis. As 1,eonard 
van der Kuijp rightly notes, the orders have been too easily taken as distinct 
and concrete entities. Even the Gelugpa cannot be assumed to present a 
uniform front in relation to any particular issue (van der Kuijp 1985: 33-35). 

4. T h e  suffixes -pa, -po in many of these terms are used to form a per- 
sonal noun or adjective from the root syllables, thus a Gelugpa is a member 
of the Gelug order, a Nyingmapa of the Nyingma order, and so on. \Vestern 
scholars have mostly included these suffixes in the names of the order, as I 
do here. 

5. Krystyna Cech (pers. comm.). 
6. T h e  large-scale growth of lay meditation centers in the Theravidin 

countries is a very recent phenomenon (see Tambiah I 976; Kornfield I 977). 
7. See Atisa's comments in his Bodhiparhapradipo, which appear to be a 

compromise between the anti-Tantric views of his lay patrons and his own 
pro-Tantric position (Snellgrove I 987:48 1-483, and see Chapter 24). 

8. T h e  exceptional case of Reting (Ratreng) Rimpoch'e, a high Gelugpa 
lama who was Regent of Tibet  during the early years of the 14th Dalai 
Lama, indicates how far tolerance could go. In this case, the Regent was 
forced to resign, in part because his noncelibate status made it impossible 
for him to administer vows of celibacy to the Dalai Lama (see Goldstein 
I 989). 

9. Elisabeth Stutchbury (pers. comm. ). 
10. In some contexts, Amitiibha may be treated as a Dharmakiiya figure 

(for example, Blondeau I 977-1 9;8:78-79). T h e  relationships between the 
kri?,a are more significant than the assignment of a particular figure to one or 
another Raya, which may van.. 

I I .  For example, Berzin 19 7"- Contrast the Shangpa theory as given in 
the Shangpa namt'ar of Vajradhara ( J .  Hanson 1982; J .  and hi.  Hanson 
1985). 

I 2 .  Though not in the case of the Dalai Lama or Panch'en Rimpoch'e, 



subsequent to the Manchu regime's prohibition on these lamas being found 
in aristocratic families (see Chapter 27). 

1 3 .  David Stott, pers. comm. Some early Sakya head lamas were believed 
to be emanations of Vajrapini or Avalokiteivara (see Thu top  and Ngawang 
I 968; Amipa I 976). 

14. In Theravidin countries, upcisoba vows are taken by laymen and they 
do not imply becoming part of a monastic establishment. In Tibetan society, 
laymen may take upasaka vows, either for a short period of time (as at the 
full moon ceremony, sojong, Skt. upo~adha, or on a retreat, nyungne?, or for 
more extended periods. T h e  upasaka vows are, however, also taken in Tibet 
as the regular first stage of a monastic career. T h e  same is true for upisiba 
vows for women. 

I 5 .  T h e  term appears as thawa in Fiirer-Haimendorfs writings on the 
Sherpa. 

I 6. T h e r e  is in fact some controversy about whether the Tibetans pre- 
served a valid ordination lineage for bhihuni. T h e  ordination lineage sur- 
vived in the Far East, and some Western women who had received the Ti- 
betan gets'ulma ordination have recently taken the Chinese bhib~uni vows, 
with the aim of reviving the Tibetan gelongma ordination. See  Vajradhatu Sun 
(Boulder, Colorado) 4(2):2 1-22 (Dec. r 98 I-Jan. I 982). 

I 7. See  in particular Berzin I 972, Sherpa e t  al. 1977. 

I .  Perhaps this reflects a lesser degree of 'encapsulation' of the local folk- 
shamanic complex by clerical Buddhism (see Samuel I ggo), as one might 
expect among Tibetan pastoralists. Visionary Gesar bards are also primarily 
of pastoralist (drogpa) origins. 

2. Samdrub (a babdmng from east Tibet) ,  pers. comm., Chengdu, Novem- 
ber I 990. 

3. T h e  "practice of taking every experience in the great equal taste" (ron- 
yom rh'enpo fulshug chiidpa) is discussed later in the chapter. 

4. As I have emphasized elsewhere (Chapter I )  T ibe t  had its rational and 
clerical side, including historians whose concern for linear rational time is 
reminiscent of Western modes of linear rationality. Th i s  is one strand, how- 
ever, and a relatively minor one, within Tibetan religious consciousness. 
Even men such as Sumpa K'enpo and T 'uken  Ch'okyi Nyima, or the great 
historian Go Lotsawa, author of the 'Blue Annals' (Debt'er Ngonpo, Roerich 
r 976), were scarcely living in the same world as modern Western rationalist 
scholars. 



5. Meaning he produced the results and experiences appropriate for the 
teachings. 

6. T h e  Nyingmapa also had many dupong, and g o n e r  may be revealed as 
a result of a dagnang involving Guru Rimpoch'e, so the line between the two 
types of visionary experience is not a rigid one. 

7. Interview of I 2 August 1990, transcribed with assistance from 'lgshi 
Tsering. 

8. Lecture at Blackheath, Australia, January 1988. 
9. Interviews with Namk'a Drimed Rimpoch'e, Chandragiri, 3 I July and 

I 2 August, 1990, and with Andzin Rimpoch'e, I 2 August, transcribed with 
the assistance of Tashi Tsering. See also Trungpa r 97 I .  

CHAPTER I7  

I .  Examples include Tr'ulshig Rimpoch'e in Shorung and Khumbu (see 
below) and Ch'ogling Rimpoch'e in Gyasumdo (see Mumford I 989). This  
latter lama was the 3d Neten Ch'ogling Rimpoch'e, reincarnation of the Ne- 
ten Ch'ogling discussed in Chapter r 6 (see Tobgyal I 988: 53-59). 

2. 'Zatul Rinpoche' in Ortner I 989a. 
3. Dzarong gompa is often referred to in literature on the Sherpas as Rong- 

phu or Rumbu (for example, Ortner 1989a: 13 I ) .  O n  thisgompa, see also 
Macdonald (1973). 

4. Ortner's 'Tushi Rinpoche' ( I  989a: I 89). 
5. Information from Gegen Ky'entse of Manali, who is one of Tsibri Tr'i- 

pon's disciples (Elisabeth Stutchbury, pers. comm.). 
6. T h e r e  is also some information about Sikkim (Nakane I 966; Corer 

1939), which was a small state whose hereditary rulers were affiliated with 
the Nyingmapa tradition, but the complex ethnic situation in Sikkim, where 
most of the population is now not Tibetan, makes it difficult to compare di- 
rectly with the areas we have been considering. 

7. Although Kessler's reliance on Gelugpa sources may give an exagger- 
ated impression of this. For a Kagyiidpa view of the Kandze region, see 
Kalu (rg85:69-70). The re  was serious conflict between Gelugpa and non- 
Gelugpa gompa and their secular patrons in this region. leading to actual 
fighting in the 1930s and to intervention by the Chinese authorities (see 
Duncan 1952 and Chapter 4). 

8. Some of his index numbers refer to more than one gompa, for example, 
p. I 83 no. 2 and p. I 84 no. lo. 

9. One  hundred, according to Teichman ( I 92:: 23 r ). 
ro. See Jackson ( I  9 78: 2 I 8 n. 86). correcting Snellgrove's dates (Snellgrove 

1967b). 



NOTES TO CHAPTER 17 

I I .  There  is considerable confusion about when Sangwa Dorje lived and 
Ortner's narrative, though plausible, is based on oral history and speculative 
reconstruction. She  suggests that the Sherpas arrived in Khumbu in the mid- 
sixteenth century and that Sangwa Dorje lived a century later, founding the 
gompa at Pangboche in I 667 ( I 989a:26, 47). By contrast, a history based on 
oral sources compiled by Sangye Tenzin,  the abbot of Serlo gompu in Sho- 
rung, and by Alexander Macdonald, places Sangwa Dorje in the previous 
century, and makes him one of two lamas who arrived from K'am with the 
original immigrants (Macdonald r 980b: 140; see Ortner I 989a:49, 209 n. 8 ,  

2 1 0  n. 9). Neither account is consistent with Ortner's statement (1989a :~9 ,  
see also 2 1 0  n. 10) that Sangwa Dorje was a student of the famous terton 
Ratna Lingpa (or 'Rena Lingpa,' I 403-1 478, see Dargyay I 978: I 46), but 
then the Tengboche lama, whose dating is closer to Ortner's, states that 
Sangwa Dorje's teacher was the fifth in a teacher-disciple succession from 
Ratna Lingpa rather than Ratna Lingpa himself (Zangbu and Klatzel 
1988: 12). 

I 2. Although one  Sherpa incarnate lama, Lama Zopa, the rebirth of a her- 
mit from Thami ,  received a Gelugpa training from Dungkar gompa in Tibet 
and subsequently studied with the late refugee teacher Lama T'ubten 
Yeshe. H e  has been primarily active in teaching Westerners, and is now the 
head of Lama Yeshe's organization, the Foundation for the Preservation of 
the Mahayana Tradition. See  Wisdom (Magazine of the FPMT) ,  no. 2 

( 1 9 8 4 ) ~  pp. 52-53. 
13. Snellgrove has described some of the Spiti gompa (1957). Handa's sur- 

vey of gompu in Himachal Pradesh summarizes information from many 
sources, including the author's own research, on gompa in Spiti and also in 
Lahul and Kinnaur, but is often inaccurate (Handa 1987). 

14. According to Harcourt. Pedro Carrasco gives figures of 3,024 and 3,014 
(1959:34, 160), apparently derived from the same census. I have not been 
able to consult the census itself. 

r 5. Th i s  gompa, Peen o r  Pin, was an intriguing community some of whose 
members, the so-called buzhen, traveled around performing dances and reli- 
gious plays (Khosla 1956: 134-1 36; Chopra I 964:46). Like the Ach'e Lhamo 
troupes in central T ibe t  they traced their lineage back to the famous 
fifteenth-century holy man T'angtong Gyelpo (on whom see Gyatso I 980a, 
198ob, 1981). 

I 6. Information from Kirti Tsenshab Rimpoch'e (pers. comm., Dharam- 
sala, July 1989) and from the L)ebr'erGyats'o (kardug to vol. 3, p. 6). 



NO'I'ES 'TO CHAITER I H 

I .  According to the April I 991 edition of C'ujru~uno N m 5  (Sydney), (ieshk 
Rabten's rebirth has been identified in India and will be enthroned in mid- 

1991. 
2. Candrakirti's Mudhyomakivoriru, Llharmakirti's ~ r u m d ~ u e ' ~ , t f i k u ,  Mai- 

treya's Abhisam~ya l~mkdra ,  Vasubandhu's Abhidhannuko.ia, and (;unaprabha's 
Vznayasi fra . 

3. I follow his spelling. ?'he name would be Ratod Kyongla Ngawang 
Lobsang in the transcription used in this book. 

4. Not to be confused with the Nyingniapa gompa of Kat'og in Dergc 

state. 
5. T h e  Sharpa Ch'oje or abbot of Shartse l'r'ats'ang at Ganden is ap- 

pointed from the most senior retired abbot of Gyudtod, and the abbot of the 
other Ganden college (Changtse) from the most senior retired Gyudmed ab- 
bot. T h e  position of Ganden 'Ii'ipa or abbot of Ganden, titular head of the 
Gelugpa order, alternates between Sharpa Ch'oje and Changtse Ch'oje and 
is held for seven years (Berzin 19;2:415-420; Sherpa e t  al. 197;). 

6. Or  the second, according to Berzin I 972. 
7. On  the chiid practice, typical of traveling yogins, see Gvatso ( I 985) and 

Chapter 20. According to Namkhai Norbu Rimpoche, 'homo Geshe also 
practiced Dzogch'en extensively (transcript of talk by Namkhai Xorbu in 
California, I 7 July I 982). 

8. T h e  shamanic emphasis of Tromo Geshe Rimpoch'e's career does not 
imply that he was particularly sympathetic to the non-Gelugpa orders. H e  
was closely associated with the Dorje Shugden cult (see Kapstein I 989), and 
a story in Tr'ichang Rimpoch'e's Gyulch'en Tiid-drel, a commentar)! on P'a- 
wongk'a Rimpoch'e's verses in praise of Shugden, describes an incident in 
which he employed Shugden rituals against a Bonpo community ( I ~ 8 i ;  refer- 
ence from Tdshi Tsering). 

9. Surmang consisted of two large gompas, Namgyel Tse and Dudtsi T'il, 
dating from the late fourteenth century and a number of smaller centers (see 
Trungpa I 97 I :3 rff; Roerich I 9;6:5 10-5 I 2 ) .  Trungpa states that Namgyal 
Tse had I ,000 t r a p  (600 gelong, 300 getr'ul, and loo genyen); Dudtsi T'il had 
300 trapa, of whom I 70 were gdong ( I  97 I :41,  36). 

10. It was common, especially among the Nyingmapa, to recognize se\.- 
era1 rebirths of the same lama. Frequently these were three in number, cor- 
responding to bodv, speech and mind; or five. with the addition of jlonfen 
(ability, accomplishment) and rr'itrli (acti\,ity). 

I I .  Dhanna Gate I ( I ): 8 (January I 99 I ). 
I r .  See note lo. Kalu Rinpoche was recognized informally as an activit!. 

emanation of Kongtrul. but this did not invol\.e his formal enthronement as 



a rebirth. The re  were also five or six formally recognized rebirths of Kong- 
trul (Smith I 97oa: 76). 

I 3 .  While the other Kagyudpa traditions (collectively known as the Marpa 
Kagvudpa) trace their lineage through Milarepa and Marpa to the Indian sid- 
dha ~ i i r o ~ a ,  the Shangpa Kngyud trace theirs through the Tibetan teacher 
Ky'ungpo Neljor to the Indian women teachers or &ini Sukhasiddhi and 
Niguma (Niropa's sister or consort). Unlike the Marpa Kagyiidpa, the 
Shangpa teachings never became the basis of a religious order in Tibet,  
being passed down by yogic teachers within and outside the established or- 
ders. T h e v  were a specialry of the Jonangpa lama Tiraniitha and were re- 
vived by ~ a m ~ o n  Kongtrul (see Kapstein 1980; Hanson 1982). T h e y  contain 
a set oC Six Doctrines (or Teachings) of Niguma parallel to the better-known 
Six Doctrines of Niiropa (for a description by the 2d Dalai Lama, see Mullin 
1985:92-15 I ) .  

14. Though Tromo Geshe Rimpoch'e also spent many years in solitary 
meditation after completing his geshi degree. 

15. T h e  autobiography of this teacher was published in Gangtok in 1975 
(Jetsun Loch'en Rimpoch'e, Namt'ar). 

16. Tashi Tsering has pointed out (pers. comm., August I 991) that there 
were nevertheless women lamas with a more academic orientation, among 
them Mindrol Ling Jetsiin Mingyur Paldron, who was the daughter of the 
terton Terdag Lingpa, and was responsible for the rebuilding of Mindrol 
Ling gompa after its destruction by the Dzungars in the early eighteenth 
century, and several of the successive female reincarnations of Dorje P'amo 
at Samding gompa, which was the main center of the Bodong tradition. 

17. Though it also occurs in relation to a man (Niropa),  in Lhatsun 
Rinch'en Namgyel's Naropi Namt'ar (Guenther r 963). 

r 8. Anak Dorje Namgyel (pers. comm.), Chandragiri, August 1990. 
19. See Norbu 1986b: I 57. 
20. Interview with Anak Dorje Namgyel, Chandragiri, August I 990. 

CHAPTER I 9  

I .  In the Sherpa case, for example, these other factors might include the 
growth of the economic surplus that seems to have played a significant part 
in enabling Sherpa monasticism, and the impact of the active new celibate 
gompa at Dzarong. 

CHAPTER 2 0  

I .  For general accounts of Indian history at this period see Rapson (1962) 
and Thapar  ( r 966). 



NOTES 'TO CHAPI'ER 2 0  

2. Some general references on early Buddhism are (:onze ( 1  962), I.ing 
(1973) (who argues strongly for a sociocentric interpretation of the 
teachings), and Bareau ( I 955). 

3. See  in particular Haarh 1969; Spanien and Imaeda 1979; Richardson 
I 985; Bogoslovskij 1972. 

4. For an interesting recent account, see Parpola 1988. 
5 .  1 avoid the term preliterate, since the lndus Valley states had some de- 

gree of literacy. 
6. Th i s  is not intended as a general endorsement of the Great and 1,ittle 

Tradition model for Asian societies. T h e  reciprocal relationship between ur- 
ban and rural contexts, with the literate tradition based in the urban center 
and an 'encapsulated' shamanism in the villages, seems characteristic of In- 
dian society. I t  appears less applicable to Southeast Asian states and hardly 
at all to Tibetan societies. 

7. T h e  single label I2 is not meant to imply that there was a single type of 
practitioner in the stateless period. There  may well have been some form of 
the priest-shaman distinction. I assume, however, that both roles were sup- 
ported by the same body of modes of thought, feeling, and activity, and it is 
to this that the label I2 refers. At a later (Tantric) period, 'tribal' shamanism 
(14) seems to have become a major resource for Indian ascetics. Fi'hether 
this was so at  the time of ~ ~ k ~ a m u n i ,  I do not know. For that matter, the 
distinction between 'Vedic' (11, 12) and 'tribal' (13, 14) should probably be 
regarded with caution for this early period. 

8. T h u s  it is possible for Trevor Ling ( I  973) to argue on the basis of the 
early Siitras that Buddhism was primarily sociocentric in its intention. This  
seems to m e  to give meditation technique (samddbi) and insight into the na- 
ture of reality (prajiii) far too low a place in the early Buddhist system, but 
it helps to counter those who dismiss the Buddhist tradition in its early 
stages as primarily world-renouncing. 

9. T h e  TheravQdin tradition is nevertheless, of course. a later interpreta- 
tion of these early Siitras, as are all contemporary Buddhist schools. 

10. O n  the modern Theravidin understanding of iarnotha and cipa@ani. 
see, for example, Nyanaponika ( I 969) and Kornfield ( I 977). For the Tibetan 
equivalents (shink, Ihag'ong), see Wayman (1978, Gelugpa tradition), 
Guenther (1977a: 146, Nyingmapa tradition), and Chapters 26 and 2 ; .  

I I .  For a classic (but definitely Hinducentric) formulation of the equiva- 
lence of Buddhist and Hindu languages. see Murti ( I  970). 

I 2. T h e  recent revival of meditation as a lay and largelv middle class prac- 
tice in Theravsdin countries, through teachers such as Mahasi Savadaw and 
17 Ba Khen, incidentally emphasizes the vipa<~land, 'insight.' side to the vir- 
tual exclusion of iamatba. ~ a m o t b a  is still associated with the acquisition of 
magical and shamanic powers, and for modern Thais and Burmese repre- 
sents the side of Buddhism least compatible with contemporary society. 1'1- 
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prf.<yrf,,fi can be seen as a source of rational insight consistent with the pre- 
sentation of Buddhism as a rational, scientific tradition (Kornfield I 977). In 
Tibet ,  bv contrast, the balance between vipuiyatrd and Samatha remained 
central in 'I'antric Buddhist practice, even for the most 'clerical' and 'ration- 
alized' forms of Tibetan religious practice. 

CHAPTER 2 1 

I .  For general sources on Mahiyina Buddhism and philosophy, see Conze 
(1962, 1980), Warder ( I  970), Robinson and Johnson ( I  977), and for Madhya- 
maka philosophy in particular, Ruegg ( I  98 I ). 

2 .  For Tibetan teachings on the generation of hodhicitta, see, for example, 
Berzin ( I  972) and Mullin ( I  982a:6*75). 

3. O n  Madhyamaka, see Ruegg (1981)  and Murti (1970). Conze is the 
main Western authority on the Prajfiipiramit2 Sutras; see especially I 960, 

1970, 1975. 
4. For other translations, see Stcherbatsky (n.d.: I I 1-1 13) and Inada 

( 1  97049-40). 
5 .  My account here is based in part on Willis's discussion ( I  979: I 3-1 9). 
6. In the terms of the multimodal framework (Samuel ~ g g o ) ,  one could 

say that the store-consciousness is where the modal states are stored. 
7. O n  the Jonangpa, see Ruegg (1963).  Ruegg has written extensively on 

the tathigatagarbha concept in Tibe t  (see I 969, 1973). For parallel criticisms 
of the Nyingmapa, see Guenther  ( I  977a). 

CHAPTER 22  

I .  Th i s  is in part a matter of definition, since Tantric can be used as a 
general term for non-Vedic practices (see Bharati r 976). 

2 .  Influences from entirely outside the Indian cultural area were probably 
also present, as indicated by Indian references to Cina or Mahicina and Ti-  
betan references to China (Old Tantra) and Shambhala (Kilacakra). 

3. T h e r e  is also a recent German translation of the Guhyasamija Tantra 
(Gang 1988) and an English version of the seventh chapter of the same tan- 
tra (Fremantle 1990). I have not had an opportunity to study either as yet. 

4. T h e  principal text of the Caryi  class, the Mahdvairocanabhi.rambodhi 
Tantra (or Szitra) has recently been translated by Chikyo Yamamoto ( I  990). 
See  also Lessing and Wayman ( I 968: 204-207). 

5. For examples see Uhlig (198 I ,  nos. 28 to 37). 
6. Though 'secret' here ( s u n p a )  in modern Tibetan usage implies less 

that the practice is hidden from others than that it is carried out at the most 
subtle of internal levels. 
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7. T h u s  Kinha describes himself as a Kipilika in his songs (Kvaernc  
I 97 7: I I 3, I so), although the reference should perhaps not be takcn at face- 
value. 

8. Snellgrove's translation is slightly bowdlerized: the text actually \ays 
"dwelt within the bhoga [sexual organ] of the Vajrayogini . . ." 

9. It  should be noted that several of the best-known 'l'ibetan accounts of 
the siddhas, particularly such as the iYdroppi "Vumt'ar (Guenther I qh 7 )  and 
the Marpi Namt'or (?'rungpa I 982)' are literary reworkings from the end of 
the fifteenth century (see Chapter 26). While they include earlier material, 
they need to be treated with caution as sources about Indian 'lantric prac- 
tice. T h e  works of Tirani tha,  while also late, show fewer signs of literar); 
reworking and are probably closer to the Indian sources ( lempleman I 9H I ,  
1983. 1989). 

10. T h e  biography of Ch'ag Lotsawa Ch'oje Pel, who visited India in 
I 234-1 237, gives a picture of Nepal and of northeastern India (modern Bihar 
and Bengal) immediately after the Muslim conquests and the destruction of 
the major Buddhist centers. Unfortunately, it gives little information about 
the siddha circles themselves (Roerich I 959). 

I I .  For the Indian versions, see Riccardi ( 1 9  7 I ) ;  for the 'I'ibetan version, 
Macdonald ( I 967). Although the Tibetan version does not correspond to any 
surviving text in an Indian language, it may well go back to sources as old or 
older than the Indian versions, see hlacdonald ( I 967: I 6-1 7) .  

I 2. A saying quoted in the autobiography of a contemporary Hindu l'an- 
tric yogin of German origin, Agehananda Bharati ( I  980). 

13. For Mahikila in the Hindu tradition, see Lorenzen (1972); in the 
Buddhist tradition, see Stablein ( I 976a, I g 76b). An interesting Tibetan leg- 
end concerning the bringing of the Mahikila cult to Tibet is recounted in 
Snellgrove and Skorupski (1980, vol. 2 ,  99-loo), and also in Helffer ( I 976) 
and Canzio ( I 98 I ). 

14. T h e  dominance of these Tdntras in the Tibetan tradition is indicated 
by the preponderance of texts related to them in the Tibetan Buddhist 
canon and the writings of the Tibetan scholars themselves. T h e  major reli- 
gious orders (Gelugpa, Kagyiidpa, Sakyapa) each specialized in one or more 
of these Tantras. T h e  Nyingmapa, as explained in Chapters I 2 and 13, em- 
phasized another group of texts, the so-called Old Tantras. 

I 5 .  See Glenn Yocum's account of a Hindu-Buddhist confrontation in 
South India (E'ocum 1980). 

I 6. .Archer 1966. On  the general historical contest, see Rapson ( I  962) and 
Thapar ( I 966). 

I 7 .  O n  the chronology of the Tantras see Y. hlatsunaga (lg;:), \Yayman 
( 1  973, 1 980b). 

I 8. Translation from the journal li'rupa ~(z), Spring 1976. See also 
Kvaerne ( I  97 7:8 1-82). 
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19. From the Vajrayana point of view, the Piiramitiiyiina by itself is not 
sufficient to attain Buddhahood. See Lessing and Wayman ( I  968: 24-39). 

20. As Bharati notes (1976),  almost any Hindu ritual that is not Vedic can 
in a sense be described as Tantric. Here,  however, we are concerned specifi- 
call" with the Indian traditions deriving from the Hindu equivalents to the 
Buddhist Tantric siddhas. 

2 I .  See Samuel ( I  982) for references on Newars and Balinese. 
22. For example, Mahiiyiina SUtras were said to have been revealed to him 

by the ndga. Th i s  side of Niigiirjuna's activities is one reason why the Tibet- 
ans (presumably following the later Indian tradition) had less trouble than 
modern scholars in identifying Niigiirjuna the philosopher with Niigiirjuna 
the Tantric siddha (see Warder 1970:374, 488; Snellgrove 1987:286 n. 
28 I ) .  

I .  According to the various lists of Tibetan kings, it took place some 25 
generations before Songtsen Gampo (Haarh I 969:40). 

2. In terms of the tripartite division used by Buddhist authors such as Pu- 
ton, T 'ukwan Ch'oki Nyima, or Pawo Tsuglag, T2 corresponds to the 'origi- 
nal Bon' (do/ bon or jo l  bon), and T 3  and T j  to 'deviating' or 'irrational' Bon 
(ky'ar bon, falog bon, or d u r  hon; Haarh I 969: 105-106). Some authors also re- 
fer to yungdrungbon, 'Swastika Bon,' a term that can perhaps be  taken as 
corresponding to the non-Buddhist religion of the imperial period (Ts) .  T h e  
third stage of Bon (gyur bon) corresponds to the modern Bon religion, and 
lies outside the period of this chapter. According to the Bon historians them- 
selves, both the 'Bon of Cause' (gyui bon) and the 'Bon of Effect' (drebui bon, 
corresponding to the Bodhi Orientation and to Tantra) existed prior to King 
Trigum ( T z ) ,  but the persecution of Bon at the time of King Trigum led to 
the disappearance of the Bon of Effect so that only parts of the Bon of Cause 
existed during the subsequent period ( T 3  and T 5 ) .  T h e  Bon of Effect reap- 
peared through the discovery of terma texts from the tenth century onwards 
(Karmay 1972; T8a2 in Chapter 24). T h e  reader may appreciate by now 
why it is better to avoid using the term Bon to refer to early Tibetan 
religion. 

3. Amy Heller has produced a useful analytic summary of this lengthy and 
complex article (Heller r 986). 

4. T h e  term 'tribe' (Tibetan rii, 'bone') is used loosely, since it is not too 
certain precisely what these groups were, anthropologically speaking. See 
Stein 19jgb.  T h e r e  was an ideology of descent from a common ancestor; 
there also seem to have been particular families with dominant status within 
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a 'tribe.' T h e  relationship between the 'tribes' of this period and the various 
lineage and household structures in the premodern period (see Chapters 1- 
8) is complex and not fully understood. 

5. As Namkhai Norbu has recently argued (1981 ). 
6. Haarh suggests that this was also a major concern of the religion of the 

bon and shen priests. I am less sure about his suggestion that they were re- 
sponsible for introducing the cult of the gods or /ha (Haarh I 969: I I 1-1 I 2) .  

7. See Chapter I I .  For parallels in other Buddhist societies, see Welch 
(1967, China), Tambiah ( I  970, Northeast Thailand), and Spiro ( I 97 I ,  
Burma). 

8. Sang is a common folk-religion term. As noted in Samuel ( I 985), the 
root sang, 'to cleanse' or 'to purify,' is found in the term for the central puri- 
ficatory ritual of the Tibetan folk-religion (sang). Sang also occurs in a variety 
of contexts and divine names (such as masang as a type of deity, masang kyebu 
as a title of the epic hero Gesar, and the Bon deity Sangpo Bumtr'i. Sang in 
the Old Bon language apparently had the general meaning of 'sky' or 
'heaven' (Stein I 95gb: 59-60). T h e  inner purification of the Buddha was thus 
made to parallel the purifying action of shamanic ritual and to incorporate 
the power of the pre-Buddhist deities. T h e  compilers of the Mahiqyutpa~i ,  
while they comment at some length on the range of meanings of the San- 
skrit terminology, unfortunately tend to take the Tibetan side of the process 
for granted. For their comments on buddha, see Simonsson (1957:265-266) 
and Wayman (1955:257 n. 27). 

9. Th i s  is a phonemically distinct root from the sang = cleansed, purified, 
discussed above. In the Wylie transcription, the words are (b)sanR(s) and 
bzang. In the Lhasa dialect on which my transcription is based, the distinc- 
tion is realized as a tonal contrast. 

I o. Spanien I 97 r b: 299; Beyer I 973. See Edgerton on adhi~/hano, 
( I  972: I 5-16, I 2-13); he makes it 'to empower,' from 'to assume mastery of,' 
adhiti4 fhati. 

r I .  See Roger Jackson 1982. For other discussions of the debate see De- 
mieville (1952), Wayman ( I  977), Tatz ( 1  978), Houston ( I 980). 

I 2. One  Tibetan account, the Samten Migdriin of Nub Sanggye Yeshe, pos- 
sibly a contemporary of Hashang Mahiyina, gives a more svmpathetic inter- 
pretation of the Chinese position, and has recently been studied in some 
detail by Samten Karmay (rg88a:goff, ggff). 

CHAPTER 24 

I .  O n  the problems of early Bonpo chronologv, see also Blondeau ( I  982- 
r 983: I 29-30, 1984-1985: 107-108). 



2 .  O n  the Nyingma Tantras, see Guenther (1974b, I 975b). Karrnay 
( I  975b), Ilargyay ( 1 978). and r'I'hondup ( 1984). 

3.  For a survey of research so far, see Kvaerne ( I ggob). 
4. O n  Dzogch'en in Bon, see in particular Kvaerne (1983) and Karmay 

(1988a). On  Dzogch'en in Buddhism, see Tucci (1980), Namkhai Norbu 
(r986b),  Lipman (1987), Norbu and Lipman (1987), and Karmay (1975b, 
1985, 1988a). 

5. Onjalci' see  Robinson (1979), Dowman (1984), Namkhai Norbu 
( r 986b). For the early Tibetan kings, see Haarh ( I  969), Karmay 
( I  975 b: r 55). and Kirkland ( I  982). 

6. Eastern Tibetan lineages claiming descent from the old royal familv in- 
cluded the Lhagyari family, who retained an important position among the 
central Tibetan aristocracy into the twentieth century, and the kings of Pow0 
in K'am ( the Kanam Depa). Gene  Smith lists several others (1969c:8 n. 9). 

7. T h u s  he is described as recognizing the Nyingma yogin and scholar 
Ngiilch'u Dharmabhadra as a reincarnation of his own guru Kysnjcirya (Da- 
vid Stott, pers. comm.). 

8. See  Chogay Trichen I 983: I 3 ,  Roerich r 976:205-209. T h e  dates for 
Drogmi are given in Ngorchen ( I  987:xiv). According to Tucci ( I  980: 250)~ he 
died in 1074. 

9. O n  the Ngorpa see Davidson I 98 r . 
10. By the time that these collections were compiled (see Smith 1969b), 

the songs had undergone some centuries of oral transmission. Variant ver- 
sions of some songs can be  found in other sources (for example, Tsongk'a- 
pa's Sahlam Naro Ch'odmg, translated in Muses I 96 I ) ,  and there is an earlier 
collection by the 3d Karmapa, Rangjung Dorje (Dziidnagma). (This  text is 
included in the PL48o collection, although I have not as yet had an opportu- 
nity to examine it.) I t  is difficult to judge how many of these songs were 
actually the work of Milarepa, but if some are apocryphal, they are presum- 
ably similar in style to the authentic material. 

r I .  I have removed Kunga and Cutillo's paragraph and verse divisions, 
which are not in the original Tibetan. 

12. T h e  head lamas of the Drugpa Kagyiidpa transferred their seat to 
Sang-ngag Ch'oling in Tsari in the sixteenth century (Smith 1968a:3). 

13. A useful survey of Kagyiidpa lineages and suborders is given by Gene 
Smith in his introduction to the Barapa version of the KagyudSertr'eng 
( I  97ob: 1-8). O n  the Karmapa, Richardson ( I  958-1 959) is still of use. 

CHAPTER 2 5  

r. O n  the early history of the cult of Avalokiteivara in Tibet ,  and espe- 
cially its links to the figure of Padmasambhava, see also Blondeau (1977- 
1978, 1978-1979). 
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2 .  Guanyin is female, not male, combining attributes of AvalokiteSvara 
and 'l ' iri  from the  Tibetan point of view, but historically she derives from 
AvalokiteSvara. 

3. S e e  his commentary on the  Ijomsum Robe', in which he refers to the 
leading early K'on lamas as emanations (nomtr'ul) of Avalokite4vara. Mah- 
juSri, and Vajrapini (A'ukyu Kobum 14: I 2 1-1-3). It is said that Sach'en Kunga 
Nyingpo's own lama Namk'aupa was the  first to prophesy that all male 
members of the  K'on lineage would be MatijuSri emanations (David Stott, 

pers. comm.).  
4. Kapstein, in press. According to Karma Ch'agmed, the  first eight 

Gyalwa Karmapa were the  eight emanations of Guru Rimpoch'e as well as 
being emanations of AvalokiteSvara. 

5. David Jackson (1983)  gives a useful bibliography of commentarial liter- 
ature on  the  principal writings of Sakva Pandita. O n  the  Domsum R U M ,  see 
Rhoton ( I 98 5). 

6. Not  included in Obermiller's translation ( I 932-1 933). 
7. See Berzin ( I  979)' Guenther  (1975b, I 9 7 5 ~ ) '  Lipman ( 1977, 1980. 

r987), Chokhorling ( I  978), and T h o n d u p  (1989). 
8. Descriptions of the  process of finding tmlku include Trungpa ( I 9; I ), 

Govinda ( I  974)' etc. Matthias Hermanns has some interesting comments on 
the  relationship between actual events and official story in the  case of the  
finding of the  14th Dalai Lama ( I  970, vol. 3, I 23ff). 

9. For t h e  Gyalwa Karmapa incarnations, see Douglas and White ( 1976) 
and Karma Thin lev  (1980). O n  the  17th Karmapa, see fiberon Rm~im, Au- 
gust 1992. 

ro. S e e  Guenther  ( I  963: 82-85). G o  Lotsawa's account in the Debr'er 
Ng6npo makes explicit reference to these practices ( = Roerich I 9;6:493- 
494). T h e  Sakvapa lamdre'teachings also included control over the  process of 
rebirth (David Stott,  pers. comm.). 

r I .  Leonard van der  Kuijp has recently pointed out that references to 

trulku of the  Drugpa Kagyudpa lama Godts'angpa and to rmlku of some early 
Ts'elpa Kagvudpa lamas appear to predate the  recognition of Rangjung 
Dorje as a rebirth of Karma Pakshi (van der  Kuijp 1989). 

I .  See the  poem h e  wrote after his crucial vision, translated in \Vanpal 
(1973: I 75-1 86). O f  course the  idea itself had Indian precedents, see Ruegg 
( 1 9 8 1 )  and also Eckel (1987).  

2 .  T h e  last section of the  Lamrim Ch'enmo has been translated into En- 
glish in Wayman (1978). For translations of the shorter of the two adapta- 
tions (Ln tn~tn  Didon), see  Berzin ( I 9;:). Lhalungpa ( I 968). and M'anual  



( 197 1 ) .  O f  later lrrmritn texts, that by the  3d Llalai Lama has been translated 
by (;lenn Mullin ( I  978). Gilenther has translated a text by Yeshe C;yentsVen 
( I 7 1 7 - 1  797), tutor to the  8th llalai Lama,  which is mostly based on thc lam- 
rim scheme for its first (PiramitPyQna) section ( I 97 r :77-I 03; S e q i  Y a n d u n ) .  
'I'here is also an English version of the  entire lamrim teachings based on an 
oral presentation by a contemporary Gelugpa lama, Ngawang Thargyay 
(Berzin I 972). 

7 .  A survey of the  ' I in t ras  by l'songk'apa's leading disciple K'edrubje 
(1,essing and U'avman I 968) has ~ l s o  been translated into English. 

4. 'I'here were some Gelugpa gompa in the  north of Derge state (see 
Chapter  I 7). 

5. Blondeail I 980. T h e  Sheldragma text, an  extensive verse biography of 
Padmasambhava, was published in a French translation by Gustave-Charles 
Toussaint in I 933 (see  Bischoff I 979:409-4 10) and has recently been trans- 
lated into English (Douglas and Bays 1978). An abridged translation of a re- 
lated prose biography was published in 1954 by W. Y. Evans-Wentz (Evans- 
Wentz 1968). T w o  sections of the  Kat'ang Dtnga are available in Western 
translations or summaries (Laufer  I 9 I I ; Blondeau I 97 I ). ' 

6. For Loden  Nyingpo's dates,  see  Kvaerne ( I  ggoa: I 59). 
7. Rimed collections such as t h e  Damngag Dziirl quote  Pema Karpo, 1'ir- 

an i tha ,  and their contemporaries heavily. 
8. Dowman and Paljor I g80:78-79. For the  T ibe tan  text and a (somewhat 

more literal) German translation, see  Kretschmar ( I  98 I :30-32, 9 1-92). 

I .  For t h e  story of how they came to k e e p  the  Vajrakilaya cycle, as told in 
the  Ngor Ch'bjung, see  Davidson ( I 98 I : 79-80). 

2. Kat'og was originally founded in the  late twelfth century but had fallen 
into decay. It was refounded in 1 656 (Smith I 969a:6, n. I 5). 

3. 'Mentation' in Guenther 's  translation. 
4. l 'hc usual Sanskrit equivalent of rjqpa is vidya, but  the  meaning of the 

term in Dzogch'en thought represents an indigenous Tibetan development, 
and does  not correspond to the  usage of v i d y  in Sanskrit. Guen ther  trans- 
lates r1~2,u in this text by 'value awareness.' 

5. T h e y  include two more short philosophical texts (Ye.rhe Idon@ ($lucj, 
Guen ther  I 977a: I I 5-1 30; S e n w  N ~ r o ,  l 'rungpa r 972: 2 1-26) and the  widely 
used chiin and ngontho ( ' l intr ic preliminary) practices (K'andro (;C~JINII~ = 

Evans-Wentz r 967:301-334; 1,ong~h'en Nyingt'i',Vgiindro, 'l'hondup I V ? ; ! ;  sec 
Khecsun Sangbo I 982; Ililgo Khyentse I 988; and below). 

6. For example ,  Rip'a gompn in the  north of Pagshod, founded in the early 



nineteenth century, and based on a combination of KamiJdpa and ' I i g -  
shampa (Nyingmapa) teachings (Andzin and Namk'a Llrimcd Rimpcxh'c, 
Chandragiri, pers. comm.,  August I 990). 

7. For Rimed in general, see  Smith ( 1  970a). 'lianslations of Rimed texts, 
apart from those referred to in subsequent notes, include thrcc short texts 
by Kongtrul (McLeod I 974; ' I i i~ngpa 1980: H 1-90; 'I'rungpa I 98 I :7-r 7)- a 
guide to the  pilgrimage sites of central 'I'ibet by Jamyang Ky'entsc Ongpo 
(Ferrari I g58), and several short works by Ju Mip'am (Dowman I 973; 
Guenther  1972; (=rysralMimr 2 (1973):4*43, -3 ( I  974):3-6, 41-44. (' ~e-cur 
4(1) (Winter 1977): 5-8). A short history of Buddhism by the twentieth-cen- 
tury Rimed lama, Jamyang Ky'entse Ch'oki I,odro, has been edited and 
translated by Michael Aris ( I  977). , 

8. For an  example see Ju Mip'am's commentary on Nigirjuna's ,l'uhr//ekhu 
(Kawamura I 975). 

9. T h e  tema produced by these lamas, particularly by Choggyur 1,ingpa 
and his slightly younger contemporary, Dudjom Lingpa ( I 835-1go3), are 
often referred to as ter sar, 'New Tima.' 

5 0 .  See the  geographical work translated in part by Wylie ( I  962). Dan 
Martin has translated some of the  comments on Europe in this text, along 
with others by T 'ukwan Ch'okyi Nyima (Martin I 990: I 27-130). 

I I .  Ruegg suggests in the  course of a review of Stoddard's recent book 
that it was his nyonpa tendencies that were responsible for getting him into 
trobble (Ruegg I 989). a 

I 2. T h i s  text as we now have it was arranged from the writings of Jigmed 
Lingpa by his discible the  I st  Dodrub Ch'en (Goodman I 983: I 30-1 3 I ). 

13. T h e s e  (see  notes to Chapter 14) are mtnde/, offerings of the  universe, 
symbolized by a plate of rice and other substances, to the visualized guru 
and not to be  confused with the  'rantric mandala of deities or with the 'wan- 
&/a of essence,  nature, and compassion,' which is a kind of metaphorical 
extension of the  Tantric rnaqdola. 

I .  While celibate practitioners are generally provided with material sup- 
port by lay members  of their family, for example in the form of the produce 
of land that is reserved for them and cultivated for them, many gompa have 
substantial resources of their own. In addition, celibate practitioners reduce 
strain on limited resources bv not m a r ~ i n g  and having children. T h i s  is 
probably particularly relevant in the  case of female practitioners. 

2. O ther  writings by Ortner and Paul that bear on these issues include 
Ortner  ( I 978c, I 989b) and Paul ( I 982a, I 984, I 990). 
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APPENDIX I 

1 .  Schuh's list is described as a "name-list of the sangha," gendiin nam filli 
r.c'ur~r'o (Schuh I 988:qj). I t  begins with the abbot and four other officials, fol- 
lo\sed bv . . 39 ,ge/ong and I 5 ge~q'ul. Thi s  is a high proportion of ge/ong and it 

might be that younger gets'ul and genjlen are not included. 
2. 'There are also some figures for Derge state given by I,i An-(;he (1,i 

1947). T h e y  apparently refer to the 1930s. T h e  area in question is unclear, 
but may correspond approximately to the modern county of DegG (Tibetan 
population around 52,500). It is certainly much less than the old state of 
Derge, as described in Kessler's study. T h e  population figures given by Li 
(5,592 men and 5,580 women) are nevertheless very low, and must reflect 
the loss of population to areas under Tibetan control, extensive underreport- 
ing, or both. His figures for the monastic population (2,488 men and 88 fe- 
males) sound more realistic but may also be on the low side. T h e  area he 
studied contained several major gompa including Lhundrub Teng in Derge 
town, Pelpung, Dzogch'en, and probably Shech'en. Li gives the monastic 
population of Dzogch'en as 257 (Li 1947:287), which mav be compared to 
Teichman's 1,000 (1922:237), Paltul's 850 (n.d.:79), and Kessler's 800. In 
addition, these gompa would have recruited many of their trapa from outside 
the region. Altogether, the proportion of celibate trapa given by Li's figures 
(44 percent of the male population) probably has little meaning. 

3. T h e  figures given in Chen  Han-seng's study of nine agricultural villages 
in the Hor states region in r 940 are, like Li An-che's for Derge, of dubious 
reliability (Chen 1949). T h e  total population of the nine villages consisted of 
r ,701 people in 548 households. According to Chen there were I I I 'lamas' 
of whom 87 were male and 24 female. T h e  number ofgompa is unclear. 
Chen  notes that only 23 of the lamas return home frequently to assist in 
their households, which suggests that most or all of them were celibate trapa 
or ani. T h e  figures amount to about ro percent of the male and 3 percent of 
the female population. Chen  quotes Chinese figures suggesting that there 
had been a considerably higher proportion of trapa in the past (Chen 
I 949: I 26-1 27). 



Guide to Tibetan Spelling 

T h e  transcription used for Tibetan words and names in this book is an eclec- 
tic one, based on a simplified version of the Lhasa dialect. In several cases 1 
have kept more familiar forms (for esample, Bon, Dingri) to a\-oid confusing 
nonspecialists. I have also normally retained people's preferred romanization 
of their own names (for example, Rato Khyongla). T h e  following guide indi- 
cates the actual spelling in standard written Tibetan. where this is known to 
me, using the Wylie system (M'ylie 1959). Dialect terms (for example, 
Sherpa, Ladakhi) are indicated as such. For their pronunciation, I ha1.e fol- 
lowed the ethnographic sources. Equivalents in standard written Tibetan are 
given where available. Pinyin terms are indicated (P )  and Tibetan equi1.a- 
lents given. I have also given some Sanskrit equivalents for Tibetan 
terms (S). 

Aba [P, n. of prefecture = Akawa] ,.ldzom Car a 'dzom mgar 
rnga ba .4k'u Tonpa a khu ston pa 

nrhe /hatno a Ice Iha mo dkar  Tegpa a dkar theg pa 
120'zom D y ~ a  a 'dzoni 'brug pa ,.l/di [Ladakh] a Ici 



TIBETAN SPELLIN<; 

Ali [place in Mon] a l i  
Ali [P, n. of prefecture = ~Vgari] 

mnga' ris 
Amdo a mdo 
Amgon a mgon [ = Nyarong Compo 

Namgyel ] 
ani a ni 
Ap'o Rimpoch'e a pho rin po che 
Asha 'a zha 
Awo go cho [Amdo] a bu rgod khyod 
Ayu Khandro a yo mkha' 'gro 

babdmng 'babs sgrung 
Baiyu [P, n. of county = Pelyul] dpal 

Y U ~  

Bakula Rimpoch'e ba ku la rin po che 
Bamtba sba mi sba 
Banbar [P, n. of county = Pelbar] 

dpal 'bar 
bangdziid lha bang mdzod Iha 
Barapa ' ba ra pa 
Barbung [K'am = Pelpung] dpal 

spungs 
bardo bar do 
Barkam [P, n. of county = Bark'am] 

'bar khams 
Barled bar slad 
barshug bar bzhugs 
Bat'ang 'ba' thang or 'ba' 
Baxoi [P, n. of county = Pagshiid] 

dpag shod 
beda [Ladakh] bhe da or be dha 
Bengen ?ban rgan 
bera [Dolpo] be ra 
Beri be ri 
b q i l  sbas yul 
Bhutan [Anglo-Indian] 'brug yul 
Bomi [P, n. of county = Pomed] spo 

mes 
bon, Bon bon 
bon nying bon rnying 
bon sar bon gsar 

bon-nyid bon nyid 
hiinpo, Ronpo bon po 
Bonn' bon ri 
Bumt'ang 'bum thang 
buden [Spiti] sp. unknown 

Ch'ag Lotsawu Ch'iije Pel chag lo tsa 
ba chos rje dpal 

Chagla lcags la 
Ch'agna Do@! phyag na rdo rje [ = S 

Vajrapini] 
chagiid bya rgod 
ch'agch'en phyag chen [ = S mahimu- 

dri]  
Chakgama [Amdo] sp. unknown 
ch'am 'cham 
Ch'amdo chab mdo 
Champa Tendar byams pa bstan dar 
Champa P'unts'og byams pa phun 

tshogs 
Chandiid lcags mdud 
ch'ang chang 
Changch'ub Dolje' byang chub rdo 

rj e 
Changch'ub Gyantsen byang chub rgyal 

mtshan 
Changch'ub ijd byang chub 'od 
changch'ub sem byang chub sems [ = 

S bodhicitta] 
Changkyu Qutuqtu [Mong] lcang skya 

ho thog thu, hu thug thu 
changsem = changch 'ub sem 
Changt'ang byang thang 
Changler byang gter 
Ch'angtr'eng phyag p hreng 
Changtse' Ch'oji byang rtse chos rje 
Changtsi Trats'ang byang rtse g w a  

tshang 
chayig bca' yig 
Chemre [Ladakh] Ice 'bre 
Chenresig spvan ras gzigs [ = S Ava- 

IokiteSvara] 



ch'idt phyi sde 
Chidzod spyi mdzod 
ChiRy'ab spyi khyab 
chin byin 
chinlab byin rlabs 
chinfen ?byin rten 
ch'o chos [ = S dharma] 
chod gcod 
chodpa gcod pa 
Ch'oggyur Lingpa mchog 'gyur (bde 

chen zhig po) gling pa 
Ch'ogling = Ch'oggyur Lingpa 
ch'ogmi phyogs mi 
Chogtse lcog rtse 
Ch'iigyam Tnrngpa Rimpoch'e chos 

(kyi) rgya m(tsho) drung pa rin po 
che 

Ch'iigyel chos (kyi) rgyal (po) [ = S 
Dharmarija] 

Ch'o~e Yamchilwa chos rje g.yam spyil 
ba 

Ch'iiRi Lodro chos kyi blo gros 
Ch'iiR'or Ulunpo chos 'khor lhun 

PO 
ch'oku chos sku [ = S Dharmakiya] 
ch'iikyong chos skyong 
chomo jo mo 
chomoling [Ladakhi = ani gompa] jo 

mo gling 
Choni [Amdo] co ne 
ch'onyid chos nyid [ = S dharmati] 
ch'opa chos pa 
ch'orten mchod rten [ = S stiipa] 
ch'ospun [Ladakh] chos spun 
ch'oyon mchod yon 
ch'uter chu gter 
chuts'o [Ladakh] bcu tsho 
Cona [P, n. of county = Ts'ona] 

mtsho sna 

dabdob ldab ldob 
Dailing [P, n. of place = Kura] 

kv'edbi dulrho shogchig bdag 
khyed kvi gdul bvar shog cig 

dugnang dag snang 
Da@o dwags po 
/)ago llraje [ = Gampopa 1 dwags po 

Iha rje 
&/ai l ~ m a  t i  la'i bla ma or rwal 

dbang rin po che 
damts'ig dam tshig [ S  = samavaj 
darnts'igsempa dam ts'ig sems dpa' 

[ = S samayasattva] 
lhnba [ P ,  n. of countv] rong brag 
Daorheng [P, n. of county] 'dab pa 
DawP dar rgyas 
DaqePling rdo rje gl i ng 
L)amemdo dar rtse mdo [ = P Kangd- 

ingl 
Dashi da bzhi 
Daulu [P, n. of county] rta'u 
dP sde 
Dech'en Ch'iiR'or bde chen chos 'khor 
Derh'en K'andm bde chen mkha' 'gro 
Digi [P, n. of county = Derge] sde 

dge 
delog 'das log 
D2ngqin [P, n. of county] steng chen 
Denma 'dan ma 
Densa Ti/ gdan sa mthil 
depa sde pa 
Depa Shung sde pa gzhung 
Depa 7 ianea  sde pa gtsang pa 
Dtpon sde dpon 
Diq2n [P, n. of count). and prefecture 

= Drrh'tn] bde chen 
Derge sde dge 
Derge Gonrh'en sde dge dgon chen 
dpsid sde srid 
Dmurhr [Sherpa] sp. unknown 
Deworhen bde ba can [ = S SukhPv- 

a ti] 
DP-Jlung Rirnporh't sp. unknown 
di@a sdig pa 



TIBETAN SPELLING 

Ililgo Ky'entse Rimpod'e dis mgo or 
dil mgo mkhyen brtse rin po che 

Dinpi ding ri 
do mdos 
Do Ky'entse mdo mkhyen brtse 
Dorhi mdo (smad) spvi (khyab) 
rJ'odmP'shi gdod ma'i gzhi 
Dodmb Ch'en rdo grub chen 
Dodmlr Ch 'en Rimpoch 'e rdo grub 

chen rin po che 
Dok'am mdo khams 
diil biin rdol bon 
Dolpo do1 po 
Domed mdo smad 
dompa sdom pa [ = S samvara] 
don geg gdon bgegs 
dondam denpa don dam bden pa [ = 

S paramirchasatya] 
Dongyiid Nyima don brgyud nyi ma 
do$ rdo rje [ = S vajra] 
Doye' Ch'ang rdo rje 'chang [ = S 

Vaj rad hara] 
Doje' Drag rdo rje brag 
Do$ Dragtsen r d o  rje brag btsan 
Doye' Litzea rdo rje gling pa 
dorje'lobpon rdo rje slob dpon [ = S 

vajricirya] 
Dorje'h7eQorma rdo rje rnal 'bvor ma 

[ = S Vaj rayogini] 
Do+! Ngangkar rdo rje ngang dkar 
Doqe'P'agmo rdo rje phag mo [ = S 

Vajravirihi] 
Dorje'Sempa rdo rje sems dpa' [ = S 

Vajrasattva] 
Dorje'Shugden rdo rje shugs ldan 
Doshung La sp. unknown 
Dotod mdo stod 
drablha dgra Iha or sgra bla 
Dragkar brag dkar 
Drugshed drag gshed 
Dragyab brag g.vab 

Dragyah Chamgiin brag g. yab skyabs 
mgon 

Dragyam [Dolpo] brag gyam or brag 
kvem 

drandul nyenkyong dgra 'dul gnyen 
skyong 

Drangk'ar brang mkhar 
Drango brag mgo 
Draur Beu gra 'ur be hu 
Drayab [ = Dragyab] 
drebui bon 'bras bu'i bon 
Drenjong'bras ljongs [ = Sikkim] 
Dreo bre'o or tre'o 
Drepung 'bras spungs 
dri 'bri, 'bri mo 
Dri River 'bri chu [ = Yangtze] 
drib sgrib 
Drigung 'bri gung 
Drigungpa 'bri gung pa 
Dn'gung Chamgon 'bri gung skyabs 

mgon 
Drigung Ch'ets'ang ?'bri gung che 

tshang [ = Drzgung Chamgon] 
Drigung Ch'ungts'ang ' b r i  gung 

chung tshang 
Drogmi 'brog mi 
Drogon P'agmo Drtlpa 'gro mgon 

phag mo gru pa 
drogpa 'brog pa 
drol sgrol 
Drolma Lhak'ang sgrol ma I ha khang 
Drolma sgrol ma [ = S T i r i ]  
Dromo gro mo 
Dromton 'brom ston 
Dronrh'en mgron chen 
drong 'brong 
drongpa grong pa 
drowa nge' dulcha yin ' gro ba nga y i 

gdul bya yin 
drubrh'en grub ([hob) chen (po) [ = S 

mahisiddha] 



druhnyon grub smvon 
drubt'ab sgru b thabs [ = S sidhana] 
drubt'ob grub thob [ = S siddha] 
Dmg [place in Pema Kijd] ?'brug 
Dncg Desid 'brug sde srid 
Dmgmo 'brug mo 
Dncgnyon 'brug smyon [ = Dru@a 

Kunleg] 
Dnrgpa 'brug pa 
Dmgpa Kagyidpa 'brug pa bka' 

brgyud pa 
Dncgpa Kunlek 'brug pa kun legs 
Dmgu gru gu 
Dncgyul 'brug yul [ = Bhutan] 
diid bdud 
didch'ung dud chung 
Diidrsi T i /  (or Ti/?) bdud rtsi ?mthil 
diik'or dus (kyi) 'khor (lo) [ = S Ki- 

lacakra] 
dulcha gdul bya 
dulkyong 'dul skyong, discipline and 

protection 
Dulnagpa Palden Sangbo 'dul nag pa 

dpal ldan bzang po 
dulwa 'dul ba [ = S Vinaya] 
dulwe'rigpa gdul ba'i rigs pa 
dung gdung 
dunggyud gdung brgyud 
Dungkar dung d kar 
dungma dung ma 
dur bon dur bon 
Disum Ky'enpa dus gsum mkhven pa 
Dza Pe/tm/ rdza dpal sprul 
Dza River rdza chu [ = Mekong] 
Dza Samdrup rdza bsam 'grub 
Dza Engch'en rdza steng chen 
Dzach'uk'a rdza chu kha 
Dzambuling 'dzam bu gling [ = S 

Jambudvipa] 
Dzar-ong rdza rong [also called Rong- 

phu I 

dzasa dza sag 
Ijwtr'ul Rimporh'e rdza spru l rin po 

c he 
I)zogchlen rdzogs c hen 
dz@m rdzogs rim [ = S sarppanna- 

krama] 
dzong rdzong 
Dzongkho [Bhutanese] rdzong skad 
Dzon~pon rdmng dpon 
Dzongsar rdzong gsar 

Eylil e yul 

Cak'ox sga khog 
Galing dga' gling 
Gampopo sgam po pa 
Ganan [P, n. of prefecture 1 kan I ho 

[South Gansu] 
Canden dga' ldan 
Ganden P'odrang dga' ldan pho brang 
Ganden Shedrub Ling dga' ldan bshad 

sgru b gling [ = Sechu] 
Ganden Trashi Ky 'il dga' ldan b kra 

shis 'khyil [ = Gurdu] 
Ganden Tr'i Rimporh'e dga' ldan khri 

rin po che 
Ganden Tr'ipa dga' ldan khri pa [ = 

Ganden Tr'i Rimporh'e] 

gang sgang 
gangdmg rvngshi sgang drug rong bzhi 
Ganggar sgang sgar 
Gangeng sgang steng 
ganyi dga' gnyen or dga' n \ e  
Gapa sga pa 
Gar 'gar or mgar 
gara [Ladakh] rngar ba 
Garab Do@ dga' rab rdo rje 
garpa sp. unknown 
garpon sgar dpon 
Garxi [P, n. of town, county and 

prefecture = Kandze) dkar mdzes 



TIBETAN SPELLING 

gau ga'u 
gPgPn dge rgan 
Gegettt Aj'enrsi dge rga n m k h y e n 

brtse 
Geje dge rgyas 
geko dge bskos 
gelong dge slong [ = S b h i k ~ u ]  
gelongma dge slong ma [ = S bhik- 

sun?] 
G e I u ~ a  dge lugs pa 
Gendiin Ch'iip'el dge 'dun chos 'phel 
Gendiin D m b  dge 'dun grub 
gendiin nam Ryi ts 'ent 'o d ge  ' dun 

rnams kyi mtshan tho 
genpo rgan po 
genyen dge bsnyen [ = S upisaka] 
Genyen Ch'enpo dge bsnyen chen po 
genyenma dge bsnyen ma [ = S up i -  

s iki]  
gerpa sger pa 
Gesar ge sa r 
geshi dge (ba'i) bshes (gnyen) [ = S 

kalyinamitra] 
geshilharampa dge bshes Iha rams pa 
Geshi Ngawang Dhaqyey dge bs hes 

ngag dbang dar rgyas 
Geshi Rabten ?dge bshes rab gtan 
gets'ul dge tshul [ = S Sramanera] 
gets'ulma dge tshul ma [ = S Srama- 

nerikii] 
Go Lotsawa 'gos lo tsa ba 
giid rgod 
Ciiddemchen rgod Idem can 
Giidts'angpa rgod tshang pa 
Golog mgo log o r  'go log 
Gomang sgo mang 
gompa dgon pa 
Gompo mgon po [ = S Mahiikila] 
Gompo Do# mgon po rdo rje 
Gompo Namgyel mgon po rnam rgyal 
Gongpa Rabsel dgongs pa rab gsal 
gongter dgongs gter 

Gonjo go 'jo 
Gonsar Rimporh'e ?dgon gsar rin po 

che 
Gonsar dgon gsar 
Gorampa Sonam S e n g i  go rams pa 

bsod nams seng ge  
gowa 'go ba 
gowi Iha 'go ba'i Iha 
gowilha nga 'go ba'i Iha lnga 
Gulu sp. unknown 
Gungt'ang gung thang 
gur  mgur 
G u r h  [Amdo] kirti dgon [ = Ganden 

Trashi Ky 'ill 
Gum Loden Ch'ogsed gu ru blo ldan 

mchog sred 
Gum Rimpoch'e gu ru rin po che [ = 

S Padmasambhava] 
Gushri Khan [Mong] gu shrir kh ing  
Gyudi gya sde 
Gyagar [ = India] rgya gar 
gyami [ = Chinese] rgya mi 
Gyanag [ = China] rgya nag 
Gyantsi rgyal rtse 
Gyasumdo ?rgya gsum mdo 
Gytgu [P, n. of town = Jyekundo] 

khyer dgun mdo 
gyel /on sum rgyal blon gsum 
gyelling rgya gling 
gyelpo rgyal po 
Gyelrong rgyal rong 
Gyelt'ang rgyal t hang 
gyeltr'en rgyal p h ran 
gyelts'ab rgyal tshab 
Gyelts'abje' rgyal tshab rje 
Gyelwa Karmapa rgyal ba karma pa 
Gyelwang Karmapa rgyal d bang kar- 

mapa [ = GyaIwa Karmapa] 
Gyelwang Dmgrh'en rgyal dbang 'brug 

chen 
gyiid(1) rgyud [ = S Tantra, sam- 

tina]; ( 2 )  brgyud [lineage, etc.] 



G'yiidch 'en S u n ~ y i  Cvats'o rgvud c hen 
sangs rgyas rgya mtsho 

Gyidmed Tiars'ong rgyud smad grwa 
tshang 

gyudpa rgvud pa 
Gyudfod 'Tats'ang rgvud stod grwa 

tshang 
gyui bon rgyu'i bon 
gyulii sgyu lus 
gyur bon bsgyur bon 

Haibei [P, n. of prefecture] mtsho 
byang [Kokonor North] 

Haidong [P, n. of prefecture] mtsho 
shar [Kokonor East] 

Hainan [P, n. of prefecture] mtsho 
Iho [Kokonor South] 

Haixi [P, n. of prefecture] mtsho 
nub [Kokonor West] 

Heishui [P, n. of county] khro chu 
Hemis [Ladakh] he mis 
Hemis Shugpuchen [Ladakh] he mis 

shug pa can 
Hepo has po (ri) 
Hikim [Spiti] sp. unknown 
Hongyuan [P, n. of county] hung 

yon 
Hor hor [generic term for popula- 

tions of Turkic origin] 
Hor Ponk'ag Nga hor dpon khag lnga 
Huangnan [P, n. of prefecture] rma 

Iho [South Yellow River] 

jalu 'ja' lus 
Jamgon Kongrml Lodtii 7'ayi 'jam 

mgon kong sprul blo gros mtha' 

Yas 
Jampa K ' e h b  bvams  pa mkhas 

grub 
Jampel Shenp'en 'jam dpal gzhan 

phan 
Jampel Yang 'jam dpal d bvangs 

Jumyung Ky'ent.rk O n s o  'jam d byangs 
mkhven brtsc'i dbang po 

Jumvan~ Shrpo 'jam dbyangs bzhad 

Pa 
Jung 'jang [ = Naxi] 
Jats'on Nyinjpo 'Ja' mtshon snving po 
jersun rje btsun 
Jetsun l~rhpn  Rimporh 'u rje b tsu n blo 

chen rin po che 
J~rslindampa (lutugtu [ Mong ] rje 

btsun dam pa ho thog thu 
Jigmed Cyalwe' A'vugu 'j igs med rgval 

ba'i mvu gu 
J i p e d  L i n ~ o  'jigs med gling pa 
J i p e d  Mip'am Ch'owang 'jigs med mi 

pham chos dbang 
Jigmed Tr'inli Oser 'jigs med phrin las 

'od zer 
jigen 'jig rten 
jigtenle'depilha 'jig rten las 'das pa'i 

I ha 
jigtenpi ch'iiRyong 'jig rten pa'i chos 

skyong 
jigtenpi /ha 'jig rten pa'i Iha 
Jinchuan [P, n. of county] chu chen 
Jiwong [Sherpa] spvi dbang 
Jok'ong jo khang 
j d  bon 'jol bon 
Jomda [P, n. of county] 'jo mda' 
Jonangpa jo nang pa 
jodaw) sbvor (ba) 
Ju Mip'am 'ju mi pham 
Junbesi dgon pa gzhung 
J?tekundo khver dgun mdo 

K'arh'e kha che 
K'arh'e Panrh'en kha che pan chen 
Ruched nang bka' bcad gnang 
R'ochiid m kha' spvod 
Rndag ka dag 
Aadampa bka' gdams pa 
h-ag bkag or skags 



Acjaiic/ ,S,~r/r-'er~g I) ka' 1)rgyil d gse r 
phreng 

A~gyiic/pu bka' brgyud pa or (esp. 
I ) I ~ ~ @ N )  dkar brgyud pa 

h"afiy'ah lloje' mkha' khyab rdo rje 
Kalitnpot~g bka' blong spungs 
h-alurr bka' blon 
K'am khams 
karntj bka' ma 
k''amhu khams pa 
K'cjmtr'ul Ritnporh'e k hams sprul rin 

po che 
Kanam Depa ka (g)nam sde pa 
K'andro K'achi Nhngmo m k h a '  'gro 

mkha' spvod dbang mo 
R'androma mkha' 'gro ma [ = S dak- 

i nil 
Kandze'dkar mdzes 
Rang sung [Sherpa] ?bskang gso 
Kangding [P, n. of town and county 

= Dartsemdo] dar rtse mdo 
K'angsar khang gsar 
kangso bskang gso 
R'angts'en khang tshan 
Kangyur bka' 'gvur 
Raram sp. unknown 
karchag d kar chag 
Karchung skar cung 
Kardang mkhar dang 
K a m a  Ch'agmed karma chags med 
K a m a  Gem k a r m a  sger ru 
Karma PaRshi karma paksi 
Kannapa karma pa 
Karsha dkar zha [ = Lahaul] 
Kashag bka' shag 
Kata [place in K'am] sp. unknown 
kat'ag bka' gtags 
Kat'og kah thog 
K'edrubje' mkhas grub rje 
K'embalung mkhan pa lung 
R'enpo mkhan po 
khamendeu [Sherpa] sp. unknown 

k'llor~~.ch~ [Nyarong tribe] sp. un- 
known 

h'hrrrnh~i [Shcrpa] sp. unknown 
K/iurn/ut~g [Sherpa] sp.  unknown 
Kirti Rimporilr'e kirti rin po che 
Kirti 'licnshab Kirnpoch 'e ki rti n~ tshan 

zhabs rin po che 
A'on 'khon 
k'onrh'og dkon n ~ c h o g  
Konrh'og Chindii dkon mchog spyi 

'dus 
Kiinch'og Gyelpo dkon mchog rgyal po 
Konch'og Sum d kon mchog gsum 

[Buddha, Dharma, Samgha] 
Konrh 'og %pa Rapgye' d kon mc hog 

bstan pa rab rgyas 
KongRaling [K'am] gangs dkar gling 
Kongpo kong po 
Kongtrul kong sprul [ = Jamgon Kong- 

trul ] 
R'orlo 'khor lo [ = S cakra] 
Kroskyab [Gyelrong] khro skyab 
Rula sku bla 
Rulwa bskul ba 
Kumbum (Chamba Ling) sku 'bum 

byams pa gling 
KiinchedGyelpo kun byed rgyal po 
Kiindeling kun bde gling 
kiindzob denpa kun rdzob bden pa 

[ = S samvrti satya] 
Kiinga Gyalts'en ku n dga' rgyal 

mtshan 
Kunsang Sherab kun bzang shes rab 
Kiinsang Monlam kun ( tu)  bzang 

(po'i) smon lam 
Kiinsang Ch'oling kun bzang chos 

gling 
ktinshi kun gzhi 
Kiintu Sangpo kun tu bzang po [ = S 

Saman tabhadra] 
Runm sku rim 
Kutang sp. unknown 



Rutr'ung sku ' ph re ng 
Ryung rkyang 
Kyub skyabs 
ky'ur bon 'khyar bon 
kve k y ~  SO SO . . . /ha gyello /ha gyello 

kye kye svo svo Iha rgyal lo Iha 
rgyal lo 

Rye ma kye ma 
kyedn'm bskyed rim [ = S utpattik- 

rama] 
Ky'entsi mkhyen brtse [ = Jamyang 

Ky'entse Ongpo] 
Kyemk [Sherpa] sp. unknown 
Kyi [Spiti] skyi or dkvil 
Kyid Rzver skyid chu 
ky'ilk'or dkyil 'khor [ = S mandala] 
ky'imlha khyim Iha [ = ph'uglha] 
Kjimng skyid rong 
Ryoqon skyor dpon 
Ky'ungpo Neljor khyung po rnal 'byor 

/a bla 
labrang bla brang 
Labrang (Trashi Ky 'il) bla brang bkra 

shis 'khyil 
Ladakh la dwags 
Lagyab Ulojang sp. unknown 
Lahul gar zha 
lak'ug bla khug or bla 'gugs 
lalu bla bslu 
lama bla ma 
lama nyonpa bla ma smvon pa 
Lama Tsenpo bla ma btsan po (smin 

grol no mon han) 
lama urndzed bla ma dbu mdzad 
Lama Yeshi see Tubten I'eshi 
Lamayum [Ladakh] (bla ma) g.vung 

drung 
lamdre' lam 'bras 
lami neljor bla ma'i rnal 'byor [ = S 

guruyogal 
lamrim lam rim 

long In. of family] rlangs; ( = o x  j 
glang 

long Illrnna glang dar ma 
I ~ n d o r  glang skor 
l a n f i  Tangpa glang ri thang pa 
luptsi la rtse or I ha rdaas 
lashing bla shing 
lafs'i bla tshe 
IRA (1,adakh) sles 
I~ngRashi [K'am] sp. unknown 
11ruh I,in@a las rab gling pa 
Ietr'ii las 'phro 
l ~ t r ' i i  l,tn@a las 'phro gling pa 
/ha Iha 
/ha min Iha min, Iha ma vin 
Ihach'o mich'ii Iha chos mi chos 
Ihadm Iha sgro 
Ihag'ong lhag mthong [ = S vipasy- 

an21 
Uagyun' Iha rgya ri 
lhak'a Iha kha 
Ualung lha lung 
lhapu Iha pa 
Uasa  Iha sa 
hasi  Iha sras 
lhasin tamdrag Iha srin dam bsgrags 
hasin degped I ha srin sde brgyad 
lhat'o I ha tho 
IAat'o Ton' Iha tho tho ri 
LAar'og I ha thog 
Uatsun Kunsang LVamne/ I h a b ts u n 

kun bzang rnam r p a l  
LAarsun Rinch'en ,Yamgyel I ha btsu n 

rin chen rnam rgval 
LAodrag Iho brag 
fhok'a Iho kha 
lhomng [P, n. of count);) Iho rong 
Uundnrh Teng lhun grub stengs 
L i p ;  lig myi 
[,jkjr [Ladakh] l i  kyir or klu dkyil 
Ling gling 
lingam ling gam 



TIBETAN SPELLING 

lingdm gling bro 
Lingrepa Pema Dorje' gling ras pa 

padma rdo rje 
Lingts'ang gling tshang 
Lit'ang l i thang 
Lixian [P, n. of county] l i  zhan 
L,o K'akar K'anag K'atr'a klo kha 

dkar kha nag kha khra 
lobpon slob dpon 
Lobsang Ch 'iiRyi Gyantsen blo bzang 

chos kyi rgyal mtshan 
Lobsang Tenpe' Cyants'en blo bzang 

bstan pa'i rgyal mtshan 
Loden Nyingpo blo ldan snying po 
Lodro Taye'blo gros mtha' yas 
lojong blo sbyong 
Longch'en Nyingt'ig klong chen snying 

thig 
Longch'en Rabjampa klong chen rab 

'byams pa 
longchodku longs spyod sku [ = S 

sam bhogakiiya] 
Longsel Sangwa Nyingchiid klong gsal 

gsang ba snying bcud 
Lopa klo pa or Iho pa 
Losel Ling blo gsal gling 
lotsawa lo tsi  ba 
Lowu Gekar glo bo dge skar 
k klu [ = S niga] 
lu lus [body] 
liid glud [ransom-su bstitutel 
L2l/lu0 [P, n. of county = Drango] 

brag 'go 
lung ( I )  lung [textual transmission]; 

( 2 )  rlung [ = S priina] 
lungra rlung rta 
Luoba [P, n. of ethnic group = 

Lopa] klo pa or Iho pa 

ma rung ma rung 
ma ma 
Ma River rma chu [Yellow River] 

Machig ma gcig = Machig Labdriin 
Machig Labdriin ma gcig lab sgron 
magpa mag pa 
Mainling [P, n. of county] sman gling 
mamo ma mo 
MangyalUasey Tmlku sp. unknown 
Mani Kabum ma ni bka' 'bum 
Mani Rimdu [Sherpa] ma ni ril sgrub 
mani-walls, -wheels mani-Maowen 

[P, n. of county] ma'o wun 
Mark'am dmar khams 
Mark'am Gart'og smar khams sgar 

thog 
Mark'am Teji dmar khams tha'i ji 
Marpa (Ch'iiRyi Lod7ii) mar pa chos 

kyi blo gros 
masang ma sang 
masang kyebu ma sangs skyes bu 
Masur ma zur 
Matro [Ladakh] ma spro 
Med Dok'am smad mdo khams 
Mtdog [P, n. of county] me tog 
Menba [P, n. of ethnic group = 

Monpa] mon pa 
mendel mandala 
men-ngag man ngag 
men-ngag tr'ulgi dumbu man ngag 

'phrul gyi dum bu 
Mem Sarpa rme ru gsar pa 
mibog mi bogs 
mi@i mi rgod 
Mikyiid Do$ mi bskyod rdo rje 
Milarepa mi la ras pa 
Mili smi l i  or mu l i  
Mindrol Ling smin grol gling 
Mindrol Ling Jetsin Mingyur Puldron 

smin grol ling rje btsun mi 'gvur 
dpal sgron 

mindung [Sherpa] mig mthong 
Mingyur Do@ mi 'gyur rdo rje 
Minyag mi nyag 
mker mi ser 



TIBETAN SPELLING 

mo mo 
molha mo Iha 
mon [Ladakh] mon 
Mon, Monpa mon, mon pa 
mu dmu 
Murdu mur rdo 
Mumg Tsenpo mu rug btsan po 
Mustang [Nepali] blo smon thang 
mutegpa mu stegs pa 

Nagch'ub'a nag chu kha 
Nagqu [P, n. of county and prefec- 

ture] nag chu 
Nalendra na len dra 
Namch'o gnam chos 
Namgyel Trats'ang rnam ryal grwa 

tshang 
Namgyel Tsi rnam rgyal rtse 
Namk'aupa nam mkha'u pa 
Namn' Lonrs'en or Namn' Songtsen 

gnam ri slon mtshantsron btsan 
namshi rnam shes [ = S vij~iina] 
namt'ar rnam thar 
namtr'ul rnam 'phrul 
Nangch'en nang chen 
nangdi nang sde 
Nangqtn [P, n. of county = 

Nangch'en] nang chen 
nangso nang gso 
Naro Ch'odmg n i  ro chos drug 
Nech'ung gnas chung 
neljor rnal 'byor [ = S yoga] 
neljonna rnal 'byor ma [ = S yogini] 
neljolpa rnal 'bvor pa [ = S yogin] 
Neten Ch'ogling gnas brtan mchog 

gl i ng 
Neudong sneu gdong 
Neudong Gongma sne'u gdong gong 

ma 
ngagsunpn sngags srung ma 
ngagpa sngags pa 
Ngalong [Bhutan] sp. unknown 

Ngan' mnga' ris 
Nguwa rnga ha 
Ngawang Kelsang ngag dbang skal 

bzang 
Ngawang Lobsang ngag dbang blo 

bzang 
Ngawang Namgytl ngag d bang rnam 

r p a l  
Ngawang Tenzin Norhu ngag dbang 

bstan 'dzin nor bu 
;Ygedon Drubpi Dove nges don sgru b 

pa'i rdo rje 
Ngog rngogs 
Ngolob = Golog 
ngondro sngon 'gro 
Ngorpa ngor pa 
ngowa bsngo ba 
ngowo ngo bo 
Ngiil Ricer dngul chu [ = Salween] 
Ngulch 'u Dhannabhadra d ngu l c hu 

dharmabhadra 
Ngura [Amdo] sp. unknown 
nodchid snod bcud 
niidjin gnod sbyin 
Norbu Lingba nor bu gling kha 
Norbu Dun-bun Dmbpa sp. unknown 
nolpo [Sherpa] sp. unknown 
'Vup-ri [N.Nepal] ?nub ri 
nupa nus pa 
A!yag Ricer nyag chu [ = )slung] 
Fllagch'ub'a nyag chu kha 
,yvog/a Pema D M u l  nvag bla padma 

bdud 'dul 
i+:\lag/a Car nvag bla mgar 
,yllami [Nyarong] ?nyag smad 
iyllangral :l!liima &er n ya ng ra l n y i 

ma 'od zer 
h!~larag nva rag 
Nl~arong nvag rong 
xyarvng Gompo AVam~lt l  nyag rong 

mgon PO rnam rgyal 
il!yoto [Nyarong] n y a g  stod 



TIBETAN SPELLING 

Nyelam gnya' nang 
nyen gnvan 
xyench'en Tanglha gnyan chen thang 

Iha 
nyengyiid snyan rgyud 
Nye-shang sp. unknown 
Yyet'ang snye thang 
Nyima Tenzin nyi ma bstan 'dzin 
il'yingchi [P, n. of town and county] 

nying khri 
nyingma rnying ma 
fiyingmapa rnying ma pa 
Nyingsang (La)  snying sangs la 
Nyo Lotsawa gnyos lo tsa ba 
nyonpa smyon pa 
nyungni smyung gnas 

O w e n  Lingpa o rgyan gling pa 
o w e n  Wangch'ug o rgyan d bang 

phyug 
dsel Zendzin 'od gsal bstan 'dzin 

P'adampa Sangye' pha dam pa sangs 

rgy as 
P'agmo Dmpa phag mo gru pa 
P'agpa 'phags pa 
P'agpa Ula 'phags pa Iha 
Pagfhiid dpag shod 
Punch'en Rimporh'e pan chen rin po 

che 
pandita rh'enpo pandita chen po 
Pangboche spang po che 
Paro Ponlop [Bhutan] spa gro dpon 

slob 
p'aspun [Ladakh] pha spun 
paw0 dpa' bo 
Pawo Tsuglag dpa' bo gtsug lag 
P'awongk'a Rimporh'e pha bong kha 

rin po che 
perha rh'o ma red dpe cha chos ma 

Pehar pe har 
Pelden dpal ldan 
Pelden Liramo dpal ldan Iha mo [ = S 

~ r i d e v i ]  
Pelgyi D o j i  dpal gyi rdo rje 
Pelk'or dpal 'khor 
Pelpung [ = Barbung] dpal spungs 
Pelyiil dpal yul 
pem [Sherpa] ?dpa' mo 
Pema Ch'iigyel = Tsibri Pema Ch'ogyel 
Pema Garwang padma gar dbang 
Pema Karflo padma dkar po 
Pema Kiid pad ma bkod 
Pema Lingpa padma gling pa 
Pema Sel padma gsal 
pembu [Sherpa = ponpo] dpon po 
Phala [P?]  sp. unknown 
Yhiyang [Ladakh] spyi dbang or 

sgang sngon 
Piid bod 
Podki Gyelpo bod kyi rgyal po 
Podong bo dong 
p'olha pho Iha 
p'olha k'ar pho Iha mkhar 
P'olhane' pho Iha nas 
Yomed spo smad 
pon ( = ponpo) dpon (po) 
ponrh'en dpon chen 
ponpo dpon po 
Potala po ta la 
p'owa 'pho ba 
Powo spo bo 
Poyiil spo vul 
pu bu 
p'uglha phug Iha 
Pungmo spung mo 
Purang pu 'rangs 
Puron (Rinch'en Dmbpa) bu ston rin 

chen grub pa 

red 
Peen [Spiti] spyin 

Qanzdo [P, n. of town, count): and 
prefecture = Chamdo] chab mdo 



TIBETAN SPELLING 

rabchung rab byung 
Ralung rwa lung 
Ramoch'e ra mo che 
Rangchonpa rang bvon pa 
Rangchung DojP rang byung rdo rje 
rangshin rang bzhin 
Ratak Tmlku sp. unknown 
Rato = Ratiid 
Rato Khyongla ra stod skyong la 
Ratiid ra stod 
Rarreng Rimpoch'e rwa sgreng rin po 

che 
Rdzakdumba [Amdo] sp. unknown 
Remdapa red mda' pa 
repa ras pa 
Reting Rimpoch'e = Ratreng Rimporh'e 
Ridzong [Ladakh] ri rdzong 
rigdzin rig 'dzin [ = S vidyidhara] 
Rigdzin Jats'on Nyingpo = Jats'on 

Nyingpo 
rigpa rig pa 
Rimed ris med 
Rimijung [Sherpa] sp. unknown 
Rimporh'e rin po che 
Rimpung rin spungs 
Rimpungpa rin spungs pa 
Rinch'en rin chen 
Rinrh'en Dmbpa rin chen grub pa 
Rinrh'en Gang rin chen sgang 
Rinrh'en Sangpo rin chen bzang po 
Rinrh'en Terdziid rin chen gter 

mdzod 
Ringmo [Dolpo] ring mo 
i s u  rh'edpa ris su chad pa 
Riworh'e rin po che or ri bo che 
Riwoqi [P, n. of county = Riu!orh'e] 

ri bo che 
rolung ro langs [ = S \ret2la] 
RolpP DoqP Rimporh'e rol pa'i rdo rje 

rin po che 
mng rong 
mn@n rong pa 

Rongphu = Dzarong 
mnyom ch'enpo tuldug chiidpa ro 

snyom chen po'i brtul zhugs 

spvod Pa 
ni' rus 
mkor ru skor 
mspa [Ladakh] rus pa 

sa ( I )  sa [earth]; ( 2 )  gza' [planetary 
deity] 

sabdag sa bdag 
Sach'en Kunga Nyingpo sa chen kun 

dga' snying po 
Sagya [P, n. of county = Sakva] sa 

skya 
Sakya sa skva 
Sakya Pandita sa skya pandita 
Sakya Tr'ich'en sa skya khri chen 
Sakya Tr'idzin sa skya khri 'dzin 
Sakyapa sa sky a pa 
Samada sa mda' 
samadmg sa ma 'brog 
Samding bsam lding 
SamdmbrsP bsam 'grub rtse [ = Shi- 

gatsel 
Samling bsam gling 
Samtsa [Amdo] sp. unknown 
Sarnyi bsam yas 
sangs'en gsang mtshan 
sang ( I )  bsangs [ritual]: ( 2 )  (b)sang(s) 

[to purify]; (3) srang [currency 
unit] 

Sungen sa ngan 
sangye' sangs rgyas [ = S Buddha] 
SangglP Lama sangs r e a s  bla ma 
sang-ngag gsang sngags 
Sang-ngag Ch'oling gsang sngags chos 

gling 
Sangpo Bumrr'i sangs po 'bum khri 
Sangskar [Amdo] zangs skar 
sangwa gsang ba 
S o n p a  Doq2 gsang ba rdo rje 



Sc~nglP (+lar.s'o sangs rgyas rgva 
mtsho 

Sizrqpi Tenzin sangs rgyas bstan 'dzin 
sun,glum gsang yum 
sapon bza' dpon 
sarmo gsar ma 
Sasang sa bzang 
Sat'am sa tham [ = Lijiang] 
safer sa gter 
Sawang 0sel Rangdrol sa d bang 'od 

gsal rang grol 
Sechu [Amdo] gser khri 
Sednaleg sad na legs 
Segyud sre rgyud 
sem sems [ = S citta] 
semrhen sems can 
Sengi Namgyel seng ge rnam rgyal 
Sera se  ra 
Sera Chi se  ra byas 
Serkong Rimporh 'e gser kong rin po 

che 
serky'irn ser khyim 
Serlo ser log 
Sirfar [ P ,  n. of county = Se~t 'ar] 

gser thar 
Serf'ar gser t har 
Serfr'i gser khri 
Sema [Sherpa] sp.  unknown 
S t m i  [ P ,  n. of county] ser shul 
Shabdmng Rimpoch'e zhabs drung rin 

po che 
shabped zhabs pad 
Shalu zha lu 
Shalupa zha l u pa 
Shamarpa zhwa dmar pa 
Shambhala shambhala 
Shami [Amdo] sp. unknown 
shanag zhwa nag 
S h a n a ~ a  zhwa nag pa [ = Gyalwang 

Karma pa] 
shang zhang 
Shang Rimpoch'e sp. unknown 

sht~nf la  z hang I ha 
Shangpa shangs pa 
Shang.shr/ng zhang zhung 
Shunnun [P, n. of prefecture = 

Ulok'a] I ho kha 
Shardza 7i.ushi Gyat~tsen s har rdza 

bkra shis rgyal mtshan 
Shardza Rimpolill'e shar rdza rin po 

c he  [ = Shordza Ti-ashi Cyuntsen] 
Shurlung Genyen Chenpo shar lung dge 

bsnyen chen po 
Sharpa Ch'oije'shar pa chos rje 
Shartsi 'Ik'ats'ang shar rtse grwa 

tshang 
Sharwa [Amdo] shar pa 
Shech'en zhe chen 
Shelkar she1 dkar 
Shelkar Ch'odishel dkar chos sde 
shen gshen 
Shench'en Luga gshen chen klu dga' 
shen-nyen gshen gnyan 
Shenrab (Miwo) gshen rab (mi bo) 
shentong gzhan stong 
Sherdukpen [Arunachal Pradesh] sp. 

unknown 
Sherpa [Sherpa] shar pa 
Shey she1 
shi g y i  wang drag zhi rgyas d bang 

drag 
Shihch'og zhib phyogs 
shibdag gzhi bdag 
shirhed zhi byed 
Shide' Trats'ang bzhi sde grwa tshang 
ShigatsP gzhis dkar rtse 
S h i ~ t s i  Chidzong gzhis ka rtse spyi 

rdzong 
shik'cr p h i s  kha 
Shimdrok [Amdo] sp. unknown 
shim; gzhi mi 
shini zhi gnas [ = S samatha] 
shingpa zhing pa 
shitr'o zhi khro 



sho zho 
Shoncng sp. unknown 
shrr'ndi [Sherpa] srin bdud 
Shugsel, shug gseb 
.dung gzhung 
shung-gyugpa gihung rgyugs pa 
si gzi 
SidpiK'orlo srid pa'i 'khor lo 
S i k i m  [Anglo-Indian] 'bras ljongs 
sinmo srin mo 
Siru Panch'en si tu pan chen 
Siru Ritnporh'e si tu rin po che 
.iiidnam bsod nams [ = S punya] 
Siidnam fiemo bsod nams rtse mo 
sog srog 
sogha srog Iha 
So@o AriR sog po a rigs 
sojong gso sbyong [ = S uposadha] 
Solu [Nepali] = Shorung 
Songpan [P, n. of county] zung chu 
Songren Gampo srong btsan sgam po 
sot'ar so (sor) char (pa) [ = S Priti- 

moksa] 
Spiti spyi ti or spi ti 
Spituk [Ladakh] dpe thub 
Stagno [Ladakh] stag sna 
Stok [Ladakh] sp. unknown 
Sumpa sum pa 
Sumpa K'enpo sum pa mkhan po 
sungma srung ma 
Sumang zur mang 
Suma Rakye zur ra rwa skves 

t'ablam thabs lam 
r'ahlha thab Iha 
Taglung stag lung 
Taglunen stag lung pa 
Tugsig stag gzig 
Tagtrag Rimporh'r stag brag rin po 

che 
Tagts'ang Utamo stag tshang Iha mo 
Tags'ang Repa stag tshang ras pa 

7"ak I'l'hakkali] thag 
talw hiin I ta log bon 
t'umal shepa t ha ma1 shes pa 
'Ibmbui [(;yelrong] ?dam pa 
7uny~yud btang rgvud 
7'angl.u thang Iha 
7*un@u 'Iiashr Pel t ha ng pa bk ra sh is 

d pal 
7*anflot1g (;yelpo thang stone, rgyal po 
Enkar [Amdo] stong 'khor 
7ap'o [Spiti] ta pho 
7arandtha 'I'iiranitha or rl 'irinitha 
Tarap [I>olpo] rta rabs 
7;.ln'ang dar thang 
'lirwang rta dbang 
t'e@a theg pa [ = S v3naj 
t~tl rten 
tendrel rten 'brel [ = S pratitvasamut- 

pida] 
rendrelsang rten 'brel bzang 
tendrelr'ab rten 'brel thabs 
7PngIrorhr [Sherpa] steng po che 
Engyi I,ing bstan rgvas gling 
Tengyur bstan 'gvur 
r 7 lenpa 'I'r'ering bstan pa tshe ring 
renpar drelwar j u n p a l ~ u m ~ a  rte n par 

'brel bar 'byung bat'gyur ba 
t m n  gter ma 
rersar gter gsar 
tmon gter ston 
TPr-tiin SOR)'P/ gter ston bsod rgyal 
Thami [Sherpa] sp. unknown 
TicJndu [P, n. of county] then kru'u 
r'igh n~fnghig thig le nvag gcig 
TiAm [Ladakhi] khrig rtse 
lo gto 
7i.idNgun' stod mnga' ris 
Togden Rangrig rtogs ldan rang rig 
t90ge/ thod rgal 
t'ogmisangv' thog ma'i sangs rgyas 

[ = S adibuddha] 
tormu gtor ma 



tr4/ prr1 
' li~~gt'og [I,adakh 1 brag stag 
'li-ub.chiat/o [Sherpa] sp. unknown 
tr'~t)~otltn(~ p h ra men ma 
rrf~tt,q.cong drang srong I = S rsi and 

Biiri equiv. to gelo~~g] 
t r f ~ p ~  gnva pa 
tr[/.chi bkra shis 
'liwshi Jong bkra shis ljongs 
Ti-[~.chi IAunpo bkra shis Ihun po 
7i-u.chi Ihup'ug bkra shis Iha phug 
7i-a.rhi i2Tatn~lel bkra shis rnam rgyal 
Trmhi h e r  bkra shis 'od zer 
T r f ~ ~ h f  Sumten Ling bkra s his bsam 

gtan gling 
rrtlt.s'ong grwa tshang 
rr'egdod khregs gcod 
Tt-ehor tre hor 
rr'e/pa khral pa 
tr'elpo khral po 
Tr'irhang Rinporh'e khri bvang rin po 

che 
rr'id'etr khri chen 
Tr'irh 'en Gyontsen Senge k h r i c h e n 

rgyal mtshan seng ge 
tr'id khrid 
Tr'ide' Songtsen khri Ide srong 

btsan 
Tr'icjpon Pema Ch ' i i~e l  khrid dpon 

padma chos rgyal 
tr'idyig khrid yig 
Trigurn Tsenpo gri gum btsan po 
rr'ikor k hri skor 
Tr'impon khrims dpon 
rr'inlr' 'phrin las 
tr'iporr khri dpon 
Tr'isong Deutsen khri srong Ide'u 

btsan 
7bmo (;e.rhi Kimpoch'e gro mo dge 

bshes rin po che 
Trongxur Ponlop [Bhutan] krong sar 

dpon slob 

tr'lrl' ph ru I 
rr'ulL'or'khrul 'khor [ = S yantra] 
rmlklr 2 3  sprul sku [ = S nirmfina- 

k5ya] 
tr-ulpn sprul pa 
Tr'ulshig Kimpoch'p ' khrul zhig rin po 

che 
'lixngrh'en drung chen 
fiun~prr 'lirrlku drung pa sprul sku 
rmngjig drung vig 
h a  rtsa [ = S nidi]  
fiagp'uwa rtsag phu ba 
rsalung rtsa rlung 
n'am mtshams 
Tsang gtsang 
'Tsang River gtsang chu [ = Brahma- 

putra] 
Tsangdrupn sp. unknown 
Tsungla sp. unknown 
Tsangma gtsang ma 
Tsangnagpa sp. unknown 
Tsanpyon Hemka gtsang smyon he 

ru ka 
7iang.0~ gtsang pa 
Tsan~pa Gyare'gtsang pa rgya ras 
Trari rtsa ri 
7i'arka tshar ka 
Ts'arpn tshar pa 
tsawb lama rtsa ba'i bla ma 
t s ' e h i  tshe rdzas 
Tsele Natsog Rangdrol rtse le sna 

tshogs rang grol 
Ts'elpa tshal pa 
Ts'emon I.ing tshe smon gling 
tsen btsan 
t.r1ennj1ic/ mtshan nvid 
tsenpo btsan po 
Tr'ering (,>'iip'el tshe ring chos 

'phel 
ts'ewang tshe dbang 
7.'~iar1~tnn [Amdo] sp. unknown 
Trihri rtsibs ri 



IIiihtr' Widpiin Pemu (dX'omrl rtsi bs ri 
khrid dpon padma chos rgyal 

rsidpo rtsid po 
ts'o ( I )  tsho [tribe]; ( 2 )  mtsho 

[lake] 
~:F 'o  NRijnpo mtsho sngon po [Koko- 

nor] 
rs'og tshogs 
Ti'ona mtsho sna 
Tsongk'apa tsong kha pa 
rs'ongpa tshong pa 
7iuglngR'ang gtsug lag khang ( = Jo- 

R 'ang) 
Ts'ultr'im Cyants'en tshul k hrims 

rgyal mtshan 
Ts'urp'u mtshur phu 
Tubten Ch'iiling thub bstan chos 

gling 
7"ubren Yeshi thub bstan ye shes 
r ' u i i  thugs rje 
T u i i  Ch'enpo thugs rje chen po 

[form of Avalokitesvara] 
TugiP Ch 'enpo Dmwa Kiindrol thugs 

rje chen po 'gro ba kun sgrol 
Tuban Ch'iiRyi Nyima thu'u bkwan 

chos kyi nyi ma 
tulshugfi) chiidpa brtul zhugs (gyi) 

spyod pa 
rummo gtum mo [ = S Candili] 
r'unmong ngiidnb thun mong dngos 

grub 
rungshag ltung bshags 

I!;' dbus 
Umapa dbu ma pa 
ii-%iatK dbus gtsang 

wang d bang [ = ajangkur] 
wangRur dbang bskur [ = S abhi~eka]  
wangf'ang dbang thang 
wanlog [Amdo] ban log 
Wasze [Gyelrong] wa si 

U'piXi 11'. n.  of countvl 'ba'  lung 
I&n/huan 11'. n. o f  county] wun 

khron 
wo go [Amdoj bu rgod 
wo gu m a  [Amdoj bu rgod ma 
Hh&i [Gvelrong] 'a gzhi 
Ubmi Ts'o [Sherpa] 'o  ma'i mtsho 
Wulu [Nvarong] sp. unknown 

Xiangcheng I P, n. of county = 

Ch 'angr'fng] p h vag ph reng 
Xiaojin [I', n. of county] btsan Iha 
XigazP' IP, n. of town, county and 

prefecture = ShixarsPj gzhis ka 
rtse 

X i n i n ~  [I>, n. of city] zi ling 
'finlong [ P, n. of coun tv = LbYvarong1 

nyag rong 

Yabshi ya b gzh is 
Ya~iang [P, n. of county = i l l ~ l -  

agch'ub'a] nyag chu kha 
yangsid yang srid 
yanpR [Ladakh] g.yang 'gugs 
Yarfha Shampo y ar Iha sham po 
lhrlung yar lung or klungs 
yawa va ba 
y i  vas 
Yedzu lhadrag karpo ye brdzu Iha 

brag dkar po 
Yendum [K'am] byams mdun 
~ler-(hang [Sherpa] d byar chang 
Yemto Tang g.yer mo thang 
lkshi Cjfnrs'fn ye shes rgyal mtshan 
Ikshi 0 ye she 'od 
vpshisempa ve shes sems dpa' [ = S 

jfiinasattva] 
,lfsh~pn = yeshi smpa 
1lfshepP ch'okyong ye shes pa'i chos 

skyong 
Er.~'fr g.yas mtsher 
\lidam yi dam [ = S i~wdevat i ]  
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Yidrr'ogma yid 'phrog ma 
yigch'a yig cha 

YO@' g.Yog PO 
yonten yon tan 

Yug Yug 
ytilha yul Iha 
y u n g h n g  bon g. yung drung bon 
Yungdmng Lingpa g.yung drung gling 

Pa 
Yushu [P, n. of county and prefec- 

ture] yus hru'u 
Yut'og g. yu thog 

Zamtang [P, n. of county] dzam 
thang 

Zayii [P, n. of county] rdza yul 
Zhag j a b  [P, n. of county = Drap~ab]  

brag g. yab 
Zhongdian [P, n. of county] rgyal 

thang 
Zhung [Sherpa] (dgon pa) gzhung = 

Junbesi 
Zigqag [Gyelrong] sp. unknown 
Zongchung Rimpoch'e sp. unknown 
Zopa sp. unknown 
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TIBETAN LANGUAGE 

This  list of references has two purposes: ( I )  to give the Tibetan titles in 
Wylie transcription of works mentioned in the main text; ( 2 )  where appro- 
priate, to give references to text editions used. Tema are listed under name 
of terton. Recent Tibetan works in book or article form are included in the 
Western bibliography. 

(;b//ertions containing works several authors 

Damngag Dziid: gdams ngag mdzod. 
Text: Gdams hag mdzod: A Treasup of Instructions und Techniques for  Spiti- 
trccll Realization. Compiled by 'Jam-mgon Kon-sprul Blo-gros-mtha'-yas. 
Reproduced from a xylographic print from the Dpal-spuns blocks. I 2 

vols. N. Lungtok and N. Gyaltsan, Delhi, 197 I .  

Dtubt'ab Kunti: sgrub thabs kun btus 

CytcdiKrcntti': rgyd sde kiln btus 
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KaDid Gurrs'o: bka' brgyud mgur mtsho 
'IPxt: mChog gi dngos grub mngon du  byed pa'i myur lam bka' brgyud 
bla ma rnams kyi rdo rje'i mgur dbyangs ye shes char 'bebs rang grol 
lhun grub bde chen rab 'bar nges 'don rgya mtsho'i snying po zhes bva 
ba. Blockprint, Rumtek. 

Kagyiid Ngagdzod: bka' brgyud sngags mdzod 

K'aton Chetu: kha ton gces btus 
Text  : Buddhist Prayers and Devotional Pieces from Tzbet. Rep rod uced from 
rare Eastern Tibetan prints and manuscripts for the use of the faithful 
by Sherab Gyaltsen Lama. Gangtok, I 98 I .  

Rinchen firdzod: rin chen gter mdzod 

Sheldiin Chetii: zhal 'don gces btus 
Text:  blu ma'i rnal 'byor dand yi dam khag gi bdag bskyed sogs zhal 'don gces 
btus 'khyer bde. Dharamsala, n.d. 

Sakya Kabum: sa skya bka' 'bum 
Text: The Complete Works of the Great Masters of the Sa sKya Sect of the Ti- 
betan Buddhism. Toyo Bunko, Tokyo 1968. (Bibliotheca Tibetica, I . )  

Tokyo Tripitaka: 
Text: The Tibetan Tripitaka (Peking Edition). Tokyo, Suzuki Research 
Foundation, I 962. 

Collections and single works by individual authors 

Atiia Chungch'ub Lamdrun: byang chub  lam sgron 
Text:  Tokyo Tripitaka 103: 20-2 I .  

Dalai Lama, 6th [ t i  la'i bla ma drug pa tshangs dbyangs rgya mtsho] Songs: 
mgul glu or gsung mgur 

Text  in Sorensen I 990 

Dalai Lama, 7th [ t i  la'i bla ma bdun pa blo bzang bskal bzang rgya mtsho] 
Nyengur (blo sbyong dang 'brel ba'i gdams pa dang) snyan mgur (gvi rim pa 
phyogs gcig tu bkod pa don ldan tshangs pa'i sgra dbvangs zhes bva ba) 

Text  in The Collected Works ( G J J U ~  'bum) of the Seoenth Dalai Lama Blo- 
hzah-bskal-bzan-tgya-mtsho. Reproduced from a set  of prints from the 
I 945 'Bras-spuns blocks from the library of the Ven. Dhardo Rimpoche 
by Lama Dodrup Sangye. Gangtok, I 975, I : 3 9 7 - 5 0 ~  
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Dodrub Ch'en, 3d [rdo grub chen 'jigs med bstan pa'i nvi ma] I ~ t r ' o  Yemiid 
Namshed las 'phro gter brgvud (kyi) rnam bshad (nyung gsal ngo mtshar rgya 
mtsho zhes bya ba) 

Text in 3d Dodrub Ch'en's Gsung 'bum. Gangtok, I 975, .+:377-447. 

Draggonpa Konch'og Tenpe Rabgye [brag dgon pa dkon mchog bstan pa'i 
rab rgyas] Debr'er Gyats'o deb ther rgya mtsho (yul mdo smad kyi ljongs su 
thub bstan rin po che ji Itr dar ba'i tshul gsal bar brjod pa deb ther rgya 
mtsho zhes bva ba) 

Text: Dkon-mehog bstan-pa rab-rgvas Histoire du Bouddhisme duns 
PAmdo. Introduction par Yon-tan rgya-mcho. Centre d e  Recherches 
d'Histoire e t  d e  Philologie d e  la I\'' Section de  ~ ' ~ c o l e  Pratique des 
Hautes ~ t u d e s .  Paris, n.d. 

Gampopa [sgam po pa bsod nams rin chen, dwags po Iha rje] Tarpa Rim- 
poch'i Gyen thar pa rin po che'i rgvan 

Text: dam chos yid b d i n  nor bu tharpo n'n po rhe'i m a n  zhes bya bu. Mod- 
ern blockprint from Rumtek. 

Gendiin Rinch'en [dge bshes brag phug dge 'dun rin chen]. .Vamr'ar of 
Drugpa Kunleg. 'gro ba'i mgon po chos rje kun dga' legs pa'i rnam thar rgva 
mtsho'i snying po mthong ba don Idan. 

Text: Kretschmar 198 I (see Aris 1987: 145 n. 2 3 ) .  

Go Lotsawa ['gos lo tsha ba gzhon nu dpal] Debt'triYgonpo deb ther sngon po 
Text: 'gos lo tsa ba gzhon nu dpal. Deb thersngon po. Si khron mi rigs 
dpe  skrun khang. 2 vols., 1984. 

Goddemchen [rgod Idem can]. Changter [rema cycle] byang gter 
. Kinsang Monlom. kun (tu) bzang (po'i) smon lam. 

Text in K'aton Chetii [A61 

Gorampa Sodnam Sengge [go ram pa bsod nams seng gel Domsum Rabe 
Namshed sdom pa gsum (gvi) rab (tu) dbye (ba)'i rnam bshad (rgyal ba'i 
gsung rab kvi dgongs pa gsal ba) 

Text in Sakya Kabum [A9 ] 14: I I 9-1 99. 

Jats'on Nyingpo Konrh'og Chi& [terma cycle] dkon mchog spyi 'dus 

Jetsiin Loch'en Rimpoch'e [rje btsun blo chen rin po che] iVamt'ar: rnam 
thar 

Text: Gahs hq ma ni lo rhen 1-ig 'dzin rhos t?id bzan mo'i mom par tharpa 
mum mkhyen bde srer. T h e  autobiographical reminissences of the famed 
religious master and reembodiment of Klob-chen-pa sug-,gseb Rje- 
btsun Rig-'dzin-chos-fiid-bzan-mo. Reproduced from a tracing of a print 
fom the Central Tibetan blocks by Sonam Topgay Kazi. Gangtok, 1975.  
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Jigmed 1,ingpa ['jigs med gling pa] K'andro Gud~ung:  (klong chen snving gi 
thig le las: gcod yul) mkha' 'gro'i gad rgvangs 

Text in Long(./r i n  Nyingt'ig 3 : 53-67. 
. Longch'en ,Vjing'ig [ t ema  cycle] klong chen snving thig 

Text: Rloh [hen siin thig: Treasured Rnin-ma-pa precepts and rituals re- 
ceived in a vision of Klon-chen-pa Dri-med-'od-zer by 'Jigs-med-glin- 
pa Rang-byun-rdo-rje blkhven-brtse'i-'od-zer. Reproduced from prints 
from the A-'dzom Chos-sgar blocks by Ngawang Sopa. 3 vols., New 
Delhi, 1973. 

. Longch'en Nyingt'ig Ngondro: (rDzogs pa chen po) klong chen snying 
thig (gi) sngon 'gro('i ngag 'don khrigs su bsdebs pa rnam mkhyen lam 
bzang zhes bya ba). 

- Text in Thondup I 982. 
. Nedsum Shanrhed: (rdzogs pa chen po klong chen snving gi thig le 

las: rdzogs pa chen po'i) gnad gsum shan 'bved. 
Text in Longch'en Nyingt'ig 3: I 1 6-1 20. 

. SengRe'Ngaro: (snying tig sgom pa'i bya bra1 gyil go1 shor tshar gcod) 
seng ge'i nga ro. 

Text in Longch'en Nyingt'ig 3 : 547-5 6 5. 
. Yeshe' Long-gi Gyiid: (klong chen snying gi thig le las: rdzogs pa chen 

po kun tu bzang po) ye shes klong gi rgyud. 
Text in Longed 'en Nyingt'ig 3 : 7 3-9 5. 

K'amtriil Rimpoch'e, 3d [Khams sprul Rin po che Ngag dbang kun dga' 
bstan dzin] Dmgpe'Ngiindro: 'brug pa'i sngon 'gro 

Text: phyag [hen sngon 'gro'i bsgom rim gsal 'debs ngag 'don rgyas spel dngos 
gzhi'i litsa tho dang heas pa zab don rgya mtsho 'i lam tshang. Ms. copy. 

Karma Lingpa [karma gling pa] Bardo Todrol bar do thos grol 
Text: Zab chos zhi Rhro dgongs pa ranggrol /as: bar do'i thos grol = The 
Tibetan Book of the Dead by the Great Acharya Shri Sing-ha. E. Kalsang, 
Varanasi, I 969. 

. Kar/ing Shitr'o [terma cycle] kar gling zhi khro 

. Rigpa Ngotrod: [Zab chos zhi khro dgongs pa rang grol las:] rig pa 
ngo sprod [gcer mthong rang grol]. 

Text in Back I 987 and Reynolds I 989. 

Karmapa, 3d (Rangjung Dorje) [Karma pa Rang 'bvung rdo rje] Dziidnugmn 
mdzod nag ma. 

Text: m u /  'bar gyi dbang p h y q  mi la bzhadpa'i rdo rje'i gsung m p r  mdzod 
nag ma. The Llfe and Songs of Realzzafion of Mi la ras pa (bzhadpu'i rdo 
ye) edited and arranged by the 3d Black Hat Karmapa Rang bvung rdo 
rje. 2 VOIS., Dalhousie, Damchoe Sangpo, 1978. 
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Lama Tsenpo [bla ma btsan pol Dzamling (;yeshed ['dzam gling rwas bshadl 
Partial text in Wylie I 982. 

Langri T'angpa [glang ri thang pa] Lojong 7 i ' i w e d  blo sbyong tshig b r e a d  
Text in Shelniin Cheti [A8]:5 I 9-522. 

Lhatsiin Rinch'en Namgyel [Iha btsun rin chen rnam rgyal] NampP',Vumt'ar: 
(pan chen)  n2 ro pa'i rnam thar (ngo mtshar rmad 'byung) 

Text  in The Songs of Esoteric Experience (mgur) of Run-rig-ras-den, edited 
by his disciple Nas-lun-pa ~ a ~ - d b a n - r d o  rje together with two other 
Dkar-brgyud-pa devotional works from the Monastery of Gsan-snags 
chos- glin. New Delhi, I 976, 333-467. 

-. Sung-gyun Torbupaga: (rJe btsun mi la ras pa'i rdo rje mgur drug 
sogs) gsung rgyun thor bu pa 'ga'. 

Text: Microfilm of blockprint in India Office Library, London (hlS 
Lhasa I87 = IOL Neg. 2047). 

Loden Nyingpo [blo ldan snying pol Sijid ('dus pa rin po che dri ma med pa) 
gzi brjid (rab tu 'bar ba'i mdo) 

Excerpts in Snellgrove r 967a. 

Longchen Rabjampa [klong chen rab 'byams pa] h'gplso Konum ngal gso skor 
gsum 

Text in ~ a l  gso skorgsum, Rair gml skorgsum, and Shags h i  .fpjli don. 
Structured Presenrarions of Nyingmapa Dzogchen Theory and Pracr~ce h?, Noh- 
chen-pa Dri-med-'od-zer. Reproduced from a set of prints from the A- 
'dzom 'Brug-pa Chos-sgar blocks bv Dodrup Chen Rimpoche. Gang- 
tok, 1973. ( P L  480 I(Sik)-Tib 73-903533 = IASM'R microfiche Lhlpj  
0 1  1,822.) 

hlingyur Dorje [mi 'gyur rdo rje] Namch'o ( rema cycle) gnam chos 
Collection des tresors revelk par Gnarn-thos Mi- 'glut--rdo-je. Pu bl ie con- 
jointement par S.S. Dilgo Khyentsey Rinpoche, h4onastere d e  Paro 
Kyichu, Bhoutan e t  Ven. Pema Norbu Rinpoche, "Nyingmapa Monas- 
tery," Bylakuppe, hlysore, Inde sous les auspices d e  ~ ' ~ c o l e  Fran~aise  
d ' ~ x t r e m e - o r i e n t ,  Paris, r 983. 

hlip'am Rimpoch'e ['ju mi pham rin po che] Ajlebu Ch'enpo LomPiVeQor (rig 
pa 'gvur med ye shes kyi) skyes bu chen po'i bla ma'i rnal 'byor (byin rlabs 
myur 'jug ces bya ba) 

Text in Mip'am, Sungbum 5:65 1-654. 
. Lingdm gling 'bro 
. Sungburn: gsung 'bum 

Text: Collerted lYn'ting.s of 'Jam-mgon 'Ju ,2fi-pham-mla-mtsho Comprising 
a collection of the works of the scholar-saint selected for their rarity 
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from recently unpublished xylographic prints and manuscripts from the 
libraries of Dudjom Rinpoche, 1,uding Khen Rinpoche, and other reli- 
gious teachers and laymen by Sonam Topgay Kazi. Gangtok, I 976. 

. 'lia.rhi Qedpa: ('phags pa) bkra shis brgyad pa('i tshigs su bcad pa) 
Text: 'phags pa bkl-a sir bqyadpa'i  tshigr su bradpa by Mi-pham-rgya-mt~ho 
Printed from the blocks preserved at the Hemis Rgod-tshan Hermitage, 
Chemre I 968. Blockprint. 

Nyangral Nyima Ozer [Nvang ral Nyi ma 'od zer] (and others) Mani Kabum 
ma ni bka' 'bum 

Orgyen Lingpa [o rgyan gling pa] Kat'ung Denga bka' thang sde lnga 
. Lhadre'kbt'ang Iha 'dre'i bka' thang 
. Pema Kat'ang (Sheldragma): padma bka' thang (Shel brag ma) 

Pawongk'a Rimpoch'e Tiindrug Lame'Neljor: T h u n  drug bla ma'i rnal 'byor 
by Pha bong kha Rin po che. 

Text in Sheldiin Chetii [A8]: I 3-36. 

Peltrul Rimpoch'e [rdza dpal sprul rin po che] Kunsang Lame'Shellung (rdzogs 
pa chen po klong chen snying tig gi sngon 'gro'i khrid yig) kun bzang bla 
ma'i zhal lung (zhes bya ba) 

Text: modern blockprint. 

Pema Karpo ['brug chen padma dkar pol Ch'odmg Dupe'Sindn'chos drug 
bsdus pa'i zin bris 

Text in Pema Karpo Sungbum 2 2  (za):265-301. 

. Sep'o Shungdrel: (jo bo na ro pa'i khyad chos) bsre 'pho'i gzhung 
'grel (rdo rje 'chang gi dgongs pa gsal bar byed pa) 

Text in Pema Karpo Sungbum 23 ('a):320-640. 
. Sep'o Tr'id (jo bo na ro pa'i khyad chos) bsre 'pho'i khrid (rdo rje'i 

theg par bgrod pa'i shing rta chen po) 
Text  in Pema Karpo Sungbum 2 2  (za):7-263. 

. Sungbum: gsung 'bum 
Text: Collected U'orks (gsun-'bum) of Kun-mkhyen Padma-dkar-po Kepro- 
duced photographically from prints from the I 920-1 928 Gnam 'Brug 
Se-ba Byan-chub-glin blocks. Kargyud Sungrab Nyamso Khang, Dar- 
jeeling, I 974. 

Puton [bu ston rin chen grub] Ch'iijung (bde bar gshegs pa'i bstan pa'i gsal 
byed) chos (kyi) 'byung (gnas gsung rab rin po che'i mdzod ces bya ba) 

Text: Bu-ston's History of Buddhism. Tibetan text edited by Prof. Dr. 
Lokesh Chandra. International Academy of Indian Culture, New 
Delhi, 1971. 
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Sakya Pandita [sa skya pandita] Domsum R a w  sdom gsum rab (tu) dbye 
(ba'i bstan bcos) 

Text in S a b a  Kabum [Ag] 5:297-320. 
-. LRgs/red Rimpoch'i Ter legs (par) bshad (pa'i) rin po che'i gter 
-. TubpE'Gongpa Rabsel thub pa'i dgongs pa rab ( tu)  gsal (ba) 

Shardza Rimpoch'e [shar rdza rin po che grub dbag bkra shis rgual mtshan] 
Lgshed Rimpoch'i Dziid legs bshad rin po che'i mdzod (dpyod ldan dga' ba'i 
char) 

Excerpts in Karmay I 972. 

Sonam Tsemo [bsod nams rtse mo] GylidP Chi hramshag rgyud sde spyi rnam 
bzhag 

T'angtong Gyelpo [thang stong rgyal pol Dmdon K'aky'abma 'gro don mkha' 
khyab ma 

Text: Ms. copy. 

Ti ran i tha  [t iranitha] Nigu Ch'odmgShungtr'id (zab lam) ni gu chos drug (gi) 
gzhung khrid (ma mo'i lhan thabs) 

Text in Damngag Dzod [AI ] 8:434-466. 
. N i p  Ch'odmg Tr'idyig (zab lam) ni gu chos drug (gi) khrid )rig (zab 

don thang mar brdal ba zhes bya ba bklags chog ma) 
Text in Damngag Dziid[Ar] 8:333-433. 

Trijang Rimpoch'e [yongs 'dzin khri byang rin po che] Gyalch'en Toddrel 
rgyal chen bstod 'grel 

Text: dge /don bstan pa bsrung ba 'i fha mchog spml pa 'i chos qpal chen po 
rdo j e  shugs /dun rtsal gyi gsang gsum m a d  du bung ba 'i rtogs pa b+od po'i 
gtam du bya ba dam can rgyo mtsho dg31e.s pa'i to/ mo d e s  bya ha. In Tri- 
ch'ang Rimpoch'e, gSung 'bum, vol. ca. Gurudeva Lama, New Delhi, 

1975- 
. Lomrim Stndri Namdrol Lagchang lam rim zin bris rnam grol lag 

bcangs 

Tsangnyon Heruka [gtsang smyon he ru ka] .Marpeh'amt'ar mar pa'i rnam 
thar 

Text: sgra bsgyur mar pa lo tsha'i MUM par tharpa mthong ba don yod. The 
Biography of .+farpa the Translator by the Zbgi Khrag- ' Thung @a/-po. E . 
Kalsang, Varanasi, I 970. 

. Mile' Gurbum mi la'i mgur 'bum 
Text: rje btsun mi la ras pa'i mum thar m a s  par pAye pa mgur 'bum. Corn- 
plete Biograp/r?l of ,+fifarepo 6~ the Yogi Rupa'i Gjran-den. Lobsang Tsul- 
tim, Sarnath, Varanasi, I 97 I .  

. Mile'Namt'ar mi la'i rnam thar 
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Text: ma/  'byorgyi dbang phyug [hen po r);e btsun mi la ras pa'i rnam thar 
rharpa dang thams cad mkhyen pa'i lam ston zhes bya ba. The Biography of 
Milarepa by the Yogi Rupa'i Cyan- chen. Kalsang Lhundup,  Varanasi, 

1976. 

Tsongk'apa [rje tsong kha pa blo bzang grags pa] Lamrim Ch'enmo lam rim 
chen mo 
-. Lamrim Diidon lam rim bsdus don [ = byang chub  lam gyi rim pa'i 
nyams len gyi rnam gzhag mdor bsdus] 

. Lamtso Namsum lam (gyi) gtso (bo) rnam gsum 
Text  in Sheldiin Chetii [A8]:5 13-5 I 8. 

. Ngagrim Ch'enmo sngags rim chen mo 

. Sablam Naro Ch'odmg zab lam na ro'i chos drug (gi sgo nas 'khrid 
pa'i rim pa yid ches gsum Idan) 

Text  in Tokyo T+itaka I 60: 208 to I 6 I : I 3. 

Yeshe Gyents'en [ye shes rgyal mtshan] S e m i  Yangdriin gser gyi yang zhun 
Text: mdo sngags gnyis ka'i lam gyi snying po'i gnad bstan pa gser gyi 
yang zhun zhes bya ba by Ye shes w a l  mtshan ( I  7 I 3-1 793)' tutor to the 
8th Dalai Lama. In Guenther  I 966. 

Yut'og Lhundrub Trashi [g.Yu thog lhun grub bkra shis] Yut'og Namt'ar (rje 
btsun) g.yu thog (yon tan mgon po rnying ma'i) rnam (par) thar (pa bka' rgya 
ma gzi brjid rin po che'i gter mdzod ces bya ba). 

Text  in G.yu rhoggsur mying gi mum thar. Mi rigs d p e  skrun khang, 
1982. 

Authors unknown 

Lndag Gyelrab la dwags rgyal rabs 
Text  in Francke 1926. 

Tuge Cb'enpo Drowu Kundriil thugs rje chen po 'gro ba kun sgrol [terma 
cycle] 

WESTERN LANGUAGES 

Abbreviations 

AOH Acta Orientalia (Budapest) 
BEFEO Bulletin d ' ~ c o l e  Franqaise d7Extr2me-Orient 
CAJ Central Asiatic Journal (Wiesbaden) 
CNRS Centre  National d e  la Recherche Scientifique 
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HJAS 
HR 
IAIC 
IATS 
IsMEO 
J. 
JA 
JAOS 
JAS 
JIABS 
JRAS 
JRCAS 
JTS 
LTWA 
RCAJ 
SER 
SP 
SUNY 
TJ 
TR 
ZAS 

Harvard Journal of Asiatic Studies 
History of Religions 
International Academy of Indian Culture 
International Association for Tibetan Studies 
Istituto Italiano per il Medio ed Estremo Oriente 
Journal 
Journal Asiatique 
Journal of the American Oriental Society 
Journal of Asian Studies 
Journal of International Association of Buddhist Studies 
Journal of the  Royal Asiatic Society 
Journal of the Royal Central Asiatic Society (London) 
Journal of the Tibe t  Society (Bloomington) 
Library of Tibetan Works and Archives 
Royal Central Asiatic Journal (formerly JRCAS) 
Serie Orientale Roma 
~a t a -p i t aka  Series 
State University of New York 
Tibe t  Journal 
Tibetan Review 
Zentralasiatische Studien 

Four-syllable Tibetan names (e.g., Yonten Gyatso, Tshe-brtan Zhabs-drung) 
are alphabetized according to the second pair of syllables (Gyatso, Zhabs- 
drung). Where there is a title (other than Geshe, Lama, Rimpoch'e) the 
name is alphabetized under the title. Recent works in the Tibetan language 
are included in this bibliography, except for those in dpe [ha form, which are 
included in the Tibetan bibliography. 

Ah mad, Za hi ruddin. I 970. Sino- Tlbetan Relations in the Smenteenth Centuv. 
Roma, IsMEO. (SER 40). 

Alley, Rewi. I 940. T h e  Sungpan Valley Awakens. Asia (January I 940): 
17-21. 

Allione, Tsultrim. I 984. libmen o f  Il'isdotn. London, Routledge and Kegan 
Paul. 

Ames, M. M. I 964. hlagical Animism and Buddhism. A Structural Analysis 
of the Sinhalese Religious System. In Rejigion in South ,.lsia, edited by 
E .  B. Harper, pp. 2 1-52. Seattle, Uni\.ersity of iyashington Press. 

. 1966. Ritual Prestations and the Structure of the Sinhalese Pan- 
theon. In ,.lnthropo/ogk~lS'fua'ies in Thernr1adn Bzl~idhisrn, edited by hlan- 
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592115; conflict with Dalai Lama's gov- 
ernrrlent, 528, 53 I ;  dzong system, 106; 
languages, 105, 592n4; story of Perna 
Lingpa, 297-298; structure of Bhutanese 
state, 106; 'Tibetanization' within, 

147 
'Big men,' 90, I 28, 167, 563. Ser also State- 

less societies 
Bihar, 406, 428, 60911 ro 
Birth rituals, 196-1 98 
Black-hat priest, 266 
Blake, William, 497 
Blessing of lama, 244, 260, 450, 549. See  

also Chinlab 
Blondeau, Anne-Marie, 463-464, 5 I 5, 536, 

5981114, 612111, 614n5 (ch26) 
BodhgayH, 3 I 2, 342, 370; Tibetans study- 

ing in BodhgayH in I I t h  and I 2th centu- 
ries, 409 

Bodhi, 5, 25, 370, 570. See also Enlighten- 
ment  

Bodhicitta, 16-18, 31, 146, 172, 201-2, 224- 
225, 262, 243, 2779 393-3949 434, 468- 
469, 471, 4871 507-5089 5 12, 5583 570; 
arousing of, 233. 235, 262, 547, 5841115, 
608112 (chz I ) ;  as a guarantee of ethical 
behaviour, 472; and seminal fluid, 415; 
and subtle body practices, 242. See  also 
L.ojong 

-vows, 202, 205, 470-471, 508, 547. see 
also T h r e e  vows 

Bodhi Orientation, 5-7, 9, 13, 26-27, 31, 
148, 157-158, 172-175, 223-258, 585n1, 
nz,  n3; among Indian siddhas, 423 

Bodhisattva, 16, I 8-19, 21,  195, 201, 393- 
395. 508-509, 58911 I 6; career of, 394 

Bodhnath, 3 I 2 

Body and mind, lack of separation in .%a- 
lung pratices, 237 

Bogdokhan. See Jetsiin Dampa Hot'ogtu 
Bogle, 60  
Bon, 1-12, 68, 227, 438; Bon of Cause, 

177, 610112; Bon of Effect, 177, 610112; 
Nine  Ways of Bon, I 77, 23 I ; other classi- 

fications. 6 1on2. .k also Honpo; 'Iibcmn 
religion, prc-Buddhist 

hon priests, in early religion, 418, 4413, 

442-44.1, 6 1 1 n6 
Biin religion. See Bon; Bbnpu 
Bonri, 48 (map 31, I O I  (map 6 ) ,  296 
Biinpo order. 7, 10, I 2. 18. 75, I 10. 169, 

179, 268, 271-2 74, 286, 288, 302, 3 I 5. 
3531 437- 4709 476-477, 505. 5 14-5 1 5 .  

519. 569, s83n2, 504n8, sysnq; Bonpo 
p m p ,  49. 32 I ,  323-324; B o n p  'Jintra, 
229; clerical and shamanic aspects. 
585n18; and I)mgch'en, 463-465. 61 znq; 
forcible conversion to Buddhism, 529, 
562; later developments, 5 I 5, 529, 541- 
542; modernist and traditionalist factions. 
274, 542; origins of. 458-459. 462-46.1. 
478; recent finding of rema, 296. 
Ste also Biin 

Brahman, 376 
Brahmaputra. See Tsang River 
Rrahmmihira meditations (love, cornpas- 

sion, sympathetic joy, equanimity), 202, 
2359 242. 377 

Brauen, Martin. 587n9, 593n9 
Bridges, building of, 5 1 8 
British mili tav expedition to Lhasa, 5 I ,  70. 

543 
Buddha: Tibetan term for, 449, 61 I n8; 

Primal, 14 
-historical. See ~Hkyamuni  
Buddhahood, 25. See also B d i ;  Enlight- 

enment  
Buddha-nature, within all beings, 2 5 7  See 

also Tahagatogadha 
Buddha, Primal, 14 
Buddhas of Confession, ritual of, 2 2 2  

Buddhism: as legitimating state power. 
25, 29 

-apotropaic, 5 85113 
-Chinese, 393. See also Buddhism, Far 

Eastern 
-clerical and shamanic aspects. 7-23, 30, 

33-36, 169, 444-4511 454-4553 4587 464. 
466, 468, 47*473, 476-477, 491-492- 
496-497, 503-5059 507, 5 15-524. 525. 
5 55-560, 563-564, 568-573; contrasting 
perspectives of. 20, 22 ,  45 1-455; how 
clerical Buddhism found a place in 'fi- 
bet. 556-559; failure of state to marginal- 
ize shamanism in Tibet ,  29-36. 55:; sha- 
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manic Buddhism and Tibetanization, 
560-564. See  also Dopang; Gelugpa 
and Rimed syntheses; Monasticism; 
Shamanic religion; 72nna; W o n  

-esoteric, 585n3 
-Far Eastern, 17 1, 202, 254, 275, 286, 

596n2 
-HinayHna, 201-203, 224-225; social re- 

sponsibility within, 202. See also Bud- 
dhism, Theravida;  SarvHstivHda; Sau- 
trintika 

-Indian: early history, 367-387, 607n2; 
MahHyHna schools, 388-409; moral teach- 
ings, 370; shamanic origins, 365, 370- 
373, 440; social context, 370, 380, 427- 
429; Tantra, 409-435. Seealso Buddhism, 
HinayHna; Buddhism, MahiyHna; Bud- 
dhism, VajrayHna; Tantras 

-kammatic, 25, 27, 201,  508, 585111 
-MahHyHna, 18, 26, 149, 17 1-174, 388- 

409, 434, 510, 513; contrast with Hinay- 
ina ,  201-203, 224-225; defined by bodhi- 
ctffa, 242; elimination in TheravHdin so- 
cieties, 567; higher status of lay 
practitioner, 203 

-nibbank, 26-28, 201, 585111 
-orientations within. See Bodhi Orienta- 

tion; Karma Orientation; Pragmatic Ori- 
entation 

-shamanic. See Buddhism, clerical and 
shamanic aspects 

-Tantric. See Buddhism, VajrayHna 
-Theravida, 6-7, r 1, 23-36, 149-1 50, 

170-172, 201, 254, 286, 371-372, 585n2, 
597n3, 607n9; and celibate monasticism, 
275; 'clerical dominance,' 23-36, 499, 
572; monks as sources of protective 
power, I 72; relation between spirit cults 
and Buddhism, r 7 1; shamanic as a fringe 
phenomenon in TheravHdin societies, 
28, 290; social responsibility within, 202  

-VajrayHna, 8-9, 12, 15 ,  18-19, 21-23, 28, 
I 7 I ,  r 73; at tempts to restrict teaching of 
Tantra in T ibe t ,  454, 466-467, 469, 507, 
5 I 1 ,  5 14;  attraction to the Tibetans,  47 I -  

472, 556, 563; chronology, 459, 462, 
6 r r n 1 ;  contrast with Hindu Tantra, 432- 
433; contrast with MahHyHna, 204-208; 
deity seen outside practitioner in lower 
classes, r 5; different cycles of Tantric 

teachings, 225-226; elimination in 'l'her- 
avidin societies, 567; Enlightenment in- 
compatible with celibacy, 241,  276, 57 1 ;  

lama as teacher of, 30; as legitimating 
autonomous role for practitioner, 34-35; 
non-Tantric preparations for, 2 2 ;  prelimi- 
naries, 205; result as part of the path, 35; 
ritual, I 5; as ritual technology for dealing 
with local gods, 173, 175; scholarly inter- 
pretations of, 22; seen as fast and danger- 
ous, 204-205, 229; Tibetan definition of, 
30; ultimate objective not to be  disci- 
plined but  to be  beyond discipline, 57 1. 
See also Deity yoga; Sddhana; Subtle 
body practices; Tantras; Tantric deities 

-visionary aspects, 373-4. S e e  also Dag- 
nang; Delog; Tenna; Visionary techniques 

Buddhism in Tibet:  contrasts with Thera-  
vHda Buddhism, 24-36, 290, 364, 371- 
372, 569-570, 60211 I 4; eclectic and purist 
approaches, 505; failure of at tempts at 
establishing state control, 557; future 
prospects, 576; main orders, I 8, 32, 27 I-  

74; missionary activity, 148-149; why the 
Tibetans adopted Buddhism, 554-560. 
See also Buddhism, clerical and shamanic 
aspects; Tibetan  religion 

Buddhist philosophy, lo ,  I 8, 22, 272, 339, 
382, 396-405, 407-4097 486-487, 491- 
492, 509-5 13; antinomian interpretations 
of, 203, 378-380, 41  9, 454; five schools 
taught by Tibetans,  400; and Tantra, 
598n9. See also Abhidharma; Cittamitra; 
Geshi; Madhyamaka; Yogacara 

Bumt'ang, 103, 105 
Burma, 4, 7, 24, 29, 36, 43, 62, 142. 202, 

224, 37 I .  See also Buddhism, Theravida 

Cabezon, Jose, 445 
Cakra, 237, 240, 416, 598n15. Seealso 

Subtle body practices 
Cakrasamvara Tantra, 226, 230, 348, 422- 

4233 474, 509 
Cakravartin, 2 5 
Cambodia, 142, 371 
Candil i ,  240, 416. S e e  also Tummo 
Candrakirti, 399; Madhyamakdvafdra, 5 13 ,  

605nz 
Caribbean, 2 I 5-2 I 6 
Carrasco. Pedro, 586n9. 604n I 4 



INDEX 

Caty@iti, 42 5-426 
Caryi  Tantra, 34, ~30--232, 245, 41 1-413, 

434. See also Buddhism, Vajrayina 
Cassinelli, C .  W., 55-58, 6 1 ,  I 16, I 22-123, 

3159 579-580, 586n9 
CaturaSitisiddhaprm~ti. See A b hayada t ta 
Causality, 397, 5 10. See also Karma 
Caves, 158, 160, 169, 312, 352 
Cech,  Krystyna, 601115 
Celibacy, 27 1-272; VOWS of, 206-207, 241, 

274-278, 286. See also Monasticism; 
T h r e e  Vows 

Celibate monk pattern. See Monasticism 
Central Asia, 442 
Centralization. See Tibetan societies 
Centralized agricultural pattern. See Ti- 

betan communities 
Central Tibet ,  47-63. Seealso Tsang; U; 

U- sang 
Ch'agch'en. See MahHmudrP 
Chagla, 65 (map 4), 66, 70, 73, 79-80 
Ch'ag Lotsawa, 609n l o  
Ch'agna Dorje. See Vajrapini 
Ch'am, I 96, 265-268, 3 r 3-3 I 4, 3 16, 3 I 8, 

325, 332, 595111 I ,  600116, n7; levels of 
interpretation, 267 

Ch'amdo (gompa, town and state), 65 (map 
4), 67, 70-71, 74-75-43. 140, 5821 
589n7 

Ch'an Buddhism, 452-454 
Chandiid gompa, 79 
Changch'ub Dorje, 289, 35 1-354 
Changch'ub Gyantsen, 490, 492, 501, 525, 

527-528. See also Neudong Gongma; 
P'agmodrupa regime 

Changch'ub Od ,  467 
Changch'ub sem, 201.  See  also Bodhiritta 
Changkya Hot'ogt'u reincarnation series. 

28 I 
Changsem, 205. See also Bodhiritta 
Changt'ang, 41. 47, 59, 135, 333 
Changter. See Goddemchen 
Ch'angtr'eng, 65 (map 4), 7 I ,  8 1-84 
Chapman, Spencer, I 43-1 44 
Charismatic Buddhist leaders: as typical of 

Tibetan Buddhism, 33, 36; in Theravi -  
din societies, 28-29 

Chayig, 153-154 
Chengdu. 45 (map 2), 65 (map 4). 70 
C h e n  Han-seng, 59on8, 6 I 6113 

(:henresig. I 9-20. I 5 I .  233-235. .Yet also 
AvalokiteSvara 

Chidzod, 75 
Chief, in tribal areas, 92-4. See  also (' ~ o w a  
Chiky'ah (provincial governor), 54. 6 I ,  70. 

58711 I 2, 588nzo; (village headman in 
Ilolpo), I 27. See also Dome Chiky'ab: 
Nyarong Chiky'ab 

Chin, 450 
China: contacts with in early period, 442, 

450-454, 608n2 (ch22); Tibetan words 
for* 575 

Chinese Buddhism. See Buddhism, Chi- 
nese 

Chinese Muslims. See Hui; Salar 
Chinese People's Republic. See People's 

Republic of China 
Chinese state before I 950: relations with 

Tibet ,  I 40; in early period, 50; Tibetan 
population not effectively part of. 143. 
See also Manchu; Mongol; People's 
Republic of China 

Chinlab, 244, 260, 267, 450 
Chod, 175. 2 1 2 ,  278, 288, 343-344, 352. 

377. 477-478, 548, 6 0 ~ 7 ,  n6. 614n5 
(ch27) 

Chodpo, 2 1 I -2 I 2 

Chogay Tr'ichen, 487-488. 598n16 
Ch'oggyur Lingpa. 295. 305. 351-352. 537- 

538, 615n9 
Chogyam Trungpa. See Trungpa Tulku 
Ch7@el (title of Bhutanese king), 10:; (of 

Sikkimese king), 10;. See  also Dhama- 
r+ 

Ch'oku, 5 3 4  See also Dharmakiva 
Ch'okyong (protective deities), I 5 I ,  I 64; 

(spirit-mediums), I 94-1 95, '19'1 
Ch'onggye, 48 (map 3)  
Choni gompa, 88 (map 5). 89, 96-98 

+' 
Ch'opa, 275, 2;8-'80, 286, 288-289, 292- 

294; in different types of community, 
309-335 

Chophel, Norbu, I 97-198 
Ch'orten, I 59-1 60, I 93-1 91. See  also Stupa 
Cirro, 534-535 
Cittamitra, qoo, 504 
Clastres, Pierre, 563. 572 
Clerical Buddhism. See Buddhism, clerical 

and shamanic aspeccs 
Comfort, .41es. 23: 
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Communal harmony, emphasis on,  2 I 

Compassion. 146, 234. 245, 395, 399. 484. 
5 r 2. See  also B r a h m m i h h  

Completion stage (hogrim),  235-243, 350, 
430, See also Subtle body practices 

Concentration. S e e  SamOd'i 
Conditioned co-production, 384. See also 

Proti~usamurpOdo 
Consciousness, 584n I 4; consciousness and 

material reality as equal components of 
analysis, 361-362, 372, 496-497; eight 
levels of, in Yogicira, 401,  534; tech- 
niques employing nonordinary (alternate) 
states of, 4, 8 

Continuity, importance of within Tibetan 
societies, 1 49-1 50 

Conze, Edward, 384-385 
Corlin, Claes, 579, 590n8 
Cornu, Philippe, 162-163, 5951112 
Corvee obligations. See Taxation 
Crazy siddhas, 302-307, 417,  518-524, 536, 

539. See  also Drubnyon 
Cult-groups: among Tantric circles in India, 

225, 246, 412-435; in Theravidin  soci- 
eties, 27-29; in Tibet ,  r 26 

Cultural patterns, 4, 282-283, 362-366, 
386-3877 4057 435- 4397 442, 448-4499 
455-456, 468, 480, 484-486, 498, 524, 
55 1-553, 560; egocentric, 364, 376; sha- 
manism as a technique for working with 
them, 560; sociocentric, 364, 376, 439, 
451, 607n8 

Culture heroes, 19-20, 34 

Dobdob monks, 287 
Dafla people, 104 
Dognong, 150, 164, 230, 236. 294. 302, 461,  

603 n6 
Dagpo, 479 48 (map  3)  
Dagyab, L.S., 73, 75-76. Seeo/so Dragyab 

Chamgon 
Dikini, 206, 228, 266, 291, 299, 428, 548; 

&kin?-script, 297 
Dalai Lama reincarnation series, r 9, 33, 59. 

136, 151, 168, 220 ,  247, 252, 272, 281, 
3349 494. 496, 498, 526-5339 5559 
5881114, n r j ,  601nrz ;  golden vase for se- 
lection of, 532-533, 587n r o; lamalpatron 
relationship with Manchu emperors, 490; 
and Panch'en Rimpoch'e, r 53. 599n5 

Dalai Lama, 1st (Gendun Grub),  59, 526, 

598n15 
Dalai Lama, 2nd (Gendun Gyats'o), 

5981117, 6061113 
Dalai Lama, 3rd (Sodnam Gyats'o), 527, 

613112 (ch26) 
Dalai Lama, 4th (Yonten Gyats'o), 527 
Dalai Lama, 5th (Ngawang Lobsang 

Gyats'o), 50, 60, 69, 103-104, 229, 252, 
3 13, 5 15, 527-53 1, 533; Dzogch'en prac- 
titioner and terton, 464; Mongol support- 
ers of, 50, 501, 562 

Dalai Lama, 6th (Ts'angyang Gyats'o), 5 I ,  
69, 103, 530, 571; song by, 530 

Dalai Lama, 7th (Kalsang Gyats'o), 5; I ,  

5 159 530-5339 571; song by, 5-32 
Dalai Lama, 8th to rzth,  533 
Dalai Lama, 13th (T'ubcen Gyats'o), 5 I- 

53, 342, 543-546, 5961116; exile in India 
in r 9 r o ,  5 I ,  60; exile in Mongolia in 
1904, 60; moves toward political and reli- 
gious centralization, 52, 6 I ,  I 43, 544, 

5577 568 
Dalai Lama, 14th (Tendzin Gyats'o), 338, 

342-343, 347, 550; flight to India, 545; 
Kilacakra empowerments by, 260, 5 r 7; 
as leader of legitimate Tibetan govern- 
ment,  143, 545; other rsulku in family, 
283-284 

Dalai Lama's government a t  Lhasa, 39, 47- 
63, 74-79, 90, I ro, r 13, 137-138; confir- 
mation of rm/ku, 27 I ,  285; court ritual, 
138; eastern frontier of, 69-70; emphasis 
on extraction of revenue, 54, 62, I 29; ex- 
tractive ability of, I 17; garrison at Powo, 
77; and Gelugpa order, 272; good rela- 
tions with Sikkim, 107; and homicide 
cases, I 22-1 23; intervention in K'am at 
time of Nyarong troubles, 69; limited au- 
tonomy from 1950-59, 73; not identical 
with 'Tibet,' 586n2; not representative of 
all 'Tibetan societies, I 12-1 14,  139-140, 
142-145; origins and development,  50- 
53, 526-533; poor relations with Bhutan, 
106; relationship to 'subordinate units,' 
56-63; role in dispute set t lement,  56-57; 
size, 54; supervision of Amdo trade, 89; 
in Tawang corridor, r 03-1 04; use of 
oracle-priests, I 95, 292 

Damngag Dzod, 5537, 541, 6r4n7 
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Damts'ig, 165, 597111 I ,  See  also Samaya 
Damts'ig sempa, I 64, 2 3 5 
Dangra, Lake,  48 (map 3), lor (map 6) 
Daoist yoga, 4 I 8 
Dardic populations, I I I ,  147, 56 I 
Dargyay, Eva, 116, 452, 465, 593n9 
Darjeeling, I O I  (map 6), 107, 592n6 
Das, Sarat Chandra, 587n 1 0  

Day, Sophie, I 96, 2 I 7, 220, 596n9 
Di,  594111 (ch8) 
Death: relevance of monks, 270; ritual as- 

pects, I 89-1 90, 209-2 I I ; and subtle 
body processes, 237-238, 446-447; sym- 
bolic death in d o d ,  377; sy~nbolic death 
of Tantric initiation, 238; transference of 
consciousness at, 3 I ; uncertainty of time 
of, 16, 200. See also Bardo 

Decleer, Hubert ,  5971112 
Dedication of merit, 234, 242, 59811 1 4  
Deity yoga, 233-236, 242, 429. Seealso 

Buddhism, Vajrayina; Sadhano; Tantric 
deities 

Deleuze, Gilles, 373, 572 
Delog, 105, 292-293. 595"' 
Demieville, Paul, 45 I 
Demigods, I 58, 200, 233 
Demons, destruction of, I 5. See also Malev- 

olent spirits 
Deng  people. 104 
Denk'og (region around Denma gompa), 65 

(map 4), 78 
Densa T'il gompa, 48 (map 3)  
Depa, 141, 167, 335, 5901114; local officials, 

75; title of ruler of K'am states, 74. 
8-8 I 

Depa Tsan@a. See Tsangpa kings 
Dependent  origination, I 7-1 8, 384-385. 

See  also Pra~ryasamurpida 
Depon, 55, 58, 5881114 
DCqCn Prefecture, 45 (map 2), 73 
Derge, town and state, 65 (map 4). 70. 73, 

77-79. 84, 88 (map 5), I 16, 125, 140, 
513,  536, 542, 551; dzongsvstem, 83; 
gompas, 32-321, 533. 580, 614114 (ch26); 
ruling family of, 77, 288, 320, 460, 474; 
rough lama from, 305 

Derge Gonch'en. 352. See also Lhundrub 
Teng  

Desid, 5 1, 106, 527, 53 I .  See also Regent 
Desid Tsang6a. See Tsangpa kings 

Desire, 14-1 5, 375 
Dma,  200, 584n 10. See also U a  
Development stage (bedr im) ,  226-23 8,  

260, 350 
Devotional cult of Buddhas and Bodhisatt- 

vas, in MahPyina Buddhism, 3-392; 
limited presence in Tibet ,  248. 392. 485 

Devotional religion and the centralized 
state, 39c+392 

Devotion to lama, 253. See also Gumyoga 
Dewachen, 3 I ,  207 
Dhiravi, 3 92 
Dharamsala, I 95, 3 I 2. 545 
Dharma (Buddhist teachings), 380-38 I ,  

(point-moments of Abhidhamma), 383- 
384, 398; turnings of wheel of, 37 I .  Set 
also T h r e e  Jewels 

Dhannadharu, 504 
Dharmakirti, Pram&avar~n'ka, 5 13. 605112 
Dharmakiva, 255, 282-283, 372, 534-535, 

539, 549, 584n11, 601nro 
Dharma Raja (title of ruler of Bhutan), 106. 

See also Dhamardja; Shabdrung Rim- 
poch'e 

Dhannardja, 25, 107. Set also Ch'ogyel 
Dhydna, 203, 508 
Diemberger, H., and C. Schicklgruber, 

595n14 
Dighanikaya, 3 8 4 
Digoa, 2 0 1  

Dilgo Ky'entse Rimpoch'e, 345-346 
Dingri, 40 (map I 1, 46, 48 (map 3), 49, 

108, 112, 115-119, 1 2 1 .  I Z ~ - I Z S ,  136- 
137. 214. 592118. n r ,  n2. 595n1.4; gompa, 
3 13-3 I 5, 5 14, 578-579; ngagpa families, 

289 
Dinka, 446 
Direct meaning, 393 
Dispute settlement: among pastoralists, 

132-1 33; in central agricultural commu- 
nities, I 2 I ,  128. See a/so Mediation 

Divination, 174, I 77, 191-196. 292, 332, 

4397 448-4491 4939 540 
Do, 183, ~ q s n r  I 

Dodrub Ch'en gompa. 88 (map 51, 91 
Dodrub Ch'en Rimpoch'e, rst, 536, 

615n1: 
Dodrub Ch'en Rimpoch'e, 3rd, 295-36. 

306-307 
Dogra regime in Ladakh, I I I ,  125 
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ment  of, 463-467; positive conceptuali- 
zation of Enlightenment within. 464-465 

Dzogn'm, 237. See also Completion stage 
Dzongkha, 105 
Dzongpon, 54-55, 78, I 20, I 29, 58711 I 2, 

593n4 
Dzongsargompa, 65 (map 4), 78, 321, 346, 

3 52 
Dzongsar Ky'entse Ch'okyi Lodro, 346, 

6 15n7 
Dzong system: monk and lay officials as 

joint administrators, I 2 I ; in other Ti-  
betan states, 54-55, 83, 106; as part of 
Lhasa government, 54-55. 74, 77, 
587111 I .  Seealso Dual responsibility 

Dzungar people, 51, 69, 529-530, 533 

Education, Western-style, I 3th Dalai 
Lama's at tempts to introduce, 52 

Egocentric cultural patterns. See Cultural 
patterns 

Eight Classes of Deities, I 6 1-1 63 
Ekvall, Robert, 64, 87, 92-97, I 16, 131- 

133, 184, 188-189, 194, 218, 265, 287, 
33 1-334; novels, 5931110. Seealso Cassi- 
nelli, C .  W. 

Eliade, Mircea, 371,  583113, 595112 
Elitism, in Buddhism, 23, 379, 51 I .  

513-5'4 
Ellingson, Ter, I 53-1 54 
Emanations of Tantric deities. See Tantric 

deities; TrikHya 
Empiricism, colllapse of, 565 
Empowerment,  205, 226, 244-246, 541,  

547, 599nr (ch13).  See  also IVang 
Emptiness, 17, 234-235, 398. See  also Sun- 

yatd; Voidness 
Encampment,  pastoralist, 132. See  also 

Ruk'or 
Enlightenment, 5, 13-18, 25, 370, 550, 

564; analogical and intellectual perspec- 
tives on, 22; cult of, 270, 423; positive 
conceptualizations of, 22.  400-404, 464. 
49 I ,  509; slow and fast paths to, 2 I .  See  
also Bodhi 

Epic poetry, 475, 564. See also Gesar 
Epstein, Lawrence, 213, 293, 302-303; on- 

tic and epistemic modes, 594nz (chg). 
See also Ardussi, John; Lichter, David 

Equal taste, 296, 306 

Estate system, in Central 'I'ibct, 47. I 16, 
I I 8-1 22, I 25-1 26, 140; in I k r g c ,  I 25; in 
Ladakh, I 25-1 26; typcs o f  estates, I 2 I 

Ethics, based on Siitrd teachings. 270; and 
bodhic~rra, in 'lantra, 243, 472. See also 
Hadhirirra; Karma 

Ethnic identity, instability of, 85. 587117 
Eucharist, 261 
Evans-Wentz, W. Y., 503, 5 16, 5 I 9, 523. 

598t-117, 614115 (ch26). 6 1 4 n ~  (ch27) 
Everest, Mount, 102  (map 6), 102  (map ;) 
Exchanging self and others. 469-470 
Exorcism, 26, 289, 585115 
E-yul estate, 58 

Female consorts, 296, 298, 307, 5 19, 52 I ,  

5 40 
Fkng-shut, I 94 
Feudalism. I 17-1 I 8 
Feuding relationships. 94. 132-1 33 
Folk religion in 'fibec, 8, 160, 163, I 74, 

176-198, 438-4393 442-4437 448, 556. 
59517 r I ;  importance of gtmd luck and 
good fortune, 4; maintenance of good re- 
lationship with local gods, I 6 I ; protec- 
tion of household, 15  I ;  variability be- 
tween regions. I 13; village ritual, I I;, 
I 28. See  also Sang 

Folk-religion practitioners, 270. 289. 291- 
294. See also Diviners; ,Ifindung; Spirit- 
mediums 

Forest-saints, in Theravidin societies. 
27, 29 

Francke, A. H., 5851118 
Funeran- ritual, I I ,  M I ,  446-44; 
Funke. Friedrich. 58 I 
Fiirer-Haimendorf, Christoph von, 109. 

I 15, 184, 189, 194-195, 209, 212-213. 
292, 323, 325-328, 602n15 

Gak'og. See Gapa 
Galactic polity, 29, 33. 61-63, 144, 362 
Gampopa, 478-479, 5 20-52 I :  Dagpo l a r -  

gen (T'arpa Rinporh'i Gj~en, 'Jewel Orna- 
ment of Liberation'), 200, 256, 394. 4;;- 
479; merging of Sijtra and hlahiimudri. 

479 
Ganarakra, 4 I ; , .+ 2 4 
Ganan Prefecture, 45 (map 2) .  9- 
Gandmjliha Sirra.  44 5 
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Ganden gompa. 48 (map 3). 339, 34 1, 526. 
SPP also Lhasa, three large Gelugpa 
gompa near 

Ganden P'odrang, 47, 5881119. See also 
Llalai Lama's government at Lhasa 

Ganden l i ' i p a  (Ganden l i ' i  Rimpoch'e), 
276. 284, 342-343, 526. 587n8 

Ganggar town, 48 (map  3), I 16, 136-137, 

3 ' 3  
Gangtok, 101 (map 6) 
Gansu Province, 44, 45 (map 2), 91-92, 97, 

575 
Ganyi relationships, I 23-1 24, I 52, 2 1 4  
Gapa (region around Jyekundo),  8 I 
Garab Dorje, 19 
Gar family, 77 
Gartog (Mark'am Gart'og), 65 (map 4) 
Garz& Prefecture, 45 (map  2), 73 
Geertz, Clifford, 59511 r 
Gelongma ordination, 287, 60211 I 6 
Gelongordination, 30, 206, 272, 286, 307, 

338, 340, 342, 346, 530. S e e  also Bhihu; 
Monk 

Gelugpagompo, 49, 67, 70, 75, 80-81, 90, 
95, 98; large Gelugpa gompa not repre- 
sentative of all Tibetan  Buddhism, I 39- 
140; and Mongols, 149; a t  Tawang, 103; 
three large gompa near Lhasa, 52-53, 
r r 3. See also Drepung; Ganden;  Sera 

Gelugpa hierarchy, 52; progression through, 

341-3439 605n5 
Gelugpa monastic curriculum, 5 13; de- 

grees, 52, 5 13. See also Geshi 
Gelugpa order, 1 0 - 1  I ,  I 6, I 8, 2 1-23, 60, 

78, 229, 239, 248-25 1, 253, 27 1-276, 
278, 284, 287-288, 293-295, 302, 307, 
313,316-317- 319-3227 329-3343 336- 
3479 349-3509 354. 479. 491-4957 501- 
502, 506-516, 524-529, 5-33? 535-538, 
541-55 I ,  568, 570-57 I ,  587118; accession 
to power in Central Tibet ,  105, 443; at- 
tempts to centralize, 52, 545; emphasis 
on celibacy and monastic discipline, 
5 I I ; opposition to Nyingmapa and Dzog- 
ch'en,  294-295, 464, 5841117; and tmlku 
system, 497-498 

Gelugpa and Rimed, two major syntheses 
between shamanic and clerical, lo,  23, 

142, 2749 499-5009 5077 540-5429 546- 
551, 553, 546-551, 560 

Gelugpa state, 75, 106, I I I .  See Dalai 
Lama's government a t  Lhasa 

Gendiin Drub.  See Dalai Lama, r s t  
Gendiin Ch'op'el, 546, 591 n6, 6 r 5nI I 

Genpo, tribal elders, 92-95 
Genyenma ordination, 287 
Genyen ordination, 206, 286, 339, 342, 345 
Geography, sacred, of Tibet ,  I 57- 1 59 
Geomancy, I 94 
Gerpa, 53, 55, 120, 129, 588n14. Seealso 

Tibetan aristocracy 
Gesar, King of Ling,  35, 68-69, 86, 147, 

158, 166, 214, 540, 564, 571-572, 589n5, 
n6, 591112 (ch6); visionary and shamanic 
aspects, 293-294 

GeshP (title for teacher), 25 1, 256, 469; (Ge- 
lugpa monastic degree), 10, 287, 320, 

336-3419 343-3449 346-347, 5139 568 
Gets'ulma ordination, 287, 602n I 6 
Gets'ulordination, 206, 286, 338, 340, 342, 

345- 530 
Ghosts: harmful, I 67, I 89; hungry, rebirth 

as, I 5, I 63. See also Preta; Six planes of 
rebirth; T h r e e  lower realms 

Gilgit, 442 
Ginsberg, Allen, 348 
Gleason, Judith,  564 
Godan Khan, 489 
Goddemchen,  r 3, I 8-1 9; Changter, 326- 

327, 516; KunsangMonlam, 13-15, 18, 

4631 516 
Gods,  16 1-1 70; Tantra as providing tech- 

niques to deal with, 30-3 I ,  r 6 I .  See also 
Heavenly gods; Ua; Local gods; Tantric 
gods; Worldly gods 

Godts'angpa, I r 1, 169, 3 16, 329, 613n1 I 
Goitre story, I 78 
Goldstein, Melvyn: on Central Tibetan his- 

tory, 533, 544, 586n9, n2, 588n18, n20, 
601 n8; on  Central Tibetan  pastoralists, 
r 16; on dabdob, 287; on Gyantse region, 
I I 5-1 2 I ;  Lhasa street-song, 285; on 
LimirI'ibetans, r lo ,  128, 131,  581; on 
Sakya, 56; on Tibetan  'serfdom,' I 17-1 19 

Golog, 65 (map 4), 82, 88 (map 5), 9 1 ,  135- 
136, 2199 334 

G o  Lotsawa, Debt'eriVgonpo ('Blue An- 
nals'), 452, 459, 470, 485. 494, 507, 
602n4, 613n1o 

Golog Prefecture, 45 (map 2).  91  
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Gompa, 32-33, 309-335, 585117; academic 
curriculum, 384; adaptable and flexible 
institution, 335; destruction after 1959, 
3 I 2; distribution of authority within, 
I 53-1 54; exempted from restrictions on 
landholdings in Ladakh,  125; importance 
of continuity, I 50; interactions between 
different regions, 3 I 1-3 I 2; large monas- 
tic, in urban areas, I I 6, I 38; large mon- 
astic, not in remote agricultural areas, 
I 3 I ; most conspicuous buildings in 'Ti- 
betan settlements, I 59; political signifi- 
cance of, 5 I 4; protection of, I 5 I ; protec- 
tors of, I 5 I ;  ritual of, I 73; role in Amdo 
pastoralist areas, 94-96, 98, 132-133; se- 
lection of heads, 284; various forms of, 

321 33I-334 
Gompo, 164, 266, 422, 594n6. See also 

MahHkHla 
Gompo Namgyel of Nyarong, 69, 79, 208 
Gongter, 150, 294, 301, 352, 603116 
Gonjo region, 65 (map 4), 68, 74, 76-77, 

83, 353, 5901114. n18; local god, 180, 
I 8 1-1 82; pon officials, 83 

Gonpa Rabsel, 458, 463 
Good fortune, 173, 177, 2 13; and local dei- 

ties, I 79; and la, I 86. See also Lungta 
Goodman, Steven, 534, 536-537, 542, 

615t-112 
Gorampa Sodnam Sengge, 485, 6 I 3113 
Goullart, Andre, 85 
Government and business, connection be- 

tween, 137-138 
Govinda. Anagarika. 343, 402 
Gowa, 92, 94 
Gowifha (nga), personal protective deities, 

187-188, 198, 438 
Gradual and sudden paths, 52 I 
Guanyin, 485, 613n2 (ch25) 
Guattari, Felix, 572 
Guenther. Herbert, 256, 452-454. 465, 

467, 534-535, 586n107 598n17, 599n7 
Guhyagarbha Tantra, 46; 
Guhyasamija Tantra, 226, 230, 41-41 2, 

422-423, 474. 509, 5981110, 608n3 (ch22) 
Guibaut, Andre, 72 
Gunaprabha, VinavascStra, 513, 605112 
Gupta Empire, 408-409, 427 
Gur, 2 2 0 - 2 2  I ,  474-476 
Gurdu gompa, 95-96 

Gurkha-'Iibctan War, 51,  531-532 
Guru, 30. See also 1,ama 
Gurung people, I 10, 148, 268, 439, 527, 

554, 561 ; pla, 263; shamanic narratives 
(PC), 1 1 0  

Guru Rimpoch'e, 19-20, I 50, I 58, I &  

161, 164, 166, 168-171, 220, 248, 253- 
2549 265, 2973 299-300. 302. 343. 413. 
43 I ,  5 I 5-5 I 7 ,  595n4, 603n6; and Gcsar 
epic, 293; meeting with 'li'isong k u t -  
sen, 35, 43 I ,  505. Set also Padmasam- 
bhava 

Guruyoga practices, 20, 250-257, 330, 540, 
547 

Gushri Khan, 68-69, 75-76, 322, 501, 530, 
557. See also Dalai Lama, 5th; Mongols 

Gyade, 65 (map 4), 74-76 
Gyalwa Karmapa, 1st (Diisum Ky'enpa). 

4791 4941 599n3 
Gyalwa Karmapa, 2nd (Karma Pakshi), 464 

494-4959 536 
Gyalwa Karmapa, 3rd (RanRjung Dorjd), 

494; hodnagma, 5 I 9, 6 I 2n I o 
Gyalwa Karmapa, 8th (Mikyod Dorjt) ,  

5 22-523, 599n3; Kagviid Gurts'o. 12- 

221,474, 522 
Gvalwa Karmapa, I 5th (K'akv'ab Dorjt). 

5401 598n13 
Gvalwa Karmapa, 16th (Rangiung Rigpe 

Dorje), 345, 350, boon1 
Gyalwa Karmapa reincarnation series, 247, 

4947 4961 5059 555. 613n41 n9 
Gyalwang Drugch'en, 4th (Pema Karpo), 

106, 434, 505, 522-523, 5981117, 6 1 4 ~ ;  
conflict over rebirth, 528 

Gyalwang Drugch'en, 10th (Jigmed Mi- 
p'am Ch'owang), 540 

Gyalwang Drugch'en reincarnation series, 
247. 317, 555, 612n12 

Gyantst ,  43, 48 (map 3). 49, ror (map 6). 
I 12, I 15-116, 519 

Gyasumdo, 1 0 2  (map 7), 109-1 lo, 268 
Gyatso, Janet, 5 I 8, 597115. 598n13 
Cyelpo (king), 73-74? 76-78, 80-8 1, 93, 

107-108, I I 1.  I 6;; fluidity of meaning, 
141; (kind of spirit), 162 

Gyelrong States, 65 (map 4), 73. 79. 8 1-82 
85, 147-148, 561-562 

Gvelt'ang, 65 (map 41, 85 
Gyiid (descent group) 1 30, 204; (inherited 
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attribute), I 2 I ;  (karmic continuum), I 64, 
225; (lineage of teachings), I 50; (Tantra), 
30, 150, 204, 225; (tribe), 92, 591n5. 
See also Karmic continuum; Tribe, 
pastoral 

Gyiiddt! Kunru, 5 3 7 
Gyudmed Trats'ang. See Lhasa, Tantric 

Colleges 
Gyudtod Trats'ang. See Lhasa, Tantric 

Colleges 
Gyulii. See Subtle body practices 

Haarh, Erik, 437, 441-442, 61 1n6 
Haibei Prefecture, 45 (map 2), 91 
Haidong Prefecture, 45 (map 2), 91 
Hainan Prefecture, 45 (map 2), 91 
Haixi Prefecture, 45 (map 2), 91 
Han, 67, 82, 89, 97, 575, 587n9. Seealso 

Chinese 
Handa, 0. C., 60411 I 3 
Hanna, Span, 296 
Hanson, Judith and Mervin, 601 n~ I 
Harcourt, A. F. P., 329, 581-582, 6041114 
Harrer, Heinrich, 143-144, 587n9 
Harsa, 427 
Hashang MahHyHna, 45 I ,  453 
Headman, selection of at  Sakya, I 23 
Health and long life, rituals to attain, I 5, 

259-265, 268-269, 540 
Heat, psychic. See Tummo 
Heavenly gods, I 58, 163, 165-167 
Hegemonic period, local. See Local hege- 

monic period 
Heinze, Ruth-Inge, 29 
Helambu. See Yolmo 
Hell-beings, rebirth as, I 5, I 63. See also Six 

planes of rebirth; Three  lower realms 
Heller, Amy, 61on3 
Hemis Shugpachen, village in Ladakh, 

125-126, 319-320 
Hereditary lamas. See Dunmud;  Lamas, 

Hereditary; N g a e a  
Hermanns, Matthias, 64, 87, 92-94, I I 6, 

613n8 
Heruka, 412, 416 
Hevajra Tantra, 230, 252, 415-417, 422- 

4237 4309 473-4749 4897 609n8 
Hidden valleys, I 58, 295, 5 17 
Hierarchy in religion, 271-272, 505, 550; 

deconstruction of, I 53-1 54; Gelugpa at- 
tempt to impose on Ladakh, 3 17; in poli- 

tics, 96. See also Religion and the state; 
Tibetan societies 

Himachal Pradesh, Tibetan societies 
within, roo, I I I ,  328-33 I 

Himalayas, 99 
HinayHna Buddhism. See Buddhism, Hin- 

ayina 
Hindu Tantra, 243, 409, 418-422; left-hand 

path, 276, 432-434; and male-dominated 
cult of shamanic power, 434; right-hand 
path, 432-433. See also KHpHlika 

Hock, Nancy, 41-41 2 

Hoffmann, Helmut, I 1-12, 583115, 584n6, 

"7 
Holmberg, David, I 48 
Homicide, I 22-1 23 
Hor, as ethnonym for Turkic populations, 

I 47; 'Tibetanization' of, 56 I 
Horizontal links, I 23-1 24, I 26, I 52. See 

also Ganyi; Mutual aid networks; 
Trading-friend networks 

Hor States, 65 (map 4), 66, 70-7 I ,  79, 83- 
84, 116, 147, 337-338, 350, 587n12, 
603117; gompa, 322, 58-581 

Household, 149, 335; as basic unit in vil- 
lages, I 17-1 I 8, 1 28-130; as basis of kin- 
ship pattern, I I 5, I 17; differences be- 
tween centralized and remote agricultural 
patterns, I 29-130; importance of conti- 
nuity, I 17, 150; as microcosm, 151-152, 
I 88-1 89, I 96; protection of, I 5 r , I 59; ri- 
tualization of relationships between, I 24; 
tax obligations of, I 20. See also Kinship; 
Ranking 

-ritual protection of, I 5 r , I 59. See also 
P'olha; P'uglha; T'ablha 

Huangnan Prefecture, 45 (map 4), 91 
Hui Chinese, 67, 89, 91,  97, 114, 137, 575 
Human birth, difficulty in achieving, r 6, 

200 

'Human lease.' See Diidch'ung 
Humla, 1 0 2  (map 7), I 10 

Humli-Khyampa, 1 0 2  (map 7), I l o  
Hummel, Siegbert, I 82-1 83 
Humphrey, Caroline, I 46 

Illusory body. See Subtle body practices 
Illusory nature of apparent world, r 73; of 

manifestations of Tantric deities, 249; 
and self-concept, 385-386 

Imaeda, Yoshiro, 445 
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India: contacts with in early period, 442, 
450-454. See also Buddhism 

-Republic of, Tibetan populations within, 
roo, 103-104, 107, I 10-1 12, rqo. Seealso 
Arunachal Pradesh; Himachal Pradesh; 
Jammu and Kashmir; Sikkim 

Indian Buddhism. See Buddhism, India 
Indirect meaning, 392-394 
Individual subjectivity, 6, 2 I ,  446-447, 45 1 

Indus Valley states, 368 
Inner Tibet ,  44 
Insight, 282, 394, 486. See  also Pra~na  
Intermediate state after death, 207, 2 10, 

241, 276, 283, 343. See  also Bardo 
Iran, r r, 50, 442 
Islamic societies, 360, 563 
Islam, Tibetan populations converted to, 

r I 2; yogic practices, 375 
Igadevata, 34, 246. See also Tantric deity; 

Yidam 

Jainism, 369-370, 374, 380, 409, 43 1 

Jalii. See Rainbow body 
Jamgon Kongtrul Lodro T'aye, 78, 295, 

345. 352-3539 4657 536-5389 5419 
606nr3, 615117 

Jamgon Kongtrul of Pelpung, 345-346 
Jamgon Kongtrul of Shech'en, 345-347 
Jamgon Kongtrul Rimpoch'e, 346 
Jammu and Kashmir, Tibetan societies 

within, loo, 317 
Jampel Shenp'en, 276 
Jampel Yang, 20, 22. See also MaiijuSri 
Jamyang Ky'entse Ch'okyi Lodro. See 

Dzongsar Ky'entse Ch'okyi Lodrij 
Jamyang Ky'entse Ongpo, 20, 78, 346, 

352-353, 4647 536-5387 541-5429 
6 r5n7 

Jamyang Shedpa reincarnation series. 90. 

332 
Jang people and state, 65 (map 4), 85-86; 

king of, 86. See also Naxi 

Japan. 432 
Jaschke, H. A.. 219 
Ji taka,  599n5 
Jats'on Nyingpo, Konch'og Chindu, 25 I .  301, 

516, 534 
Java, 595nlo 
Jeffrey, J .  H., 80, 82 
Jest, Corneille, I ro, r I 5, r 26-1 28. 184. 

323-3253 581 

Jetsun Dampa Hot'ogtu reincarnation 
series, 136, 28 I 

Jetsun 1.when Rimpoch'c. 35 I ,  bo6n I 5 
Jhdnkti, 292 

Jigmed Lingpa, 534-536, 547-549; 
Longch 'en Nying'ig Ngondru, 547-549, 
614115 (ch27), 6151112; l ~ n g d ' m  Ny ing ' i~ ,  
352. 534-536. 539, 547-549; Nedsum 
Shanjed, 534-535; other works, 6 rqn5 
(ch27); rebirths of, 536, 539 

Jigen, I 64 
Jigenle' depe' /ha. See Heavenly Gods 
Jigtenpi /ha. See Worldly Gods 
Jiwong gompa, 2 1 8-2 1 9, 570 
Jnana, r 64 
Jndnamudrd, 2 76 
Jtianasama, 164, 235, 256 
Jok'ang. See Lhasa 
Jonang gompa, 48 (map 3); Jonangpa order, 

403-404, 49 1-492. 506, 509-5 10. 5223 
528-529, 536, 541, 608117 (chzr 

Jomla, 467 
Ju Mip'am, 295, 465, 537, 540; Trash; 

Gyedpa, 193, 595n13. 615n7, n8 
Jvarong. See Gyelrong 
Jyekundo. 65 (map 41, 66-67. 71. 8 I .  88 

(map 51, 589n2 

K'ach'e (Kashmiri) people, 1 I 2 ,  1 37 
Kadampa order, 272, 469-470, 473. 483. 

505. 5079 521, 541 
Kagar Rimpoch'e. I 27, 3 24-325, 58 I 
Kagyud Gurts'o. Set Gyalwa Karmapa, 8th 
Kagy ud Ngagdzod, 5 4 I 
Kagyudpa order, r 8, 49, 105, 220, 229, 

239-241, 271-274, 278, 288, 321-322, 
344-351, 453. 464. 485. 506, 5 1 1 .  514- 
516. 518-522, 525, 528-529. 532. 535- 
536, 538-539, 541, 550, 589n:; lineages 
and suborders, 6 I 2n 1 3; and hlongols, 
I 49; origins and development, 4 74-480, 
493-495; political connections, 273. 
See also Drigung K a a u d p a ;  Drugpa 
Kagyiidpa; Karma Kagyudpa; 
Shangpa Kagyudpa; Taglung Kag- 
viidpa 

Kailash. hlount, 44. 1 0 2  (map ;). 1 59, 3 1 2  

Kilacakra Tantra. 226, 230. 236. 260. 332. 
410, 422-422, 491, 517-5 18, 598n15 

Kalimpong, lor  (map 6). 107. 592n6 
Kalon. 5 I .  54. 74. 5R;n12 
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Kalu Rimpoch'e. 294, 349-351, 477, 540, 
603117. 605111 z 

Ku/~vit!am~fra, 2 5 1 , 2 5 6. 469 
K'am, 40 (map I ) ,  43-44, 47, 64-86, 90, 

97, '31, 147, 5017 5057 5279 5-43? 544- 
586n2, 589n7; Chinese garrisons along 
main roads before 1950, 67, 7-72, 
589n3; incorporated into Chinese 
People's Republic, 72; kinship, 593n9; 
limited Chinese control before 1950, 57, 

144 
KamalaSila, 434-435, 45 1, 453-455 
Kan~a lincagcs of Old Tantrd, 229, ? o r ,  

460-461, 481 
Kimaf ipa ,  239 
Kamma, 25 
Kammatic Buddhism. See Buddhism, kam- 

matic 
K'amtrul Rimpoch'e, 3rd, Dncg~iNgondro,  

254-255 
K'amtr'ul Rimpoch'e, 8th (Dongyiid 

Nyima), 267, 269, 293, 540 
Kanam Depa,  77 
Kanam Gyelpo. See Kanam Depa 
K'andro K'achi Wangmo, 296 
K'androma, 291, 296, 5961114. Seealso D i k -  

i ni 
Kandzi,  43, 65 (map 4), 66-67, 79, 84, 88 

(map 5). 322, 582, 589n3, 603n7 
Kangding, 43, 65 (map 4), 66, 71, 80, I 16, 

'37 
Kangso, 595n9 
Kangyur, 86, 224-225, 492 
Kinha,  424-426, 609n7 
Kipil ika,  41  3-414, 420-422, 609n7 
Kapstein. Matthew, 168, 294-295, 483-484 
Karchung inscription, 444, 446, 449 
Kardang village in Lahul,  328-331 
Karma, 6, I 7-1 8, 25-26, 5 10;  description, 

378; early Buddhist morality based on,  
170, 377-38 I ;  inevitability of, 16, 200. 
see also Death;  Rebirth 

Karma Ch'agmed, 299-300, 464, 536 
Karma Kagviidpa suborder, 59, 78, 85-86, 

153, 273. 3077 3219 3243 344-3519 479* 
481,  485, 494, 501, 506, 522, 525, 527- 
529. 542, 61zn13 ;  and Naxi, 149 

Karma Lingpa, Bardo T'odrol ( 'Tibetan 
Book of the Dead'), 2 10, 5 I 6; Kar/ing 
Shitr'o, 503, 5 I 5-5 r 6; Ri@a Ngotmd, 
503-504, 5 16 

Kannamudri, 240, 276, 5 r I 

Karma Orientation, 6, 26, 3 I ,  148, I 57, 
172-174, 199-222, 508, 585n1, n2 

Karmapa. See Karma Kagyiidpa 
Karmapa, Gyalwa. See Gyalwa Karmapa 
Karma Pakshi. See Gyalwa Karmapa, 2nd 
Karmay, Samten,  89-90, 177, 268, 459, 

462-467, 515. 542, 584n8, 58sn18,  
596n 15 

Karmic connection between lama and stu- 
dent ,  25 1-252 

Karmic continuum, 260, 449 
Karslia. 102  (map 7), I I I 

K a ~ i ,  I 46. 484, 486. See also Compassion 
Kaschewsky, Rudolf, 584n I 3 
Kashag, 51,  54, 59 
Kashmir, roo; Tibetans  studying in I I th 

and I 2th centuries, 409. See also Jammu 
and Kashmir 

Kat'ang Denga. See Orgyen Lingpa 
Kathmandu Valley, 288, 592n6. See also 

Nepal; Newar 
Kat'oggompa, 65 (map 4), 78, 321,  533, 

589n7, 614n2 (ch27) 
Kawamura, Leslie, 597115 
Kdya. S e e  Trikiya 
Kazara (Tibeto-Newar) people, I 37 
K'edrubje, 60, 586n 10, 6 rqn3 (ch26) 
K'enpo (abbot), 280; (Kagyiidpa monastic 

degree), 307, 346 
K'enpo Gangshar, 307, 346, 348 
Kessler, Peter, 68, 147, 321-322, 580-581, 

603117, n8 
Khamendeu, I 2 8- I 2 9 
Khubilai Khan, 489-490 
Khumbo Tibetans.  48 (map 3), lor  (map 

6), 108 
Khurnbu region, 48 (map  3), loo,  I O I  (map 

6), 108-109; gompa, 327-328 
Khumbu Yiillha, r 84 
Khwan, I 86, 264 
Kinnaur. 102 (map  7), r 1 0 - 1  I I ,  60411 I 3 
Kinship, 94, r 24, 593n9; fictive kinship on 

religious basis, I 24; stress on household 
in central agricultural pattern, I 15; stress 
on lineage in remote agricultural pattern, 
I r 5; stress on lineage in pastoral areas. 
I 1 6  

Kirti Tsenshab Rimpoch'e, 332-333, 
604n I 6 

Kleia, 508 



Klimburg-Salter, Deborah, 594113 (ch8) 
Kohn, Richard, 600113 
Kokonor, Lake, 87, 88 (map s) ,  89, 97 
K'on family of Sakya, 55, 149, 284, 460, 

473-474. 486-487, 588n1 5 
Konch'og Chindu. See Jats'on Nyingpo 
Konch'og Sum,  I 66. See also T h r e e  Jewels 
Kongkaling region, 65 (map 4), 7 I ,  8 1-83 
Kongpo region, 47, 48 (map 3) 
Kongtrul. See Jamgon Kongtrul Lodro 

T'aye 
Kongtrul emanations, 284. 345, 350. 

605n12. See Jamgon Kongtrul Lodrij 
T'aye; Jamgon Kongtrul of Pelpung; 
Jamgon Kongtrul of Shech'en; Jamgon 
Kongtrul Rimpoch'e; Kalu Rimpoch'e 

Kosonkitiwont, Suchart 29 
Kriyi Tantra, 34, 230-232, 245, 41  1-413, 

434. See also Buddhism, Vajrayina 
K r ~ n a ,  248, 390, 434 
Kpnic i rya ,  424 
Kuhn, Thomas,  567 
Kulu, Indian kingdom of, roo, I I r 
Kumbumgompa, 88 (map 5), 9 9 1 ,  98, 

160, 506, 512, 582 
Kunched Gyelpo, 464-46 5 
Kundalini, 240, 242 
Kundelinggompa, 76, 84 
Kunsang Lorn4 Shellung. See Dza Peltrul 
Klmnshi, 534-53 5. See  also ~ l a v m i j n d n a  
Kuntu Sangpo, 13-1 5, I 8, 282, 465, 

584n11, 597n4 
Kvaerne, Per, 425-426, 459, 462. 515, 

584n8, 598111 I 
Kyednm, 236-237. See also Development 

stage 
Ky'entse emanations, 284. See also Dilgo 

Ky'entse Rimpoch'e; Dzongsar Kv'entse 
Ch'okyi Lodro; Jamvang Ky'entse 

Ongpo 
Ky'entse, Gegen,  330, 6031-15 
K y  'im/ha, I 8 8. See  also P'uglha 
Kyirong town, 46, 48 (map 31, 49, 108, 

592n8; gompa, 579, 6 16111 
Ky'ungpo Neljor, 477, 5 I 8 

Lo 'soul,' I 10,  364, 447, 595n12; and /ha, 
186-187, 263-264, 268, 436, 438. 441- 
442. See  also hk 'ug ;  L o l ~  

Labranggompa, 88 (map 51, 8 9 9 1 .  96, 98, 
332. 512, 582 

Lobrang (household of lama), 32-33, 59. 75, 
120-1 2 I ,  280-28 I ,  333; importance of 
continuiry, I g o - I  5 I ;  involved in trading, 
152 

Lodog Cyelrab, 5 8 y n6 

Ladakh, 40 (map I ), 99-100. 1 0 2  (map 7).  
I lo-113, I 16,  125-126, 140, 5y11-12 
(ch61, 592n9, 593n8. nq; aristocracy. 125; 
gompa, 3 I 6-3 I 9; monasteries rclativelv 
clericalized, I I 3, 3 I 8-3 I 9; monks ap- 
pointed to village temples, I 13 

Lahul, 40 (map I ), 1 0 2  (map 7), I I W I  I I .  

183; gompa, 328-331, 513, 604n13 
h k ' u g ,  195, 268 
b / u ,  268, 596111 5 
Lama clan, among Sherpa, 28 I ,  326 
Lama, Personal. See Tsmiloma 
Lama, Root. See T s m c h m a  
Lamas, 17 I ,  173, 270-289, 336355;  activi- 

ties of, 5 I 8; central role in Tantric prac- 
tice, 245; defined by teaching role. 30; 
destructive power of, 265-267; distinc- 
tion between lamas and rrapa, 287, 514, 
520; as diviners, 194, 292; equivalent to 
Sanskrit gum, 30; free-ranging and auton- 
omous power of, 142; as heads of reli- 
gious communities. 279--28 I ; as heads of 
state, 74 (see also Dalai Lama); lama and 
la, 447; lamalpatron relationship with 
Mongol and Manchu emperors, 490; 
many ways of becoming, 32; mad, 5 I 8; 
meanings of 'lama,' 2 8 ~ 2 8  I ;  not neces- 
sarily monks, 30, 278, 288; qualities of 
ideal lama, 25 I ; relationship with secular 
rulers, 35; role of in Tibetan society, 8. 
30; as shamanic practitioner, 223. 238, 
258-269; student's relationship to, 150- 
253, 599n4, nr  (ch14); and Tantric dei- 
ties. 244-257, 262-263; terms for, 256; as 
transformational device, 255-257; and 
worldly gods, 175 

Lamas, clerical, 336-344 
Lamas, hereditary, 33. 78, 83, 120-121, 

129, 131, 179, 284. 313, 315, 322-330- 
495. 55 I ,  590117; combined with reincar- 
nation lineages, 284-285; as rulers of 
states, 140. See  also Dunmud;  ,Vgagpa 

Lamas, reincarnate, 106, 276, 280-2 86, 
558, 566, 585116: multiple reincarnations, 
53 I ,  536-537, 605" 10; origins and 
growth of. 434, 493-498. 6 I 3n1 I ;  as po- 
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litical device, 494-496; as pretending to 
study, 249; recognition by Dalai Lama's 
government, 27 I ,  285; as rulers of states, 
140; and spirit-possession, I 95-1 96. See 
also Reincarnation series; Tmlku 

Lamas, shamanic, 344-355 
Lamdre' teachings, 201,  473-474, 493, 570, 

613n1o 
Lome' naljor: See Gumyoga 
b m n m  teachings, 178, 2 0 1 ,  2 14, 25 1-253, 

339, 483, 4917 507-5099 5707 613n2 
(ch26) 

Landholdings, in central Tibet, I I 9; in 
Dolpo, 126 

Landscape, gods and spirits of, 16 I ;  sym- 
bolic control over, r 58-1 59, I 69, I 90. See 
also Geography, sacred 

Langdarma, 170, 266, 443, 6oon8; frag- 
mentation after his death, 443 

Langri T'angpa, Geshe, Lojong Tsig-gyed, 
469-470 

Langt'ang region, 48 (map 3), I O I  (map 6), 

109 
Lanzhou, 88 (map 5), 97 
Laos, 43, 3 7 1 

Loptsi, mountain-cairns, 158-159, 182-183 
Law courts. See Dispute settlement 
Lay people, attitudes to local gods, I 67, 

I 73. See also Folk religion 
Lay ritual specialist pattern, 259, 3 13, 322- 

33' 
Lay yogic tradition, 277-278, 351-354; in 

non-Gelugpa orders, 274, 540, 55 I .  See 
also Yogin; Yogini 

Leach, Edmund, 85, 587n7 
Leh, 43, 102 (map 7), I I I 

Lehman, F. K., 85, 587n7 
Lengkashi Tibetans, 84 
Lepcha people in Sikkim, 46, I O I  (map 6), 

107. 109, 147, 439 
Lessing, Ferdinand, 5861110 
Letr'o Lingpa. See Jats'on Nyingpo 
Levine, Nancy, I 10, I I 5, I 28, 213 
Lha, 163, 195, 5841110. See also Gods; 

Heavenly gods; Lo; Local gods; Tantric 
deities 

Lhach'0, 445 
Lhadre' Kar'ang. See Orgyen Lingpa 
Lhadm ritual, I 88 
Lhagf'ong, 53 5. See also Vipasjani 

Lhagyari family, 58, 77, 149, 61 21-16 
Lhalung, 105 
Lhapa, 194-195, 291-292. Seealso Spirit- 

mediums 
Lhasa, 33, 39, 40 (map I ) ,  43, 47, 48 (map 

3), 49, 101 (map 7), 113, 137-138, 436, 
526-527, 530-53 I ,  533; Chinese garri- 
son, 53 I ,  533; Jok'ang, 47-48, 168; non- 
Tibetan residents, I I 2-1 13, 145; other 
gompa, 3 19-320; population, 587n9; Po- 
tala, 49-50, 527, 588n I 9; Tantric Col- 
leges, 284, 319-320, 340-343, 514 

-three large Gelugpa gompo near, 47, 49, 
272, 274, 284, 287, 342, 352, 506, 512, 
5 14, 533, 582; elected head lamas, 495, 
5 I 4. See also Drepung; Ganden; Sera 

Lhasa-centric view of Tibet,  problems 
with, 142-1 46 

Lhasa government. See Dalai Lama's gov- 
ernment at Lhasa 

Lhasa Prefecture, 45 (map 2) 
Lhasin degyed, 1 6 r - I 63 
Lhat'og, 65 (map 4), 73-74 
Lhat'o T'ori, 440, 452 
Lhatsiin Kunsang Narngyel, lama, 107 
Lhatsiin Rinch'en Namgyel, 227-228; Na- 

rope'Namt'ar, 227-228, 241, 252, 522, 
606n I 7, 609n9; Sunggun T'orbupaga, 
475-476, 522 

Lhazang Khan, 530, 557 
Lhodrag region, 47, 48 (map 3), 505; pre- 

fect of, 298, 300 
Lhok'a region, 47, 48 (map 3), 105, I 47, 

505 
Lhomi Tibetans, 48 (map 3), I O I  (map 6), 

I 08 
Lhopa people. See Lopa 
Lhundrub Tenggompa at Derge, 78, 321 
Li An-che, 59on8, 616n2 
Lichter, David, 2 I 3 
Life empowerment, 17 1-172, 259-265. See 

also Ts'ewang 
Life-essence, 263-264, 439 
Lijiang, Naxi capital. 85 
Lirni Tibetans, 102 (map 7), I lo, 13 1 

Lineage, 149-1 50; as basis of kinship sys- 
tem in remote agricultural areas, I I 5; in 
pastoral areas, I 16; less important than in 
Hindu societies, I 49-1 50; of teachings, 
601 n2. See also Kinship; Social structure 
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Lineage of teachings, 20-2 I ,  1 50, 245- 

244 
Lingam, 265-266 
Ling, gompo at Lhasa that supplied regents, 

5 I ,  53.1 See also Kundeling 
Ling, state in K'am. See Lingts'ang 
Ling, Trevor, 607n8 
IAingcs'ang (Ling), 65 (map 4), 68-69, 

737 78 
Lipman, Kennard, 464-465, 537 
Lisu people, 66, 8 I ,  85, 554, 56 I 
Lit'ang, 65 (map 41, 67, 69-7 I ,  79-8 I ,  83, 

152-1539 5-30, 589n3 
Local gods and spirits, 364. 439; accepted 

by early Buddhism, 380; as ancestors of 
ruling families, I 6 I ,  592115; cult of, 1 2; 
included in ch'am, 266; and local big 
men,  90; rituals to maintain good rela- 
tions with, 161, 173, 175; taming by 
Guru Rimpoch'e or Shenrab Mibo, I 6 I ,  
I 64, I 67-1 70; temples to, I 83; in Tibet ,  
early period, I 77; unreliable as refuge. 
I 78. See also Folk religion; Tibetan 
religion, pre-Buddhist; Worldly 
gods 

Local hegemonic period, I 40, 457-480 
Loden Nyingpo, 6r4n6 (ch26); Sijid, 177, 

I 79, 226-227, 23 I ,  5 I 5 
Logic. S e e  Promina 
Lojong, 469-470 
L o  ( L o  Mont'ang), kingdom in northern 

Nepal, 40 (map I ) .  45 (map 2), 102 (map 
7). 1 10 

Longch'en Nyingt'ig. See Jigmed Lingpa 
Longch'en Rabjampa, lama, 19, 23, 105, 

297, 467, 492-493, 504, 534; Ngelso Kof- 
sum, 232, 465, 5861110 

LongchiidRu. See Sambhogakiya 
Long life. See Health and long life 
Lopa, people in southwest Tibet ,  77, 103- 

104, 591n.3 (ch6) 
Lotsarbl~a, 47 3 
Low status groups, I 28. See  also Beda; 

Bera; Khamendeu; Yowa 
Lu, 5951112 
Lungta, 159, 17.3. 193, 213,  595n12. Seealso 

Good fortune; Prayer-flags 
Lung, textual transmission, 226, 245 
Lu spirits, I 13,  158, 162, 170, 188. 195. 

See  also N g a  

Macdonald, A. W., 148, 561. 6 0 3 n ~ .  
6oqn I I ,  6ogn I I 

hlachig Labdriin. 278, 477-478. 483 
Madhvamaka philosophy. 22, 185. 189, 

396-400, 402-404. 408, 464-465, 47 1 ,  

491-492, 509-510, 513,  608111, n3 (ch21) 
hlagical power, 28, 3 I ,  35, 258, 380. 392, 

417, 421-423, 446; destructive. 265-268, 
520-522. See also Pragmatic Orientation; 
Siddhis 

.Ma@a form of marriage, I I 7, I 28, I 50, 

593n9 
MahPkHla, I 5 I ,  I 64, 266, 422, 484, 594116, 

609n 13 
MahHmudrH, 254, 426, 4 2 ~ 4 . 3 0 ,  474, 478- 

479, 483, 504, 521,  536. 541, 550. 569. 
See also SCtra MahHmudrH 

,~ah~aimcan~bh~.~ambodht  Tantra, 608 nq 
(ch22) 

Mahicyurpatri, 44 j , 6 1 I n 8 
MahHyina Buddhism. See Buddhism, 

MahHyHna 
Mahiyoga, 467 
Maitreya, 343. 381; Five Treatises of, 224. 

597nz; Abhisamayilamkira, 5 I 3 ,  605112: 
Sitrdlovkara. 2 5 1 : I!traratantra (Ramago- 
fffX.'ibhf@), 402-403, 45 3 

Maitrigupta, 43 5 
h(1alevolent spirits, 162. 166-16;. 177, 189- 

I 90, 220, 265-26;. See also Demons 
Mamo, 162 
Manali, 330 
Manangba, 102 (map ;), I 10 

Manchu dynasn. in China: fall of, ; I ,  544; 
garrison at Lhasa. 5 I ;  garrisons in K'am, 
67-68. 70-7"- and Gyelrong campaign, 
562; indigenous states of, 73-86; and 
Lhasa government. 50-5 I ,  60, 528-533. 
552. 601 n~ 2; hlanchu armies in Tibet. 
5 I ,  69; more interventionist policy after 
I 904, 70-7 I ,  543; and Tibetan polities. 
62, 69 

Mandala, Tantric cosmogram, 9. 62, I 5 I ,  
205. 234-237, 244-245, 265- 266. 5-16, 
523, 548, 6001-14, nS, 6151113; rice- 
mandala, see ,Vendel; and shamanic dia- 
grams. 238-239. 429 

hlandelbaum, David 26. 585132 
hlanichaean, I I 

.Man, Kahum. See Nyangrel Nsima Oser 
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hl ;~ni  Kimdu, 26 I ,  600116 
.Ih~clnr-walls. I 59, 59411 I (chq) 
hlanjuSri, 2 0 ,  248-250. 28 1-282. 284, 302, 

392-303, 452. 481 ,  485-488. 492, 506- 
(07, 538. 555; sword of, 20, 2.1, 248, 
396. 488 

hlan people, H I 

hlantra, 14, 165, 2.2, 126, 233-235, 248. 
262, 392, 417.  Sttuho Six Syllables 

'hlantrayina,' 4 1  I 
hlaraini. Fosco, 58 j n  13  
March. Kathryn, 184, 186 
hlark'am region, 65 (map 4). 74, 76-77, 83, 

58qn7; hlark'am 'I"eji, 76 
hlarpa. 19,  239-240, 252-254. 334, 448- 

449, 4597 474-4753 520 
hlarriage, I 5 1-1 52 
'hlarried monks,' a misconception, 275, 

279, 288 
hlartin, Dan. 464-465, 562, 5851118, 

b l o n r o  
~U~itriku, I 6 2 

Ma (Yellow) River, 88 (map 5) 
Means. Set Skillful Means; ('pgvu 
Mediation, 57. I 22, 128, 132-133. SetnIso 

I l ispute set t lement 
Medicine. Tibetan,  163, 192, 237, 35.1; 

Buddha of, 163; comparison with West- 
ern medicine, 192; empowerment  of 
pills, 262 

h4editation. 374; as lay practice in modern 
'Thailand and Burma, 25, 596n7, 601116, 
607n r 2: retreat for, 245. Set also 'I'hree- 
year retreat; Yoga 

hleditations, standard se t  of four to turn 
away mind from snr?/.wim, I 6, 200, 
596n I I .  SPP U/SO Death,  uncertainty of 
time of; Human birth, difficulty of 
achieving; Karma, inevitability of; Say- 
slim, sufferings of 

Mekong. Set 1)za River 
,Uenrie/, I 58, 261-263, 547, 600114. 61 5n13  
,Vt?/-t~gug, 2 26 
h4enri gompn. 48 (map  3)  
Mental illness in 'Tibet, 306 
Merit, 25; ideology of, 26, 2 0 1 .  S e e  also 

Punvn; Virtuous action 
hleru, Mount,  158 
Metaphor, 9, I 5, 4 1  5. ,Set u/so Analogy 
hliao people, 8 1 ,  85 

.Wibo~. S e e  1)urfch'rrng 
hlicharl. I:ranz, 59, I 23, 130. 1.10. gWbng, 

587n9, 588n21, jqonlo ,  nI I .  n14 
.L!ilA'0, 445 
Middle Way. 376 
h4igot. AndrC, 66, 72 
hlilarepa, I 9-10, I 60, 169, 207, zjq-240, 

256. 277-278, .103, .134. .155. 448-449, 
459. 474-477, 479. 519-522. 571, 6 1 2 n 1 o  

.Zli/e (;ur+urn, .tli/P ~2.irmt'ar: Set 'I'sangn yiin 
Heruka 

Mili, state in southern K'am, 65 (map 4), 
73. 79, 8 1 ,  85, 140, 147; hlili Chamgiin, 
8 I 

Millennia1 movements, in l 'heravida Rud- 
d h i s n ~ ,  27-29; as counterstructure to do- 
mesticated Buddhism, 29; inappropriate 
terminology in 'l'ibet, 30 

Miller, Beatrice. I 24 
Mindfulness. S e e  Snr!ri 
Mindrol Ling gornpu, 48 (map j), 3 14, 53 I ,  

533; hereditary head lama, 495 
Mindrol Ling Jetsiin hlingyur Paldr611, 

606n r 6 
Mindung 194, 292 
Ming dynasty, of China,  68, 528, 552 
Mingyur Dorje. 299-300; lVurnrA'0, 299- 

3011 516, 534 
Minyag, 90, 488, 56 I ,  59 I n3 (~115). Set also 

' hngu  t 
hdip'am, Ju.  Set Ju  hlip'am 
Niser, 'commoner,' I I 8-1 I 9, I 29 
,No. See Divination 
Modal states. 4, 282, 362-366. 386-38 7 ,  

439. 442, 448-449, 484, 553, 566. 608116 
(ch2 I ); avoidance of dichotomy between 
mental and material, 361-362. 372, 496- 

4979 566 
Monastic universities of North India, 40;- 

409, 414,  455, 468; curriculum, 408; de- 
struction in Muslin1 invasions. 428, 487; 
staffed by celibate monks, 408. ,PFuLco 
Ni land i ;  VikramaSila 

Monasticism, in 'I'ibet, 25-26, 30. 32. 259. 
27 1-28 I ,  286-288, 309-335 pussim, 457- 
458, 471-472, 507, 511, 513-514% 5403 
55 I .  557-5132; importance of monasticism 
for Gelugpa, 5 I I -5 I 4; monastic career. 
Hinayina and Mah iy ina ,  202; monastic 
population, 309; monk levy, 3 I 3, 3 I 7. 
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33 I ; parddox i n  role for 'libetans. 207; 
problems with the term "monastery," 
585117; reasons why established, 557- 
579; reversion to lay life, I 28, I 50; role 
i n  death rituals, 2 1-2 I I. See also Hhik- 
Rhu; Bhik~u; Wong;  (;ompa; 'liapa 

Mongols, i n  Amdo. 87, 90, 98; drawn into . .. I   bet an politics, 5 26-527; support for 
5th Dalai I.ama, 68, 443; "l'ibetanization' 
of, 98, 147, 56 I; CN/&U i n  Mongolia, 494 

Mongol (Yuan) Ilynasry, rule over 'l'ibet, 
5-5 I, 55, 5 0 1 ;  and Sakyapas, 488-490 

Monguor people. Sn'I'u 
Monkey ancestor o f  'I'ibetans. I 5 I, 2 I y- 

220, 222, 247,483. 527. 589n5 
Monks. Srr Monasticism 
Mon (low status group i n  Ladakh), I 26. 

59 11-12 (ch6) 
Monotheism, 391; possibility o f  shamanic 

interpretation, 39 I 
Monpa, people i n  southwest Tibet, 77, IOI 

(map 6), 103-104, 591112 (ch6). Snalso 
M o n  

M o n  (region and people i n  southern Tibet), 

40 (map 11, 46, 104, 330, 561, 591n2 
(ch6). Set oho Monpa 

M o n  states i n  Southeast Asia, 591112 (ch6) 
Motivation: importance o f  i n  hlahiyina, 

393-394; levels o f  i n  'I'ibetan teachings, 
16-18, 214, 508. See also Bo&in'~~o 

Mountain gods. I 58-1 59, 161-163, 166- 
I 70, 1 77, 412; ancestry from. 442; and 
AvalokiteSvara, 483; goddesses, 466-467. 
5 20. See ah0 Local gods and spirits; TI- 
betan religion, pre-Buddhist 

Mu-cord, 44 I, 446 
Mudni, 262. See also Kunnamudri; MahB- 

mudrd 
Mughal Empire, I I I, 31;. 42: 
Mugu, 1 0 2  (map 7)' I l o  
Mulder, Niels, 59711 l o  
Mul i .  Set Mili 
M u l i  County, 45 (map 2) 
Mul l in,  Glenn, 515,  532, 598111 5, 1117, 

boon 2 

Multi-modal framework. Str hlodal states 
Mult ip le interpretations o f  realicy. 23. 249. 

Str 1 l lu  sory nature; I 'pBpakau.fa/va 
Mumford, Stan, 6, 21,  148, 2 I 2 ,  268, 439 
Mun,  Acham, 28 

Muslim invasions o f  India, 199, w ~ ; ,  
410, 428, 5 17 

Muslims in  'I'ibcr, I I 2. Su also Hui; 
K'ach'c; Salar 

Mustang, loo, 108, 1 1 0 ,  127, 129, 141..Scr 
aho IAI MMti'ang 

hlutual-aid ncnvorks, 94. Set aho Horimn- 
tal links 

Myriarchies, 489 

iyddi, 2237, 24*242, 413, 41 6, 430, 598111 5. 
Set also Subtle body practices 

i l 'd~a spirits, 2 I, I 13. 162, 306. 395-397. 
595n10, 6101122 

Nigarjuna. 20, 36;. 385, 396400. 402, 
42 I, 4.14, 61on22: legend of, 396-~97; 
.U~lamddhyamdaRan'Rd, 3 97-3 99; Sdd- 
Irkha, 478, 61 5118 

N a ~ h ' u k ' a ,  587n12 
Nagqu Prefecture, 45 (map 2), 586n5 
Nakane. Chie, 107 
NilandP, 227-218, 408-409, 41 7 
NamA'o. Sn Mingyur I l o r j i  
Namgyel l iats'ang gompa. 338, 529 
Namk'a Dr imcd Rimpoch'e. I 64-1 65. 169- 

170, I 8 1. 304, 306. 594n4 (ch9). 595ni 
(ch9), 6 0 . ~ 9 ,  614n6 (ch27) 

Namkhai Norbu Rimpoch'c. Str Norbu, 
Namkhai 

A'amsh. S n  Consciousness; l'~Ialra 
Namr'ar (hagiogrdphy), 207. 5 I 9-523 

Nangch'en, 65 (map 4). 73. 79. 8 I, 84. 

345-346% 59on 16 
iVom Ch'drng. Scv Nlmpa,  Six Teachings o f  
NHropa. Indian siddha, I I I, 227, 252. 254. 

273, 316, 413-414, 419, 426. 428, 435. 
449, 468. 474, 520. 559; permanent 
teaching center, 41 9, 42.1; Six 'I'kachings 

of, 239-240, 330, 477-478. 494. 5 I 1 

516, 52.1, 539. 598n17 
.l'dmp( Namr'ar. See Lhatsun Rinch'en 

Namgycl 
Nar-P'u. 102 (map 7), 109 
Nation-state, not an appmpriarc model for 

understanding Tibetan histor?; 143- 

114 
Naxi people. 46. 65 (map 4). 66. 8 1. 85-86. 

147-1499 554. 561 
Nebcsky-Wojkowitz. RenC de. 186-1 87, 

194-195 
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/ 
Nech'unggotnpa and oracle. I 95, 292, 320, 

3 44 
~Vefior. See Yoga 
NeQorma. See Yogini 
il'efiorpa. See Yogin 
Nepal, Tibetan societies in, 41, 85, 90, 99- 

loo, I O I  (map 6), 1 0 2  (map 7), 107-1 lo, 
I 13, 140; high-low dichotomies, I 13; 
processes of 'Tibetanization,' I 47-148; 
ranked groups of villages, I 13; Tibetans 
studying in Nepal in r I th and I 2th cen- 
turies, 409. See also names of individual 
societies 

-non-Tibetan highland societies in, 
592117. See also Gurung; Tdmang; Thak-  
kali 

Nepalese court, relations with early Ti -  
betan kingdom, 50 

Neten  Ch'ogling, 2nd, 305-307 
Neten  Ch'ogling, j rd ,  60311 I 
Neudong, 48 (map  n), 49, 50, 59, 587n12 
Neudong Gongma, 490, 501. 5 I I ,  525-527. 

See also P'agmodrupa 
Newar people, I 13 ,  59511 10. 6 1on2 I ;  tan- 

tric priests, 423, 432. See also Kazara; 
Vajrdc&ya 

Nqdrlha. See Indirect meaning 
N g a s a .  I 20-1 2 I .  See also Lamas, heredi- 

tary 
Ngalong, 105 
Ngari, 40 (map I ) ,  44, 47, 59, 108, 110- 

1 1  I ,  135, 501, 587n12, 591n1 (ch6), 
592n8 

Ngawang Dhargyey, Geshe ,  249, 349, 
599112, n6, 61 3n2 (ch26) 

Ngawang Namgyel, 105-106. See also Shab- 
drung Rimpoch'e 

Ngawa tribe, 88 (map 5), 96, 141 
Ngolok. See Golog 
Ngiindm, Tantric preliminary practices, 222, 

2541 301, 3457 5397 547-5499 614n5 
(ch27) 

Ngor Evam gompa, 48 (map o),  5 I 7; 
Ngorpa suborder, 323, 474, 6 I 2n9 

Ngiil River (Salween), 65 (map 4). 74, 76, 
88 (map 5) 

Nibbdna, 25, 370. S e e  also ,lrim,ana 
Nibbanic Buddhism. See Buddhism, 

nibbanic 
~Vidina,  3 8 4-3 8 5 

Niguma, 5 I 8;  Six 'l'eachings of, 239, 350. 
477, 523, 598n17, 606n1.3 

NirminakHya, 255, "-3. 450, 549. S e e  also 
liulku 

Nimdna, 13, 25-26, 28, 174, 370, 379, 398, 
539, 585n1; a distant goal in later Thera- 
viida, 38 I 

Nirdrlha. See Direct meaning 
Nodchiid, I 5 9 
No&in, 162 
Nomadic pastoralists. S e e  Dmgpa; Pastoral- 

ists 
Nomadic science, 572-573 See also Nomad 

thought 
Nomad thought, 373. See also Nomadic sci- 

ence  
Noncelibate yogins. See Lay yogins 
Norbu,  Dawa, r 17, 122, 134-135, 315-316. 

333 
Norbu, Namkhai, 78, 82, 92, 232, 304-306, 

349, 352-355, 598n18, 606n19, 61 1ns 
Norbu, Thinley, 539 
Norbu, T h u b t e n  Jigme, 179-180, 183, 283, 

595n8 
North-East Frontier Agency, 103. See also 

Arunachal Pradesh 
Novice, 25. S e e  also Gen~len; Genyenma; 

Ilpdsaka; lipisikd 
Nub-ri, 109 
Nuns.  S e e  Ani 
N u  people, 85 
Nyagch'uk'a, 58 gn3 
Nyagla Gar, 353-354 
Nyagla Pema Duddul ,  35 1-354 
Nyangrel Nyima i jser ,  482, 51 5; Mani Ka- 

bum, 168, 302, 482-485, 503, 566 
Nya River (Yalung), 65 (map 4), 77-79, 8 I ,  

88 (map  5) 
Nyarong, 65 (map 4), 69, 79, 353; Nyarong 

troubles in I 863-65, 69-70, 74, 77-79, 
83-84, 147,  208, 542; 'tribal' struc- 
ture, 79 

Nyarong Chiky'ab. 70. 74, 79, 84 
Nyelam, 48 (map 3). 49 
h e n ,  162-163, 185-186 
Nyenjpiid (Bonpo equivalent to gongrer), 

462; (oral tradition). 520 
Nyet'ang gompn, 48 (map 3).  469 
Nyinba Tibetans,  1 0 2  (map  ;), I 10, I 15,  

131, 214, 593n7 
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Nyingmapa order, 10,  18,  34, 105, 161, 
235, 240, 251,  263, 266, 271-274, 278, 
288, 293-295- 297, 300-302, 3 14-3 15, 
317, 320-322, 324, 326-029, 334, 404, 
4531 483-484- 499, 505-5069 5 10, 5 14% 
541, 545-546, 550, 569, 5Rqnrz; close 
links with Bonpo in early period, 462- 
463; hereditary noncelibate practice in, 
273; origins and development, 458-466, 
492-493, 503-506, 5 15-5 18. 528-529, 
533-538. See also Old 'I'antra 

Nyingmapa gompa, 49, 79, 90-91,  195, 35 1 

Nyi-shang, 102  (map 7), I 10 

Nyo Lotsawa, 252 
Nyonpa, 518, 522, 615111 I .  See  also Dmb- 

nyon 
Nyungniritual, 209, 6021114 

Obeyesekere, Gananath, I 49 
Omens ,  I 91-1 94, 448-450. See also Divina- 

tion; Tendre/ 
O m  mani padme ham.  See Six Syllables 
Oppitz, Michael, 58 I 
Oracle-priests, I 94, 202. See Spirit- 

mediums 
Oratory among pastoralists, I 33 
Order, monastic, 601112. See also Monasti- 

cism 
Ordination, Buddhist, 202-203, 205 
Orgyen Lingpa, Kar'ang Denga, 5 i 5, 6 I 4n5 

(ch26); Uadd Kat'ong, I 68; Pema Iiat'ang 
(Sheldragma), 168. 614115 (ch26) 

Orgyen Tobgyal Rinpoche, 305-306 
'Oriental Despotism,' misconceptions 

caused by, 144 
Orisha, 484 
Orissa, 41 1-41 2 

Ortner, Sherry, 109, 124, 129, 131, 325, 
327-3289 3.30, 363, 568, 570, 593n41 n6, 
604ni I ,  615112 

Outer, inner, and secret practitioners, 41 2- 

413, 423-424, 608n6 (ch22) 

P'adampa Sangye, 278, 477 
Padma kbr'ang. See Orgyen Lingpa 
Padmaism, I 1-1 2 

Padmasambhava, I I ,  I 9, 105, I I I ,  I 5 I .  

161, 185-186, 220, 254, 778, 413, 431,  
434-435, 461, 468, 515-516, 5 5 ~ ~  564, 
61 2n J .  See also Guru Rimpoch'e 

P'agmodrupa suborder. 479; regime In '1:- 
bet, 50, 59, 105, 4 9 ~ 4 y 1 ,  501, I I .  See 
also Neudong Gongma 

P'agpa, 489 
P'agpa Lha, 75 
Pagshod state, 65 (map 4). 74. 76, 84. 

589n7. 614n6 (ch27) 
Pila kings, of Bengal-Bihar region, 409, 

428 
Palden Lhamo, 332 
Pali language, 583n1,  585111; Canon, 224, 

37 1-374 
Panch'en Rimpoch'e reincarnation series. 

49-50, 59-60. 134, 252, 272. 181, 494. 
498, 527. 512, 599115, 601n17 

Panch'en R~mpoch'e.  1st (Lobsang Ch'okyi 
Gyants'en), 60, 252, 528-529; Lomnm, 
253 

Panch'en Rimpoch'e, 6th (Ch'okyi Ny~ma):  
conflict with I ~ t h  Dalai Lama's govern- 
ment. 52. 61. 544. 594112 (ch8); popu- 
larized Kilacakra empowcrments, 
260 

Panch'en Rimpoch'e, 7th (Kelsang l i 'e-  
ten), 544 

Pandita, degree at Indian monastic univer- 
sities, 408, 48; 

Pantheon, Tibetan. 166-167. 191 
P a r a m d d a s a ~ a ,  ultimate or absolute truth. 

203, 256, 510 
Pdramifa, Six. 203, 234, 394. 492, 508. 5 1 3  
Piramitiyina,  2 I ,  23, 467, 469. 61on19.  $re 

also Satras 
Parmee, Edward, gRgn5 
Paro dzong, lor (map 6); Paro Ponlop. 106 
Part-time religious practitioners. I 3 I .  See  

also S+'im 
Pastoral-agriculturak mixed adaptation. 

loo, I 09. See  also Samadmg 
Pastoralists, 41-42, 53, 62, 75. 78-79. 81. 

87-89, 92-98, roo, I I I ,  140-141,  607n1; 
donations to Sakya gompa, 134-1 35; high 
degree of autonomy, i 3 5; politics and so- 
cial structure, 92-98; religious style, I 36. 
33 1-335. See  also DID@U; Tibetan com- 
munities 

Pastoral products. trade in, 66 
Patrilineal descent. I 2 g - I  30 
Patron-client relationships. I 23, I 9 I 
Paul. Robert, 109, 292. 568, 6oon7. nu. 
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6 I gnr: on reincarnate lama, 495-496, 
594n.t (ch8) 

Paujo, 194-195, 268, 291. Seta/.fo Spirit- 
mediums 

P'awongk'a Rimpoch'e, rst, 52, 340, 346, 
545-546, 550, 557; campaign to convert 
non-Gelugpa gompa, 52, 545; T'undmg 
LomiiVeQor, 547-549 

Pehar, 151, 163, 195 
Pelgyi Dorje, 266 
Pelpunggompa, 65 (map 41, 78, 274, 32 1, 

345-3467 35-35 1, 542 
Peltrul Rimpoch'e. See Dza Peltrul 
Pelyiil gompa, 65 (map 4), 78, 299-300, 

3219 5337 536 
Pema Ch'ijgyel, 3 I 4, 32 I ,  330 
Pema Karpo. See Gyalwang Drugch'en, 4th 
Pemo Kat'ang. See Orgyen Lingpa 
Pema Kod, district, 48 (map 3), I 8 I ,  295 
Pema Lingpa, 105, 297-299 
Pembu, I 28-1 29. See  also Ponpo 
People's Republic of China (PRC): Chinese 

rule from 1950, effects of, 46, 338, 340, 
346, 353-354; destruction at time of Cul- 
tural Revolution, 49, 279; imposition of 
I 7-Point Agreement, 53, 544; incorpora- 
tion of Amdo, 9 I ; incorporation of K'am, 
72-73; invasion of Central Tibet  by, 53; 
more tolerant policy after 1980, 574; Ti- 
betan populations within PRC,  loo, 574; 
Tibetan resistance to, 73, 544-545 

Perfections, Six. See  PdramrtZ 
Petech, Luciano, 586113 
Phala Xiang, 48 (map 3), I 33 
Phaspun group in Ladakh, 126, I 30; in 

Zanskar, 593n9 
Phylactou, Maria, 319, 589n6, 596n9 
Pilgrimage, in Tibetan societies, 43, I 50, 

184-185, 353 
Pills, empowered, 262-263, 265, 334 
Pi&, 419 
Podki Gyelpo, 527 
Polemics, inter-school, 294, 299, 453, 463- 

464.487, 584n173 591n6, 596n57 597n37 
608n7 

P'olho, I 83, I 87-1 89 
P'olhane, 5 I ,  53 I .  533 
Police, 122-123, 138 
Polyandry, 117, I 28, I 50, I 52-1 53 
Pomed, 77, 59on I 5. See also Powo 

Pommaret, Franqoise, 293 
Piin (in Gonjo), 83; (among pastoralists), 

I 3 5. See  also Ponpo 
Ponch'en, 490 
Ponlop, 106-107 
Ponpo, I 67; (differing uses of term), r 20, 

129, 141, 335; (estate lords in central 
Tibet) ,  I 20, I 26; (rulers of K'am 
states), 74, 75, 79, 82-83; (Sherpa tax- 
collectors), 109, I 28, 593114; (Thakkali 
official), I 27 

Population of Tibet.  See Tibetan population 
Populat~on Atlas of China, 44-46, 586n4, 

5 90n9 
Potala. See Lhasa 
Potato, introduction of, 42 
Pott, P. H., 266-265 
P'owa, transference of consciousness at 

death, 32-33, 207-208, 210, 265, 539, 

556 
Power, this-worldly use of spiritual, 27, 

556; connection with property, 33; crite- 
rion for lama, 277, 288; as negotiated 
rather than hierarchical, r 5 I ,  I 53- 
I 54; pastoralist preference for, I 36, 

334 
Powo, 56, 73-74, 77, 140, 144, 18 1, 

s90n15, 594n2 (ch8) 
Poyiil, 65 (map 4), 77, 147, 590n15 
Pragmatic Orientation, 7, 26-27, 3 I ,  I 57, 

172-174, 176-198, 270, 301; direct con- 
cern of Tibetan lamas, 3 I ;  marginal for 
Thcravidin Samgha, 27, 3 I ;  of prime im- 
portance for Tamang, I 48; and Tantra, 
258-268, 529 

Prajfid, 17, 230, 281, 377, 383, 394-396, 
399, 468, 47 I ,  508, 5 10; and complemen- 
tarity of male and female, 434; duality of 
prajna and upaya, 230, 240, 256, 416, 
468; process rather than state, 394; and 
shamanism, 395. See also Insight 

PrajtiBpdramitd, 355, 394, 396, 504, 508. 
608n3 (cha I )  

Prajf iap~ramifd Sufras, I 93, 2 I I ,  254, 394, 

486 
Pramina, 398, 403, 408, 487, 492, 513-514 
Prdno, 237, 430. See also Subtle body prac- 

tices 
Prisamgika Madhyamaka, 509, 537 
Pritimoksa vows, 202, 286, 41 3,  47-47 1 
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Pratiryasamutpida, 191, 384-386, 397, 399, 
447-4409 509-5 1 0  

Prayer-flags, I 59, 192-193, I 98. See  also 
Lungto 

PRC. See People's Republic of China 
Premodern period, definition of, 3-4 
Preta, 200. See also Ghosts, hungry 
Priest-patron relationship between Tibet  

and China, 50, 489-490, 528 
Property, ownership of by monasteries and 

lamas, 32-33 
Protective deities, I 5 I ,  I 64; regional, I 67, 

266. See also Yiillha 
P'uglha, I 8 8- I 8 9 
Pumi  people, 85 
Punakha dzong, lor  (map 6) 
Punya, 25, 201. See also Virtuous action 
Purang, Kings of, 466-467, 472. See also 

Changch'ub 0 d ;  Yeshe O d  
Pure Land,  3 I 
Purification, 550 
Puton, 230, 491-492, 505, 5981112, 61on2; 

Ch'iijung, 452. 457-458, 491 

Qamdo Prefecture, 45 (map 2), 73, 586115 
Qi, 237 
Qiang people, 46, 82, 85, 147-148 
Qianlong Emperor, of China, 5 I ,  532, 557 
Qing Dynasty. See Manchu 
Qinghai Province, 44, 45 (map 2), 91, 575 

Rabchung, 2 8 6. See also Monk; Trapa 
Rabten, Geshe,  33 I ,  337-339, 471, 60sn1 
Rainbow body, 354, 465-466, 598n I 8, 

612115 
Ralunggompa, 48 (map 3). 106, 288, 479 
RHma, 390 
Ranking of households in village, I I 7, I 29 
Ranks, in Lhasa government, 53-54 
Rational self-interest, growth of, 39 I .  393 
Ratnagiri, 4 I 1-41 2 

Ratna Lingpa, 604n I I 

Ratod gompa, 339 
Rato Khyongla, 333-334, 339-341. 345-346 
Rebirth, 6-7, 26, 199-201, 583n4. 599n5; 

control over, 494, 6 I J n  I o; and denial of 
self-concept, 379, 383; six kinds of, I 5. 
158, 233. Set also Karma 

Rebirth series of lamas. See Lamas, Rein- 
carnate; Reincarnation series; Tndlku 

Rech'ungpa, 520-5 2 I 

Refuge, taking, 166, 205, 233, 235, 275, 
547-548; local deties not suitable, 178; 
visualizations, 20, 254-255, 596n6 

Regent (for Dalai Lama), 5 1-52. 54, 60, 
527, 53 I ,  533, 601 n8; (Bhutanese). 106. 
See  also Ilesid; Dmg L)wid 

Reincarnate lamas. Sre Lamas. Reincar- 
nate; Reincarnation series; 7iulku 

Reincarnation series, 32, 55, 75-76, 8 I ,  
106, $86118; and continuity, I 5 I .  Set also 
Lamas, Reincarnate; Trulku 

Religion, the term, 4 
-and the state, 39+392, 454-455, 55 I ;  at- 

tractions of monotheism, 39 I ;  clerical re- 
ligion, 365, 396; gradual rapprochement 
with shamanic modality in India, 434- 
435; place of rationalicy in Tibet, 23, 
5 I*$ I I ;  rationalist aspect of Buddhism 
in Thailand, 28, 30; state and Buddhism 
in Theravada societies. 25; Tibet  not a 
centralized state, 39. Set also Buddhism, 
clerical and shamanic aspects; Tibetan 
societies 

Religious leadership, contrast between 
TheravHdin and Tibetan societies, 30 

Religious orders. See Buddhism, Tibetan 
Religious practitioners. See  Ant; Ch'iipo; 

Folk religion practitioners; Lamas; 
Monasticism; Tibetan religion, pre- 
Buddhist; Trapa; Trulbu 

Renunciation of samsira, I 6, I 8 
Republics, of early north India. 369 
Reputation, 2 I 5-2 1 6, 176, 432, 568. 

597n1o 
Respectability, 2 I 5-2 1 6. 276. 43 2 .  568 
Reting Rimpoch'e. 546. 601118 
Revelations, 20. See  also h a  
Revenants. See  Delog 
Revnolds. John, 503-504, 5 I 6 
Richardson. Hugh, xii, 287, 544-445 
Rigdzin Jats'on Nyingpo. See Jats'on 

Nyingpo 
Ri@a, 14,  534-535. 550. 614n4 (ch27) 
Rijnhart, Susie, 70, 91 
Rikon Institute, 337-338. 342 
Rimed, 10, 23, - 8 ,  I 13. 142. 2-4. 295. 3:'. 

344-355, 463-465. 499. 51.7. 529. 5353 
537-543, 546-551, 568, ~ 8 s n 1 8 .  615n-; 
meaning of the term, 538 
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Himpoch'e. 285, 344, 350 
Rinipunggompa, 48 (map 3). 50; Rimpung 

dvnasty (Himpungpa). 50, 60, 105. 501. 

525 
Reinch'en Namgyel. ,See 1,hatsun Rinch'en 

N a m g e l  
Rinch'en Sangpo, I I I .  467 
Rinrb'en 72rdzod, 347. 537, 541 
Rip'a gompa. 6 14116 (ch27) 
Ritual dances, monastic. See Cb'um 
Riwoch'e (gonrpa and state), 65 (map 4), 

74, 76, 83-84, 1 2  I ,  59on I I 

Rockhill, William, 75. 80. 587n10, 58gn3 
Rock, Joseph, 89-92, 96-97, 136 
Rolwaling, 48 (map 3), I O I  (map 6), 108- 

109, 592116 
Rongoa (vallev people), in K'am, 68; in 

Amdo, 333 
Rongphu gompa, 603 n3. See also Dzarong 
Ronyom cb'enpo. See Equal taste 
Root lama. S e e  f iawilama 
Rotation of ritual sponsorship within vil- 

lage, I 17, 128, 152 
Royal power, 170 
Ru (descent group), r 26, r 28-1 30, 594n I 

(chR), 61on4 
Rudolph, Susanne,  144 
Ruegg, D. Seyfort, 404, 529, 538, 608111, 

n3, n7 (chzr) ,  615111 I 

Rukor, 92 
Rgpa, 383 
Rupa (decent group, K'am), 593119 
Ruspa (descent group, Ladakh) 130, 593119 

Sadag, 162-163 
Sidbana. Tantric ritual, 19 ,  232-236, 242, 

244-247, 301, 6oon2; lama as object of, 
253-255; as part of pragmatic ritual, 259 

Sagant, Philippe, 89-90, 562-563 
Saintly madmen, 302-307. See also Dmb- 

nyon 
~ a i v i t e  yogins, 420, 432. See also KHpHlikas; 

Siddhas 
~ a k t i ,  434 
Sakya gompa and town, 48 (map 31, 49, 

474, 486, 492, 495, 579-580; gompas in, 
579-580; missions to collect donations 
from nomads, 134-1 3 5; monastic estate, 
55-58, 61, 84, 116-1 17,  121-123, 140, 
588n17; regime in 'Tibet. 50-51, 68, 78. 
See also K'ijn family 

, S U ~ ~ J  A'(lbrrrn, 4 8 7 
SHkyamuni, I 1 - 1  I ,  21 ,  47, 2 0 2 .  207, 224, 

3 4 ,  "-3, 369-372, 384, 3x6, .195, 4.1 1 ,  

445. 462, 509, 5 16. 597n4; a botfbrs(rtmu 
in previous lives, 39.1; and scxual prac- 
tices, 276 

Sakya Pandita (Kunga Gyalts'en), I 9-20, 
487-489, 491-493, 613115; attacks on Ka- 
gyudpa and Nyingmapa, 451, 463, 487; 
Domsum Rabyi, 487, 596115, 613n3, n5; 
lamalpatron relationship with Mongol 
emperor, 490; Legbed Rinporbi f i r ,  487; 
T'ubpe Gongoo Robsel, 4 8 7 

Sakyapa order, I 8, 78, 229, 171-274, 284, 

288, 304-306, 3 15-3 179 320-324, 3.18, 
346-347, 354, 49 I ;  missions to Chang- 
t'ang, 333; and Old  'l'antras, 463, 474, 
529, 588n15, 614n 1; origins and develop- 

ment ,  473-474, 4797 485-4907 493, 506, 
513-5147 516-5177 5197 528-5299 535- 
536, 538, 541, 570. S e e  also Lamdri 
teachings 

h k y a  Sri, 3 14, 330, 35 1, 541 
~ i k ~ a i r i b h a d r a ,  458, 486, 486 
Sakya Tr'ichen, Sakya Tr'idzin, 55, 284, 

288, 474, 481 
Salar people, 88 (map 5)- 89, 91, 97, 591n1 

(ch 5) 
Salt, importance in Tibetan  economy, 42; 

trade across Himalayas, 108 
Salween. See Ngiil River 
Samada village, r I 9-1 2 0  

Samidbi. 375-377, 3947 3967 4719 508 
Samadmg, 4 I 
Samantabhadra, 14, 282, 354. 548, 597n4. 

See also Kuntu Sangpo 
 ma mar ha meditation, 348, 376-377, 383, 

394, 509, 535; and shamanism, 377; in 
Theravida ,  60711 I o ,  n 1 2  

Samaya, 235, 417, 597111 1 .  Seealso T h r e e  
vows 

Samayasartva, I 64, 235, 256 
Sambhogakiya,  9, 14-15, 19 ,  163-165, 226, 

233-2353 255. 282-283, 4949 549, 
58411 10,  n I I ,  585114. ,SPP also Tantric dei- 
ties; Yidam 

Samdrubtse,  59, 525. See also Shigatsk 
Sarpgha. 25, 380, 557, 567, 596n6; failed 

domestication of in l ' ibetan societies. 
29-33; purification of, 28; state con- 
trolled in 'TheravHdin countries, 25; suc- 



cessful domestication of in 'I'heravadin 
societies, 27-29. .Set U/SU 'I'hrec Jewels 

A'ar(r~riu, 3 83 
~ a r p k a r a ,  428 
~Sampunnakrumu. See <;ompletion stagc 
Sam~tiro, 13-14, 16-1 8, 378-380, 384-386, 
445, 5.79, 58sn1; escape fmm, 26, 158; 
identity of, for Madhvamaka, 398; sam- 
sriro and nitvatla, difference between. 
203; sufferings of, I 5-1 7, 200-201; three 
roots of, 375 

Samskdra, 3 8 3 
Samtdna, 260; 449. See  also (;yid; Karmic 

continuum 
Sumvara, 205. See also 'IThree vows 
Suqofl~saryo, conventional truth, 203, 256. 
510. 583n4 

Samye gompa, 48 (map 3 ), 50, I 5 1 ,  I 69, 
17 1, 455, 457; debate of 'Samve,' 45 I- 
455, 521, 61 11112 

Sundhdhhdw, 4 I 5 
Sang, 183, 187-1 88, 192, 333-334. 439; and 

s o n m i ,  447 
Sangay, Thub ten ,  196-198, 209-2 I 1 

Sangen region, 65 (map 4), 79, 82-84 
Sunggi, 372; and sang, 447. See also Buddha 
Sangngag Ch'oling gompa, 48 (map 3), 
611-1112 

Sangskar region, 89, 59 I n2 (ch5) 
Sangwa Dorje, 3 26-3 27, 60411 I I 
Sangwe Nyingpo. See Guhyagarbha Tantra 
Sangye Gyats'o. 530 
Sangyum. See Female consorts 
Sanskrit, 583" I 
~ i n t a r a k ~ i t a ,  434-435, 45 1 ,  454-155 
~ ~ n t i d e v a ,  394; Rodhirorydvarara. 394, 
478 

Saraha, 424-425, 43 1 
Sarnath, 3 I 2 
SarvPstivHda, 224, 383-384 
Sat'am (town), 85. Seea/so Lijiang 
SautrPntika, 383-384 
Schicklgruber, C., 594113 (chq) 
Scholarship in Buddhism. Sre Buddhism 
Schuh, Dieter, 579, 6161-11 
Scliwalbe, Kurt, 193-1 94, 448 
Schwicger, Peter, 59811 14 
Sectarianism, not a feature of Tibetan soci- 

eties, 5801115 
Sednaleg, 444 
Self: death of, and shamanic training. 23;- 

2.19, 377, 395; illuwjry naturc of, 376. 
395 

Self-governing communities, 108, I 2 ; -  I 28.  

I 4 I . .S'M also Sutelcsw societies 
tSfm, 534-535. 584n14, ( J I Q ~ ~  

Semrhen, 159, 5841114. .$c(ulro Senricnt 
hcings 

Sentient beings, I 5, 58qn1o. n 14; ar our 
mothers, x, I 7 .  25s. 470-47 I. j H ~ n 1 5  

Sera pmpa .  48 (map 3).  2 b ,  ,137-s40. 144. 
352; dubrlab monks, 287. Scr ulso I-hasa, 
three large (iclugpl gompo near 

Serf: inappropriateness of term in '1;bctan 
context, I 17-1 I 9, I 34, 592113; 'runaway.' 
56, 5881116 

Serkong Rirnpoch'c, 260 
.Serb'im, I 18. 289, 313, 5 5 1 ,  5yzn: 
Sert'a region, 65 (map 4). 82, 92 
Sexuality, 'I'ibeun attitudes to. 276; .4ku . . 1 Gnpa stories, 2 I 4; Drugpa liunlcg sto- 

ries, 523 
Sexual practices of 'lantras. 206-207, 240- 
241, ?js-"- ,6, 5 I 9-5 20; among Indian 
siddhas, 41 8. 432; attitude of Atisa. 47  I; 

attitude of l'songk'apa, 276, I I ; rc- 
strictcd in Gelugpa order, 272. 276. Sn 
also Female consorts 

Sexual svmbolism in 'lantras. 230, 241 
Shabdrung Ngawang IVamgyel. See Shah- 

drung Rimpoch'e, I st 
Shabdrung Rimpoch'e. 1st. 105-lob 
Shabdrung Rimpoch'e reincarnation series. 
105-107, 201 

Shabped. 1 2 2 

Shakabpa, W'. D.. 527. 5871110 
Shalu Romp,  49 1-49:; Shalupa order. 492, 

506 
Shalu Losel I'enkyong. 536-537 
Shamanic Buddhism. See Buddhism, cleri- 

cal and shamanic aspects 
Shamanism. 36-361; breakdown of sha- 

manic pattern. 369-370; and death. ~ 6 -  
44;. 556-557; definition of. 8; in India. 
428-429; marginalized and subordinated 
in effectively centrdlized states, 360. 472. 
550-55 r ; mechanisms. 294. 364-365. 
563-564; niode of operation 4. 6-8. 373; 
not marginalized in Tibet ,  I 2 .  360. 55;: 
reality of shamanic power in 'l'ibet, 472; 
and reputation, 2 I 7 ;  risk of sociall!- de- 
structive use. 472. 558: and shamanic 



Buddhism. 564; training, and subtle 
body practices, 237-239; visionar). state, 
3659 3959 507. 5359 541; world view. 6. 
Set also Ruddhisnl, clerical and shamanic 
aspects 

Shamarpa reincarnation series, 27 I ,  boon I 

Shamarpa, roth, 532 
Shambhala. 410, 5 17-5 r 8 
Shangpa Kagyiidpa tradition, 3 5 ~ 3 5  I ,  477, 

518, 541. 601nr I .  606n13 
Shangshung, Kingdom of, 50, 436-437, 

456, 555. 561-562; language of. 229; 
'Tibetanization' of, I 47 

Shannan Prefecture, 45 (map 2 )  

Shardza Rimpoch'e (Trashi Gyantsen), 353, 

5 42 
Sharwa Tibetans,  89, 591112 (ch5) 
Shech'engompa, 65 (map 4), 78, 274, 321,  

533 
Shelkar dzong, 48 (map 3) ,  137; Shelkar 

Ch'ode gompo, 3 13-3 14, 330, 578 
Shen, I I ,  440, 442-443, 6 r I n6 
Shench'en Luga,  459, 462 
Shennyen priest, 44 I 
Shenrab Mibo, I 2 ,  169, 273, 462, 515, 

595n4 
Shentong, 22, 491, 522, 529, 537 
Sherburne, Richard, 47 r 
Sherdukpen people, 103 
Sherpa Tibetans,  40 (map I ) ,  45 (map  2), 

48 (map 3). lor  (map.6), 1 0 8 - r ~ g ,  I 15,  
128, 130-131, 137, 141, 149, 183-184, 
218, 292, 363. 517, 589n5, 592n6, 593n4, 
60411 I r , n r 2; a t  Darjeeling, 107; gompo, 
326-328; low level of cooperation, 
593n6; recent growth of celibate monasti- 
cism, 13 I ;  Sherpa country a hqul,  295 

Sherpa Tulku,  548-549, 587n8. 6021-1 r 7, 
605n5 

Shibdog, 90, I 84 
Stitched tradition, 477 
Shigatse, 43, 48 (map 3), 49-50, 59, 61, 

lor  (map 6), 137, 501, 525, s87n12, 
588n20 

Shigatse princes. See Tsangpa kings 
Shimdrog tribes, 88 (map 5), 92-93, 96 
Shtni, 53 5. S e e  also ~ o m a t t i o  
Shing~o,  4 I .  See olso Agriculture; Tibetan  

communities 
Shitr'o, 51 5-5 16  

Shorung region, 48 (map  J ) ,  1 0 1  (map  6),  
108-109; gompo, 327-328, 58 I 

Shugscb gotnpo, 35 I 
Shung. 56, 141 
Siberia, 8, 21, 595112 
Sichuan Province, 44, 45 (map 2 ) ,  70, 80, 

831 89, 97, 575 
Siddhirtha,  370. See ulso h k y a m u n i  
Siddhas, 228, 408, 410,  412-414, 419-435, 

446; importance of guru, 427; list of 
eighty-four, 420. 422; meaning of 'sid- 
dha,' 423; prefiguring lama role in Tibet ,  
433; rapprochement of siddhas and cleri- 
cal Buddhists, 434-435; rejection of cleri- 
cal knowledge, 228; songs of, 424-427; 
stories of, 41  9-424, 609n9 

Siddhis, ordinary (mundane),  422-423, 
430-43 I ; supreme, 422-423 

Sijid. See Loden Nyingpo 
Sikang Province, 66, 7 I ,  80 
Sikhs, I I r 
Sikkim, 40 (map I ) ,  45 (map 2), 48 (map 

3), 85, loo, lor  (map 6), 104-105, 107, 
109, I 40, 5 r 3, 603n6; origins as bqul,  
295, 517 

Silo, 377, 383, 508. See also Piromiti  
Simla Convention,  44, 7 r 
Singh. H., 3 r 8, 580 
Sinhalese Buddhism, 24. See olso Sri Lanka 
Sinmo (wife of monkey-ancestor), 168, 222, 

483; (nailed down by Songtsen Gampo),  
168, 2 2 2  

Situ Rimpoch'e reincarnation series, 350, 

3 52 
h a ,  166, 248, 262, 390, 422, 594n6 
Six planes of rebirth, I 58, 200, 233, 254- 

55- 3799 4847 508, 584n14 
Six Syllables, mantra of Avalokitesvara, 

226, 234, 484-485, 539. 594n1 (ch9) 
Skondho. 3 8 2-3 83 
Skillful means,  9, 380. See  also LTpQakau- 

s'alya 
Slavery, 593n7 
Smith,  E. Gene ,  363, 460, 505, 519-520, 

522, 528-5299 5347 536-5387 541-5423 
594111, 612n6, 1112, nr3.  615117 

Smiths, low status-group in Ladakh,  I 26; 
in Dolpo. 127 

Smviti. 3 7 5-3 76 
Snellgrove, David, viii, I 77, 179, 185-186, 
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229. 231, 261-264, 323-325, 328, 354. 
417-418, 459-460. 462. 515, 517, 584n8. 
585n18, 603n10, 604n13, 609nll;onJi- 
wong gompa, 2 I 8-2 I 9, 570 

Sociocentric cultural patterns. Sn Cultural 
patterns 

Sodnam, 201, 209, 213, 556. Seealso Vir- 
tuous action 

Sag, 59sn12 
Sogpo Ark,  87, 88 (map s), 96, 147 
Sogyal Rimpoch'e, 349 
Solu. See Shorung 
Songpan, 65 (map 4)- 90 
Songtsen Gampo, 50, 77, I 5 I ,  I 68-1 69, 

247-436-438, 440, 442, 452, 482, 527; 
biography of, 440; Chinese wife of, 47, 
440; Nepalese wife of, 440; temples built 
by, 105, 222. See also Man; K a h m  

Soul-flight, 8, I I ,  370, 584n6 
South Asia, I 13, 474, 554. Seeaho India; 

Nepal 
Southeast Asia, 4, 29, 201-202, 472, 555, 

567; highland peoples, 43, 62-63, 554; 
Theravidin states, 62-60, 163, 383, 556. 
See a/so Burma; Cambodia; Laos; Thai- 
land 

Southwold, Martin, 373, 585n2 
Spanien, Ariane, 442-443 
Spelling conventions, 583115, 61 7 
Sperling, Elliot, 528 
Spirit-mediums, 8, 26, 17 I ,  I 82, 190, 194- 

195, 291-292, 584n6, 595112; illness and 
training, 29 I .  See also Ch'iiRyong; U a p a ;  
Pawo; Spirit-possession; Sungma 

Spirit-possession, 8, I 77, I 82, I 95-196, 
370. See also Spirit-mediums 

Spirits, Tantra as providing techniques to 
deal with, 30-3 I .  See also Gods; Malevo- 
lent spirits 

Spiro, Melford, 24-27, 163. 201, 378, 508. 
585n1, n3 

Spiti, 40 (map I ) ,  1 0 2  (map 7), I 10-1 I I ;  
gompa, 329-330, 582, 604n 13 

$ramanera, 202, 206, 374. See also Ger~'u/ 
Sri Lanka, 4, 7, 24-25, 142, 201-202, 224, 

380, 383. 567, 569; differences to South- 
east Asian societies. 24. See also Bud- 
dhism, Theravida 

~ r i ~ a r v a t a ,  239 
Stablein, William, 583113, 609n 1 3 

S a t e  and csu tc ,  lack of difference he- 
w e e n ,  84, 141 

Statc, Buddhist opposition to in 'l'hcmvl- 
din societies, 27; shrmanic Buddhist rc- 
sistance to in Tibetan sacictics, 572-571 

Stateless societies: in highland Southcart 
Asia, 62; resistance to sa te ,  561; in '1'1- 
betan region, 33. 39, 73, 79. 04. 94. Sn 
also 'Big men'; .Self-governing rocictics 

State power: role of force in creation of 'li- 
bctan states. 562: and shamanism, 164; 
I jth Dalai I.ama's attempts to increase. 
52; in l'ibct. 501, 5 5 ~ 5 5  I 

Steinmann, Brigitte, 148 
Stein, Rolf, viii, 176-177. 182, 439 
Stoddard, Heather, 546, 6 I In I I 

Store-consciousncss. s e e  A ~ O ) . ~ + ~ S B M  
'Story of the Cycle of Birth and Lkach,' 

445-447 
Stott, David, 598n1 2, 1116, 599n3, 6ozn13, 

612n7, 613n3, n l o  
Stratification, in central T ~ b c t ,  I 24; in La- 

dakh, I 26; in Nepal, I 26-1 29. SCIT ah0 
Vertical relationships 

sh@, 159-160, 192-194, 300, 350, 452. 
523 

Stutchbury, Elizabeth, 3 3 ~ 3 3  I 

Subject and object, 385-386 
Subtle body practices, 204, 236--242, 41 6, 

430; as mental model of nervous system, 
237; and shamanic traditions, 237-238. 
See aho Completion stage 

$Ofis, 375 
SukhPvati, 31, 207. 233. 391 
Sumpa people, 68, 561 
Sumpa K'enpo, 294, 299, 591116. 6021116 
Sungma (protectors). I 64; (spirit-mediums). 

194-195. 392 
~ i n ~ a .  See Sinyata 
Sinyati ,  17-18. 234. 240. 242. 393. 398. 

400. 47 I .  491, 507. 509-5 10 .  5 1 2 -  S f f  ah0 
Emptiness; Voidness 

Supernaturalism. 26 
Surmang g o m p ,  345-346, 605n9 
Sutra and Tantra, combined approach. 434- 

435. 467-468, 477-479. S*SOi- SMUI'SO 
Buddhism, clerical and shamanic aspects 

SItrdhmkam. Scr Mai treva 
SOtra MahHmudr;l system. 31-32, 478-479, 

598n8 
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Sfitras, 21, 23, 371, 452, 492. Seealso Bud- 
dhism, Hinayina; Buddhism, Mahiyina; 
PiramitHyHna 

Sfitras, Hinayina, 224, 371-372, 382. See 
also Buddhism, Hinayina 

SBtras, Mahiyina,  202, 224, 272, 371-372, 
390-396, 400, 402-403, 597113. See also 
Buddhism, Mahiyina 

Swords, tying into knots, 304 

T'ablha, hearth god, 188 
Tachienlu, 66, 7-71, 80, 97. See also 

Kangding 
Taglunggompa, 48 (map 3), 320, 479; Tag- 

lung Kagyudpa suborder, 76, 479, 489 
Tagsig, country to west of Tibet,  50, 462 
Tagtrag Rimpoch'e, 340, 546 
Tagts'ang gompa in Bhutan, 347 
Tagts'ang Lhamo gompa, 88 (map j ) ,  89, 

92, 95-96, 33 1-333 
Takasaki, Jikido, 402-403 
T'ak,  region in Nepal, 102 (map 7), I 10 

Tamang people, 48 (map 3), lor (map 6), 
109-1 lo, 147-148, 554, 561; bla, 263- 

264, 439 
Tambiah, Stanley, 24-29, 32, 36, 61-63, 

144, 172, 186, 264, 361-363, 378, 569, 
585113; totalization, 362. See also Galactic 
polity 

Tame. See Wildltame dichotomy 
Tdming: as metaphor in Tibetan Bud- 

dhism, 148, 217-222, 561; as work of 
lama, 220-221, 558, 597n11. Seealso 
Local gods; Wildltame dichotomy 

Tangkar, 88 (map 5), 89 
T'anglha Mountains, 48 (map 3), ror (map 

6); invocation to god of, I 85, I 90 
T'angtong Gyelpo, 226, 233-234, 303, 5 I 8, 

60411 I 5 
Tangut state, 90, 488, 561 
Tantras, I 8-22, 204-208, 223-269, 406- 

435, 492; chronology, 41-41 r ,  6091117; 
definition, 585114; distinct cycles of 
teachings relating to different Tantras, 
225-226; essentially shamanic, 238, 247, 
440, 595112; root texts, 41 5-419; transla- 
tions and studies, 41-41 I .  See also Bud- 
dhism, Vajrayina; Hindu Tantra; Tibetan 
religion 

-New (sanna), 229-232, 236, 273-274, 
505, 524, 536, 543; adoption of, in elev- 

enth and twelfth centuries, 473-477; four 
classes, 34, 23-232, 509, 584n12, 
598111 2; three lower classes used mostly 
for this-worldly purposes, 230-232 

-Old (nytngma), 228-232, 236, 266, 27 I ,  

273-2747 3029 440. 4543 46-46 1, 463, 
505, 529, 536, 588n15, 5981110, 612n2; 
classification, 34, 23 1-232, 464, 484, 
584111 2; Indian origins earlier than New 
Tantras, 4 I 3-4 I 4. See also Anuyoga; 
Mahiyoga 

'Tantric' aspect of Buddhism in Thailand, 
28, 30. 172, 264-265, 585115, 5971110 

Tantric Buddhism. See Buddhism, 
Vajrayina 

Tantric deities, I 4-1 5, I 9-20, 34, I 63-1 65, 
I 66-1 68, I 7 I ,  I 74, 204, 233-236, 247- 
250, 252-257, 364; continuity of lan- 
guage from pre-Buddhist texts, 450; and 
continuity through time, I 5-1 5 1; ema- 
nations of, 247-250; identification with, 
in ritual, 34-35, 235, 247-248; as mark- 
ers of cultural patterns, 484-486, 555; 
material supports for (fen), I 59-1 60; as 
mode of being rather than external spirit- 
entity, r 5, 247-248; as sources of power, 
556. See also Buddhism, Vajrayina; Sam- 
bhogakiya 

Tantric empowerment, as source of bless- 
ing, 197 

Tantric lineages. See Lineages of teachings 
Tantric practice, purposes for. 230-232; 

four classes (shi gi wang drag), 246, jor 
Taozhou, 88 (map j ) ,  89 
T i r i ,  19, 159, 165-166, 168, 174, 190, 221, 

248, 253, 392, 471, 483-484, 555; White. 
262-263. 268, 352, 600112 

Tirani tha ,  403, 414, 42 I ,  505, 522-523, 
606n 13, 609n9, 6 I 4n7 

Tarap, r 10, 126-127, 130, 149, 581. Seealso 
Dolpo 

Targo, Mount, 48 (map 3), I O I  (map 6) 
Tart'ang gompa, 88 (map j) ,  9 I 
Tarthang Tulku. 349, 572 
Tashigang dzong, I O I  (map 6) 
Tarhigurugarbha, 22.  402-404, 464, 479, 

491, 504, 608n7 
Tawang corridor, 103-104, 59 rn I (ch6); 

dzong, 103 
Taxation: absence of among Amdo ~astoral-  

ists, 94; anlong Sherpas, 109; and corvee 
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obligations, 47; in estate system, I I 6, 
I I 8-1 22, I 25-1 26; by Lhasa govern- 
ment, 56; of Powo, 77; in remote agricul- 
tural areas. I I 5, I 28; in Tarap, I 27; of 
Trashi Lhunpo, 61. See also Dudrh'ung; 
Tr'elpo 

Tea: as staple of Tibetan economy, 42; 
trade in, 66 

T'ebo Tibetans, 89 
Teichman, Eric, 67, 69-7 I ,  73-84, 97, 581 
Temal, 48 (map 3), IOI (map 6) 
Templeman, David, 424-426 
Tmdrel, 191, 194, 296, 447-449, 509; power 

to manipulate, 448-449 
Tengboche Rimpoch'e, 26 I, 600113, 604111 I 
Tengyur, 224, 232, 410, 414, 492 
Tenthold, I 32 
h a ,  9, 13, 19, 229-230, 251, 294-302, 
438, 505, 533-535; description of recent 
discovery, 296; "New h a , "  615119; ori- 
gins and development of, 461-463, 48 I- 
484, 5 I 5-5 16, 533, 598111 r; similarity to 
discovery of MahHyina Sfitras and Tan- 
tras, 46 I .  See also Teflon 

Teflon, 13, 105, 278, 290-291, 294-302, 
306-308, 351, 4643 534, 537, 540, 560; 
accusations of fraud, 297-299; classifica- 
tion, 295; generally have female con- 
sorts, 296; rebirths of disciples of Guru 
Rimpoch'e, 463. See also h a  

Terton Sogyal, 546 
Thailand, 4, 7, 23-24, 28-29, 36, 43, 62, 

142, 172, 202, 224, 264, 268, 371, 569- 
570, 585113, 5971110. Seealso Buddhism, 
TheravHda; Khwan 

Thakkali. 102 (map 7), I 10, I 27 
Thargyal, Rinzin, I 25, 59on8 
Thawa, 60211 I 5 
Theocracy, inappropriateness of term. 33, 

39 
Theoretical issues, 359-366, 565-568 
Theravida, Theravidin. See Buddhism. 

Theravida 
This-worldly orientation, 28. 35. See also 

Pragmatic orientation 
Thondup. Tulku. 295-296. 536, 548-549 
Three Jewels, 166, I 78, 205, 380. See also 

Buddha; Dharma; Samgha 
Three kHyas, 255 
Three Lower Realms. 200. 2 ro, 445, 508. 

Set ah0 Six planes of rebirth 

Three Vows, 205-206, 596115 
'I'hree-year retreat, 352; as basic 'lintric 

training, 205; first Western students, 35 I. 
576 

l'hurman, Robert, 398-399, 506507, 5 10- 
51 1. 584n13 

l'ianzhu County, 45 (map 2). 92 
Tibet: general description, 41-44; indepen- 

dent from Chlna, 5 I; lack of homogenir): 
I I 2; monastic population, 46. 578-582; 
'Outer' and 'Inner,' 44, 7 I; population. 
44-46 

Tibetan aristocracy, qq, 53, 59, 107, I 16. 
120-121, 137-138, 152, 167, 502, 
587n 14; alliances with monasteries and 
merchants, 83, 138, 152, 284; at Shi- 
gatse, 59. See also Gwpa 

Tibet Autonomous Region, 44, 45 (map 2 ) .  

46, 53. 73, 575-576; western regions of. 
1 0 0 ,  1 1 0 - 1  1 1  

'Tibetan Book of the Dead,' 210. 516. Ser 
also Karma Lingpa 

Tibetan-Chinese peace agreement of I y I 8, 

71 
Tibetan communities, I I 5-1 38; centralized 

agricultural, 30, 47, I I 5-1 26. I 2 8-1 3 I : 
centralized and remote agricultural as 
variants of single type, I 28-1 3 I, I 4 I ; 
pastoral, I I 6, I 3 1-136; religious forms, 
310-335, 578-582; remote agricul- 
tural, I 15, 126-13 I; urban. I 16. 136- 

138 
Tibetan economy, basic constituents of, 
4 1-44 

Tibetan empire: 47, 49-50, 68, I I I. 140, 
I 5 1-1 52, 436-456; centralizing and cleri- 
calizing policy, 440: inscriptions and doc- 
uments, 444-448; relations with Chinese 
and Nepalese courts, 50; and religion, 
444-456. See also I'arlung dynasry 

'Tibetanization,' 85-87, 90, 103, I 09. r I I. 
146-149, 560-564; attractions of sha- 
manic Buddhism. 562-563; as integral 
part of Tibetan cultural adaptation, 147; 
role of force, 562 

Tibetan kingdom, early. Set Tibetan em- 
pire; Yarlung dynasty 

Tibetan population, 44-46; less than half 
within Lhasa state, 140, 144-145 

Tibetan refugees. 46, 73, 545; religion 
among, I 59. 3 1 :, 545, 576 
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Tibetan religion. Set Buddhism: Folk reli- 
gion; 1,ocal gods and spirits; Mountain 
gods 

-pre-Buddhist ( to c. 65o), I 58, 161. I 77. 
436-444; and 'Riin,' 10-1 2 ,  43 8; funerary 
ritual and tombs, 441; hvpothetical state- 
less period, 436, 438-439. 442; religion 
of early courts. 4.37, 441-443; religion of 
proto-states, 437, 441-442; separation of 
court religion and folk religion, 438. SPP 
also Folk religion; 1,ocal gods and spirits; 
hlountain gods 

-period of Tibetan empire (c. 650-c. 850). 
4 4 ~ 4 4  1, 442-456, 555-556; g r o w h  of 
individualism. 446-447, 45 I ;  initial adop- 
tion of Buddhism, 50, 440, 443-456: re- 
strictions on  'I'antra. 454; shamanic and 
clerical perspectives, 45 1-455 

-local hegemonic period (c. 850-c. r 250). 
457-480, 556; Atisa and Kadampa order, 
466-473; beginnings of 1)zogch'en. 463- 
466; growth of other orders, 473-480; ini- 
tial discoveries of mma, 46 1-463; sur- 
vival of hereditary E n t r i c  lineages, 458- 
463; virtual disappearance of monasti- 
cism. 457-458 

-Mongol period (c. I 250-c. I ~ j o ) ,  48 I -  

498; growth of academic tradition, 49 I-  

493; new pattern of alliances between la- 
mas and secular rulers, 48 I ;  origins of 
reincarnate lama system, 493-498; Sak- 
yapa order and Mongol rule. 486-491 

-post-Mongol period (c. I 3 50-c r 65o), 
489-524; shamanic and clerical streams. 
503-505, 5 I 5-524; 'I'songk'apa and ori- 
gins of Gelugpa order, 506-5 I 5 

-period of Gelugpa nlle (c. I 650-c. I qso), 
525-552; Gelugpa and Rimed approaches 
contrasted, 546-55 I ;  Gelugpa in twen- 
tieth century, 544-546; Nvingmapa re- 
vival and Rimed movement,  533-543; 
origins and growth of Ilalai Lama's gov- 
ernment ,  525-5 13 

-present state of, r 59, 576-577 
r .  1 ibetan societies: alliances between aristo- 

crats, gompa, and traders as a basic com- 
ponent. 83, 138,  152, 284; anthropologi- 
cal study of, viii, 3; centralization and 
tax-indebtedness, as variable throughout 
'I'ibetan societies. 142; control over labor, 

rather than land, 62. 79. 84, 97; diversity 
of. 5, 39; limited political centralization 
in, 33, 39, 63, 96, 113, 131, 142: major 
types of, 1 4 ~ ~ 1 4  r ; mistaken tendencv to 
see  1,hasa state as typical of, I 1 2-1 14, 
I 39-140. 142-145; note on  use of plural, 
3 ,  39, 586111; not static, 41; political 
structures, 39-1 i 4; position of women 
within, I 46; processes of change, 4 1  ; rea- 
sons for limited centralization, 501-502; 
relative lack of collective orientation, 
I 46; 'stateless' nature of, 39; survey of, 
39-1 54; types of leadership, 140; under- 
lying structural principles, 149-1 54. See 
also Horizontal links; Stateless societies; - 7 1 ibetan communities 

'Tibetan terminology, generalizing tendency 
of, 141 

Tibeto-Burman languages, 103. See also Ba: 
Deng; Gurung; Karsha; Lahu; Lopa; 
Lisu; Miinpa; Naxi; Newar; Pumi;  
Qiang; Sherdukpen;  Tdmang; Thakkali; 
'Tsangla; Yi 

Tilopa, 228, 254, 426, 478, 520 
'Time, 602114; denial of, 496; primal or 

'Great,' I 9, 439 
7brm0, 261-263, 265-266 
TI-d, 194. 292 
Trade: across Himalayas, 108; central to TI- 

betan societies, 42-43. 66, 89, I 1 2 ,  145, 
I 52, 554; and development of Buddhism 
in India, 368, 370, 388, 406; disguised as 
'tribute,' 144; itinerant traders, 1 lo;  as a 
metaphorical resource for Tibetans. 146, 

594n3 (ch8) 
Trade routes, long-distance, 43, 89, 107. 

I 16-1 17, 1.17, 145-146 
Trading-friend networks. 94, I 23. Set also 

Horizontal links 
Tradition: of teachings, 601 n2; Great and 

Little, 369, 607n6 
7kangsong. 2 3 I , 2 8 6 
r. 

Iranslation of scriptures into Tibetan,  440, 
447-448. 450. 4733 583n1 

'Transmission, r 20 
'lkapn, 219, 275, 286-287. 3 17-318, 337- 

3.39. 341 34.3, 350. 5 13-514. 578-582- 
,YPP (1h0 hlonasteries 

, . 
Iru.ih1, 173, 177, 192,  439. ,YPP(J/.CO Ailspi- 

ciousness 
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Trashi Cyedpa. Ste Ju Mip'am 
'Iiashi 1,hunpo gompa, 48 (map 3); estate, 

49-50, 52. 55-56, 5 9 4 2 ,  84, 1 2 1 .  133- 
134, 140, 144, 274, 506, 512, 588n18. 
n 2 0  

Trashi Oser, 220-22 I 

Trats'ang, 286, 320, 5 r 2 

Travel: difficulties of in premodern Tibet, 
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