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INTRODUCTION
In Memoriam

The mountains of Katelai and Raja-Gira stand oul againsl the clear transparent sky that
grows pale as the shadows lengthen and evening falls upon Saidu Sharif nestling in a fold of the
hills and Mingora spreading out gently over the plain. There is quict after the day’s work; the air
is {illed with silence.

‘...and through Tibet I came to Swat.’ It was with these words that Prof. Tucci often
recounted the beginning of his research in Swat, this northern region of Pakistan, as we sat in the
garden in front of the house of the Italian Archaeological Mission of ISMEOQ, at Saidu Sharif.

‘It is Tibet that led me on to Swat’: in this way he also begins his report of the surveys that
he made in 1955 and 1956.

Swat was always present in Tucci’s thoughts, ever since the time of his eight expeditions in
Tibet between 1929 and 1948: his article on the travels of two Tibetan pilgrims in Swat dates to
1940.

Swat: Orgyan, Urgyan, Uddiyana, that appeared as a garden to travellers from the North. It
is here that ihe history of Tibet leads us in its westward expansion towards Baltistan and Gilgit;
it is here that its literature and religion lead us. Urgyan, where every Tibelan longed to go on
pilgrimage, was the homeland of Padmasambhava (Guru Rimpoce), the great thaumaturge and
exorcist who arrived in Tibet in the 8th century. The region was known as Uddiyanapitha, one of
the most important tantric centres in the whole of India. King Indrabhati wrote his tantric
commentaries there. It was a place of magic spells and sorcery and of astrological studies (the
King of Sarikol went there to learn the magic formulas). The dakini. keepers of the mystic
sciences, dwelt there hovering in the air. In Urgyan Buddhism changed greatly: it went from
Hinayana to Mahayana, during which process it assumed more universal aspects, and then, with
the spreading of Vajrayana and in a turmoil of re-appearing local beliefs, it underwent a
profound evolution in the direction of gnosticism, tantrism and magic. Urgyan, a land steeped in
mystery: there was plenty to attract whoever in his yearning for knowledge was seeking after the
causes and origin of events and deep-reaching processes and spiritual changes.

Desirous of learning and faith, spurred on by the unknown and the supernatural that arouse
and enrich the imagination, just as the pilgrims of old had been, Tucci set out in their footsteps
towards the holy land.

His aim was to cast light upon the state of Buddhism in this region: in its prime it had linked
with these places events in the past lives of the Buddha, his last appearance and visits from his
most famous disciples. The land was full of monasteries that were thriving when the Chinese
pilgrims Faxian (c. 403) and Songyun (520) saw them; a century later Xuanzang (c. 631)
describes them as being mostly deserted on account of the fact that the Buddhist faith was no
longer understood, having been outplaced by magic skills that were highly esteemed. This is
how they appeared to Huichao (¢. 726) and Wukong (751/2 and after 768), who still mention the
existence of a few monasteries. and these survived in name at least until after the coming of
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Islam with Mahmad of Ghazna, as is borne witness by the Tibetans O rgyan pa (after 1260) and
sTag ts‘an ras pa (1600-1645) and perhaps the sadhu Buddhagupta (16th century).

The travel diaries kept by these pilgrims, especially Xuanzang, were Tucci’s guide in his
survey of Swat, just as they had been 30 years earlier (1926) to Sir Aurel Stein, who was the first
explorer to come to these places soon after they had been pacified and reunited under the
Badshah Saheb, Miangul ‘Abdul Wadid Gul Shahzada, grandson of the great Akhund of Swat.

As was natural in Tucci, his interest soon shifted from religion to art, which is its visual
expression. Art flourished here as a result of the wealth and prosperity that gave rise to the
monasteries. Centres of production arose and developed during a long process of style and
content that was connected with the preference for or pre-eminence of one image or another or
of one episode or another from the life of the Buddha. There were sculptors, painters, stucco-
workers, gilders, architects, masons and carpenters, who later went forth from Uddiyana as far as
China and Tibet.

The Gandharan art production recalled the historical events and the times of the Indo-Greeks,
the Sakas, the Parthians and the Kushans, during whose succeeding reigns the Hellenizing spirit
never ceased to be subtly present and ambiguously permeated that art, the expression of new
faiths and ideologies — the spirit that had been revealed to these lands by the splendid adventure
of Alexander the Great.

Alexander the Great — another name that re-echoes in these valleys from the steep and lofty
mountains. In 327 B.C., while the greater part of his men were marching from Afghanistan along
the course of the Kabul River towards the Indus plain, he crossed the mountains to the North to
protect the army’s flank from attacks by the warlike peoples of those regions. He went upstream
through the Kunar Valley, crossed the Bajaur and Dir regions over the river Panjkora and Lower
Swat with its river of the same name, gained possession of Massaga, Bazira and Ora, and finally,
having conquered the stronghold on the summit of Mount Aornos that had withstood even
Heracles the son of Zeus, descended towards the Indus again.

Aspasioi, Gouraioi, Assakénoi, Dadikai are the names of the peoples that lived here then.
They opened up other historical and cultural worlds, going back in time towards the peniod that
witnessed the arrival of the Indo-Aryans in the Indo-Pakistani subcontinent.

With these thoughts, problems and images in mind Tucci planned the rescarch project in
Swit, and immediately the region tumed out to be full of monuments and works of art in spite of
the widespread opinion to the contrary that had been influenced by the results of a hurried survey
made by Barger and Wright in 1938,

The investigation that he carried out to find an answer to his queries was of an archaeological
nature. Once it had begun it soon became the main type of investigation on account of the results
obtained, these being a subject for study along many different lines.

The contents of the two excavations that were begun in 1956, the one in the Buddhist sacred
arca of Butkara I, the other in the ancient settlement at Udegram, are a clear indication of the two
directions our research followed, and still follows: sacred and secular art and architecture,

religious life and temporal life, in the reconstruction and understanding of the environment as a
whole.
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To this end it was necessary to carry out a detailed investigation that overlooked nothing, an
accurate and complete analysis of all the evidence that came to light. And so it was that, with
happy insight, he who was not an archaeologist, but perhaps reliving that passion that had
fascinated him in his youth, wanted us to ask help from public and private institutions and call
persons who could do the naturalistic and physico-chemical research and to establish with them
an indispensable and advantageous relationship of cooperation. At that time, in 1957, the
situation in Italy was certainly not ripe for such a request, as there were practically no structures
of any type that were organized in this fashion and, above all, there was no ‘sensitivity’ towards
such a unitary, interdisciplinary concept of the sciences on an executive level. Some
unsuccessful attempts were made, and it was only later that they could achieve fulfilment.

From that time onwards archaeological investigation and digging took up a great deal of
Tucci’s time and energy and formed a large part of his studies.

In 1957 excavations were begun in Afghanistan and in 1959 in Iran, with lengthy campaigns
being held each year. In order to coordinate these activities the Centro di Studi e di Scavi
Archeologici in Asia was established at the ISMEO. Close upon the excavations followed the
restoration work at Ghazni in Afghanistan, and at [sfahan and Persepolis in Iran. Although these
new and fascinating subjects were proposed and put into practice by him according to a
historico-cultural unitary Eurasian concept, it was Swat that was always dearest to him, on
account of the origin and nature of the studies that concemed it.

Year after year the excavation campaigns in Swat were carried out with tenacity, patience
and self-commitial, subjecting well-known aspects to new criticism and often throwing light
upon the as yet unwritten pages of this region’s past. Research was concentrated within its
geographical limits in order to understand the way of life that had gone on there for thousands of
years and to reconstruct its innate unity.

The results have appeared in his writings that show the course followed by his research as
they take up the various topics, go into them more thoroughly, broaden them, and generously
give ideas and new material for others to study. Some points that must be mentioned are as
follows: the identification of localities (principally that of Mengjieli with Mingora and therefore
of the sanctuary of Tolo with the sacred area of Butkara I); the confirmation of other identities
(including Aomos with [lam, Bazira with Barikot, Ora with Udegram, the excavations at these
localities having yielded fragments of pottery with graffito inscriptions in Greek dating to the
3rd-2nd centuries B.C.): the re-examination of the Chinese, Tibetan, Sanskrit, Iranian, Greek
and Latin sources, since he had an expert knowledge of these languages, and an interpretation of
them in which all the topographical, linguistic, historical, religious and ethnographical aspects
are closely linked over a span of thousands of years from the protohistoric to the Achaemenian
and Greek periods. from Buddhist to Late Mediaeval (pre-Islamic) times, that witnessed the
unravelling of complex situations and struggles between Dardistan, China and Tibet along the
routes linking Central Asia with the Indo-Pakistani subcontinent.

It was while Tucci was in Pakistan in 1957 that the pages of the birch-bark manuscript from
Gilgit were found, containing missing parts of the Vinaya of the Milasarvastivadin and, at the
end. the Sanghabhedavastu, the earliest surviving life of the Buddha in Sanskrit (6th century),
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that were published by R. Gnoli in 1977. This inspired his book I trono di diamante, that was
illustrated mostly with photos of the sculptures from the excavation of Butkara 1.

The results can also be seen in the excavations that have been carried out and in the
abundance of evidence they have provided. The initial approach was twofold: the town and the
religious centre in historical times. In connection with the first subject the main excavations are
those at Udegram of the so-called ‘Bazar’ and the ‘Castle’ with its circuit of walls, and at
Gogdara I1l and Barama, while the religious centres to be excavated were Butkara I, Panr [ and
Saidu Sharif 1.

Quite soon the Mission, on the basis of Tucci’s happy intuition, turned its attention to the
protohistoric period. The excavation at Ghaligay with its uninterrupted sequence provided the
time scale, that can be divided into seven periods, from the beginning of the 3rd millennium to
historic times. By this scale are dated the excavations in the graveyards, mainly at Butkara II,
Katelai, Loebanr I (second half of the 2nd - mid 1st millennium B.C.), the excavations of the
settlements of Loebanr I11, Bir-kot-ghwandai and then of Aligrama and Kalako-dherai, which go
from the 18th century B.C. to historical times.

In the Islamic field research was begun on the wooden architecture in the northemn regions of
Pakistan, particular attention being focused on the mosques with their attractively carved wide
pillars and massive architraves.

Hand in hand with the excavations went the restoration of the wall-structures and
monuments, as well as of the wall-paintings and objects recovered. In order to keep this matenal
the Swat Museum at Saidu Sharif and the Museo Nazionale d’Arte Orientale in Rome were estab-
lished.

Tucci desired that these discoveries and results be made known through exhibitions and
these were held in Rome, Turin, Karachi and, then, in Peshawar in 1982 on the occasion of the
1st International Conference on Pakistan Archaeology; this last was also his wish, but he was not
well enough to be present at its opening. He also saw to their publication, which he constantly
stimulated, and founded for that purpose the series Reports and Memoirs, along with the journal
East and West.

The extent of his activities, if we also consider those which were taking place at the same
time in Afghanistan and Iran, is immense. The organization required to back up these activities
was, as one may well imagine, considerable as regards both the number of persons who took part
in the different fields and the necessary means.

In this fashion he was responsible for the formation of a school of Oriental archaeology that
was practically non-existent up till that time. In the same way, previously, he had, with the
founding of the ISMEO, set up the largest centre of Orental studies in ltaly and, with his teaching,
established the present Italian school of indology.

It was he who set the wheel turning.

He brought to archaeology his vast experience as an explorer that had been perfected in so
many expeditions in Tibet and Nepal, as he closely surveyed the ground during his journeys over
the mountains and through the valleys. And to him who did not stint his time and energy the
earth unstintingly gave up its treasures. He was present with us at the excavations, always
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suggesting new subjects for research and pointing out solutions to the various queries, that were
always projected on to a much vaster historical and ideological setting.

The nature of a stratigraphy or the sight of a sculpture coming to light were grounds for an
exlensive explanation in the desire to understand its meaning and its close connection with other
similar evidence. This stimulated us to continue to investigate; it urged us to go still further in
the logical process.

This is how I remember him, in month after month of work over the years in Pakistan, as
well as elsewhere in Afghanistan and in Iran, and in Rome during the organization of
expeditions and research and in the elaboration of the results obtained; and then at S. Polo dei
Cavalieri where he retired in the latter part of his life, from where he could see the mountains
standing out against the sky — mountains that I too am fond of because 1 was born there, but that
to him recalled other, distant peaks.

Far be it from me to attempt to define here the complex personality of Tucci, dominated by
characteristics that seemed to be poles apart, such as logic and practical nature, passion and
imagination. It gives me greater pleasure to recall the results of his scientific work and his
organization on the one hand and on the other recall him in moments of everyday life, sometimes
generous sometimes cutting and fearful as a stormy sea that, however, is still calm in its depths, a
calm that he had acquired through will-power and self-control, intolerant of all that was useless
or personal. I remember him when he first artrived in Swalt in 1955, leading the way across the
plain of Thanra towards the stupa of Top-dara, ahead of Dr. R. Curiel, then Director of the
Department of Archaeology of Pakistan, Mr. Waliullah Khan, Superintendent of the Northemn
Circle, and Dr. F. Benuzzi, First Secretary of the Italian Embassy at Karachi; or climbing up to
the castle of Raja-Gira. I remember him in the summer of 1956 (shortly after the conclusion of
his expedition in Western Nepal that had led to the discovery of the Malla Kingdom), on his
return [rom the long, hot surveys on foot with Dr. F. A. Khan, then Director of the Exploration
and Excavation Branch of the Department of Archaeology, and Mrs. Francesca Bonardi Tucci;
or else busy writing with the paper resting on his knees while he was waiting for us to come back
from the dig. He alternated his work with walks in the mountains, climbing up by the shortest,
straightest way with his quick untiring steps. often in the hottest hours of the day.

In a few phrases he would outline a new idea or a new research project, and this would
immediately take on a precise aspect, even in all the details necessary for its fulfilment and in the
contacts with the persons who could take part. He would then leave me free to carry out all the
subsequent operations, but it was natural that he wanted to be kept informed about their doing in
a spirit of mutual understanding.

This quickness of his in wording ideas or defining facts or judging people seemed to come
from intuition, whereas it was really the result of a thought elaboration process and of a vast
culture together with the fortunate gift of a capacity for putting together facts and information in
a rapid process of deduction and induction in which comparisons, analogies and imagination
worked together to produce a precise, concrete, ingenious result.

I like to remember him in the everyday aspects of life. In his stays at Karachi, Lahore,
Pcshawar. In his visits to the villages, in the bazars, where the people would recognize him
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immediately and greet him and he would speak with them in their language. He was delighted
with this contact and at his ease; it transformed him, freeing him as it were from the oppression of
suffocating social and academic circles. I remember him with Francesca his wife, who worked as
photographer in the field, as our peer without any special privileges; with all those who were at
his side over greater or lesser periods of time; at the Mission house with the domestic staff who
were well acquainted with his habits, such as the way he liked his coffee served, and were careful
to gratify them; in the invitations to tea or to dinner with ordinary people or in the official
invitations of the authorities, or on intimate occasions with persons who were dear to him: the
Wali Sahcb, Maj. Gen. Miangul Abdul Haq Jahanzeb, the Waliahd Saheb, Miangul Aurangzeb,
Mr. Ataullah Khan, Chief Secretary of the Swat State, Dr. F. A. Khan, Director General of the
Department of Archaeology of Pakistan.

These friendships and connections gave rise to projects for research and for concrete works
as well. One of these was the Swat Museum, for which the Wali donated the land, the
Department of Archaeology of Pakistan saw to its construction, and the Mission helped in the
arrangement of the material, most of which came from its own excavations. It was inaugurated
on 10th November 1963.

He had many dear friends in Pakistan, including political and cultural personalities, local
people and workmen. All of them enjoyed his company; they remember him and mourn him.

The house of the Italian Archacological Mission, where I am writing these lines, where we
have stayed and worked for many years, is alive with his memory. Almost nothing has changed
since he left, never to return. Everything speaks of him. It seems to me even now to hear his
quick, short steps on the gravel in the inner courtyard, marked by a cypress that Francesca
planted as a little shrub but which has now grown tall and proud, like a monument in dark green
bronze. I seem 1o hear him come in, calling one of us, to the study, the drawing room or the
godown, bringing information or asking about the results of the day’s digging. I can see us
sitting around the table, with him at the head recounting stories of facts and people. Until the
state of his health and the breaking of his leg prevented him from returning to Pakistan, from
seeing once more the mountains of Katelai and Raja-Gira standing out against the clear sky,
while night falls and the stars begin to twinkle.

As was Tucci’s wish, the Mission’s activities continue in a composite organization,
including the pre-protohistoric sector and the historical ones, both pre-Islamic and Islamic.
Excavations are now under way at Barikot (Bir-kot-ghwandai), the Greek Bazira, where above
the protohistoric levels with their painted pottery of the Harappan tradition, the city is being
brought to light with its layers of impressive buildings that represent a life-span going from
Indo-Greek to Hindu-Sahi times, and the line of fortifications with its square lowers. At
Udegram, the Ora of ancient times, the re-examination of the Islamic levels has led to the present
excavation of an 11th-century Ghaznavid mosque outside the fortified line of Raja-Gira. In order
to clarify the link between the pre-protohistoric cultures of Swat and the Indus, a survey has been
made in the Kalpani River Basin, and an excavation in the Sanghao Cave (Mardan District). The
exploration of the Darél, Tangir and Kandya Valleys has given us some knowledge of the transit
routes linking the Peshawar and Indus plain with Swat and the mountainous areas of Gilgit,
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Baltistan and Central Asia, routes that were travelled by pilgrims, traders and armies. In the
Northern Areas the Pakistani-German Study Group, led by Dr. A. H. Dani and Prof. Dr. K.
Jettmar has obtained considerable results in its work. The lialian Mission considers these
researches in close connection with its own, thus fulfilling Tucci’s project of a study of the
connections between Swat and Tibet: ‘Thus the road which led me from East (Tibet) to West
(Swat, Dardistan, Gilgit) must be inverted: West-East’ (foreword to the Catalogue of the
Peshawar Exhibition, p. XII).

This is the commitment of the Mission; this is the commitment of the IsSIAO and its present
President, Prof. Gh. Gnoli. This will be possible thanks to the complete, fruitful collaboration
which has always existed between the IsSIAO Mission and the Department of Archaeology and
Museums of Pakistan.

It is my hope that these commitments may be kept and that this collaboration may continue
successfully in memory of Prof. G. Tucci, according to his will.

Saidu Sharif, October 1995

% %k %

The Mission wishes to honour Tucci by collecting his articles on Pakistan and in particular
on Swat and the adjacent regions. These wrilings are closely linked with the creation of the
Mission, which celebrated its 40th anniversary in 1996, and with its activity.

The series includes the articles that were published in scientific journals. The first of these
was published in Calcutta in 1940 (‘Travels of Tibetan Pilgrims in the Swat Valley’); a revised,
expanded version was reprinted in Opera Minora, Roma 1971, without the Appendix containing
the Tibetan text which has now been reinserted by Prof. L. Petech. In this article Tucci’s interest
in North-western Buddhism and the Swat region is already marked.

Most of the articles that he published in the Journal East and West are devoted to Swat, to
the results of his surveys and research and those of the Mission's excavations. We shall mention
the first of these, ‘Preliminary Report on an Archaeological Survey in Swat’, dating to 1958, and
the last of the series, ‘On Swat. The Dards and Connected Problems’ of 1977. This, considered
practically as a supplement to the first, may be taken as the summa of Tucci’s elaborations,
containing ‘working hypotheses’, ‘some intuitions’ ‘some of the ideas which flashed upon me
from meditation on Swat and its connected problems during its long period of existence’ (p. 9,
footnote). In reading it one gets the distinct feeling of sinking into an endless mine of ideas, from
which can be drawn teachings, original ideas, ingenious opinions.

Taking excavation evidence or a piece of sculpture as his starting point, he collects all the
possible material — written sources, artistic, historical or ethnographical evidence — that can be
used to throw light on the cultural history of Swat, on the complex and therefore fascinating
border situation of this Central Asian area where peoples of different race and traditions live
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together. We have the article ‘The Tombs of the Asvakayana-Assakenoi’ of 1963: these are the
names of one and the same people in Sanskrit (asva) and Prakrit (assa), i.e. ‘horse’, connected
with the Aspasioi, that have the same name in the Iranian form (aspa), and this gives rise to a
situation which needs investigating concerning the problem of the Indo-Aryan migrations in the
Indo-Pakistani subcontinent.

In the same year followed another extensive noteworthy article, ‘Oriental Notes, II: An
Image of a Devi Discovered in Swat and Some Connected Problems’, on a stele from Guligram
showing an eight-armed female deity on a capnd, that can be dated to the 8th-9th century. Tucci
takes it as a starting point for illustrating the aspects of a Vajrayanic religious practice that
embodies local pre-Buddhist images and cults that persisted in these regions alongside Buddhism
and, at its waning, came to the fore again. Another article on little known religious, ethnographic
and cultural aspects is ‘Oriental Notes, III: A Peculiar Image from Gandhara’ that appeared in
1968, about a sculpture with three figures which have a Shaivite meaning, from Gandhara, that is
to say, from a region that was also a centre of particular, non-Buddhist schools.

Other articles include one about a Gandharan sculpture in the Islay Lyons collection (‘On a
Sculpture of Gandhara’, 1958, reprinted in Opera Minora, Roma 1971) showing the figure of the
Buddha with flames leaping from the shoulders which probably refers to the story of the
conversion of Apalala, one of the most popular stories localized in Swat. Another article
(‘Oriental Notes, V: Preliminary Account of an Inscription from North-Western Pakistan’, 1970)
is about a Sanskrit inscription, transcribed by R. Gnoli, that can be dated to the 8th-9th century,
with the mention of the foundation of a matha in the reign of Vijayapaladeva. In a brief note
(‘Himalayan Cina’) in Etudes tibétaines dédiées i la mémoire de Marcelle Lalou, 1971, the
second part (‘Padmasambhava in Swat’) takes its cue from some popular tales collected by
Inayat-ur-Rahman (Folk Tales of Swat, IsSMEO Reports and Memoirs XIII 1, Rome 1968; see
now also Part 2, Peshawar 1984) and goes on to recall the figure of the Guru and the connections
between Swat and Tibet.

We have, of course, omitted the two books La via dello Svat, Bari 1963 (reprint, Roma
1978) and Il trono di diamante, Bari 1967. However, we have included the preface and introduction
of the second book. translated into English. This translation, which had Tucci's approval, was
done, together with Mr. Irshad Abdul Qadir, by a person who was dear to Tucci and to all of us:
the late architect Emmanuele Lizioli. He and his wife Virginia and daughter Linda were amongst
the first Italians we met in Karachi upon our arrival, and since then they have always been close
to us, with discretion, affection and hospitality. May these pages, that associate him with his
great friend, bring him the grateful thoughts of the Mission and myself.

Next comes the text of the lecture given at the University of Louvain, Belgium
(‘Explorations récentes dans le Swat’, Le Muséon, 1966), followed by the booklet printed on the
occasion of the opening of the Swat Museum (1963).

Finally there are articles that appeared in popular magazines, of which we have included a
selection (The Illustrated London News, 1958 and 1964).

At the end of the series have been placed a biographical note by Prof. L. Petech, the list of
the honours awarded in Pakistan and some articles that appeared in the Pakistani newspapers
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upon the announcement of Tucci’s death. These are by Dr. F.A. Khan, his friend who,
forewamed, came to Rome to embrace him for the last time (Dawn), Dr. Ahmad Nabi Khan,
(Dawn) and Mrs. Kalyani Rahmat Ali (Herald). The obituary by Prof. M. Taddei, which
appeared in Italy in the Annali deil’Istituto Universitario Orientale di Napoli 44, 1984 (pp. 699-
704) and has been reprinted in the Journal of Central Asia according to the express wish of Prof.
A H. Dani, is also included.

The life and work of Giuseppe Tucci was commemorated on 7 May 1984 by Gherardo
Gnoli, the present President of IsSIAQ, and the relevant information has been published in Italian
and English (East and West 34, 1984) as well as in the book by Raniero Gnoli, Ricordo di
Giuseppe Tucci, SOR LV, Roma 1985, containing a complete bibliography and a list of his
academic titles and decorations. The complete bibliography was published also in East and West
34, 1984, pp. 23-42. A conference on Giuseppe Tucci's personality and scientific achievermnent
was hold in Rome in 1994 to commemorate the centenary of his birth. The proceedings were
published in the volume Giuseppe Tucci. Nel centenario della nascita, a cura di B. Melasecchi,
Conferenze ISMEO. 8, Roma, ISMEO, 1995.

This volume is offered in memory of Prof. Tucci by the Italian Archaeological Mission.
Everyone contributed to editing the texts and to the other editorial tasks in affectionate memory
of the Teacher.

L. Petech in particular is responsible for revising the Tibetan text of the article ‘Travels of
Tibetan Pilgrims in the Swat Valley’.

To all those who have in some contributed to this volume — V. Benedetti, B. Goss Gandolfo,
G. Graziani, . McGilvray, G. Silvestrini — we wish to express hour heartfelt thanks. Special
thanks are due also to the publishers of the original papers for their permission to reprint the
texts.

DoMENICO FACCENNA
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PART1
INTRODUCTION

It is now accepted by all scholars that Uddiyana ! must be located in the Swat Valley: in fact
I think that the view of my friend Benoytosh Bhattacharyya 2, who still identifies Uddiyana with
the western part of Assam, has but few supporters. It must be admitted that our knowledge of the
country in Buddhist times is not scarce: our best informants are in fact the Chinese pilgrims, and
the description which they have left of the place is detailed *.

It was left to Sir Aurel Stein to identify, in the course of his adventurous travels in the Swat
Valley, the various places referred to by the Chinese pilgrims and to describe in a fascinating
book * the remains which have escaped destruction. The systematical exploration of this region
is likely to contribute greatly to our knowledge of Buddhism and Oriental history. In fact,
modern researches point to the great importance of the Swat Valley: not only it was very near to
the commercial routes linking India with Central Asia, but it was considered 3 as the birthplace
of many rites and practices later on absorbed into Mahayana. There are many Tantras which
were commonly acknowledged as having been first revealed in Uddiyana. One of the most
esoteric [370] methods of Tantric realisations relating chiefly to the cycle of the dakini was even
known as the Uddiyanakrama; the connection of the country with magic is alluded to in some
Tantric manuals which even to-day enjoy great popularity.

It is therefore desirable to have some better and more detailed information about a country to
which our researches point as one of the most active centres of radiation of Hindu esoterism.

During my travels in Western Tibet I was fortunate enough to find two texts which are a
kind of itinerary of the Swat Valley. We easily understand why this place became so famous as a
kind of magic-land for many Tibetan pilgnms when we remember that it was considered to have
been the birth-place of Padmasambhava. There are, in fact, besides India proper, other countries
which greatly influenced the mystic literature of Tibet; when the intercourse with them became
rare or came to an end for political reasons, those countries were transformed into a fairyland of
which the geographical and historical reality faded and decayed: one of them is Sambhala and
the other O rgyan, viz. Uddiyana.

I [1]) Lévi, 'Le catalogue géographique des Yaksas dans la Mahamayur, . m JA, 1913, pp. i5 ff.

2 (2] The Indian Buddhist Iconography, London-New York-Toronto, 1924, p. xxxii and An
Introduction to Buddhist Esoterism, London-Edimburgh-Glasgow, 1932, p. 45. But cf. Bagchi in [HQ VI,
1930, pp. 580-581.

3 [3] Fa-hsien, Records, p. 28: Hsiian-tsang, Mémoires, |, pp. 131 ff.: Chavannes, Documents sur les

Tou-Kiue occidentaux, Paris, 1903, p. 128; Chavannes, "Voyage de Song Yun dans |'Udyana et le
Gandhara (518-522 A.CY’, in BEFEO 111, 1903, p. 379.
4 [4) On Alexander’s Track to the Indus. London, 1929.

5 [5] Tucei, *Some Glosses upon the Guhyasamaja’, in MCB 111, 1934-1935, p. 351, and Indo-
Tibetica, 11, Part 11, p. 79.
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The various mystic revelations connected with the two countries were severally accepted by
two different schools; O rgyan, the country of Padmasambhava and the place of the fairies
(dikinis), became the holy land for the rNif ma pa, and later on for the bKa’ rgyud pa (specially
for the sub-sects *Brug pa and Kar ma pa); Sambhala was, on the other hand, changed into a
paradise for the ascetics initiated into the mysteries of Kalacakra, still counting many adepts
chiefly among the dGe lugs pa, viz. the Yellow sect. I think that Sambhala became popular in
Tibet after O rgyan; that is the reason why we cannot find about it as much precise information
as we can gather as regards O rgyan; nor do I know of any historical itinerary of that country.
This seems to point to the fact that the mystic significance of Sambhala developed at a later time,
when any real and direct connection with the country had come to an end and the Tibetans had
only to rely upon the information to be gathered from the Vimalaprabha or from the earlier
commentators of the Kalacakra Tantra ®. Even the information about the [371] country of
Sambhala which we gather from the commentary of mK’as ’grub rje contains nothing but
mythology.

The only itinerary which has come down to us, viz. the Sam bha la'i lam yig 7 by the famous
third Pan c’en bLa ma bLo bzan dpal ldan ye $es (1738-1780), as I have shown elsewhere, gives
the impression of being nothing more than a literary compilation largely based upon mythic and
fantastic traditions. From all these facts we can draw the conclusion that the Yellow sect
composed its guides to Sambhala, viz. to the Kalacakra-paradise, which had, in the meantime,
become a supreme ideal for most of its followers, in order to possess the counterpart of the holy
O rgyan of the rival schools. The country itself was no longer a geographical reality to be exactly
located in some part of the world; it was somewhere in the north, but as to where, that was
practically a mere hypothesis.

On the other hand we know of many itineraries 1o O rgyan. One is that of Buddhagupta 3; it
is rather late, but it shows that even as late as the 16th century that part of Asia was still considered
as a kind of holy place worth visiting by the few Buddhist adepts still surviving in India, in spite
of the dangers which they were likely to meet on account of the risk of the journey itself and of
the unfriendliness of the Muslims. According to Buddhagupta the country in his time was known
under the name of Ghazni; that is, it belonged to the district of Ghazni.

But he usually mentions the country under its traditional name, showing that Tibetan O
rgyan is derived [rom Uddiyana, ‘on account’, he says, ‘of the similarity of sound between dand r’.

& [1] No great weight can be attached to a fragment published by B. Laufer, ‘Zur buddhistischen
Literatur der Uiguren’, in T’oung Pao VIII. 1907, p. 401, which seems to have been influenced by the
mythological ethnography of Central Asian countries as preserved in the Chinese compilations such as the
Shan hai ching. According to the Vimalaprabha Sambhala would have been on the shore of the Sita river.
its chief place being Kalapa.

7 [1] Edited and transiated by Griinwedel, ‘Der Weg nach Sambhala (Sam bha la’i lam yig)', in

Abhandlungen der Koniglich Bayerischen Akademie der Wissenschaften, XX1X band, 3 abh.. Miinchen,
1915.

8 2] Upon his travels see Tucci, ‘The Sea and Land Travels of a Buddhist Sadhu in the Sixteenth
Century’, in JHQ V11, 1931, p. 683.
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It must be mentioned in this connection that in Tibetan we are confronted with two forms of this
name, some sources giving O rgyan and some others U rgyan. There is no doubt that both go
back to a Sanskrit original: it is in fact known that in the Indian texts this country is called both
Uddiyana and Odiyana 9. The first scems, anyhow, to be the right one.

But there are two older itineraries to the same country and much more detailed: the
similarity between some passages of these texts containing the description of the place and the
narrative of Buddhagupta leaves me little doubt that Taranatha had one of them under his eyes
when he wrote the account of the travels of his master.

[372] The two itineraries here studied are respectively that of O rgyan pa and that of sTag
ts‘an ras pa. O rgyan pa means in fact ‘the man of O rgyan’ which implies that his travels were
so famous that he was given the name of the miraculous country which he had been able to visit
and whence he returned safe back to his fatherland. He was the most prominent disciple of a
siddha or grub t’ob who still enjoys a great renown all over Tibet, I mean rGod ts‘an pa, born
1213. O rgyan pa (1230-1293) is mentioned in the C’os 'byun of Padma dkar po (born 1527),
one of the most famous polygraphs of Tibet and the greatest authority among the "Brug pa who
call him nag dban, ‘the master of the speech’ '°.

The inclusion of the biography of O rgyan pa in his chronicle depends on the fact that O
rgyan pa belongs to the same sampradaya, viz. to the same mystic school as Padma dkar po, both
being adepts of the *Brug pa sub-sect, which has now its stronghold in Bhutan but is largely
spread all over Tibet.

U rgyan pa ! was born in Go lun in the territory of Zur ts‘0. His clan was that of rGyus. At
the age of seven he became a catechumen under rGod ts'an pa. Then up to the age of sixieen he
learned many tantras of the yoga class along with their liturgy, such as the Kila, Hevajra and
Vajrapani Tantras. He became famous as a scholar and at the age of twenty he was ordained
(with Rin c’en rtse of Bo don acting as mK "an po, bSam glin pa of Zan as slob dpon, Acarya
bSod nams 'od pa as gsan ston) and was given the name of Rin c¢’en sen ge dpal.

‘He made the vow of studying a single system for twelve years and of avoiding meat; he
then perfected himself in the study of the Kalacakra at the school of Rin rtse of Bo don and of
mDo sde dpal of Go lun...".

Then the biography narrates how he happened to meet rGod ts*an pa, who was able to give
him the supreme inspiration of the Kalacakra. ‘But he discovered also that he had no karmic
connection with Sambhala, but rather with O rgyan, therefore O rgyan pa resolved to start; first
of all he remained for nine months in the northern desert and then he went to Ti se, the country
of Mar yul, Ga $a, Dsa lan dha ra. Then knowing that three of his five companions were not fit
for the journey [373] he dismissed them and leading with him dPal ye Ses he went to O gyan...

9 (3] Now there is the village of Udegram. the same as Ora of the Greek authors.

10°{1] The full title being ¢ 'os "byun bstan pa’i padma rgyas pa’i fiin byed. The biography of O rgyan
paisatp. 181.

1 12} Padma dkar po uses the form U rgyan pa instead of the more common O rgyan pa.
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‘He then returned to Tibet in order 1o accompany dPal ye Ses and on the way back through
Kashmir he was chosen by a householder as the family guru.

‘By his great merits he made his catechumen the king of mNa ris with his people. Then he
went to Bodhgaya in India where the king Ramapala was his benefactor and gave him the title of
supreme master of the mystic assembly...

“Then he went to China. On the way he met Karma Paksi (1 1283), who entrusted to him the
charge of helping him in transmitting the doctrine; in China he was invited by the king Go pa la,
but after one year he returned: in fact he did not receive even a needle. He passed away at the age
of seventy’.

This short résumé of the biography written by Padma dkar po gives therefore the following
points of chronological fixity; he was the disciple of rGod ts*an pa, contemporary with a king of
Bodhgaya, Ramapala by name, with a king of China called Go pa la and with the famous Tibetan
reformer Karma Paksi. The date of this last doctor is known; according to the chronological table
published by Csoma de Koros and extracted from the Vaidarya dkar po the date of his birth is to
be fixed at 1204 d.C. As to the Emperor of China, there is little doubt that his name has been
modified so that it might assume an Indian form: it is quite clear that it corresponds to Qubilai.
Ramapala, king of Bodhgaya, was perhaps a petty chief of the place. Anyhow these
chronological references are quite sufficient to establish the approximate date of our pilgrim. He
lived in the 13th century. The fact that he was appointed by Karma Paksi as his assistant while
he was on the way to China seems to imply that Karma Paksi (died 1283) was already old.
Otherwise, there would have been no need of entrusting the school and the teaching to a
probable successor.

So it seems quite probable that the travel of our pilgrim to O rgyan took place after 1260.
The itinerary of O rgyan pa is to be found in a biography of this Tibetan sadhu which I
discovered in the library of the monastery of Hemis when in 1930 I spent the summer there and
under the guidance of the sprul sku sTag ts'an ras pa had the rare opportunity of investigating the
large collection of block prints and manuscripts that it contains.

This biography is preserved in a bulky manuscript on paper which is very old but
incomplete. The work seems to be very rare. I never {[ound mention of it in other monasteries
which I visited; the biography of O rgyan pa is not even included in that vast collection which is
the [374] dKar rgyud rnam t*‘ar sgron me or at leasl in the copy !2 which I possess.

This biography deserves special attention because it shows some peculiarities of its own; it
has not been elaborated with literary pretensions; there are many terms in it which are absolutely
colloquial, chiefly used in Western Tibet.

I cannot help thinking that this itinerary has not been revised; it looks like a first redaction of
the narrative of the travel written by some disciples o[ O rgyan pa himself. Not rarely he speaks in
the first person. This fact augments the interest of the book. Of course there is a great deal of
legend even in it. But this cannot be avoided; there is hardly any doubt that O rgyan pa really

12 (1] dKar rgyud rnams kyi rnam t‘ar gyi sgron me; dKar rgyud is here used lor the more common
bka’ rgyud.
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believed many of the things which he told his disciples. We must not forget the special spiritual
atmosphere in which these yogins live; boundaries between reality and pure imagination
disappear. Whatever happens in this universe is not due to natural events fixed by certain laws,
but is the product of multifarious forces which react upon one another. The most natural facts
appear to the grub t‘ob as the symbol or the manifestation of inner forces which, though unknown
to the rest of the world, are no longer a mystery to him ~ or upon which he cannot have his hold
through his psychic powers. We may laugh when we read that every woman he meets appears to
him as a dakini; but we must not forgel the psychology of this pilgrim who had gone to the fairy
land of the dakinis in order to experience there those realizations to which the Tantras contained
so many allusions. Anyhow these magical and fantastic elements are few in comparison with the
traditional biographies (rnam t'ar) of the Tibetan saints; even in the short biography of O rgyan pa
by Padma dkar po the historical and geographical data almost disappear under the growth of
legends and dreams and visions. The greater the distance from the saint, the lesser the truth about
him. The itinerary as it is has not been subject to this process. All this shows that the importance
of the travels of our Tibetan pilgrim must not be denied. It is quite possibly an almost
contemporary record of a journey to a country which was already considered as a magic land, and
was seen through the eyes of a man who had no sight for reality. Still, we can follow quite well his
track, from Tibet to Jalandhara, then to India, to the Indus, to the Swat Valley, to the sacred
mountain of Ilam, and then back to Kashmir through the Hazara district.

[375] There are some ethnological and historical data to be collected in these pages which
are confirmed by Persian or European travellers.

They also show that at the time of the traveller Buddhism was still surviving in the Swat
Valley though Islam had already begun to eradicate its last trace.

In this way O rgyan pa renewed, as it were, the old tradition of the lotsavas who had gone to
the sacred land of India in order to study there Sanskrit and to learn from the doctors of Nalanda
or Vikramasila the esoterism of the Tantras; of course, Buddhism had in the meantime lost in
India its vital force and perhaps not very much work was left to the translators. But the contact
with the holy land was still considered, as it is up to now among the Tibetans, to be purifying to
the spirit and the cause of new inspirations. In the case of O rgyan pa it is quite possible that the
travels of his master influenced him and led him to undertake the long journey to the far away
country of Swat. In fact we know that rGod ts‘an pa went up to Jalandhara, which was another
pitha according to the Buddhist tradition: it is one of the twenty-four places of vajrakdya as
located by the Tantras within the Himalayas. It also gave the name to a famous siddha, viz.
Jalandhara-pa !*.

The short biography of rGod ts*an pa in the Cos ’'byurn of Padma dkar po contains nothing
more than the scanty information that he went to Jalandhara '4; but 1 thought that perhaps in the

13 [1] Cf. Taranatha, Edelsteinmine, p.- 59.

14 (2] Even his biography which is contained as a separate chapter in the dKar rgyud mams kyi mam
t'ar gyi sgron me and which bears the title rGyal brgod ts‘an pa’i rnam t'ar gnas bsdus pai sgron me is far
from being exhaustive.
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original mam t'ar, if any ever existed, it would have been possible to find a larger account of his
travels.

In my journey of 1933 I discovered in Spiti a manuscript containing a large biography of
this saint ' and, as I expected, I found that it has preserved from page 43 to page 53 the itinerary
which he followed in his pilgrimage to the holy tirtha. Since it is rather detailed and fairly old, in
as much it describes a journey which must have taken place in the first quarter of the 13th
century, I think it to be worthy of notice. I therefore give a translation of all the passages
containing some useful data of geographical and historical interest; all portions containing mere
legends or those devoid of any real importance have been suppressed.

[376] Though short, the text contains some useful information about the Himalayan
countries and their ethnology. It also shows that the area where Buddhism had penetrated was
more or less similar to that of the present day.

Spiti was already a centre of Lamaism: in its mountains rGod ts‘an pa finds many famous
ascetics. Lahul was Buddhist, but no outstanding personality was met by him: no mention is
made of Trilokanath, and the Mon pa tribes — as he calls them — were rather unfriendly towards
Buddhism.

Though he met a Buddhist sadhu on the way back from Chamba, the people there seem to
have been specially Hindu and rather orthodox. Anyhow it appears that they were not yet
accustomed to seeing Tibetan pilgrims and were therefore not liberal towards them: things
changed later on and at the time of sTag ts‘an ras pa there was a regular intercourse between
Jalandhara and Tibet as there is even now. There is hardly any doubt that this was chiefly due to
the travels of Tibetan pilgrims of the rDsogs c’en and specially of bKa’ brgyud pa sects who
used to visit the sacred places of Buddhist tradition. After rGod ts‘an pa their number must have
considerably increased: to-day there is a regular intercourse along the routes and the tracks of
Western Tibet.

From there they descend to the holy tirthas of the Buddhist tradition, to Amritsar where the
tank of the Golden Temple is believed to be the lake of Padmasambhava, to Bodhgaya, to
Sarnath. It was through these routes that there came down to the Indian plains the Lama who
inspired some of the most fascinating pages in the Kim of Rudyard Kipling. That was no fiction
but a real happening; so I was told by Sir Aurel Stein in one of those interesting talks in which he
poured as it were his unrivalled experience of things Asiatic.

The inspiration came to Kipling from a holy man, a Tibetan sadhu, who many years ago
came as far as Lahore and enquired from the father of the poet about the holy places to be visited
in India. This Lama renewed the tradition of his ancient forerunners and was certainly unaware
that he was to become one of the most interesting figures of modern literature. Rudyard was then

still a boy, but so great was the impression he received on seeing the Himalayan traveller, that it
never faded from his memory.

15 {3) The full title is rGyal ba rGod ts*an pa mgon po rdo rje'i rnam t‘ar mt*on ba don Idan nor bu'i
p'ren ba.
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‘From the country of Zan-7un he went upwards. Along this route there is the holy place of
Tretapuri '6 which corresponds to the physical [377] sphere in the list of the twenty-four places
(of the vajrakaya) 7. It is also the place where three valleys meet '%; there from the root of a high
mountain, the river Ganga flows downwards 1%. Along its banks there are three divine abodes 20
of Mahesvara... He (viz. rGod ts‘an pa) remained there for a few days and his mind and his good
inclinations greatly developed; great is the benediction one gets in that place. Then proceeding
downwards he went to Man nan of Guge 2! in the country of Zan-2un 22. It was the residence of
Ati$a and there is a miraculous spring. Then he went downwards to the temple mT*o 1din in Zan-
7un where he saw the residence of Lha btsun Byan c‘ub ’od, etc. 23. He went without hesitation
through the big rivers, but his body enjoyed a very good health. Then, having crossed the whole
country of Zan-7un he went to Spiti, where, above Bi Icogs 4, he met the great siddha K‘a rag pa
who was unrivalled in the meditation of the rDsogs c’en system. Then, going upwards he found
in a small monastery a naked monk who (continually) counted (while reciting it) the syllable
hum. Proceeding further he met a great siddha called ‘the man from Brag smug’. This master
was continually sitting in meditation and did not speak a word to anybody...

Then he went to Gar §a where there is the mountain Gandhala 2.

16 [1] Viz. Tirthapuri of the maps, on the right side of the Sutlej to the west of the Kailasa. See below.
17 [1] As to the mystic equivalence of these places see below.

18 [2] The three valleys are that of the Sutlej, that of Missar and that of the river which flows into the
Sutlej to the south of Tirthapuri.

19 (3] Ganga means of course the Sutle).

20 (4] Lha brten (Lha rten) is, in this case, rather ‘a divine abode’ than temple: as [ said elsewhere,
every rock near the temple of Tirthapuri is supposed to be the abode of some god or Tantric deity (Tucci,
Santi e briganti nel Tibet ignoto, Milano, 1937, p. 120).

21 [5] Man nan is to the south-east of Toling; it was the birth-place of the Jotsava of Man nan, one of
the pupils of Rin c‘en bzan po. See Tucci, Rin c'en bzan po e 1a rinascita del Buddhismo nel Tibet
Occidentale intorno al mille — Indo-Tibetica, 11. 1 visited this place during my Tibetan expedition of 1935
and as [ stated in the Nustrated London News, 28th January 1936, I found there three chapels, in one of
which splendid frescoes by Indian artists of the 11th century still exist. See Tucci, ‘Indian Paintings in
Western Tibetan Temples’, in Artibus Asiae V11, 1937, p. 191,

22 (6] Although, as a rule, Zan-2un is considered to be a synonym of Guge, this passage seems to show
that Zan-2un had a wider extension and that Guge was merely a province of the same. The same fact is
pointed out by the travels of sTag ts‘an ras pa and by a very accurate biography of the Sa skya chiefs which
I found in Shipki. Bla ma brgyud pa'i mam par t‘ar pa o mts’ar snan ba, p. 8, a: pu ran, Zan Zun, glo bo,
dol po, gu ge.

23 [7] On Lha btsun Byan c‘ub ‘od, see Tucci, Rin c‘en bzan po..., pp. 17 ff.

24 18] Bi Icogs is perhaps : Pilche in the Lipak valley opposite Nako.

25 [9] This seems to show that our pilgrim went from Spiti to Lahul (Gar $a, Ga §a or Gar 7a) through
the Chandra valley, which was formerly the usual route between the two provinces before the Shigri glacier
collapsed. See J. Hutchinson and J.Ph. Vogel, History of the Panjab Hill States, 2 vols., Lahore, 1933, 11, p.
449, Gandhala is Gandhola (Guru Ghantal). According to the tradition which was told during my visit to
the place during my travels of 1931, another mountain was the abode of the famous siddha Ghanta pa
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{378) This mountain is one mile high and he saw on its top the selfborn stupa called dharma
mu tri 26. On its four sides there are miraculous rivers and trees. It is a place blessed by all dpa’
bo 27 and dakinis: it is also the residence of yogins and yoginis who have attained to perfection.
It is a place absolutely superior to all others...

There was a kind of small monastery in a village high up; since he did not want to stop there,
he went to the Jotsava of mGar 28 and informed him about his plan of going as far as Dsva lan
dha ra (Jalandhara), but the Jotsava replied that he could not reach the place and that he would
scarcely survive 29 ...

Then he despatched an interpreter with some pravisions, who told everything to the minister
of the king of Cam be (Chamba) who was called Su tu, and since this one asked him to lead along
the two great ascetics, he replied that if the king gave the order they would come after due
deliberation. Three days after, leaving Gar $a they reached the bottom of a high pass full of snow
reflecting the sky like a mirror. It was so high that is seemed to rise to heaven 30, They were
considering how it would have been possible to find a way there, when they met [379] many Mon
pa 3! who caried loads: ‘so — they thought — if these get through, we also can get through’. Then
those Mon pa with the help of the pick-axe began digging their track and went on; we also
followed them. At midday we reached the pass. But the descent was even steeper than the ascent,

whose cave is still shown from afar; this explains the Tibetan name of the place Dril bu ri, viz. the mountain
of the bell, viz. probably of the siddha Ghanta pa, upon whom see Griinwedel, ‘Die Geschichten der 84
Zauberer (Mahasiddhas)’, Baessler-Archiv, Beitrige zur Volkerkunde, Band V, Heft 4-5, 1916, p. 192.
This Dril bu ri is perhaps that alluded to by Taranatha, Edelsteinmine, p. 17. On Gandhola and Dril bu i
there is a mahatmya: gnas c'en dril bu ri dan ghan dho la gnas yig don gsal ba. 1t is therefore evident that
Dril bu ri and Gandhola are two different places. Dril bu ri is the Mountain called after the siddha referred
to above and Gandhola is called after the temple of Bodhgaya. The mahatmya of Gandhola was translated

by 3. Schubert, ‘Der tibetische Mahatmya des Wallfahrisplatzes Triloknath’, in Artibus Asiae 1V, 1934, and
V, 1935.

26 | 1] Perhaps, dharmamurti; every stupa contains the essence of dharma and is, therefore, the symbol
of dharma.

7 {2] This shows the connection of legends here located by the Tibetan tradition with the Tantric
cycle of Samvara (viz. Heruka) in which the vira (dpa’ bo) and dakin play such an important role. Upon
this cycle vide Tucci, Indo-Tibetica, 111, Part 11, p. 42.

28 (3) The village should be Gondla or Gundla. Is mGar for 'Gar?

29 [4) The statement contained in History of the Panjab Hill States by Hutchinson and Vogel, I1. p.
478, that Gozzan (rGod ts‘an), Lama of Lahul, lived in the eleventh century must be corrected; nor was
rGod ts*an pa a man from Lahul, though his memory is still living in that country.

30 (8] Is this the Drati pass (15, 391 feet) now also dreaded on account of its stone avalanches? Vide

J.Ph. Vogel, Antiquities of the Chamba State, 1, Archaeological Survey of India, New Imperial Series, vol.
XXXV, Calcuua, 1911, p. 23.

£l (1] Mon pa are called by Tibetans the tribes of the borderland towards India and in many places the

aborigines of the provinces later on conquered by them (Dainelli, Spedizione De Filippi, 1, p. 135; Laufer,
Klu 'bum bsdus pa’i sitin po, p. 94).
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so that we began to be frightened, thinking how we could go through it. But one of the Mon pa,
leading the way and being tied by a rope to the waist, dug some holes in the rock with his pick-axe
so that we also went slowly after him. At dusk we reached the bottom of the pass... Then after
about twelve days we came to the presence of the king of Cambhe. There all the mountains of the
country of the Mon come to an end. The plain of India is even as the palm of the hand.

The king of the place is called Bi tsi kra ma 32; he commands seven thousand officers; each
officer is appointed over seven thousand soldiers. Inside the wall (of the royal palace) the Jotsava
beat the damaru and all men of the palace and all people from the town came to see (the visitors).
The king himself sat in a verandah and expressed in many ways his astonishment ... They
remained there about five or six days and were happy. Then in three days they reached Dsa lan
dha ra. When they entered the town, a man came out from a crowd, went in front of the ascetic 34
and saying ‘my master, my master’ led him by his hand (to his house) and offered him good
food. This country of Dsa lan dha ra is but one of the twenty-four (branches as represented by the
twenty-four) places (of the vajrakaya) 3.

[380] As to the external twenty-four holy places in the Jambu-dvipa they are the twenty-four
miraculous appearances of Heruka assumed by him in order to convert the twenty-four kinds of
gross people capable of being converted. The twenty-four secret places correspond to the circles
(viz. the symbols) of body, speech and spirit in the mandala. The twenty-four internal places are
in one's own body...

In Dsa lan dha ra all the dpa’ bo (vira) and dakinis assemble as clouds. As to this country, it is
as even as the palm of the hand and easy; bodhi-trees and palm-trees and pines of various kinds
grow (in this country) and many medical plants, such as the three myrobalans, grow also there.

1 [2] Perhaps: vicitra var ma; one Vicitravarman is recorded by the Vamg$avali of Chamba as the son
of Vidagdha (1 1th century), but no king of this name of the 13th century is known to me.

33 [3] Is this the meaning of par pir smra ba?
34 [4] Called in the text, as usual: Rin po c'e, viz. ‘the gem’.

35 [5] According to various Tantric schools and specially that of Samvara the soil of India is
considered to be the vajra-body of Buddha and 1t is divided into twenty-four limbs, each corresponding to a
holy place (pitha) of tamous renown. The 24 places are presided over by 24 deities called dpa’ bo regularly
included in the mystic mandala of the 62 deities of the Samvaratantra. | have given the complete list and
description of these deities in my Indo-Tibetica, 111, Part I, pp. 42 ff., where the Tibetan literature on this
subject has been investigated. Our pilgrim, following evidently a Tibetan tradition, locates the pithas of the
diamond-body in North-Western India: so at the end of his travels to the Swat Valley O rgyan pa can boast
of having made the tour of all the 24 holy places. The Tibetan tradition accepted by rGod ts*an pa, O rgyan
pa and sTag ts'an ras pa is certainly more recent than the other alluded to in the rituals of the
Samvaratantra. According to this passage of rGod ts‘an pa there are:

(a) A series of 24 places geographically located in the supposed vajrakaya: they are supposed to be the
mystic abodes of various manifestations of Heruka.

(b) The 24 places as reproduced in the symbolic spheres of the mfandala: they are secret in so far as
their significance is explained by the guru to the disciple after a proper initiation.

(c) The 24 places in that mandala which is one’s own body: they must be meditated upon in the
adhyatmika-puja.
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To the left and to the right there are two big rivers which in their course meet; here along the
bend of a mountain-spur in the shape of a sleeping elephant is the town of Naga ko tre 36 with
five thousand inhabitants. On the spur of that mountain there is a great temple called Dsa la mu
gi ¥ in which both believers and unbelievers offer their worship. Thirty villages are in charge of
this temple. The very day the pilgrim arrived and went to Dsva la mu khe; in the night there were
in the temple sixty or seventy girls, all undefiled, beautiful and charming like divine girls,
dressed with five-coloured dresses and adorned with various ornaments such as the jewelled
crown. Some of them carried in their hands flowers and other things for the pija such as incense,
etc. The girls having covered their head with a cotton veil, entered the temple. The pilgrim
followed them, but a door keeper of low class holding the door-bolt did not allow him to go
farther; but he, without hesitation, pushed the door and went in. The other stood up but was
unable to hit him, and (the pilgrim) went inside. One of the principal ladies said ‘Sit down here,
all these are dikinis’ 38. Then [381] that lady began to sing some songs. The other girls sang as if
they were either the sixteen mystic wisdoms (vidya) or the twenty goddesses, made the offerings
with the various ingredients of the paja such as flowers, incense, etc. They sang songs and
danced accompanying the dance with gestures of the hands...

In front of that great town, downwards, there are five cemeteries 3. The first is called Ka ma
ku ldan sar, where Brahmins and others carry pure corpses. Then there is the cemetery P’a ga su.
It is a hill upon an even plain. On the top there is a temple of the heretics. It is the place where
Samvara resides. Then there is the great cemetery called La gu ra of triangular shape. There are
images of the Sun and of the Moon with the symbols of ali and kali 40. Between these two, on a
kind of pillar, there is a self-born image of Bhattarika-yogini. Then there is another great
cemetery called Mi bkra sa ra which bestows great benediction upon those who dwell in it and is
possessed of various propitious signs. Then there is the cemetery Si ti sa ra which is in turn a
meeting place of the dpa’ bo and dakinis. If one resides for some days in these cemeteries one’s

own merits greatly increase, and the (good) inclinations develop by abiding specially in the two
greal cemeteries La guraand P’agasura...

36 111 Viz. Nagarkot, a name for Kangra; see below, p. 393.

3 {2] Viz. Jvalamukh, ‘believers (p‘y1) and unbelievers (nan)’ are here respectively the Buddhists
and the Hindus, but later on, at the times of sTag ts‘an ras pa, under the name of ‘believers’ both Hindus
and Buddhists are included, the unbelievers then being the Muslims.

% [3]1In spite of the corruption of the text it is easy to perceive that the sentence is in vernacular.

» [1] The most famous of these cemeteries seems to have been that of Lagura or Langura, referred to
also by O rgyan pa and sTag ts‘an.

40 2] ali is the series of the vowels and kali the series of the consonants, the two elements of all
mantras and the symbols of cosmic creation. According to the Tantras, the two series are respectively
encircling the sun and the moon, viz. the mystic circles in the nabhipadma, viz. the lotus of the navel-wheel
at the junction of the veins ida and pingala. Sun and moon are therefore symbols of the two aspects of the

divine intelligence as it realizes itself in (he reality of the phenomena. Bhatjarika-yogini is the symbol of
the central vein, the susumna corresponding to the turrya state.
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In that town there are many begging monks among the unbelievers as well as among the
believers, either noble yogins or Brahmins.

As to the time for collecting alms (it is as follows). The mistress of the house gets up as soon
as the sun begins to warm and after having well swept the house leads (out) the oxen and cleans
the verandah. Their houses are cleaner than the monasteries and on the earthen walls many
designs are painted. On one side of the kitchen they boil rice-pap and then the mistress of the
house carrying a sesamum-oil-lamp burns some incense of good smell: then putting some hot
rice-pap upon a plate of bell-metal she goes out, and when the family has bathed, she worships
the sun and the moon, then the image of Siva, the goddess [382] of the outer-door and the
goddess of the inner door #!. Then the mistress of the house goes inside and when the rice-pap is
cold, she eats it along with the husband, avoiding any uncleanness. At that time the smell of the
aromatic herbs spreads out and all beggars go for alms. The yogins blow three times their brass-
bell and carrying in one hand the gourd and in another the damaru, they reach the door of a
house, make the damaru resound in various ways and say, “Give alms and practise the law”.

The country which is very big is called Dsva lan dha ra, but it has numberless towns; Na ga
ko te means in Tibetan “The castle of the snake”. He stopped in that place for about five months,
but since the nourishment was unsubstantive and agreeable food was lacking, his body was in a
very bad condition. Then he returned to Tibet. Avoiding the route he took formerly, he went by a
short-cut since he wanted to visit the holy place of Ku lu ta. After two days along that route he
met in a place called Ki ri ram a great ascetic called Anupama whom he asked for the
explanation of the law. The other uttered “Homage to the Buddha, homage to the Dharma,
homage to the community”, thus bestowing upon him the protection of the three jewels, and then
he added: **We both are two vajra-brethren 42, disciples of Acarya Nagarjuna. Go to Tibet, you
will greatly benefit the creatures”.

Then he went to the holy place (tirtha) of Ku lu ta which corresponds to the knees of the
body included in the circle of the (vajra-)kaya as represented by the twenty-four holy places. The
core of this place is called Siddhi, where there is a forest of white lotuses in flower; there, upon a
stone, there are the foot-prints of Buddha #3. In that place one reaches quickly the best powers of
the common degree %4, but one meets also many hindrances; in this place there are two venerable
(bhadanta) and one yogin.

Then he went to Gar $a; then to the retreat in Ga ndha la. He spent there the summer; and his
inclinations to the practice of the good greatly increased. Then in the autumn he reached the pass
of rTsan $od in Spiti’.

41 1111 do not know the name of the two gods of the door; for the protector of the door, see W.
Crooke, Religion and Folklore of Northern India, London, 1926. pp. 98-99.

42 (2] Viz. fellow-disciples in the mystic school of Nagarjuna, the most famous master of the
Vajrayana.

43 (3] Perhaps the same as the stupa alluded to by Hsiian-tsang, 1. p. 131.

44 4] Viz. of the prajiaparamita class.
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I must confess that these itineraries of the Tibetan monks are far from that exactness which
we admire in the writings of the Chinese [383] travellers. As I said before, not only a great deal
of legendary and fantastic elements permeates their descriptions, but the itinerary itself can
hardly be followed from one place to another. Many reasons account for this fact; first of all
proper names are spelt in the most arbitrary ways; there is no trace of the strict phonetic rule
generally foliowed by the Chinese pilgrims. The Tibetan travellers try to transcribe into Tibetan
letters the spelling of the various places which they happened to visit; but this transcription is
often imperfect.

We cannot also forget that their works were for a long time copied by monks of various
capacities, who never saw the places spoken of by the pilgrims. This is the reason why so many
mistakes creep into these biographies, increasing the inaccuracies of the manuscripts which, as is
well known to scholars, are, as a rule, far from being correct.

There are also cases, when the authors attempt to translate foreign names according to no fixed
rule or according to some fanciful etymologies, which make very difficult the identification of
the original. No criterion is also followed as regards enumeration of the places recorded in their
narrative. In some cases the places are mentioned one after another; in other cases our pilgrims
seem to forget the intermediate halts and record only the starting-point and the place of arrival.
The direction is rarely given and even when noted it cannot claim to be always exact. Distances
are never registered except in days: but this does not help us very much, because we do not
exactly know the average length of their marches. As a rule the Tibetans are good walkers, but
they halt a good deal during the day. So far as my experience goes, I can say that they march at
the average of 10-15 miles per day. But in India they seem to proceed more slowly on account of
the heat and the different conditions of the soil to which they are unaccustomed; on the whole,
travelling in the plains is for them more tiring than marching through the highlands and the
plateaus of their fatherland.

Records of speed are often mentioned in these writings, but we are confronted with
exaggerations intended to show the miraculous powers of these yogins and their proficiency in
those special hathayoga practices in which the rfun pa are said to be specially expert.

For all these reasons it is particularly difficult to locate the places mentioned in our
itineraries; localization on the basis of mere similarity of spelling of names, when no distance
and no direction is given, is particularly doubtful. I must also confess that my interest is rather
centred upon other branches of oriental literature than history and geography; this increases the
difficulty of my task. But my purpose has only been to place before scholars more qualified for
this kind of research than myself certain texts which I happened to find and which [384] are still
difficult of access. I leave them 1o draw the conclusions, if any, from the sources here made
accessible. As regards these sources, I must add that of the Tibetan text from O rgyan pa |
selected those portions of his vast biography which have a real historical or geographical
significance; legends, dreams, prophecies which enliven the narrative have been suppressed.
did not think it necessary to add to the travels of O rgyan pa those of sTag ts‘an ras pa, who is
also known under the name of O rgyan pa Nag dban rgya mts‘o and is the founder of the
monastery of Hemis in Ladakh. His date is known, since we are told in the Chronicles of Ladakh
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that he was a contemporary of king Sen ge mam rgyal (about 1600-1645)45.

His biography is easily accessible as it is printed in the monastery of Hemis, and it seems to
have been composed at the time of the same ruler mentioned above by bSod nams rgyal mts‘an
dpal bzan po. It bears the following title: Au ti ya nag dban rgya mis‘oi mam ('‘ar legs bris vai dii
rya dkar po. This section, which comprehends the biography proper, is followed by the itinerary
of O rgyan: O rgyan mk‘a’ 'gro’i glin gi lam yig t‘ar lam bgrod pa’i t‘em skas, written,
according to the colophon, by sTag ts*an himself and printed in Leh under the patronage of Sen
ge mam rgyal and the queen sKal bzan sgrol ma.

The third section consists of songs of sTag ts‘an ras pa in the traditional style of the
dohakosa and of the poems of Milaraspa, and bears the title: O rgyan pa nag dban rgya mts‘o’i
mgur bum Zal gdams zab don ut pa la’f 'p'ren ba.

As a rule, place names in this itinerary are here better reproduced, but from the geographical
point of view we are confronted with the same inaccuracy as has been referred to in other
Tibetan itineraries; anyhow a good deal of other useful information is to be derived from the
diary of sTag ts‘an ras pa. . .

The comparison of the two itineraries, viz. that of O rgyan pa and that of his later imitator,
proves very interesting; we realize the progress done by Islam during the three centuries which
approximately intervene between the two travellers; sTag ts‘an ras pa set off with the lam yig of
his predecessor as his guide; so, at least, we read in his notes of travel. But very often he failed to
find the places there mentioned: is this fact due to the inaccuracy of the redaction of the diary of
O rgyan pa which he employed, or was it the result of historical events which in many a place
had already altered the importance of old cities and villages and shifted the halting-places of
caravans from one site to another?

[385] I feel rather inclined to accept the first view; comparing the lists of the places visited
by both pilgrims, we easily realize that the spelling of names in O rgyan pa’s travels was badly
handled by the copyists; I subjoin a few instances. While the manuscript at my disposal reads
‘Bhrarmila’, the copy used by sTag ts‘an had *Varamila’: so O rgyan pa’s "Sila’ seems to
correspond to ‘Hila’ of sTag ts'an; for another place our manuscript gives two readings 'Brahor’
and ‘Bhahola’, while the copy of sTag ts*an reads ‘Hora’; so also while on the one side we have
‘Na’ugri’ or ‘Na’utri’ as the name of a big salt-mine, on the other side the itinerary used by sTag
ts‘an reads ‘Bain-hoti’. In this way it is clear that it is a difficult task for us to identify correctly
the route followed by the pilgrims, as it was for sTag ts*an to find out the places his predecessor
went through. In fact comparing the lists here appended we must come to the conclusion that he
followed a quite independent route; if we except the valley of Swat proper, where more or less
the itinerary is the same, the places registered in the lam yig of sTag ts*an are not to be found in
that of O rgyan pa - the only exception being Malot and Rukala: it can only be stated that sTag
ts‘an went out of Swat, at least partially, by the same way by which his predecessor had entered:
but this implies that San dhi pa and Ka vo ka cormrespond to Ka bo ko, Ka'oka and Si ddha bor.

45 [1] L. Petech, ‘Notes on Ladakhi History’, in IHQ XXIV, 1948, p. 220.
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The route also to Kashmir is through Jhelum and the Pirpanjal, and not through the Hazara
district as in the case of O rgyan pa. The many adventures he met on the way compelled sTag
ts‘an to take long detours and very often to retrace his steps. Anyhow in order to have a better
idea of the two routes it is interesting to give the list of the places as registered in the two
itineraries.

O rgyan pa*t sTag ts‘an ras pa
gDon dmar Ti se, Myan po ri rdson,
'/, day
North door of Ti se Pretapun, K'yun lun,
Ma p'am lake Sarang-la, rNam rgyal, Pu
Kulu Sa, Soran, K‘yags,
Maru Su ge t'an
Gar na ta ma mountain Dsva la mukhe
Jalandhara Naga Ko tre (Nagarkot) Jalandhara- Kangarkot
Lan gu ra cemetery Lan gu ra cemetery
20 days 1 day
Chandrabhaga river Nu ru p‘u
[386]
Indranila on that river Srinagara
Bhrarmila Pa than na
1 day Nosara
Sila Kathuhara
Town of the Mongols near a Parurda
river flowing from Kashmir Pathanmusur
Brahor (Bhahola) Sakiri
1 day Salau
Na'ugri, Na’utri Bhets*arbhura
1 day (or 3 in the verses) Salakanthu
Malakote (Malakota) Sotakota
5 days Ghortsoraka
Rukala 2 days
4 days Balanagaratila
Rajahura Kashmir
Sindhu river Varan

46 {1] The Arabic numbers show the distance in days from one place to another, according Lo the
itineraries. The spelling is that of the Tibetan texts.
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O rgyan pa

Kalabur
Bhik ‘robhasa
1 day
Kaboko, Ka'oka
1 day
Bhonele, Bhenele
Siddhabhor
1 day
K‘aragk'ar
Kodambar river
Ilo mountain
(all together 7 days from Ka'oka)
1 day
Ra yi k‘ar (near Lha ba pa’s cave)
Mangalaor
'/, day
Dhumat‘ala
Kama’onka mountain (to the W)
{Kamalaglupa cave)
Mangala-pani (to the N of Dhumat‘ala)
5 days
Ghari
7 days
Ur §a

(387)
3 days
Tsik'ro ta
1 day
Ramikoti (Rasmisvari)
9 days
Do rje mula
Kashmir
Jalandhara

sTag ts‘an ras pa

1 day
Mate
Zans dkar
'Bar gdan
Ga Sa
K*‘an gsar Dar rtse
Skye nan
Gusamandala

2 days
Re p‘ag

1 day
Maru

2 days
Pata
Kotala pass
Pangi
Sura
Naran-Kamaru

2 days
Tsambhe dam pa

7 days
Hindutam
Nurup‘u — as before up to
Gotsoraka
big river from Kashmir
(Varamila) 4

15 days
Hila
(Hora)
(Banhoti)

3 days
Muraga river

3 days
Tsosara
Dhodhosna
Vavula

47 [1] The names between brackets are those of the places searched for by sTag ts'an as being in the

itinerary of O rgyan pa but not found.
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sTag ts‘an ras pa

2 days
Malotta
2+9 days
Salt lake
3 days
Rukala
Akkithial
Bhahupur
Malapur
Uts‘alapur
Sapunpur
Reuret
Atike — Indus
Mats’itkanathatril
Pora
Nosara
Matangana
Mithapani
Madha
Atsimi
Paksili
Dharndhori
Kituhar
Bhathurvar
Pathapamge
Mutadni
Kapola
Kandhahar
Hasonagar
Paruka
Nasbhala
Sik'ir
Momolavajra
Sithar
Bhayasahura
Hasonagar again
Paruba (before Paruka)
Nyapala
[388)
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sTag ts'an ras pa

Apuka
Killitila
Sikir
Momolavajra
Sinora
Pelahar
Muthilli
Musambi
Muthiksi
Mahatilli
Satahulda
Kalabhyatsi
Sangiladhuba
Gothaiasakam
Pass
3 days
Dsmok‘ati where all the waters
of O rgyan meet

5 days
Yalom pelom

S days
K'arak§ar

3 days
Rayisar

3 days

Rahorbhyara (Mangalaor)
Rayisar again

1 day
Odiyana (Dhumat‘ala)
Kamalabir mountain
Mangalapani
Odiyana again
Rayisar
Midora
K'aragsar
Sandhibhor
Kavoka
Bhyatsabhasabhasor
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sTag ts‘an ras pa

5 days
Sindhu
Radsahura (not far from Antike)
2 days
Nila
Kamthe
[389]
Nepale
Nila’u
Lanka
Horana
A$akamni
Mahatsindhe
Ghelamri
6 days
Gorsala
2 days
Kalpa
Rukala
Rahorbunda
Ravata
Sata
Hat
Tsiru
Ruta
Dselom
Sara
Bhebar
Nosara
Ratsuga
3 days
Lithana
Pirbaiitsa
2 days
Kashmir
Varan
Mate
10 days
Zans dkar
Mar yul
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As to the names of places, they are, in general, no more accurate in sTag ts‘an than in O
rgyan pa; many of them have lost their somewhat archaic forms often purely Sansknitic and have
become more or less similar tlo modern names; Jalandhara is also registered as Kangarkot,
Malakot has become Malot, and so on. Whereas in O rgyan pa the Mongols are usually called
Sog po or Hor, viz. the traditional Tibetan names for Mongols and Turks, in sTag ts‘an they are
known regularly as Mongol and as Pathan, though in his writings Pathan seems to have
occasionally assumed the meaning of jag pa, viz. robber.

But as regards Kashmir, the names are so like the modern oncs, that doubt may arise
whether they have not been by chance given this shape in quite recent times, by some learned
Lama of Hemis on the [390] occasion of the reprint of the itinerary. One might think that to the
same elaboration of the text are also perhaps due the dialogues in Hindi often inserted in the
book, and which seem to have a quite modern tum. But certain forms, as kindly suggested to me
by my friend S. K. Chatterjee, are now obsolete and point to an early stage of Hindi: hami, tumi,
roti vela khai, etc.

I subjoin two examples:

fol. 10 — When sTag ts‘an escapes slavery in Momolavajra and is saved by a Brahmin in
Sithar, the following dialogue takes place between the Tibetan pilgrim and that Brahmin (fol.
10, b): -

Hindi Translation of the Tibetan version
sT. Hami bhotanti dsogi huva I am a Tibetan ascetic (Tib. rtogs Idan).
Br. Kasimiri bha (corr. bho) tanti aya Are you a Tibetan from Kashmir?
sT. Hami Kasimiri nahi; hamara maha tsinna I am not a Kashmiri: I am from (the
huva Kasimiri thibanta pari dasa masi province of dBus and gTsan) beyond
nighaya hayi Kashmir; | jeft after a ten months (joumey).

When he meets the old Brahmin who with his caravan leads him to Rukala (fol. 8, a):

Hindi Translation of the Tibetan version
Br. Tu mi abo eham bhésa roti velak‘a’i Yo come here; sit here, do you eat bread
kyi na hi or not?
sT. K‘ahi k‘ahi I doeatit.
Br. Hami bramze huva; tumi t‘orra bh'yat‘a I am a Brahmin, wait a moment. Let us go
sangi rdono ho dsa together.

The comparison of the two itineraries is also interesting from many other points of view. It
shows that at the time of O rgyan pa Islamic invasion had not yet completely destroyed the last
traces of Buddhism and Hinduism. We find, in the account of his travels, hints of survival of
small Hindu principalities in the Salt Range and in Uddiyana. As I said before, the names of
places are still recorded in a Sanskritic form as can easily be realized even through the
corruption that their spelling underwent in the Tibetan manuscripts. On the other hand, when
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[391] sTag ts‘an undertook his travels, Islam had succeeded in establishing its supremacy more
or less everywhere.

As to O rgyan it appears, from the account of the two pilgrims, that Udegram-Manglaor was
considered the very core of the country along with the sacred mountain of Ilam already famous
at the time of the Chinese travellers. But the kings of O rgyan did not reside there, but rather on
the outskirts towards Hindustan. In the travels of O rgyan pa there is no mention of a king of O
rgyan or of his capital; only a prefect is recorded as residing in a place called Ka bo ko or
Ka'oka, perhaps three days' march before the Karakar Pass. This prefect, to judge from his name
Rajadeva, was a Hindu or a Buddhist, certainly not a Muslim. At the time of sTag ts‘an ras pa
the capital of O rgyan is said to be Dsamikoti. It was in a valley which coliected the waters of the
country of O rgyan, and at the same time one could reach from there the mountain Ilam in five
days without crossing the Karakar Pass. This king was called Pafitsagaya. No mention is made of
the religion he followed, but there is hardly any doubt that he was a Muslim, though very liberal
and well disposed towards the Tibetan pilgrim.

These kings ruled therefore over a vast territory including, besides the Swat proper, even
parts of Buner.

There is no record in the accounts of our pilgnms of monks or learned people who continued
the tradition of Buddhist scholarship; if he had met any, O rgyan pa would not have failed to
mention his name, as he did in the case of Kashmir.

Anyhow, at the time of O rgyan pa a popular and magic form of Buddhism still survived.
Witchcraft, for which Uddiyana had been famous even in the times of the Chinese pilgrims, was
then in full swing. But the old traditions recorded by the Chinese travellers and centred round the
figure of Sakyamuni or his preachings seem to have been forgotten or to have ceased to attract
the attention of the people. The atmosphere which surrounds and inspires the pilgrims is purely
tantric. Samvara and Guhyasamaja have become the most prominent Mahayana deities; the
place of Sakyamuni and his disciples has been taken over by Indrabhati and Kambalapa. These
facts quite agree with the revival of Tantric Buddhism in the Swat Valley which was chiefly due
1o the work of Indrabhuti and his followers. a work certainly deserving greater attention than has
been given to them up to now.

At the ume of sTag (s‘an there is not the slightest trace of any survival of Buddhism but we
have only the mention of ruins; even the sadhus, who were occasionally his companions of travel
or whom he found in the country, do not seem to have been Buddhist since they belonged (o the
sect of the Nathapanthiyas.
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[392] PArT 11
TRANSLATION OF THE ITINERARY OF O RGYAN PA

Setting out from gDon dmar in Pu rans 4 in half a day we 49 reached the north door of Ti se 59,
king of glaciers, and started meditating among a crowd of five hundred ascetics (ras pa) 3'. Then
we drunk the water of the (Lake) Ma p‘am 32,

Then we arrived at Kulu (Ku lu (a) or Maru 33, which corresponds (o the knees and the toes
of the vajra-body divided into twenty-four great places.

At that time we did in one day the road which to an ordinary man takes seven days, without
relenting or being tired either in body or in spirit 3. In this place a female ksetrapala dropping
pus and blood from the nose, said (to us): *First of all do not abide in front of the master. Then do
not abide in the middle of thy companions. I stay here; I will procure (your) maintenance’.

Then I thought that somehow I could go to O rgyan 33,

[393] Then during the hot months we resided in the great mountain called Garpatama 3¢
where many good medicinal plants grow; there are also five miraculous springs ... Successful
discussion with an Indian ascetic ...

Then, along with many Indian ascetics, we went to Jalandhara 37 corresponding to the top of
the head of the twenty-four places (of the vajra-body).

48 [1] Pu rans is the easternmost province of Western Tibet. At the time of O rgyan pa il was under
independent chiefs of the 1De family. See G. Tucci, Rin c’en bzan po.... Indo-Tibetica, I1. pp. 16. 22, and
Tucci-Ghersi, Secrets of Tibet, London-Glasgow, 1934, p. 251. As to gDon dmar, it is unknown 1o me.

49 [2] Viz. O rgyan pa and his companion d Pal ye.

50 [3] Viz. Kailasa; Ti se is the aboriginal name of Kailasa; perhaps this name is to be related with Te
se, known in Tibetan demonology as one of the nethern spirits (sa bdag). According to the Bonpos, the
mounlain is sacred to Gi k‘od or rather to the Gi k’ods because, in some Bonpo manuscripts [ found that the
Gi X’ods are 360. The Buddhists consider the Kailasa as the mystic palace of bDe mc*og, viz. Samvara:
upon Samvara see G. Tucci, Indo-Tibetica, 111, Pant I1.

51 4] ras pa, viz. ‘a person wearing cotton clothes’ is a common designation for all ascetics though it
is specially applied to the grub 'ob of the bKa’ rgyud pa sect.

52 [5] Ma p*am or Ma p‘an is the name for Manosarovar; it is also called: g'yu ts°0 *turquoise-lake’.
from the colour of its waters, or ma dros pa = anavatapla.

53 (6] S. Lévi proposed to identify Maru with Chitral. From our accounts it seems that the Tibetan
tradition, which must have some weight since it depends upon Indian data, located that country in Kulu or
in the upper Chandrabhaga Valley, bordering Chamba: Maru, according to the Vamsavals of the Chamba
kings. is the reviver of the solar race and practically the founder of the royal lineage of Chamba. See Vogel,
Antiquities of the Chamba State, 1. pp. 81 and 91.

34 (7] This refers to a special yoga practised by some Tibetan ascetics which is believed to develop the
capacity of running at great speed. Those who practise this meditation are called, as we saw, rlui p‘a.

35 18] O rgyan pa took thal girl for a dakini.

56 [1] Garnatama cannot be located by me.

57 [2] In the Ms. Dsva rar. As to this place see above, p. 379. Cf. Hutchinson and Vogel, op. cit.
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Al that place there is a great town called Nagarkete (viz. Nagarkol, Kangra). In a river there is
a triangular 8 piece of land: digging of the soil there is forbidden; there is a cemetery 39 called Lan
gu ra, where there is a boulder which looks like a skull; a self-made (image) of ¢ Aryabhattarika
appears there. To the north there is a famous image called Jvalamukhi where on looking 6! at the
divine face everything blazes in fire. Near the royal palace there is a cemetery called Mitapara
where there is a cave of the Mahatma Nagarjuna called Mitaglupa. In front of it there is one of the
eight kinds of trees called nilavrksa 2. If you hurt it, you die immediately. So he said.

From that mountain, travelling one month we went to the south;

In the royal palace of the country of Jalandhara

There is a great bazaar where (one finds) goods (meeting) all wishes.
I was not able to carry away any handsome good.

After twenty days’ march from Jalandhara we reached the Ghatali 63 i.e. a tributary of the
Chandrabhaga, on whose banks there is the town of Indranila.

[394] To the east there is the plain of rGya skyags 4. One night we met (lit. there was) a
woman who was putting, while singing, many weapons into a bag 65, Next morming we met four
Hor horsemen and I was hit by one of them with the back of an axe; since I withstood him
violently, he dragged me for half a day by the scarf I used in my ascetic exercises 66, kicked me
in the chest and, then, I lost the sight. But at that time I collected the vital force (prana) and the
mental force in the wheel of the bindu and I let them go into the central vein ¢

58 (3] c'os 'byus in this sense is not in the dictionaries but the glosses of Tson k*a pa on the
Guhyasamajatika by Candrakirti, fol. 93,6 b, clearly states that it is a synonym of zur gsum, “triangle’.

59 (4] The correction dur k 'rod for k‘rod as in the manuscript is sure: rGod ts*an pa and sTag ts‘an
refer to the same place as a famous cemetery. So also O rgyan pa himself in this same page when he relales
the story of the ganacakra which he and his companions held in this place (La gyu ra yi dur k ‘rod).

60 5 ran byon for the more frequent ran *byur, ‘self-born’.

61 (6] bstan = mig Ita ba.

62 [7] According to the Tantric tradition, each cemetery is possessed of its peculiar characteristics, viz.

its own tree, its protecting deity, its naga. etc. The lists from Sanskrit and Tibetan sources are given in Indo-
Tibetica, 111, Part 11, pp. 173 ff.

63 18] Most probably the Ravi.
64 [1] Unidentified. but perhaps a translation of Bharata.
65 [2] According to O rgyan pa this woman must have been a dakini for telling the impeding danger.

66 (3] sgom t'ag, yogapatta, the scarf used by ascetics for fastening together their limbs in some of the
most difficult yoga-postures.

67 (4] O rgyan pa refers to a hathayoga practice of preserving the vital force; mind-stuff, sems (Skr.
citta). is believed to have prana with its five-fold principal aspects as its vehicle. In the moments of deep
meditation this mind-stuff is made to enter in the central vein (avadhuti, candali or madhyama). which is
supposed to run from the top of the head to the adhisthanacakra, viz. to the wheel under the navel; a t un,
“short &', is considered o be the symbol of the germinal consciousness as present in ourselves.
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dPal ye 98 thought that I was dead. Then, restored to my strength, I made a great noise and [
overpowered him (the Hor) with the exorcistic magnetising look, so that he was unable to speak
and began to tremble. All our companions said that [ was a siddha.

From Intanila (viz. Indranila) we reached Bhrarmila % in one day; from there we went to Si
la. Then we arrived at a town of the Mongols whose name I have forgotten. From this place
upwards Indians are mixed with Hor. Some are Hindus (that is, people of India); some are
Musurman; some, being fused together and living in the plains, are equally called Mo go la.

At that place there is a river flowing from Kashmir 7, we forded it and reached a town
called Brahora 7! of 7,000,000 inhabitants (sic). The prefect of the town is a Tartar, Malik
Kardharina by name. One [395] day’s march from this town, there is a hill full of mineral sait; it
is called Na‘ugri; the salt (used in) Kashmir, Malo’o, Ghodsar, Dhokur, Jalandhara 72 is taken
from there. Many salt-merchants come from this place even to Jalandhara. The big road o these
salt-mines offers very little danger since one finds plenty of food, many companions and there
are, usually, many bazaars. So he related.

From there we reached in one day Bhahola 73

From the river (which flows in that place) we went to the west for one day’s march.
There is a mountain of mineral salt called Na'utri 74,

I did not carry away a bit of salt.

So he said.

Then, in one day, we went to Malakote 7%, where we begged (food) from the queen (rani) of
that place, Bhu dse de bhi (Bhujadevi) by name, and she gave us food, provisions and clothes.

68 [5) dPal ye is, as we saw, the companion of O rgyan pa.

69 [6] According to the copy used by sTag ts*an: Varamila. As to Si la (sTag ts*an: Hila) it may
correspond to Helan.

70 (7] Viz. the Jhelum; the town of which this pilgrim has forgotten the name is perhaps Mong or
Haria.

1 [8] The only big place on the route followed by O rgyan pa seems to be Pindi Dadan Khan, which
formerly was one of the biggest salt-markets; of course the number of inhabitants is exaggerated. One may

also think of Bhera, but this town is on the left side of the river. Nau-gin perhaps may be a corruption of
Lavana-giri. The salt mountain must be searched for in the proximity of the Khewra mines.

72 [1] Malo’o is Malot, Ghodsar is Gujrat.

73 [2] Evidently the same as Brahora on the river.

74 (3] The same as Naugiri.

75 (4] Malot. lts temples are well known. For references see V. A. Smith, History of Fine Arts in India
and Ceylon, 2nd edition, London, 1927, p. 119. Coomaraswamy, History of Indian and Indonesian Art,
London, 1927, pp. 74 and 143. It is difficult to state why Malot is called the *gate of the ocean’; perhaps

this was due to the fact of there being some important market, to which caravans used to carry goods from
the sea and the Indus mouth.
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That place is famous as ‘the gate of the ocean, mine of jewels’ 76, There is a temple founded by
king Hulahu 77. There great plants of rtse bo® grow.

Then three days’ march to the west 7

In the town of Malakota,

There is the gate of the mine of jewels (the ocean).

He did not carry away even a bundle of medical herbs.
All sorts of trees grown from the earth.

So he said.

[396] Then we went for five days to the north-west to the town of Rukala 80 There a queen,
Somadeva by name 3!, gave us provisions for the journey. Then in four days we reached
Rajahura, which is one of the four gates to O rgyan. The other three gates are Nila 82 Pur $o,
Ka’oka.

In Rajahura (Rajpur) we went for alms; but as soon as we thought of eating (what we had
collected), all fruits turned into ants and into worms. I showed it to dPal ye, who felt nausea and
was unable to eat. Winking with the eyes I said ‘eat’ and the rest of what I had been eating
turned into fruits and grapes. But he did not feel the inconvenience of being without food and
was not able (to partake of that) 83, So he related.

To the west of this town there flows the river Sindhu. It is one of the four rivers flowing
(from the Kailasa) and it springs forth from the mouth of a lion in the Kailasa 84. It flows through
Mar yul 85 and then, from the country of 'Bru $a 8 on the north of Kashmir (which country

76 {5] The Sindu-Sagar Doab.

77 [6] As to Hulagu, it can hardly be, in spite of the similarity of spelling, the famous emperor who

was almost a contemporary of our pilgrim; the temple alluded lo must be a Hindu temple, as is proved by
“the statement of sTag ts*an ras pa that it was destroyed by the Moghuls; according to Report for the Year

1872-73, Archaeological Survey of India V, p. 185, it was founded by the Kauravas and Pandavas.

8 (7] rTse bo, viz. rtse Ppo; 1tse pois, according Lo Sarat Chandra Das, a plant called in Indian texts kantakart.

79 (8] But, in the prose section, they reached Malot in one day only.

80 1) Rupwal; Nila is about ten miles to the north-west of this town.

81 [2] Either rana Somadeva or ranf Somadev.

82 (3] Perhaps the same as Nila on the Soan river to the east of Pindi Gheb.

83 [4] The translation of this passage is doubtful.

84 (5] Cf. Indo-Tibetica, 1, p. 80. That is why the Indus is called by the Tibetans Sen ge k‘a ’bab.

85 (6] Mar yul is Ladakh; [ have shown elsewhere (Indo-Tibetica, 11, p. 15) that though in recent times
Man yul has been also used for Mar yul, originally Man yul was a district to the east of Purang on the
borderland between Tibet and Nepal. It has been stated, but I think on very poor grounds, that the so-called Mo
lo so (Th. Watters, On Yuan Chwang'’s Travels in India (629-645 A.D.), 1, London, 1904, p. 299) corresponds
to Ladakh; but the form Mar po suggested by Cunningham does not exist, at least to my knowledge.

86 [7) Bru $a is Gilgit. Laufer, 'Die Bru-za Sprache und die historische Stellung des Padmasambhava’,
T’oung Pao IX, 1908, p. 3.
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borders on Zans dkar and Purig) ¥7, through sTag gzig ® reaches O rgyan.

Taking hold of one another’s hand we went to the ford of the Sindhu. I entered a boat and
asked the boatman to pull the boat, but this man said: ‘No objection, (but) on the other side of the
river they say there are Hor; there is fear of being killed'. I replied that I was not afraid of dying
and he pulled the boat. From this place upwards there is the country of O rgyan; there are 90,000
towns, but no other [397] place there except Dhumat‘ala 87 is called U rgyan. At that time O
rgyan had been just conquered by the Hor. So he related.

Having forded that river, there is (a town) called Kalabur (°pur). We reached there at sunset;
all inhabitants, men as well as women, thinking that we were Hor, began (0 hit us with stones;
then we took shelter among some trees and they, saying thal that night we could not go anywhere
else, departed. But that very night a great storm broke out and we ran away unnoticed from the
village through a bypass.

He said that in the interior of O rgyan there were sTag gzig. Then met (lit. there were) a
husband and wife who had run away from the Hor and were returning home, driving cows and
sheep and carrying with them a small child. We said to them: ‘We are two Tibetan monks going
on pilgrimage to O rgyan. Having happened to meet you, let us accompany you as far as
Dhumat‘ala’ %0, Then I carried the child and drove the cattle... Having forded the Sindhu we
went to Bhik‘robhasa °!; then in one day’s march we reached Kaboko 92. In this town all people
have a virtuous mind and a great wisdom. There are provisions in great quantities and mines of
carminium. Its chief is called Rajadeva; he is the master of the greatest part of U rgyan.

One month to the west of that town 93

To the west of the ford on the river Sindhu
There is the town of Ka’oka,

Where there are mines of carminium;

But he was unable to carry away even a bit of it.
So he said.

87 (8] Purig is the district of Kargil.

88 (9] sTag gzig corresponds, as known, to Tajig and is the usual name for Persia or Persian; of course
Persia in our text refers 10 Chilas and must be understood in a broad sense as the countries depending upon
Persia. This passage and the following statement point to the fact that the name of O rgyan was not
confined to the Swat Valley, but included part of Buner and, roughly speaking, the territory between the
Swat and the Indus.

89 [1) This implies the equivalence of Dhumat'ala, often spoken of in the Padmasambhava literature, with
U rgyan; the name of U rgyan, Uddiyana still survives in the village Udegram, the Ora of the Greek authors,
upon which see Sir Aurel Stein, On Alexander’s Track ... Cf. also, down below, sTag ts‘an’s itinerary.

90 (2] Ms. Humata la.

91 (3 Perhaps Beka.

92 (4] Kotha?

93 [5] The town referred to here is that mentioned in the previous verse, i.e. Malokota.
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Then that liberal master gave in the country an entertainment and sent us a man to
accompany us up to Bhonele (Buner), distant one day’s march and, (as to the towns) beyond that
place, (he gave us) a letter to lead us safely up to the holy place of Dhumat‘ala (in which he had

-written): ‘Let them be accompanied by such and such to such and such places’. From Bhonele
we reached Siddhabhor (Siddhapur) and then, having forded a small river (the Burandu), we
went in one [398] day to K‘a rag k‘ar *. From this place upwards they say there is the boundary
95 There are good rice and wheat, and various kinds of good fruits get ripe; there are meadows
green like the neck of the peacock.

(The country) is covered by soft herbs and by flowers of every kind of colour and smell;
there is a river running through U rgyan called Kodambhar %. To the east there is the mountain
Ilo 97 which is the foremost of all mountains of the Jambudvipa. There is no medical herb
growing on the earth, which does not grow there. It is charming on account of its herbs, stalks,
leaves and flowers. Sarabhas and other antelopes wander there quite freely. There are many
gardens of grape, beautiful birds of every kind and of gracious colours make a deep chattering.

From that country we went to the west for seven days;
Up to the mountain Ilo, the peak of K*a rag k*ar

In the mountain, sarabhas play

And there are gardens of grape in abundance.

I did not covet any thing.

Then in one day we reached Ra yi k’ar %8, which is said to have been the capital of King
Indrabhote %°. Now it is divided into two towns: in one there are about sixty houses, in the other
about forty. To the north there is a temple founded by king Indraboti and called Mangalaor,
where there are various stone images of Buddha (Munindra), Tara and Lokesvara.

When I saw from afar the country of U rgyan, my (good) inclinations became very strong.
Near Ra yi k'ar there is a small river; it can be forded by a man and it runs to the south. Having
forded it (one finds) in a protuberance of a rock the place where the great siddha Lavapa [399]
used to stay. A dakini let a shower of stones fall upon that (place), but Lavapa showed the

94 (1] The Karakar pass which divides Buner from the Tahsil of Bariko1.
95 [2)1 am not quite sure that this is the rendering of so t‘an.

96 (3] In this case (O rgyan gyi c'u ’jug) ¢‘u 'jug must have the meaning of river only; therefore it
refers Lo the Suvastu; otherwise it may be the Gandhak running to the east of Barikot.

91 (4] This mountain has already been referred to by the Chinese pilgrims by whom it was called Hi
lo. Foucher, in BEFEO, 1901, p. 368, n. 3, was the first to identify Hilo with the llam. Cf. also A. Stein,
On Alexander’s Track..., pp. 27 {f.

9 [5] This place seems Lo be Rajgiri on the ridge above Udegram; on this locality and its
archaeological importance see A. Stein, op. cit., pp. 36-39. It is called Rayisar by sTag 1s'an.

99 (6] Viz. Indrabhuti, the famous Tantric teacher and the spiritual father, according to the Tibetan
tradition, of Padmasambhava. The two towns correspond to Gogdara and Udegram.
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tarjanimudra and the stones remained in the sky just as a tent. The 4carya turned with his powers
the dakinis into sheep so that in that country all women disappeared '%; the men assembled went
to their search but could not get (them). Then the acarya shaved all the shecp and wore upon his
body a woollen mantle (Iva; kambala); from this he was called Lavapa, viz. ‘the man of the
woollen mantle' 197,

Then they went to make homage to him and asked him to let them free. He asked: ‘Do you
make an engagement?’ They agreed. Then he said: ‘Wear the shoes upon the head; insert a ring
in the nose; use (/it. make) a girdle (in the shape of) a snake’ . This has become the custom of the
country up to now.

A woman there said to me: ‘You are Indrabhoti’. My disciple Ses rin asked: ‘Indrabhoti and
Lavapa did not live at a different time?’ [ said: ‘Lavapa was not contemporary with the great
(Indrabodhi). There were two Indrabodhis; I am like the Younger'. So he related 192,

Near Rayik’ar there is the country of the P'ra men; all women know how to turn themselves
by magical art into any form they want; they like flesh and blood and have the power to deprive
every creature of its vitality and its strength. Then in half a day we arrived at Dhumat-ala 103,
This is the core of the miraculous country of U rgyan. At the mere view of this country our cries
(of joy) could not be counted. In front of it there is a self-appeared (image) of Aryabhattarika in
sandal wood; it is called Mangaladevi.

I slept before it and I perceived that some trouble (/it. hindrance) was to come. I asked dPal
ye to prepare a stick, but he would not hear. Next morning he went to three hamiets to the north
and I went to the south to collect alms. I met some women, who threw flowers upon me {400}
and put a dot of vermilion (on my forehead) making various symbols taught by the Tantras; so
that my powers increased and my vitality greatly developed. But he '* was surrounded by an
armed crowd which was on the point of killing him; I ran to his rescue and when I said that he
was my companion, they let him free. In this place there are about five hundred houses. All
women know the art of magic and if you ask them: ‘Who are you?’ they reply: ‘We are yoginis’.
While I was lying down in front of Mangaladevi, one woman said (to me): ‘Enjoy a woman’, but
I hit her with the stick and she ran away. The day after a woman met us both with incense and
scattered flowers upon us and honoured us. It was the gift for having kept that gem which are the
moral rules. In this place there is a woman who has three eyes; another has a flesh mark manifest
on her forehead, viz. the coil of a svastika red as if designed with vermilion. She said: ‘I am a

1001 1] Because, in this country, women were al! considered to be dakin’s.

101(2] This story is also related in the biography of the 84 siddhas (Griinwedel, ‘Die Geschichten der
84 Zauberer...", pp. 176 ff., and Edelsteinmine, pp. 56 f1.). See also the account of sTag ts‘an ras pa. But our
text is rather obscure. Upon the local industry of rags kambala see Stein, op. cit., p. 89.

102(3] Al this passage seems 1o be a gloss or a later addition by some pupil of O rgyan pa. That there
was more than one Indrabhuti is also accepted by Taranatha, Edelsteinmine, p. 109.

103(4] Now Butkara near Mingora; for Dhumat‘ala see what Sung Yiin says concerning the most
important sacred place of Uddiyana, called at his time To-la (tala, fara).

104111 Viz. dPal ye.
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self-born yogini. I can make everything appear in view’. Then a Sog po said: ‘If you are a seif-
born yogini, bring something from my country’, and she immediately produced a bow and a Hor
hat, so that the Sog po was amazed. He said that this woman was the wife of the king of
Dhumat‘ala 19.

Among the women of this town there is one who is said to be a yogini. Since it was difficult
to recognise her, I took food from the hands of all women of the town and by eating it I surely
got spiritual perfections from them. In the town of Kaboka 106 1 took food from a woman called
Saluntapuca and as soon as I drank a cup of soup (given by her), the place began to tremble...

The great yoginis famous in this place are four: Soni, Gasuri, Matangi, Tasasi.

Soni is (the dakini known in Tibet as) 'Gro bzan '07.

To the west of this place there is a snow mountain called Ka ma "o ka 1% where they say
that there is the palace of the yoginis. In its [401] interior there is a cave for ascetics called
Kamalagupta, where there is the image of a krodha of blue colour, with ornaments made of
human bones; it has three eyes and is shining with splendour like the rays of the sun: he has (in
his hands) a sword and a skull.

dPal ye thought that it represented Samvara.

To the east of this place there is a cemetery called Bhir sma sa '9%, crowded by terrific
assemnblages as (thick as) clouds of dangerous dakinis (in the shape of) boars, poisonous snakes,
kites, crows and jackals.

A little to the north there is one of the eight kinds of trees called okasavrksa. A little to the
south of that cemetery there is a self-made (image) in stone of a ksetrapala, called Dhu mun khu.
In proximity of that tree, on a stone called Ka pa la bho jon, there are self-made images in stone
of Brahma, Rudra and other deities. There, there is a palm tree which is called mangalavrksa that
is ‘the auspicious tree’. In its proximity a spring called mangalapani (that is, the auspicious
water) runs to the south 110,

105(2) rtGyu ma ta la is a mis-spelling for Dhumat-ala.

106[3] 1t must be the same as the place already mentioned at p. 396. Though that town does not belong
to the very centre of O rgyan which the pilgrim now describes, it is referred to again as being also a centre
of those dakinis whose powers O rgyan pa here praises.

107(4] The dakins *Gro bzan is famous all over Tibet. Her rnam t'ar or biography belongs to the most
popular Tibetan literature.

108(5) In the text only gans, corr. gan ri; below in the verses, Kamadhoka instead of Kama'oka.
Evidently O rgyan pa did not proceed to that mountain, which is the Mankyal. It seems that apart from the
supposed dakinis O rgyan pa did not see many remains of the Buddhist period except for a few sculptures
or rock engravings. Therefore, being disappointed, he shifted to O rgyan. at the foot of Mankyal.
Dhumat‘ala, if I am not wrong, is the valley near Mingora and Saidu. He did not see any other part of Swat.

109(1] Viz. Bhiramasana.

11912] Perhaps the same as the tree and the source alluded to by Sung Yiin, p. 410, as being near the
footprints of the Buddha. If this is the case, the places here mentioned must be near Tirat.
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To the east of this there is a big mountain called Sriparvata, where many trees of ser Idarn !
grow. To the west of this, in the rivulet Mangalapani there is a piece of land of triangular shape
called Mulasa’ikota; there, there is an Aryabhattarika spontaneously appeared. But now fearing
the Hor soldiers she stays in Dhumat‘ala.

In front of it many women assemble and worship it ejaculating kilitsili 1'2. Those who are
deprived of strength or humiliated are (thereby) favoured (by becoming) fortunate.

This is the principal of the twelve Sriparvatas of India. On its border there is a valley known
as the valley of Sri. While I was sleeping for some days in a temple built by Indrabodhi at the
gate of U rgyan, many dakinis assembled and preached the law. This is the very miraculous
country of U rgyan.

From that country he went to the west for four days;
To the west of the ‘stone without touch’

[402] To the north of the river Kodambari

To the east of the glacier Kamadhoka

There is the miraculous country of U rgyan

The dakinis of the three places assuming human shape
Give enjoyments of inexhaustible pleasure.

But I did not seek for great enjoyments.

So he said.

In the miraculous country of Dhumat‘ala there is the benediction of the Blessed one. He
said: ‘The individuals who are proficient (lit. good) in the Tantras, of the “father” and “mother”
class !? obtain the instructions of the dakini of the three places. Wherefrom the spiritual
connection with the deep road can be arrived at?’.

Then dPal ye said: ‘I believe (in all this), (but) let us go back to Tibet’. I replied: ‘From a
country far away 1 reached this place without considering (the risk of) my life and [ obtained a
great benefit: the best could be to lay the head down here; if this is impossible, at least I want to
abide here, at any rate, for three years’. Then he said, ‘Even if you do not want to depart, (at
least) accompany me up to Rajahura’. So we went. Our companions, who seemed to be
merchants, said to me: ‘This friend of yours does not understand the language and will not get
any alms. Without you this man is lost’. Then [ thought that it was a shame to leave in the way,
among difficulties. a friend who had come to a holy place from a country far away and a fellow
disciple of the same guru ''%; going downwards, we reached in five days (a place called) Ghari.

lll[3] Perhaps khadira, Acacia Catechu.

112(4) Kili-tsili is a mantra used in many a Tantric ritual.

T13{1] This refers to a twofold division of the Buddhist Tantras into feminine and masculine (literally
‘mother’ and ‘father’). according as the medium of their experiences is the prajfia or the upaya.

14121 viz. rGod ts*an pa.
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Then in seven days we reached Ursa 115 Then, having as companions some merchants, we
arrived to the gate of a terrific cemetery. When they saw it they were greatly afraid and said:
‘Ghosts will come and men will die’. I said: ‘Do not fear. I can protect you from the ghosts’; and
then by the blessing of Danda !'® nothing happened.

From that place we went (o the east for seven days;

A temific cemetery is to the south.

In the fortunate kingdom of Uréa

[403] There is com and no (land)lord, (so that) anybody can carry it away.
But I did not carry away a single grain.

Then, after three days, we arrived at Tsi k‘ro ta !!7; there is a great river (coming out) from a
rock in the mountain. There a merchant, being inflamed by a disease, began to fight, killed two
(of his) companions and wounded another. Then I evoked the meditation of Guhyapati and
overpowered him by the magic look, so that he immediately died; otherwise by fighting at close
quarters they would have killed each other. So he related.

Then in one day we reached Ramikoti. On the other side of the river (which runs there) there
is Rasmi§vari '8, (one of) the twenty-four places (of the vajrakdya), which corresponds to the
space between the eyebrows of the vajrakaya. There the space between the river coming from
Kashmir and the water of a pond is similar in shape to the eyebrows.

Thence four days’ march to the east

there is a place (called) Rasmisvari;

in the house of a beggar they nursed (him) and boiled wine
but he did not carry away a single barley-paste ball.

115(3) Urasa, viz. Hazara.
116[4] Perhaps Niladanda.

U7[1] Perhaps in the proximity of Muzafferabad (is there any connection between Tsi k'ro ta and

Charrota near this place?). The river along which the pilgrims reach Kashmir referred to below is obviously
the Vitasta.

118{2] Rames$vara, as known, was and still is a famous pitha in South India, but in this Tantric
cosmography, as accepted by the Tibetan writers, it has been located in the Western Himalayas, which are
supposed to comprehend the whole of the vajrakaya; see Indo-Tibetica, 11, Part 11, pp. 43 ff. | cannol
identify this Rames$vara referred to even by sTag ts'an ras pa; it is anyhow clear that it has no relation with
the Ramasrama which was a pitha in Kashmir, and with the Sanskritised name of Ramuch (Ramusa)

referred (o in the Nilamartapurana and the Rajatarangim. See A. Stein, Kalhana's Chronicle of Kasnur. This
place is on the road from Supiyan to Srinagar near Shozkroo.
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(Marching) to the right of the river (flowing) from Kashmir, after nine days we arrived at a
narrow valley called rDo rje mu la !'9 and then reached Kashmir.

The surface (of this country) is flat like the palm of the hand and charming, stretching from
east to west; in the north there is a lake pure {404] as the sky, called Kamapara 29 (the place) is
lovely on account of the beautiful flowers; it is thickly covered with excellent trees bent (under
the weight of) their nipe fruits; it is adorned by all sorts of ripe crops, and furnished with every
kind of riches. It is a mine of knowledge sprung forth from that gem which is the teaching of
Sakyamuni; every creature practises the white dharma. It is the place to which refers the
prophecy of the Prajiiaparamita when it says:

‘it is the abode of many Buddhist panditas’.

From there (we went) to Srinagara, (formerly) a town of three million and six hundred
thousand inhabitants; having been ravaged by the Hor now (they have been reduced) to no more
than three millions 12!. Then we went to Vatipur 22 where the saffron grows. Then we arrived at
Bhejibhara '2%, which counts nine hundred thousand inhabitants. There he asked many sacred
mantras of Samvara and other Tantras of 'Bum mi éri la 124 and of other panditas. As they
entered the town for alms, many children began to hit them with bricks; but two girls saved
them, led them into a house, but gave them no food.

Then came an old man who was the householder and (said to us) ‘If you do not stay (in my
house) one day, it will be a shame to me’. Then, having paid homage to us, he asked: ‘Who are
you?'. We replied: ‘We are religious men from Tibet and have gone on pilgrimage to U rgyan’.
They felt some doubts and called for a student who asked: ‘If you are men of the Law, what kind
of Law do you know?’.

Since 1 replied that I knew the Abhidharma (mron pa), we agreed upon logic and discussed
together; he acknowledged that it was true (that I knew the Law).

Then he asked: “Besides this system, what else do you know?’ When I said: ‘The Kalacakra’
he replied: ‘It is false’, and was surprised '25. L insisted that it was true; then they called a student
in order to see whether I had said the truth or not, and after discussing the subject he recognised

I]9[3] Do rje mu la (lower down ‘Varamula®) is a curious name half Tibetan and half Sanskritic: it
evidently derives from a vernacular form of Varahamula (now Baramula) where the first part of the word
was taken by O rgyan pa as a corruption of vajra.

12011 Kamapara is a corruption of Kamalasara = Wular lake.
12112} The number is, as usual, exaggerated.

122[3] Vatipur, farther below: Varipur, is a corruption for Avantipur; this statement anyhow is not
exact, because saffron-fields are to be found only near Pampur.

123(4) Vijayajesvara, now Bij-behara, Bijbiara.
12415] Bhumisila?
12516] The Kalacakra is still considered in Tibet as one of the most difficult Tantric systems.
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that I was a learned man. Then they sent for [405] an old man who could recite by heart the
Vimalaprabha '26; both the husband and his wife were famous for their learning all over
Kashmir. I discussed with the wife and got myself out fairly well.

The lady said: ‘O learned man, what (else) do you know or have heard?’.

I replied: ‘T have thrown away all objects of knowledge as grass, and having gone to O rgyan
and to other holy places I have forgotten (everything)’. Then they agreed that I really was a
Tibetan pandita and were pleased. Since I was made known by the name of ‘Hor’ which I had
formerly been given by the boy (who had thrown bricks at him), the king as soon as he was
aware (of this fact) sent some policemen to catch me, and from midnight to the day-light (my
host) said to the king that I belonged to another religion and was not a Hor. But he did not listen
to him. Then the others having relinquished my protector, my protector said: ‘It is better to
escape’. Then, wearing Kashmiri dress we went to a ford of a big river, (but we found there) a
group of about thirty Indian rascals, who said: ‘The men whom we want are here’, laid hold of
us, and took off our dress. We asked: ‘What will be done to us?’ *You will be led to the presence
of the king and killed; until that, there is nothing to do’. — ‘If we are to be killed before the king,
we should be happy to die here’.

Then turning downwards we laid the head on the crossed arms and slept; (then they said:
‘While they stay here, let us go to eat’) and they went away.

We ran away very quickly without touching as it were the earth; but, since a great wind-
storm arose, even our traces were not visible. Then, restraining our breath, we went to a river
which was running very slowly, and with great facility, without sinking as it were in the water,
we reached the other shore. That day we stayed with some young shepherds who happened to be

there, and in the night we slept in a heap of grass; in the morning we went for alms and
somebody gave us some worn clothes.

From that place after one month to the east

we went to Varipur, the steadfast throne of Kashmir;
in its fields saffron grows,

but I did not carry away even a pistil of that flower.

[406] When we reached a pass on the way from Kashmir among a crowd of women wearing
furred coats, there walked about five hundred women who had the hair loose on the back. They
asked: ‘Wherefrom do you come? Whereto are you going?’; I replied: ‘We come from O rgyan
and go to sBud bkra’ '?7. ‘O great man, your enterprise is fulfilled’. So they said, and suddenly

disappeared. Afterwards the mK‘an po bsGrub rin asked me if those women were dakinis of that
time, and I agreed that they looked so.

12611] This is the commentary upon the Kalacakra.
127(1] The residence of rGod ts*an pa.
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Then we reached Jalandhara, and after a few days some Kashmiri merchants happened to be
there, and asked us: ‘Where do you come from?’ ‘We are Tibetan monks gone on pilgrimage to
O rgyan. On our way back we came to Kashmir and your king (wanted to) kill us both’. They
looked astonished and said: ‘Perhaps you are a siddha. When the king sent some men to catch
you, a kind of rainbow in the sky gradually vanished’.

Greatly astonished they made me great honour and many offerings and I began to be famous
even in Jalandhara as a monk from Tibet woh had gone on pilgrimage to O rgyan and had got
there miraculous powers.

Then we went to Mar yul 128,

128(2] The short-way for going to Mar yul (Ladakh) would have been to cross the Zoji la; [ cannot
understand why they took the long way to Kangra and Lahul.
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PArT 111
TRAVELS OF STAG TS*AN RAS PA

(2. a) Even sTag ts‘an ras pa starts from Tse and through Myan po ri rdson 129 and Pretapuri,
a day’s journey only from that place 130 enters the province of Guge 131 in Zan Zun — (Zan Zun gi
yul Gu {407] ge '*). He then reaches K‘yun lun 133 and after five days he halts at the bottom of
the Sarang la '*. Having crossed this pass, he enters the narrow valley (ron) of Ku nu and through
rNam rgyal '35, Pu, Sa, he arrives after two days at So ran and then sets out to K'yags 136 in five
days he reaches Su ge t‘an '3 and after three days more Dsva la mu khe. In the proximity, there
is a warm rock which is said to have been the meditation-hut of Nagarjuna (2, b). Then in one
day, the pilgrim reaches Dsalandhara — one of the twenty-four limbs of the vajrakaya; it is also
called by the Indians Kankarkot (Kangra) and by the Tibetans Nagarkot (2, b).

To the east of this place there is a temple in the shape of a stipa, in whose interior one can
see a stone image called Mahadurkha '8, and it is said to be the abode of the goddess rDo rje
p‘ag mo. On the four sides there are four holes for the four magic karma: to the north there is a
place for bloody sacrifices (dmar mc'od).

12931 Myan po ri rdson is in the proximity of Dulchu gompa.

130147 Pretapuri is (he same as Tirthapuri (see above, p. 376). In the dkar c‘ag or mahatmya of the
monastery the name is mis-spelt as gNas tre bsta puri, an evident corruption of Tirthapuri through the
colloguial Tretapuri. This mahatmya is preserved in the monastery and its title is: gNas tre bsta puri gyi
gnas yigs (= yig) dkar c'ag (Ms. c*ags) gsal ba’i me lon (Ms. lons). Pretapuri seems to be the original name,
since Pretapuri is included in the list of 24 places presided over by the 24 viras. See Tucci, Indo Tibetica,
HI, Part 11, p. 42; Padma t'an yig, Chap. V. The place was named Pretapuri perhaps on account of the hot
springs of sulphur which are to be found there and were considered as being connected with chthonian
deities. On Pretapuri — Tirthapuri see Tucci, Santi e briganti... , p. 120.

131{5] That points to Pal kye, where vast ruins are still to be seen. See Tucci, Santi e briganti..., p. 132.
13211 On the relation between Zan Zun and Guge see above, p. 377.

133(2] K*yun lun (the valley of K‘yun), as | stated in the above work, was a very big town, still

considered by the Bon pos as one of their holiest places: mNul mk ‘ar, ‘the silver castle’ of K‘yun, is still
invoked in the prayers of the Bon pos.

1341311 hardly think thal the distance between K‘yun lun and the Sarang la can be covered in five days.
'35[4] rNam rgyal is Namgyal of the maps at the bottom of the Shipki pass on the Indian side.

136[5] Pu is of course Poo of the maps and Sa is Sasu between Poo and Kanam. So ran is Sarahan, the

summer residence of the raja of Bashahr; perhaps K'yags is the same as rGya sKyags of O rgyan pa. See
above, p. 394.

137(6] Su ge t'an is, | think, Suket.
138[7] Mahadurga.
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Even sTag ts'an ras pa refers to a practice of the Hindu pilgrims mentioned by early Persian
and European travellers: that on the eastern side people used to cut their tongues believing that it
would grow again within three days '3,

Then, to the south of this place, sTag ts‘an ras pa went to Langura %0, one of the cight
cemeteries with its peculiar tree; people used to offer bloody sacrifices to a nagavrksa which
grows there. Not very far, there is a cave where the Tibetan ascetic rGod ts‘an pa spent some
time in meditation. Tibetan pilgrims use to reside there: in the first month of the year, on the
occasion of the holiday which commemorates the miraculous exhibitions of the Buddha, all
believers [408] (nas pa) '4! of India assemble in the place and make offering. During the
festival-ceremony after the new moon, yogins (dso ki), sannyasins (se fia si), and Tibetan
pilgrims perform their worship without distinction in the royal palace. In a piece of land between
two rivers, flowing in that cemetery, there is a boulder looking like a skull, where one can see
quite clearly the image of rNal "byor ma. '42 sTag ts*an ras pa could not accept the local tradition
which saw in the stone the miraculous image of Ganapati with the elephant’s trunk (3, a). To the
north of this place there is a hillock called Kha’ nu ma o tre (Hanuman?).

The king of Kankarkot, which is a very pleasant and fertile country and inhabited by a good-
looking people, is a believer; in his family there has been an incamation of "Kor lo sdom pa 43,
therefore, in the country there are many sannyasins and yogins.

One day to the west of Kankarkot, there is Nu ru p‘u; then the itinerary of the pilgrim runs
through Srinagara, Pathanna Nosara, Kathuhara, Pa ru rda, Pathanmusur, Sakiri, Salau,
Bhets‘arbhura 44, Sa la kan tha, So ta ko ta, Gho tso ra ka; within two days from this place he
reached Ba la na ga ra ti la, the residence of many yogins. On the southern side of a hill in its
proximity one can see upon the rock a very clear miraculous image of O rgyan. That is also the
place where two famous yogins, Dsin ta pir '43 and Dsapir, disappeared into the earth. This return
to Kashmir from Gujrat seems to show that the pilgrims were afraid to proceed any further.

Then he went to Kashmir, of which he gives a general description very similar to that found
in the Jam yig of O rgyan pa. To the west, in a piece of land between two rivers, there is Rva me

139(8] For European and Indian references on this subject, see J. Hutchinson and J. Ph. Vogel, op. cit.,
vol. I, p. 110.

140[9] On this cemelery, see above, p. 381.

141[11 For sTag ts*an the word ‘believers’ seems to include not only the Buddhists, but also the Hindus
as opposed to the Mohammedans.

142[2] Viz. Yogini, in this case Vajaravarahi.

143(3] Viz. of Cakra-Samvara. On this Tantric cycle see Tucci, Indo-Tibetica, 111, Part 11, p. 17.

144141 Some places can be identified: Nu ru p‘u is Nurpur, Pathanna perhaps corresponds to Pathankot,
Kathuhara is Kathua or Kathlaur, Salau may correspond to Salathia. Sa Ia kan ta to Sialkot. Gho tso ra ka to
Gujrat; anyhow it is clear that sTag ts'an went from Nurpur to Jammu and from there proceeded to
Kashmir.

14515] These two names seem to be mis-spelt, at least it is difficult to recognize the original form of
them: the name *pir’. though specially used for Mohammedan saints, is also occasionally applied to Indian
sadhus.
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$va ra '%®_ which corresponds to the eye-brows of the vajrakaya. To the east there is the stiipa of
Pan pu re '47 in the middle of a lake. That stupa was erected [409] in order to commemorate the
miracle of the arhat Ni ma gun pa (Madhyandina) who, sitting in meditation, over-powered the
nagas who wanted to disturb him; the fierce winds which they roused were unable to move even
the border of his clothes, and the weapons they threw upon him turned into flowers; being
unsuccessful in their attempts, they requested him to ask for whatever he wanted and he replied
that he desired as much ground as was necessary for him to sit in vajraparyarika (3, b). So all the
lake dried up and in the surface which thus emerged there is a town with three million and six
hundred inhabitants 48, There is also a grove, the Kashmirian residence of Naropa.

The capital of Kashmir is a big town called Na ga ra !4%: there is a temple of the unbelievers
called Bha ro ma tsi !5 which is adorned by four hundred pillars. In Pa lhar sgan 13! there is an
image of sGrol ma inside a well. To the east there is a hill called sTag si li ma '*2 said to be Gru
"dsin 153,

Then in one day the pilgrim reached Puspahari 54 where he stopped for seven days (4, b).
Then, leaving in Kashmir his three companions suffering from fever and anxious to go back, he
went to see the rock Sen ta !5, from where water runs from the fifteenth day of the fourteenth
lunar mansion up to the fifteenth day of the eighteenth lunar mansion. This place corresponds to
the fingers of the vajrakaya and was still in the hands of the believers.

Returning to his friends who were run down by disease, he went along with them to Varan '3,
but on the way to Mate 57 one of his companions died and another, Grags pa rgya mt‘so by
name, passed away in Mate. So only Dran po bzan po was left (5, a). They spent there [410]
three days and went up to a high pass 38 sTag ts‘an halted in the evening on the top, but since

146[6] See above, p. 403.

147(7] Viz. Pampur.

148111 On this legend and its source see Vogel, Indian Serpent-lore or the Nagas in Hindu Legend and
Art, London, 1926, pp. 233-235.

149[2] Abbreviation for Srinagara.

1503 This is the Boromasjid.

151741 1 cannot identify Pa Ihar sgan; | suppose that it is to be identified with the Parvati hill.

152(5] Takht-i-Suleiman.

153{6] Potala. the abode of Avalokileivara.

15417] Also called in the Tibetan biographies of Naropa, Marpa and Milaraspa: Phulahari, ‘mountain
of flowers’.

155(8] This spring is sacred to the Goddess Samdhya and is called now Sundbrar. Stein, Kalhana’'s
Chronicle of Kasmur, 11, p. 469: ‘The spring of Samdhya derives its fame as well as its appellation from the
fact that for uncerlain periods in the early summer it flows, or is supposed to flow, intermittently, three
times in the day and three times in the night’.

156[9] Unidentified.

157(10] I suppose Mutti on the river Brinvar.

1581} Perhaps the Shilsar Pass.
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his companion did not arrive, on the following day he returned back thinking that either he had
died or was unable to proceed; he met him near half-way below the pass, but on that day it was
impossible to go any farther on account of the snow which fell heavily; next day they started and
crossed the pass with great difficulty and having recourse (5, b) to some yoga practices; after
fifteen days they reached the Tibetan Zans dkar, where they met the great siddha bDe ba rgya
mts'o who invited them to spend some time in retreat in the place where he used 1o meditate.
Behind it, there is the magic shield !'5° of Naropa; they spent two months in that place. Then,
when their companions arrived from Nagarkot, intending to go 10 Ga $a !0, the place of the
dakinis, they went to 'Bar gdan ¢! and from there, having taken leave from bDe ba rgya mts’o
and his disciples, they reached Ga $a. The king of this place, Ts'e rin dpal lde 92, rendered
service to them for three months. Then in K‘an gsar '3 they were attended upon by the younger
sister of the king with her son; she was called bSod nams. They explained various doctrines,
such as the mahamudra, the six laws of Naropa %4, the prapayoga, the law of the karmic
connection, the esoteric methods, the teachings of Mar pa, Mi la ras pa and Dvags po rje !, the
story of the law 166, the Mani bka’ "bum 97 etc. They also visited the places near Lahul, such as
Gandhola, Gusa mandala 68, Re p‘ag and Maru, corresponding to the toes of the vajrakaya 169,
In winter they [411] sat in retreat for six months in gYur rdson. Then, for two months they went
to Dar rtse 170, where was the king. Altogether they spent an entire year in Ga §a. After that,
while his companions remained there, he went with a single monk from Dar rtse to K*an gsar,
sKye nan '7!, Gusamandala where begins the country of Kuluta corresponding to the knees of
the vajrakaya; then in two days he reached Re p‘ag, where there is the image of sPyan ras gzigs

15912] The text has p‘ub, but I think there is a mistake, the exact reading being p‘ug, "cave’.
160[3] Ga $a = Garéa, the usual Tibetan name for Lahul.

16114} This is perhaps Padam, the chief village of Zans dkar, though in the Chronicles edited by
Francke the name of this place is spelt on p. 164 Dpal ldem (p. 166: dPa gtum).

162151 This king is to be identified with Ts'e rin rgyal po, brother (Francke, ‘Chronicles of Tinan’,
ibid., p. 212) or son (‘Genealogical Tree of the Chiefs of Tinan’, ibid.. p. 216) of bSod nams rgya mis’o;
perhaps the same as Ts'e rin se grub of the document referred to ibid. at p. 218 (about 1569 A.D.).

163[6] On the leflt bank of the Bhaga river.

164171 Viz. the Ndropa'i c‘os drug, the fundamental book of the bKa' brgyud pa and the guide of their
hathayoga practices.

165(8] This is the sampradaya of the first masters of the bKa’ brgyud pa sect.

16619] ¢“os 'byun. This is the general name for any history of the holy doctrines.

167[10] The famous work attributed to Sron btsan sgam po.

168[11] Gus on the Chandra River.

169112] See above, p. 379.

170 1] The first village to be met when entering Lahul after crossing the Baralacha Pass.

17112} Viz. Ti nan.
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in the form of "Gro drug sgrol ye $es '72. The image is made in stone from Ka ma ru '’3. Then in
one day to Maru, in two days to Pata; then to the bottom of the Ko ta la pass; having crossed the
pass full of snow, he reached Pangi and then Sura and after two days Na ran. This country is
called Ka ma ru and corresponds to the armpits of the vajrakdya. Having crossed another high
pass, he reached in two days the narrow valley of Tsam bhe dam "4, which he traversed in seven
days. Then he found himself in Hindutam '7>. The itinerary then runs through: Nurup’u,
Srinagara. Pathanna Nosara. Kathuhar, Paturar, Pathanmosur, Sakiri, Salau, Bhetsarbhura,
Salakantha, Sauta Kauta, Ghotsoraka 7%, in whose proximity a big river coming from Kashmir
runs to the south. Since in the itinerary of O rgyan pa it was stated that on the other side of this
river there is a place calied Va ra mi la, he (7, a) marched for four days towards the south, but
could not find that place. His companion Zi ba rnam rgyal lost any faith in the itineraries and
advised him to return. But he did not listen to him and went to the north-west; after fifteen days
through a desert country he reached a place called Hi la. He asked there for the town called in the
itinerary of O rgyan pa Hora and said to have 700,000 inhabitants; nobody could tell him
anything about it. Nor had he better results when he enquired about the mountain of mineral salt
called Banhoti !77. They said anyhow that there were many places where one could find mines of
mineral salt (Salt Range), the nearcst being those of Tso$ara (Sakesar?); having traversed for
three days a desert country, they reached Muraga. There they forded [412] a big river (Jhelum)
and after three days more they reached Tsogara. It is a valley stretching from north-west, where
it is very high, to the south-east, where it is low. On its northern side there are many ravines
facing south where there is mineral salt in the shape of rocks. To the south of this place there is
the big country of Dhagan and that of Dsamola !"® where there arc many believers and many
sects of monks. They come to take salt there from Nagarkot up to Lahor and Abher, on the other
side up to Gorsala !’ and Ghothaiasakam. In the old itineraries it is written that the salt of this
place goes as far as O rgyan; but at the time of the author this commerce had stopped; anyhow
even in O rgyan there is mineral salt of blue colour like crystal '#®. From Tso$ara (6, b) he went
to Dhos$na (Dandot) and Vavula, then after two days to Malotta '®!, where there is a temple
founded by king Hu la, ruined by the soldiers of the Mugal. In the itinerary of O rgyan pa it is

172(2] See Schubert, in Artibus Asiae 111, 1928-29.
173{4] The high valley of the Chandrabhaga.
174(5) Viz. Chamba.

17316] Mis-spelling for Hindustan.

176(7] See above.

177(8] C. above, and note how the spelling of these places is different: in O rgyan pa it corresponds (o
Bhrahora, Bhahola: perhaps Bhera.

178{1) Dhagan is Dekhan, and Dsamola is the Tamil Country (Dramida, Dramila).
17912] Perhaps Gujarat.

180(3] It is in fact sold in the market of Mingora.

18114] Malouta is Malot; see above.
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stated that to the north-west of this place there is Rukala, but nobody could give any information
about this town. Anyhow, marching towards north-west, they met some Hor who were salt-
traders; he enquired from them about Rukala, but they replied that the place beyond was desert
and full of brigands who were likely to kill them. They could give no information about the road.
Proceeding farther, they had a narrow escape from five or six salt diggers who wanted to kill
them; the next day (8, a) they turned back, but lost the way, went to the east and after some time
they met some salt-traders; among them there was an old Brahmin who became a friend of the
Tibetan pilgrims. These went along with the caravan until after nine days they met a salt-lake 82,
on whose shore there was a large pasture-land. The pilgrim confesses to have forgotten the name
of this lake. The merchants there carried their trade of salt and butter and then went away with
the younger brother of the Brahmin; sTag ts‘an resumed the march and after three days arrived at
Rukala '#3; then they went to Akkithial, [413] Bhahupur, Malapur, Uts‘alapur, Sapunpur,
Reuret, Atike in front of which runs the Sen ge k*‘a 'bab. Crossing this river, there is a place
called Ma ts‘il ka na tha tril; then there is Pora, Nosara (Nowshera), Matangana, Mithapani. It is
a spring which has a salt taste and it is said to be derived from the urine of Padmasambhava.
They went farther on along with that old Brahmin, three yogins and a householder, Atumi by
name (8, b). After having been detained by a man called Tsadulhayi 134, who expressed the
desire to accompany them but delayed the departure on account of some clothes that he had to
wash or of the bad weather, they started again on the joumney; but the old Brahmin left them and
returned (9, a). The itinerary of sTag ts‘an runs then through Madha, Atsimi, Paksili 185,
Dhamdhoni, Kituhar, Bhathurvar, Pathapamge, Mutadni, Kapola, Kandhahar, Hasonagar.

Then they forded a river !86 and resumed the journey through Paruka, Nasbhala, Sik'ir.
Proceeding farther for half a day they met about sixteen brigands who boasted to be from Kapur,
viz. from O rgyan. They hit the pilgrim on the head, cut his hair, took off his clothes and then
sold him as a slave, for some silver tark ‘as and some payesa to two brothers. After having met
another group of six brigands and still another brigand and paid the ransom, in the evening he
reached with his proprietors Momolavajra (9, b). He was given some work to do, but at the
fourth part of the day (t‘un) he began reciting the prayers loudly. The old father of the house, in a
fit of rage, hit him twice on the head so that he lost consciousness, but he recovered after having

182(5] This is the salt-lake near Kallar Kahar. It took our pilgrim so many days reaching this place
because, we are told, he went astray.

183(6] As 1 slated before (p. 396), | supposed that Rukala is the same as Rupwal. As to the names
which follow, if the identification Rukala-Rupwal is exact, Bhahupur might be Bakhuwala to the north of
Khaur; Malapur is perhaps a mis-spelling for Kamalpur, and Utsalpur seems to correspond to Uchar (1o the
south of Campbellpur). Atike must be Attok: this identification is sure on account of the Sen ge k*a "bab
said in our texl to be flowing near that place. The Sen ge k'a ’bab is the Tibetan name for the Indus.

1841} Perhaps a Mohammedan name: Shahidullah.

185(2) Paksili perhaps is Bakshali, in which case Madha could be identified whit Mardan. But it seems
as if the pilgrim went astray: from Nowshera the distance to Buner and Swat cannot cover so many halts;
perhaps nobody could understand what sTag ts"an ras pa meant for O rgyan, Uddiyana.

l[“’[3] Perhaps the Barandu.
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recourse 10 some yoga practices and to the meditation on his guru. He escaped and arrived at a
place called Sithar where he was caught again by the people. He told a Brahmin who happened
10 be there that he was a Tibetan not from Kashmir but from Mahacina; with his help he was
released and at the suggestion of that same Brahmin he went to Bhyasahura, where he met many
yogins. The chief of them was called Buddhanatha. He was received by them with great joy and
was given the name of Samonatha (11, b). Those ascetics had holes in the ears and were called
Munda. Living [414] near guru Jhananatha sTag ts‘an learnt many doctrines of the yogins, such
as Gurganatha '%7. During his stay in that place he could assist in some wrestling performances
in great fashion in that town. There was there a famous wrestler who was challenged one day by
a Hor officer who boasted to be very clever in that very art. This Hor began fighting, but was
easily overcome by the other who, though often requested by his badly injured rival to stop
fighting, did not cease until that officer was killed. In the proximity there is one of the eight
cemeteries, viz. that called Ts'an "ur 'ur sgrogs pa, where there is a thick wood. Both believers
and unbelievers carry there their corpses, the believers to burn them and the unbelievers to bury
them. They go there for secret practices and in the night one can see corpses rising from the soil;
there are also many dakinis black, naked, carrying in their hands human hearts or intestines and
emanating fire from their secret parts. In this place there are also performances. They fight one
with a shield and another with a sword. If one breaks the shield that is all right; otherwise even if
he is wounded or dies it is considered to be a shame (12, a). In that place in the first month of the
year, on the occasion of the big holiday which commemorates the great miracle of Buddha, there
is a great mela where many yogins and sannyasins meet. They told him that he would have seen a
gret yogin hailing from O rgyan (13, a). In fact, he met him and he was astonished to see that he
knew everything about his having been captured by the bandits, etc.

This yogin told him that he was bound for Hasonagar but that he would return within ten
days to take him to O rgyan. Therefore, sTag ts‘an ras pa waited in Bhyasahura for ten days;
then, since the yogin did not come back, he decided to start alone. The yogins assembled in
Bhyasahura and the great pir Buddhanatha advised him to go wherever he liked, either to
Dhagan or to Hindutam or to Lahor save O rgyan; there were there too many Pathans who would
have killed him (13, b). So he requested them to show him the way to Hindutam, but in fact he
went to Hasonagar, where he enquired about the yogin from O rgyan who was called Palanatha
and succeeded in finding him. That Palanatha was a Pathan by birth who, after having been an
unbeliever, became converted and spent many years in O rgyan. Then they joined a party of
traders and went along with them upwards. They crossed a small river and then, through Paruba,
Nyapala, Apuka, [415] Killitila, Sikir '¥8, Momolavajra, Sinora, Pelahar, Muthilli, Musamli,
Muthiksi, Mahatilli, Satahulda, Kalabhyatsi, Sangiladhuba, Gothaiasakam '8 they arrived at a

187[1] 1 cannot find the origin of Samonatha: is it Sambhunatha? Gurganatha is Goraksanatha.
188[1] But before Sik'ir.

189(2] These names have nothing in common with the toponomy of today: this means that sTag ts*an
ras pa was there before the Yusufzais entered the country or gave the places a Pashtu name.
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high pass; having crossed it, they arrived in the country of O rgyan. After three days they
reached Dsomok‘ati '%® where there is the palace of the king. This king was called Parts*agaya.
He holds his sway over the 700,000 old towns of O rgyan. This king was an intimate friend of
Palanatha and therefore he gave them a guide who knew well the country. After five days they
arrived at the mountain Yalom pelom!%!, said to be one of the eight Sriparvatas to the
Jambudvipa. At its bottom there grows a medical herb called jati and on its middle there are
thick woods of white sandal. On the top there are field of saffron. In their middle there is a tank,
where the king Indrabhati used to bathe and on the border of this tank there are many chapels
beautifully carved and adomed with beams of red sandal 2. The top of this mountain is higher
than the Himalayas. He resided there for seven days (14, a). In a desert valley near that mountain
there are many wild animals and every sort of poisonous snakes. Then they went to the other side
of the mountain (* 15, a), where there is a valley in the shape of a full-blown lotus with eight
petals, stretching towards the south-west. After three days they arrived at K ‘araksar 193; then
after five days at Rayisar 9. Up to that point the custom of the people of O rgyan is like that of
the Indians. But after that place it changes. Both men and women have a girth of jewels; this
girth sometimes is in the shape of a snake of black colour, sometimes of a snake streaked. They
wear a black hat of felt in the shape of a toupet which is adomed with many jewels; the women
wear a cap like that of Padmasambhava, but without the hem. Both men and women wear
earrings, bracelets and anklets made either of silver or of earth properly prepared. To the south-
west side of this place there is the palace [416] of Indrabhiti with nine stories (15, b). But at this
time there were only the ruins 193, Not very far, to the north-west, there is the place where
Padmasambhava was burnt; the soil turned into clay. But there is no trace of the lake spoken of
in the biography of the saint. After three days’ march to the north-west there is a big place called
Rahorbhyara. This place is so situated, thal it takes seven days from whatever part one wants to
reach it, either from the west or the east or the north or the south. In its middle there is the vihara
founded by king Indrabhati the great and called Mangalahor 1%. It possesses one hundred pillars
and still has many chapels. Specially worthy of notice is the chapel of Guhyasamaja with its
mandala. To the north-west of this locality there are many places, but there are no temples nor
things worth seeing. Therefore, both sTag ts*an ras pa and Palanatha went back (o Rayisar.

190[3] Dsomok ati is said, farther below, to be the place where all rivers of O rgyan meet, and on his
way back to Kashmir sTag t'san went straight from that town to the Indus; from there he also starts for the
mountain [lam. I therefore think that Dsomokati is to be located in the Barandu valley.

191 {4] llam mountain, on which see above, p. 398.

192{5] Nothing of this kind exists on the llam except a big stone on which *sriram’ is written.

193[6] Which seems to be the Karakar Pass.

194[7] Rajgiri.

195[1] Raja Gira's Castle?

196(2] Mingora; Rahorbhyara and Mingora seem therefore to be identical or to be very near; in that
case Rahorbhyara might be an ancient name for Saidu Sharif or any other village near Mingora.



44 G. Tucci

Behind that place there is a small river; they forded it and after one day they arrived at Odiyana '%7
(16, a); it was a big holiday corresponding to the tenth of the third month of the Buddhist
calendar. All people were assembled and singing and dancing they drank all kinds of liquors
without restriction. This place is the very core of O rgyan (16, b). To the west of it there is a
small temple, where one can see the miraculous image of a yogini of red sandal. To the back of
that temple there lives a yoginf, Hudsunatha by name, more than a thousand years old though she
looks about twenty-six or twenty-seven. From that place one can see the mountain calied
Kamalabir 198 (17, a); its top is always covered by the splendour of the rainbow, but when the
rainbow vanishes it looks like a helmet of silver. According to the Tantric literature this
mountain is known as the dharmaganja (the treasury of the Law) or the miraculous palace of
Heruka. In front of it there is a cave which is the sacred cave of the vajra; or according to the
itinerary of O rgyan pa the magic cave of Labapa. All the Indians call it Hadsikalpa and it is the
abode of K'otas !9, Behind that mountain there is a lake known as the ‘Sindhu-ocean’ of
Dhanakosa 2%; in colloquial language the Indians call it Samudrasintu. It was distant only one
day’s journey; [417] but Palanatha told him that there was no need of going any farther, because
behind the pass there was no place to be seen except the lake. To the south there is a small
mountain where there is a spring called Mangalapani or in colloquial: Ayurpani because it
bestows immortality (18, a) 201, Then, they went back and in two days they arrived at Odiyana,
also called Dhumat‘ala; then through Rayisar, Midora, K‘arag§ar, where there was a woman
emitting fire from her mouth and dancing and singing like a mad person, whom nobody dared
approach, Samdibhor, Kavoka, Bhyathabhasabhasor, Dsomok*ati was reached. The king at that
time was in the park where he kept all sorts of animals, such as Persian lions, boars, etc. under
the supervision of special stewards. While Palanatha remained with the king, sTag ts*an went on
his way for five days guided by a man appointed for this purpose by the king. He then forded the
Sintupani (the Indus). The itinerary then runs through Radsahura, after two days, Nila, Kamthe,
Nepale, (19, a) Nila’u, Lanka, Horaiia, Asakamni, Mahatsindhe, Ghelamri after six days,
Gorsala, then again after two days Kalpa, Rukala, Rahorbunda, Ravata, Sata, Hati, Tsiru, Ruta
202 Dselom, Sara, Bhebar, Nosara, Ratsuga. After three days he reached Lithanna, then crossed
two passes and reached a narrow valley. Having then crossed another high pass called Pirbafitsa
203, after two days he arrived in Kashmir, where he went to pay a visit to the famous place
Puspahari in the lower part of which there are fields of saffron. In the proximity of these there is

197[3] Udegram, below Rajgiri.

198{4] The same as the mountain Kama-'onka, Kamadhoka of O rgyan pa. Certainly Mankyal.
19915) The meaning or the Sanskrit equivalent of this word is quite unknown to me.

20016] Makodan to the north of Upshu?

201111 Perhaps the sulphur spring near Katelai to the west of Saidu.

20212 From Ruta to Kashmir the route can easily be followed; it is the old route through the Pir Paiijal
Pass, practically abandoned after the extension of the railway to Rawalpindi; Ruta is Rohtas; Dselom is
Jhelum; Bhebar is Bhimber.

293(3] Lithanna is perhaps Thannamang. Pirbaiitsa is evidently Pir Pafijal.
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a bazaar called Spanpor %4 After having bathed in the spring of the rock called Sandha 205, he
returned to Kashmir proper. At last, having crossed a pass, he arrived after two days at Varan;
then he went to Mate and after ten days through a desert country he was in the Tibetan Zans
dkar. Finally, he reached Mar yul, where he was properly reccived by the king and his ministers.

In conclusion, we must say that we are here confronted with three itineraries which cannot
always be exactly followed in the maps because many names are mispelt, as I said, no distances
are given, and lastly many names are changed chiefly after the Moghul conquest and the Pashtu
invasion in the North-Western Province.

[418] We can roughly say that rGod ts‘an pa went to Lahul, Triloknath, Chamba, Nagarkot
(i.e. Kangra), Jvalamukhi, Jalandhara; then on his way back he went to Kulu, Lahul, Tibet. The
itinerary of O rgyan pa is more detailed; we can roughly follow him from Kulu, Kangra,
Jalandhara, the ford of the Chandrabhaga (Chenab), a place near Jhelum or Jhelum itself, Malot,
the Salt Range; having crossed the Indus near Attock, he then proceeded to Buner (Bhonele), the
Karakar pass, went to Rajgiri (Rayik‘ar) and reached the very core of O rgyan, Katelai, Saidu,
Mingora. Then he returned to Tibet through the Hazara district and Kashmir.

We can gather from O rgyan pa that at the time of his travels some Hindu principalities had
survived in Swat, though the country appears to be under the suzerainty of the Afghans as a
vassal state, or various vassal states, if a king could give him a letter of introduction to the people
of Swat. The Pashtu had not yet arrived. '

sTag ts‘an ras pa follows the Sutlej, Jvalamukhi, Kangra, Gujrat, Kashmir, Zans dkar,
Lahul, Gujrat. Then, though he seems to have used as his guide the lam yig of O rgyan pa, he
went astray and only occasionally do we find, though with a different spelling, the names which
we read in that same lam yig. The historical setting had changed, new names had been given to
the old villages, the situation was less safe. Oddiyana is located near Rayisar which I think is
Rajgiri, but in another place it is situated to the south. The centre of O rgyan remains anyhow
Dhumat‘ala, which must be Mingora (cf. T a lo monastery of Sung Yiin, and the name of the
village of Te le glum) misplaced. The only fact of interest which we can gather from the book of
sTag t'san ras pa, is that the local people had not yet adopted the Pathan dress of today, and that
this seems to resemble that of the Kafirs; therefore, we are at the very beginning of the Yusufzai
invasion.

To sum up, we can gather no conclusive facts from these Tibetan pilgrims; the best diary is
certainly that of rGod tsan pa, though limited in extent. That of O rgyan pa has a personal touch,
but nothing important can be found in it concerning Swat. The only thing worth remembering, as
I said before, is that we find both in O rgyan pa and in sTag ts‘an ras pa the reflex of a different
historical situation, that the habits of the people were not yet completely islamized. that there
were survivals both of Buddhism and Hinduism, and that the ancient monuments were in a far
better condition than they are today, though it is a matter of regret that the Tibetan pilgrims did
not think it worth while to write a more detailed description of them.

20414] Probably Pampur.
20515] Cf. above, p. 409, n. 8.
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TIBETAN TEXTS!
From the biography of rGod t'san pa

(87] (42a) Zan 3un gi yul nas yar byon pas, lam de na gnas c’en Tre ta pu ri bya ba yul i Su
rtsa bZii nan nas skui ak’or lo ste. de yan lun pa gsum (42b) adus pai mdo na, ri c’en yo gcig yod
pai rtsa ba na mar la c’u bo Gan ga abab pa. dei gram na dban p’yug c’en poi lha brten gsum yod
pa...der Zzag 3as bZugs pas, fiams dan dge sbyor 5in tu ap’el bas, gnas de byin brlabs §in tu c’e ba
gecig adug. De nas mar byon pa Zan Zun gi yul Gu ge Man nan bya ba na, Jo bo A ti $ai bZugs
gnas dnos grub (43a) kyi c’u mig gton pa yan adug cin, de nas mar byon pas, Zan fun mT'o Idin
gi gtsug lag k’an na Lha btsun Byan c’ub ‘od kyi bZugs gnas la sogs yan mt’on. C'u c’en po
t’ams cad la ts’ am ts’om med par rgal bas kyah mtar Zif, sku lus kyan 3in tu gzo mdog bde bar
byun. De nas Zan Zun gi yul de rgal nas, Pi ti Bi lcogs gi? stod na, grub t'ob c’en po K‘arag pa
bya ba lo sum cu skyil kruns ma Zig par rdsogs pa c’en poi dgons pa la mfiam rjes med pa dan
mjal nas, c’os Zus pas abul ba dgos gsun “ned spran po yin abul ba med” byas pas, “abul ba med
na, gdam nag mi gter” gsun; der yid kyis yan lag bdun p’ul bas, “da byas pas, mc’og pa adug”
gsun nas, k'yab® gdal c¢’en po tNam par snan mdsad kyi* dgons pa, gsal la adsin med Mi skyod
pai dgons pa, mham fid lhun grub Rin abyun gi dgons pa, bde ston blo adas, (43b) sNan ba mt’a’
yas kyi dgons pa, p’rin las lhun grub Don grub kyi dgons pa Zes dgons pa Inai gdam nag gsuns.
De nas yar ts’ad du byon pas, dgon c’un gcig na, dge slon sgres po ham gcig po adren pa gcig
adug; k’on gis ham bgrans pai dus su, mam rtog [88] t’ams cad ran agags la agro bai grub t’ob
geig adug; de nas yar byon pa na, grub t’ob c’en po Brag smug pa bya ba gcig dan mjal bas, bla
ma de tin fe adsin la dus rgyun du bZugs pas, mi la gsuns skad cig tsam yan mi smra......

(44a) de nas Gar $ar byon pas, de na ri bo Gandha la bya ba na, ri dpag ts’ad cig yod pa; i
dei rtse mo na Dharma mutri bya ba mc’od rten ran abyun gcig bZugs pa gzigs. p’yogs bZi nas
dnos grub kyi c'u dan §in yod pa dpa’ bo dan mK’a’ agro mams Kyi byin gyis rlabs pai gnas,
grub t’ob pai ral abyor p’o mo man du bZugs pa gZan las k’yad par du ap’ags pai gnas cig adug;
gron ltag gcig na dgon pa adra adug ste; der bzugs sfiin ma adod nas, mgar lo tsa ba can du byon
nas Dsva lan dha rar abyon pai lo rgyus gsuns pas, k'yed p’yin pai mi yon, ats’o ba yan dkon......

(44b) der k'on gis rgyags kyan bskur lo ts’a gecig kyan btan nas, Cambe rgyal poi blon po Su
tu bya ba la sgrags nas, sgom c’en adi gfiis mgo t’on cig gsun nas, bka’ bgro legs par mdsad nas,
byon pa yin gsun. De nas Gar 3a nas Zags gsum son ba na, gans la t’on po gcig gi tsar p’ebs pas,
la rtsab po me lon adra ba mt’o bo nam mk’a’ la sfieg pa adra ba adug pas, adi la ci tsug’ byas

L' [1]In this Tibetan text I have adopted my usual transcription: ‘a’ for ‘h” employed in the English text.
2 2] Ms.: Gis Bstod.

3 3] Ms.: Kyad.

4 [4] Ms.: Kyis.

[1] Ms. aji tsug.
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agro siam pa byun bas, Mon pa k’ur pa man po adug ste; adi ts’oi t’ar na, ned ts’oi yan t’ar yon
sfiam dgons nas, der k’o cag sta gris lam stegs brus nas, agro yin adug pas, ned kyis kyan k’o.
(45a) cag gi rjes la p’yin pas, fii ma p’yed tsam la k’ar brtol® bas, t"ur de bas kyan rtsub par adug.
adi la yan ji ltar agro sfiam adra k’um pa cig byun bas yan Mon pa cig ston par byas, rked’ la Uag
pa btags te; sta gris® tog k’un brus® nas, agro yin adug fied gnis pos kyan go le p’yin pas, nam
sros pa dan lai rtsa bar p’ebs....De nas, fii ma bcu gfiis tsam nas, Cambhe rgyal sar p’ebs pas, der
Mon yul gyi, (45b) i t’ams cad zad nas, rgya gar gyi t’an [89]) lag mt’il ltar sfioms par adug; mi
abru dan k’a zas dgo'? ba la sogs pa 5in tu bzan po, bur §in gyi ts’al sno lin fie ba §in tu mdses pa
fiams dga’ bar adug. De na rgyal po Bi tsi kra ma bya ba la blon po bdun ston yod pa; blon po re
re la yan dmag bdun ston bdun ston yod pa adug gsun. Dei Icags rii nan du lo tsts’a bas da ma ru
bkrol ba dan po bran dei mi dan gron k’yer mi t’ams cad nas blta Zin adug, rgyal po k’on ran yan
bsil k’an gcig gi sten na bZugs nas, par pir man po smra yin adug.

(46a) Der Zag Ina drug tsam gcig bZugs pas Sin tu skyid par byun gsun. de nas fii ma gsum
byon pas, Dsa lan dha rar ap’ebs pas, mi man po gcig gi’!! gseb nas skyes pa gcig Rin po c’ei
sion du ‘ons nas, ‘‘gu ru gu ru” zer p’yag nas k’rid nas, gsol ba bzan po gcig Zus pa yin gsun. De
yan Dsa lan dha ra Zes bya ba de yul ii Su rtsa bzii yal adab yin Zin p’yi rol gyi yul ii $u rtsa bZi
ni aDsam bu glin na adul bya rags pa fii $u rtsa bZi la adul bya kyi sprul pa He ru ka fii §u rtsa bzi
yod; gsan bai yul fii Su rtsa bZi ni dkyil ak’or gyi sku gsun t’ugs kyi ak’or lo la yod; nan gi yul fi
Su rtsa bzi ni ran gi lus la yod de.

(46b) Dsa lan dha ra na dpa’ bo mka’ agro sprin t’ibs pa bZin du gnas so. de yan gnas dei
bkod pa ni, t’an lag mt’il ltar mian Zin bde ba la byan c’ub kyi $int dan 1a la dan t’an $in la sogs
pas §in sna ts’ogs skyes pa, ar bar skyur gsum la sogs pai sman sna ts’ogs skyes pa, co li dan fio
1i'2 k’am bu dan star k’a la sogs pai §in t’og'? sna ts’ogs pa, pad mo dan ku mu ta punda ri ka la
sogs pai me tog sna ts'ogs skyes pa; rma bya dan ne tso dan k’run la sogs pai adab c’ags man poi
sgra briian sgrog pa, k'ri briian dan ru ru stag dan gun la sogs pai mdses pai ri dags man po ak'rol
bai gnas de p’yi ran bZin gyi gZal yas k’an du yod pa, nan bcud lha mor gnas pa; de yan gyas
gyon ghis na ¢’u bo c'en po ghis rgyug cin [90] adus pai gsum mdo. (47a) ri deu c’en po glan po
fial ba adra ba geig gi mk’al k'un na, Na ga ko tre Zes bya bai gron k’yer ston ts’o lna yod cin; ri
bo dei sna la, Dsa 1a mugiZes bya bai gtsug lag k'an c’en po Zig yod do. de la p’yi nan giiis kai
mc’od pa abul zin; de na gron k'yer sum cu rtsa tsam dkon gfier adug Rin po c’e pas p’ebs pai
fiin mo Dsva la mu k’er'4 byon pas, dei nub mo gron pai c’os gyis ma gos pai bu mo drug bcu

6 [2] Ms. brtel.

T 3] Ms. skyed.

8 [4] Ms.sta ris.

9 (5] Ms. grus.

10 11] Ms. go.

11 2] Ms.: gis.

12 (3] Same as 7a .

13 (4] M. rogs.

14 11 Ms. Dsvala mu Ser.
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bdun bcu tsam mdses $in yid du "on ba lhai bu mo dan adra ba mts’on sna Ina las byas pas, na
bza’ gsol ba, rin po c’ei dbu rgyan la sogs pa rgyan du mai rgyan adug cin; de t’ams cad kyi
p'yag na, la la me tog, la la bdug spos la sogs pai mc'od rdsas rmam pa sna ts’ogs t'ogs pas, bu
mo rnams lha k’an gi nan du ras kyis mgo bo gtums nas agro yin adug pas; der Rin po c’e bas
kyan byon pas, rigs fian gyis sgo bsruns kyi dbyug pa t’ogs nas byon du ma bcug pas, der ts’am
ts’om med par sgo p’ul nas, nan du p’yin pas, k’o ran gren nas brdeg ma nus par nan du byon pa
dan gtso mo gcig pa (47b) na re; iddhi bhei $a idha da ki ai, zer “adir sdod adi ts’o mk’a’ agro
yin” bya bar adug der gtso mo des glu skad bsgyur ba dan snar gyi bu mo ts’o rig ma bcu drug
gam lha mo fii Su ltar du me tog dan bdug spos la sogs pas mc’od rdsas sna ts’ogs kyis mc'od cin
nag gis glu len p’yag gis gar sgyur Zabs kyi bro brdun.

(47 bis, a) gron k’yer c’en po dei mdun na mar la dur k’'rod c’en po lna adug. dur k’rod dan
po de Ka ma ku ldan sar bya ba na bram ze la sogs pa ro gtsan ma skyel ba cig adug. Dei ‘og na
P’a ga su bya bai dur k’rod gcig. (47 bis, b) de yan t’an bde Zin sfioms pa la ri deu abur ba gcig
adug. Dei k’a na mu stegs kyi lha k'an cig adug, bcom ldan adas bDe mc’og gi bZugs gnas yin.
dei ‘og na dur k’rod c’en po La gu ra bya ba adug ste De yan c’os abyun gi dbyibs su adug. a li
ka li mts’on pai brdar fii ma dan zla bai gzugs brfian yod pa. de gifiis kyi bar na ka ba adra ba gcig
la rje btsun mal abyor [91] mai rten ran byun du byon pa gcig bZugs. dei ‘og na dur k’rod c’en po
mi bkra (48a) sa ra bya ba byin brlabs §in tu c’e bai gnas bkra $is pai mts’an ma du ma dan ldan
pa gcig yod. dei ‘og na dur k'rod Si ti sa ra bya ba dpa’ bo dan mk’a agro rim kyis adu ba. Dur
k’rod c’en po de mams su Zag aga’ bZugs pai dge sbyor ap’el bar abyun Zin k'yad par du La gu
ra dan P’a ga su ra giiis su man du bZugs pas bogs §in tu c’e bar byun.. [gron k’yer de na mu
stegs pa dan nan pai mal abyor pa btsun pa dan bram ze la sogs pai bsod sfioms pa man po adug.
bslon bai dus ts*od ni k’yim gyi bdag mo de fii ma dro!3 tsam la lans nas, k'yim la p'yag gdar
legs par byas ba, (48b) glan ajud pas sa ts’un c’od la p'yag gdar byed. lar k’on gis k’yim 'ams
cad dge adun gyi kun dga’ bas kyan gtsan ba, gyen la sogs la ri mo sna ts’ogs bns pa, gyos k’an
re logs na byas nas, der abras c’an btsos pa dan k’yim bdag mo dei til gyis mar me bzan po re
k’yer, dri bzans kyi spos me re btan mk’ar sder gcig tu abras c’an!® ts’um pa re k’yer, p'yi rol tu
‘onis nas bza’ ts’o k’'rus byas nas fii ma dan zla ba la mc’od pa p’ul; de nas dban p’yug c’en poi
rten dan p’yi sgoi lha mo dan nan sgoi lha mo la mc’od pa p’ul; de nas nan du ‘ons nas k'yim
bdag mo des abras c’an grans nas, bza’ mi geig la gcig abags rtsog med par byas nas gza.' dei
dus sman dri p’yin byun ba dan bsod sfioms pa ts’o slon du agro ba yin te: de yan dso gi ts'oi
zans mai dun lan gsum bus nas, p’yag ya gcig tu ku ba k’yer, ya geig tu da ma ru k’yer nas, sgo
rtsa geig beans ‘ons nas, da ma ru de skad mam pa sna ts’ogs pa gcig bsgyur bas, bhi k3a dhe dha
rma kra kar sai Zes brjod pa.

(50a) Dsva lan dha ra bya de yul k’ams ¢’en po gcig gi min du adug pas gron k’yer gyi grans
mi adug. Na ga ko te bya ba de Bod skad du klui mk’ar bya ba yin. gnas der zla ba lna tsam

15 1) Mss. bro.
16 [2] Mss. s 'an.
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bzugs pas zas bcud c’un'? ba dan [92] yan na nom!® par gsol rgyu med par sku lus $in tu fan
agyur %in, de nas Bod du byon te; k’a sif gi lam de ma yin pas, fie lam gcig nas byon pas, gnas
c'en Ku lu ta Zes bya ba gzigs par gZed nas; fie lam de la fii nua ghis byon pai sa na, Ki ri ram bya
bai gnas na, grub t’ob c’en poA nu pa ma dan mjal nas, c’os abrel Zus pas, “‘na mo buddhaya
namo dharmaya namo sanghaya” ces pas, dkon mc’og gsum gyi'? skabs sgro gnan (50) “k’yod
dan na giis slob dpon Klu grub gyi slob ma, rdo rje spun yin; Bod du son cig, sems can gyi don
dpag tu med pa agrub pa yin.”

Der gnas c’en Ku lu tar p’ebs pas, gnas c’en de yul fii Su rtsa bZii skui ak’or loi nan lus la
bkod na pus mo yin Zin; de yan gnas kyi no bo si ddhi bya ba me tog ku mu tai ts'al c’en po yod
cin, rdo la sans rgyas kyi Zabs rjes bZugs pa; gnas der mc’og t’un mons Kyi dnos grub myur pa
yin pas, bar c’ad kyan c’e. gnas de na btsun pa gfiis dan mal abyor pa cig bZugs adug. de nas Gar
%ar p’ebs pa; de nas Ga ndha lai ri k’rod byon nas dbyar de ru bZugs pai dge sbyor la bogs Sin tu
c’e ba byun; de nas ston la Pi ti rTsan Sod la t'on yons.

2
Travels of Orgyan pa

[P. 9. a] Pu rans gDon dmar nas p’yin pas. Tise byan sgor fii ma p’yed la sleb byun. gans
dkar gyi rgyal po "Tiser ras pa Ina brgyai nan du bsgoms. De nas Ma p’am gyi mts’o la c’u at'un
mzad.

De nas, yul c’en po iii §u rtsa bZu bye brag rdo rjei lus la pus mo dan rkan pai mt’e bon?0
Kuluta Zes pa‘an Ma rui gnas la byon. dei dus su, p’al pai fiin lam bdun bdun fied kyis fii ma re la
bead adug ste, lus sems la dal ba dan dub pa ran med. gnas dei Zin skyon bud med sna nas mag
k’'rag mar k'ur adsag pa gcignare

[93] “k‘yod dan po bla mai drun du ma sdod.
de nas mc’ed grogs kyi nan du’n mi sdod.
na adir sdod nas ats’o ba sbyar gyi lo.”

der, na U rgyan la cis kyan agro mnos so. de nas, byar po de, ri bo c’en po Gama ta mar bsdad,;
de na, sman bzan po du ma skyes, dnos grub kyi c’u mig lna yod. de na, Bya rgod ces pa rgya ras
pai sgom c¢’en smra ba bzan po byas pa gcig adug. fas kyan t'eg pa sna ts’ogs kyi agrel?! dam
t'ogs med du byas pa, der bZugs pai sgom c¢’en t’ams cad dgyes adug...rGya ras pai sgom c'en

7 111 Ms. ¢’uns.
18 12] Ms. non.
19 12] Mss. gyis.
20 (3] Ms. non.
21 [1] Ms. abrel.
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mans po dan sdons nas, yul i 3u rtsa bZii spyi gtsug Dsva rar p‘yin; de na $ni nagara kete Zes bya
bai gron k'yer c’en po yod. c’u klun gcig na sa c’os abyun Ita bu yod. de la rko log?? bya mi run
zer. dei dur®} k’rod lan gur Zes pa na p’a bon t'od pa adra ba la rJe btsun ma ran byon bZugs. dei
byan na, Dsalamukhe Zes pai lha gdon bstan na, t'ams cad me ru abar grags pai rten yod. rgyal
poi p’o bran dan fie bo na, mi ta pa ra Zes pai dur k’rod na mi ta glu pa Zes pai bdag fiid c’en po
klu grub® kyi p’ug yod. dei mdun na ni la brig ksa ces pa $in rgyad kyi ya cig? yod. de la gnod
pa byas na, ap’ral la ac’i Zin adug gsun fo......

ri de nas, zla gcig lho ru p’yin

gnas Dsva lan dha rai p’o bran na

zon adod dgu byun bai ts'on adus yod

nor silin sdug geig kyan k’yer dbafn med......

Ja lan dha ra nas Zag fii Su p’yin pa na, Tsa nda bha ga Zes pa Gha ta li c’u ajug gi agram na I
ndra nila ces pai gron k’yer yod. det 3ar du rGya skyags kyi t’an du adug. Yan nub gcig bud med
gcig gis mts’on man po sgyi‘u gecig tu glu bas ajog gin adug. Nan par sog poi rta pa bZi dan
p’rad. cig gis ste ltag gcig gis brduns pas, nas brtul Sugs btsons pas k’os na ran gi sgom t’ag gis
skye fii ma p'yed [94] tsam bskyigs. bran la rdog t’os bter der mig gis ci yan mi mt’on bar son;
dei dus rtun sems a t'un?6 la bsdus pas dbu?? mar ts'ud adug. dPal yes bsam pa la 3i adug bsam
pa byun adug. de nas, yan nar bskyed nas, ‘ud man po btan smod?? pai Ita stans kyis gzir bas. k’o
k’a %ol son nas, adar Zin adug. grogs ts’o na re: adi grub t'ob gcig adug.

In ta ni la Zes pa de nas fii ma gcig gis Bhrar mi lar sleb. de nas, si lar sleb. De nas Sog poi
gron du sleb ste; min rjed adug. Sa de yan c'ad rgya sog adres par adug. La la na Hin dhu Zes pa
rgya gar pa yod; la la na Mu sur man Zes pa Sog po yod. k’a cig na adres pa ‘ant’an la yod pa kun
Mo gol la do blta ba adug. De nas K'a c’ei ¢’u bZugs gtsan po gcig yod. De rgal nas Bra ho ra Zes
pa gron k’yer abum prag bdun bcu yod zer par sleb. De na gron dpon sog po Ma lig kar dha ri na
%es adug. De nas fiin gcig gis Na ‘u gri Zes pa sman ts’ai 0 c'en po adug. De nas K’a c’e, Ma lo
‘0, Ghodsar, Dho kur, Dsala dhar mams kyi ts’a agro zer. Dsa la dha rar yan de nas ts’a ts’on
man po ‘on zin adug. Ts’a ‘ons sa de gZzun lam ajigs pa fiun ba ats’o ba mod pa grogs mar ba p’al
¢’e ba na ts’on adus kyan yod par adug gsun.

22 [2] Mss. blog.

23 [3) Ms. k'rod only.

24 (4] Mss. klu gru.

25 [5] Mss. gya kyi gya cig.
26 [1] Ms. at'un.

27 [2] Ms. dbus.

28 [3] Ms. smods.
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de nas, fiin gcig gis Bha ho lar sleb
c'u de nas Zag gcig nub tu p'yin

Na'u tri sman ts'ai ri bo yod

ts'a ts’od gros geig kyan k’yer ba med

gsun de nas, fiin gcig gis Ma la ko ter sleb. der, ra nii Bhu dse te bhir Zes pa la blans pas, zas
rgyags gon rgyu la sogs ster gin adug. de mu tig abyun bai rgya mts’oi sgor grags. de nas, rgyal
po Hu la hui lha k’an bZens adug. der rtse bo c*e yan skye.

De nas Zag gsum nub tu lam,
Ma la ko tai gron k’yer na

rin ¢’en mu tig abyun bai sgo
§in kun sa las skye ba yod
sman t'un gcig kyan kyer med

[95] gsun de nas, byan nub tu Zag Ina p’yin pa dan Ru ka la Zes pai gron yod. de na, Ra ni so ma
dhe ba bya bai lam rgyags ster ba yod. de nas, Zag bZis Ra dsa hu ra du sleb. de U rgyan gyi sgo
bzii geig yin zer. gzan Ni la dan Pur $o dan Ka ‘o ka Zes pa yod zer.

Ra dsa hur du bsod sfioms byas nas, bza’ bsam tsa na, abras L’ams cad grog mor son, yan
t'eb gcig abu ru son adug. dPal ye la bstan pas, skyug bro nas, bza’ ba ma byun. mig btsums la
“z0" byas pas, nas zos pai lhag ma abras dan rgun abrum du son adug. K’on gis ma gsol bai bar
¢’ad ma ts’or Zin mi t’ub pa byun gsun. gron dei nub p’yogs na Sindhur abab. de Tisei sen ge k’a
nas abab pai c'u bzi ya?? cig yin zer. De nas, mar yul nas Zugs te, Zans dkar dan Pu rig dan stabs
su K’a c’ei byan aBru 3ai yul nas byan ste, sTag gzig nas rgyud U rgyan du ‘on zer. gcig la gcig
ajus nas, c’u bo Sin dhui gru k’ar® byon pas gru nan du ‘on, nas bcug fian pa la “gru t'on” byas
pas des “c’og ste, c’'u ’on nas Hor du adug zer; gsad dogs yod” zer ned ac’i pas mi ajigs byas pas
btan no. De yan3! c’ad U rgyan gyi sa c’ar byed; de la gron k'yer k’ri p’rag dgu yod do. De ran
na Dhu ma t’a Ia las gZan la U rgyan mi zer la adug. de dus U rgyan de Hor gyis bcom ma t’ag
geig tu adug gsun. ¢’u de t’on nas Ka la bur bya bar adug. der srod la p’yin pas Hor du adug zer
nas p’o mo kun gyis rdo c’ar byas; der §in sdon gcig gi gseb* tu yib pas do nub gan du’an mi
agro zer t‘ams cad bkyes son. de nub c’ar c’en po byun ste mi k’yim gan gis kyan ma ts’or bar
sran k’a nas p’ar bros p’yin. U rgyan nan gi sTag gzig yin gsun. De nas Hor las*? bros nas yul du
ldog pas bza’ mi giiis bu c’un geig k'ur, ba glan dan ra lug ts’an cig ded agro yin adug: “ned Bod
kyt c’os pa U rgyan skor du agro ba yin. k’yed la babs byas nas Hu ma t’a la ts’un c’ad nas skyel
t'ub kyis zer.

29 1] Ms. gya.

30 [2] Mss. glu kar.
3 [3] Ms. yan.

32 4] Ms. bseb.

33 (5] Ms. Ja.
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[96] Sindhu at’on nas Bhi kro bha sar sleb. de nas fiin gcig gis Ka bo kor sleb. gron dei mi
t’ams cad dge sems 3es c’e ats’o ba mod; sindhu ra ran abyun ba adug. dei dpon la Ra dsa de va
bya ba adug. De U rgyan p’al c’e ba la dban byed pa adug.

Gron de nas zla gcig nub tu lam
C’u Sin dhu brgal bai nub p’yogs na
Ka ‘o ka yi gron k’yer na

Sindhu ra yi abyan gnas yod

krik gcig kyan k’yer dban med.?*

de nas yon bdag de pas yul du ston mo bzan po byas Bho ne le Zes fii ma gcig gi bar du skyel mi
btan. de yan®® c’ad la k’oi yi ge mi adi dan adis sa c’a adi dan adir skyol Zes pa Dhu ma t’a lai
gnas mc'og tu legs par skyal lo.

Bhe ne le nas Siddha bhor sleb. de nas la c’un gcig brgal bas, fii ma geig gis K’a rag k’ar
sleb. De yan c’ad la so t’an Zes zer. abras sa lu bzan po dan 3in t’og bzan po du ma skye; abru sna
sna ts’ogs smin, rgyun du rma byai mgrin pa ltar sno Zir ajam pai rtsa dan dri dan k'a dog p’un
sum ts’ogs pat me tog gis k’ebs pa yod. de nas Ko dam bhar U rgyan gyi c’u ajug yod. De $ar
p’yogs na I lo par pa ta ces pa adsam bu glin gi ri mams kyi mc’og sman sa las skye ba la adi na
mi skye ba gan yan med. rtsa ba dan sdon po dan lo ma me tog gis mdses pa Sa ra bha la sogs ni
dags3® yans su rgyu ba. rgun abruir gyi gnas ts’al p’un sum ts’ogs pa. Yid du ‘on bai bya sna
ts’ogs sfian pai mdans kyis zab mo sgrogs na grub pa

Sa de nas nub tu Zag bdun lam
K’aragk’a snai Ilo la

Sa ra bhari la ak’'rol ba dan

rgun abrum gyi nags ts’al ak’rigs pa yod.
nas rdsas la Zen pa byas pa med.

de nas Zag giiis kyis Ra yi k’ar sleb lo. de rgyal po In dra bhotei k’ab $al yin zer. da lta gron giiis
su c’ad adug. [97] gcig ni mi k’yim drug cu tsam adug; gcig na bZi bcu tsam adug. dei byan na
Man ga la ‘or bya ba rgyalpo In dra botis bZefis pai gtsug lag k’an t'ub dban dan sgrol ma dan
ajig rten dban p’yug gi sku rdo las bsgrub pa du ma gZugs pa yod. nas rgyan nas mt’oft U rgyan
gyi sa c’a bags c’ags at’ug par’’ adug. Sa de mams su t’a mal gyi rtogs pa re re tsam byun ma
k’ad la p’ra men 3a zai mk'a’ agro ma du ma mdun du rens la sleb bzai zer ba adug. Ra yi k’ai
rtsa na, c'u bran mis t’ar ba tsam cig lhor abab cin adug. de brgal pas brag sna gcig la grub c’en

34 11] So Ms., but the verse is defective; perhaps: k 'yer bar.
35 2] Ms. yan.
36 (3] Ms. dag.
37 [1] Ms. apar.
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La ba pai bZugs gnas yod. dei sten na mk’a agro mas rdoi c’ar p’ab pa la sdigs mdsub?8 bstan pas
rdo ba nam mk'a’ la c’ags pa spra tsam du adug. de nas slob dpon kyis mk’a’ agro ma lug tu byin
kyis brlabs pas yul k’ams der bud med ma byun nas skyes pa kun adus btsal bas ma riied. slob
dpon lug ats’o bal bregs nas La ba sku la gsol bas La ba pa Zes grags pa adug. der p’yag p’ul nas,
gtor bar Zus pas, “c’ad ma k’as len nam” gsun, “len” byas pas,” “mgo lham gon, sna la sna lcu
c'ug sprul gyi ga 3a gyi§ gsuns pas, yul c’os su so, da lta de bZin adug. na la der bud med gcig
na re: “k’yod I ndra bhote yin” zer byun gsun. fic gnas Ses rin na re: “In dra bhoti dan La ba pa
ghiis dus mi mts’ufis sam” Zus pas “c’en po dan mi mts’uns te, Indrabhodhi gfiis byun adug. na
c’un ba yin pa adra” gsun.

Ra yi k’a ts’un c’ad, p’ra men gyi glin du adug; bud med t'ams cad kyis gan adod sprul
agyur Ses par adug, $a k’rag la dga’ Zin, skye dgui srog dan mdans ap’rog nus par adug.

De nas, fii ma p’yed kyis, Dhu ma t’a lar sleb. de U rgyan sprul pai gnas kyi no bo. gnas de
mt’on ba tsam gyis, ‘ur nas rtsis med la son adug. Dei mdun na, Man ga la dhevi bya ba tsan tan
las ran byon pai rje btsun ma gZugs. dei drun du fial pas bar c’ad cig ‘on bar Ses nas, dPal ye la
“dbyug c’os cig bya yis Sog” byas te fan ma [98] adod. Nan par, sraf k’a gsum du gnas nas byan
la k’on son. Lho la nas p’yin pa, bsod sfioms byas pas, na la bud med du mas snon bsu me tog
dor sin dhu rai krik adebs rgyud sde nas gsuns pai brda byed cin nus pa bton la ats’o ba $in tu
mod par abyun. k’on la mts’on t’ogs na man po’s skor nas de gsad byas adug. nas rgyug nas p'yin,
nai grogs yin byas nas btan. gNas de la mi k’yim Ina brgya tsam adug. Bud med t’ams cad kyis
sprul bsgyur 3es. “k’yed su yin” byas “‘mal abyor ma” Zes zer adug. Mam ga la dhevi drun du fal
bsdad nas, bud med gcig nare “mo la adod pa sten lo” nas dbyug pa gcig brgyab pas bros son.

Nan par mos, ned ghis ka la spos kyis bsu me tog gtor mc’od pa byed cin adug; de ts’ul k’'rims
rin po c’e bsrun bai p’an yon du adug. gnas der, na c’un geig la mig gsum yod pa gcig adug. yan
geig la $a mts’an dpral ba na gyun* drun ak yil ba mts’al gyis bris pa Ita bu dmar sen de yod pa
geig adug. de nare “‘ran abyun mal abyor ma, na ran las t’ams cad byun ba yin” zer bas sog po gcig
na re. “K’yod ran byun yin na, nai yul nas ka c’a gcig lon” dan zer bas de ma t’ag mda’ gcig dan
Hor Zva gcig blans byun bas, sog po ha las adug. bud med de rGyu ma ta lai rgyal poi btsun mor
adug gsun. Gron dei bud med mams kyi nan nas gcig mal abyor ma yin zer ba adug. de no $es dka’
na ‘n gron k'yer gyi bud med ma lus pai lag nas zas re slans zas pas dnos grub re abyun fies par
adug. nas Ka bo kai gron du, bud med Sa lun ta pu tsa Zes pa gcig la blans pas, 'ug pa p’or gan
byun ba at’uns pas, de ma t’ag la, sai dkyil ak’or gyos,.... gnas de na, mal abyor ma c’en mor grags
pa So ni dan Ga su ri. Matangi, Ta sa, si Zes pa bZi adug. So ni aGro bzans su adug. gnas dei nub,
Ka ma *on ka Zes pai gans mal abyor ma t’ams cad kyi p’o bran yin zer ba adug. dei nan na grub
pai p’ug Ka ma la glu pa bya ba adug. dei nan na k’ro bo sku mdog mt’in k’a rus pai rgyan can [99]
spyan gsum fii mai zer ltar gzi brjid abar ba gri t’od adsin pa adug. de dPal ye bDe mc’og yin pa
adra. gnas dei 3ar la Bhir sma 3a Zes pa dur k'rod brgyad kyi ya ba,*?; p’ag rgod dan dug sprul dan
dur bya dan ka ka dan Ice spyan la sogs pa gdug pai mk’a agro sprin Itar adu pa ajigs su run ba skyi

3 2] Ms. sdig adsub.
39 (1] Ms. gyu.
40 (1] Ms. gya ba=ya cig.
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bun byed pa yod. de nas byan cun®! zad na o ka 3a brikSa ces pa $in brgyad kyi ya gcig yod. dur
k’rod de las cun zad lho na Dhu mun k'u ces pa Zin skyon rdo las ran byun ba yod. $in dei rtsa na
Ka pa la bho jon Zes pai rdo geig la Ts’ans pa dan Drag sogs rdo la ran byun du byon pa yod. de nas
Man ga la brik3a ces pa bkra Sis kyi §in yin zer ta lai sdon po geig yod. dei rtsa ba na Man gha la pa
ni ces pa bkra Sis pai ¢'u mig lhor abab pa gcig yod. dei $ar na §r1 par ba ta ces pa sen ldan gi nags
skye pai ri c’en po ts’am min pa cig adug. dei nub na, Man gha la pa ni c’u ajug la, Mu la sai ko ta
ces pa sa gru gsum cig yod. de na rje btsun ma ran abyun de bzugs par adug ste. Hor gyi dmag gi
ajigs da 1ta Dhu ma ta la na bZugs adug. dei drun du, bud med man po adus nas mc'od pa byed cin
ki li tsili sgra sgrogs, nus pa dan mi ldan pa mams dpa’ skor Zin skal pa can rjes su adsin par adug.
aDsam bui glin na dPal gyi i bcu giiis yod pai rtsa ba de yin zer, dei gram gyi lun pa la ‘n $n lun
zer ba siian gsun. U rgyan gyi sgo na, rgyal po Indra bodhis bZens pat gtsug lag k'an gcig tu Zag
aga’ fial bas, mk’a’ agro ma adus, c’os ston pa. de U rgyan sprul pai Zini ran du yod. de ru bsdad nas

Sa de nas Zag bZi nub tu p’yin

rdo reg pa med pai nub p’yogs na

¢'u Ko dam ba ri byan gi p’yogs

gans Ka ma dho kai $ar p’yogs na
gnas U rgyan sprul pai zin k’ams yod
gnas gsum mk’a’ agro mi gzugs can
zag med bde bai lons spyod ster

nas adod yon c’e du giier ba med
[100] gsun Sprul yul Dhu ma ta la*? ru
bcom ldan adas byin gyis brlabs.

gan zag brgyud pa ma lags pas*?

gnas gsum mk’a’ agroi gdams pat’ob,
zab lam rten abrel ci la ac’ug.

ces gsuns. de nas, dPal ye na re. “Yid c’es so. ran re Bod du aden zer bas, nas “Sa t’ag nin nas, lus
srog la ma bltas par, gnas adir siiags te, sfiags rin mc’og* par byun, na ni t'od pa adi ru abogs;
min kyan, lo gsum cis kyan, bsdod” byas pas “fiid mi agro na, da Ra dsa hu ra t'ug cis kyan skyol”
zer nas ‘ons pas grogs ts'on pa adra yod na re “k’yed kyi grogs adis skad mi Ses, bsod sfioms kyan
mi k'ugs adug. k'yod med na, adis go mi cod” zer nas bla ma gcig gis bsdus pai grogs gnas c’en
po la ‘onis nas; da bar ¢’ad la lam du $or na, no ts’a siiam nas, mar ‘ons Zag Ina nas Gha rir sleb. de
nas Zag*® bdun gyis Ur 3ar sleb. de nas ts’on pa adra dan agrogs nas, dur k’rod gtum*® drag gi sgor

41 [2] Ms. byun.

42 [1] Ms. ta ma.

43 (2] Ms. pai.

4 [3]Ms. c'og.

43 [4] Not in the Ms.

46 151 Ms. rgyun: but in the following verses; gium drag.
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sleb pas. k’on rnams Itas, ““abyun poi gnod pa ‘on, mi rnams ac'i” zer skrag c’es adug. nas “ma
ajig $ig: gnod pa nas bsruns pas c’og” byas, dbyug pai byin rlabs byas pas ci yan ma byun.

gnas de nas, Zag bdun 3ar du lam

dur k’rod gtum drag lho yi c’ar

Ur %a dpal gyi rgyal k’ams na

abru bdag po med su dga’ k’yer

abru rdog po gcig kyan k’yer ba med gsun.

de nas Zag gsum gyis Tsi k’ro ta Zes par sleb nas, ri brag gi c’u ¢’en po cig yod. der ts’on pas nad
na rigs (s’an cig at’ab nas, giis gsad gcig rmas adug. der nas gsan bai bdag poi tin fe adsin gsal
btab nas, lta stens kyis gzir nas, p’ral gum sofi. de min na, p’an ts’un k’a bzun nas, t’ams cad
gsod par adug gsun de nas fiin geig gis Ra mi ko [101] tir sleb. dei c’u p’ar ga na,*’ yul der bzii
Ra smi svari rdo rje lus la. Smin mai dbus te, de ru sleb. dei k'a c’ei c’u bZugs. dan sa mdai c’u
adsom pai bar smin brag adra ba cig yod.

de nas*® Zag bZi Sar du lam

Ras smi svari smin mai gnas

spran k’yim du gsos nas c’an du ats’od
Zan spags geig kyan k’yer med ces

gsun. de nas, K’'a c’ei gtsan po gyas su beug nas rDo rje mu la Zes bya ba lun pa dog po gcig la,
Zag dgu ‘ons pas K’a c‘er sleb te. sa gZi lag mt’il Ita mfiam pa mdses pa, 3ar nub tu rin ba; byan
p’yogs la Ka ma pa ra zes pai nam mk ‘'a’ ltar dan bai mts’o gnas pa. me tog yid du ‘on ba du
mas mdses pa smin pai abras bus dud pai*® ljon $in p'un sum ts’ogs pas ak'rigs pa, lo tog sna
ts’ogs smin pas bkod pa, lons spyod du mas abyor pa, rig pai abyun gnas t’ub pai stan pa rin po
c’es c’ags pa skye dgu kun kyan dkar poi c’os kyi spyod pa, safs rgyas pandita man po bZugs pa
ston pa fiid kyi lun bstan pai gnas ste’. de nas Sri na ga ra Zes pai gron k’yer snon abum p’rag
sum cu rtsa drug tu grags. da Hor gyis bcom nas, sum cu las med lo. de nas, Va ti pur Zes pa gur
kum skye bar sleb. de nas Bhe ji bha rar sleb. de la abum p’rag dgur grags.’! der pandita aBum
mi Sri la sogs pa la bde mc*og la sogs gsan snags man du Zus. gron k'yer du bsod siioms la p’yin
pas, byis pa man pos so p’ag gis bted. Na c’un giflis kyis skyabs nas k‘an’ par k’rid za ma sbyin>?
pas, de k’yim bdag rgan po cig ‘ons nas, “‘Zag gcig ma bsdad na ned no ts'a lo” bsfien bskur byas

47 {11 The proper form would be: p’ar ka na.
48 Ms. gnas.

49 Ms. dud pas.

30 Ms. dhe.

5! Here the Ms. inserts: der pandita abum p'rag dgur grags which looks as a repetition of the former
sentence=or shall we translate: and as many pandits?

52 Ms. byin.
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nas, “k’yed ji adra yin lo” “ned Bod kyi c’os pa, U rgyan bskor du p’yin pa yin" byas pas k’o c'a
t’e ts’om [102] cig skyes nas, ban c’un cig bkug byun. “c’os pa yin na, c’os gan 3es lo” “mnon pa
$e¥ ts’ad ma mifiam byas nas, abrel gtam byas pas, bden par adug bzan. “de min ci 3es zer “dPal
dus kyi ak’or lo Se3 byas pas brdsun zer te pa las adug. bden byas pas bden brdsun blta ba ban
c'un geig bkug byun glens pas na nos mk’as par byun. Yan rgan po gcig bkug byun. dei blo la
Dri med ‘od k’a ton®? byed pa cig adug. dei k’yo k’a c’e tsam na mk’as ces grags. Mo dan abrel
gtam byas pas, na dkar ap‘ran min pa byan po ma byun. Mo na re “mk’as pa ci $es sam iian
adug” zer. nas “3es bya t’ams cad rtsa bZin dor nas, U rgyan la sogs gnas c’en sfiegs pa yin brjed
adug pa” byas pas, bden Bod kyi panditar adug bzan re gda’ lo...... snar gyi byis pa de pas, llor
gyi rtogs min bsgrags pas, rgyal pos gsan nas adsin mi btan adug pas>* nam p’yed pa nas nam ma
lans bar la, rgyal po la ““gZan c’os, Hor ma yin Zus te ma fian. der yon bdag la gZan mams kyis
bya yan yan btan pas, yon bdag na re. “bros pa grag” zer te K’a c’e pai c’as su bZugs nas, c'u
c’en po cig gi gru k’ar sleb pas, a tsa ra sno hrins se ba’* sum cu tsam adug pa na re. ‘u cag adod
pa adi ru byun” zer te giiis ka bzun gos bSugs “ned la ci byed pa” byas pas “rgyal poi sku drun du
gsod, der ma sleb par ci yan mi byed lo” der, rgyal poi drun du gsod pa pas, adir $i ba skyid byas
te. giis ka k’a bub tu k’u ts'ur brtsegs pa la mgo bZag nas, fial pas, k'o pa ran “adi ltar byas adug,
ran re zan za adon” zer nas son bas. bros pas, ‘ur nas sa la mi abab pa Ita bui mgyogs pa byun,
rlun ats’ub geig byun bas, rjes kyan ma mion; c’u dal ba gcig la rlun bzun nas p'yin pas, c’u la
mi byin ba lta bui sla pas, p’ar k’ar sleb. Der ba glan rdsi byis pa man poi gseb tu de fiin bsdad.
mts’an mo rtsa gseb tu fial nas, nan par bsod sfioms la p’yin pas, gos dug adra ster mk’an byun.

[103] gnas de nas zla ba gcig 3ar du lam
K’ac’e k’n brtan Varipur

gur kum Zin du skye ba yo

ge sar geig kyan k’yer ba med

K‘a c'e nas, la gcig ‘ons pai ts’e, jo mo sle t'ul gyon pai gseb na bud med skra lo can t’'o re
ba Ina brgya tsam agro yin adug. “K'yed gan nas gan du agro” byas pas: “U rgyan nas sBud
bkrur agro” “Skyes c’en, k’yed kyi p’rin las bsGrub pa yin lo”, de ma t'ag mi snan bar sof. dus
p'yis mk’an po bsgrub rin na re: “Jo mo adi mams dei dus kyi mk‘a’ agro ma kun legs se” Zus
pas, “yin pa adra” gsun.

de nas, Dsa lan dha rar sleb; Zag aga’ nas, K’a c’ei ts’on, pa byun. “K'yed gan nas ‘ons lo”
“nied Bod kyi c’os pa U rgyan skor du p’yin”; ma lam K’a c’e la ‘ons te, k’yed kyi rgyal po des
fied gsad” byas pas, o mams no mts’ar skyes. “ ‘o na k'yed grub t'ob tu yod par adug; rgyal pos
adsin tu btan bas, nam mk'a’ adsa’ bZin yal bZin yal son.” zer. no mts'ar c’e Zes bsfien bkur dan
abul ba bzan po byas pas, Dsa la dharar kyan “Bod kyi c*os pa U rgyan ak’or ba rdsu ap‘rul t'ob
pa adug ces grags pa byun.

De nas mar yul du p’ebs.

53 Mss. ka don.
54 Ms. pai.
35 Perhaps for gseb=signum pluralis.
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1. THE IMPORTANCE OF SWAT

Apart from the fact that studies necessarily entail the enlargements that research work calls for,
one enquiry leading inevitably to others so that the field widens out little by little as the resuit of an
uninterrupted concatenation of events, I must here state that in passing from Tibet and Nepal to Swat,
I have not been unfaithful to my customary studies. On the contrary, it is Tibet that has led me on to
Swat, as in Tibetan literature one is always coming across allusions to Urgyan, Orgyan, Uddiyana!.

1 Prof. R. Stein, in JA, 1956, pp. 343 ff., supposes that the form Orgyan is derived from a corruption

of the original spelling Odyan which we find e.g. in the generally very precise dPa’ bo gtsug lag p’ren ba,
in the sense that dy, written with the reversed d was misread as: rya, rgya. This is quite acceptable but
another suggestion is also possible.

Orgyan and Urgyan can be explained if we suppose that to the Tibetans the name Uddiyana
sounded as: Urdyana, Udriyana; the possibility of such a form is testified by spellings like sadrayadana,
padriyamsae, etc., of the Kharosthi inscriptions (S. Konow, CII, 11, s.v. pratithavitra, p. 4 etc.: this seems a
common feature in the Bajaur Casket inscription of the reign of Menander, EI XXIV, p. 7).

It should be added that the same r already appears in the name of the country as quoted by
Katyayana (Varttika on 1V, 2, 99): Urdi and Aurddayani. We may therefore surmise that the Tibetans
noticed a r in the current name of Uddiyana ‘Urdyan, Udry4n’, and accordingly transcribed it in Urdyan,
Urgyan (the last passage has been facilitated by the similarity in cursive script between rgya and drya).

This fact was also noticed by the Sadhu Buddhagupta whose biography was written by Taranatha
and studied by me (JHQ VII, 1931, p. 683 and Travels of Tibetan Pilgrims in the Swat Valley, Calcutta,
1940, p. 5: “the name Orgyan is derived from Uddiyana on account of the similarity between d and r”) [see
this volume, pp. 4 - Ed.].

Similarly the Greeks transcribed as Ora the name of the town captured by Alexander the Great and
definitely identified by Sir Aurel Stein with the village of Udegram. Hudigram, Udigram.

Much information on Swat can be gathered from Tibetan sources, chiefly from the works of
Taranatha or the biographies of the siddhas, included in the bsTan agyur: but they contain very little of
historical value. In the biography of the 84 siddhas (A. Griinwedel, ‘Die Geschichten der 84 Zauberer’,
Baessler-Archiv, Band V, Heft 4-5, 1916, pp. 138, 185-86) we read that Uddiyana was divided into two
parts, one was called Sambola (but my Narthang copy - in sDe dge ed. this work is missing — seems to
read K'am pa la) of which the ruler was Indrabhuti; the other was Lankapuri, the king of which was
Jalendra. Lankapuri is, as known, Laghman: so that the tradition preserved in this book seems to refer to
the unification of Swat and the district of Jalalabad in as much as Uddiyana had fallen as a vassal state
under Kapi$a; this event is testified by Chinese sources as having already happened in 745 (see E.
Chavannes, Documents sur les Tou-Kiue occidentaux, Paris, 1903, p. 131, n. 3 and p. 132. Cfr. A.
Foucher, La vieille route de I'Inde de Bactres i Taxila, Paris, 1942, p. 250). This could give us a fixed
terminal for (he date of Indrabhuti (quoted e.g. in Sekoddesatika, ed. M. Carelli, p. 78 Dohakosa, ed. P.
Ch. Bagchi, p. 62), though the Tibetan tradition speaks of an elder and younger Indrabhuii and even of a
middling Indrabhuti. On some Tantras which are supposed to be connected with Indrabhuti and generally
with Swat [ refer to what I said in Tibetan Painted Scrolls, Roma, 1949, |, p. 212. All these facts are being
reconsidered with the help of new material in my new edition of Travels of Tibetan Pilgrims etc. It is very
difficult to draw any conclusion from the chronological statements contained in the bKa'babs bdun Idan of
Taranatha (transl. by A. Griinwedel, Edelsteinmine, p. 20): but one could suppose that the king Kun tu dge
ba. Samantasubha king of Uddiyana is the same as Samantadeva whose coins are very common in Swat
(on him see History and Culture of the Indian People. IV: The Age of Imperial Kanauj, pp. 112, 117).

Another reference which we may relain is that in Uddiyana there was a mountain, Murunda,
which was the theatre of a magical contest between Kambala and Kukkuripa. two siddhas connected with
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Tibetan scholars know quite well that the mere name of Urgyan, Orgyan, has always
inspired Tibetans with a feeling of awe because it was held to be the birth place of a second

Indrabhati. This mountain of difficult ascent is called Murundaka, (Taranatha, Schiefner’s transl., pp. 191,
192), the known title of §aka chiefs, Saka-murundas (see S. Lévi, ‘Deux peuples méconnus’, in Mémorial
Silvain Lévi, Paris, 1937, pp. 235 ff.; S. Konow in CII, 1I, p. XXI).

In this name we may see a trace left by the Saka domination in the country, but the location of the
mountain is doubtful. As it appears to be a mountain particularly famous in the country one might think of
mount Ilam, the sacred mountain of Swat.

It should be remembered that Uddiyana, whatever the political events to which it was subject may have
been, was most probably and for the largest part of its history dependent on the different rulers who altemnated
on the political horizon of India. The country was considered as a separate entity geographically and ethnically.
Uddiyana was not included in Gandhara, though the chiefs of Gandhara may have kept under control Uddiyana
or both countries may have been ruled over by other kings like the Shahis of Kabul or the kings of Ohind; but
Uddiyana was a well defined province with its own geographical features and the peculiarities of its people.
What the real extension of the country was cannot be stated with accuracy. Approximately one may say that it
coincided with the present Swat State, its southem borders being near Landakai. We know that the country
between Landakai and Malakand was inhabited or was under the control of the Assakenoi whose king opposed
Alexander the Great and who was besieged and killed by the latter. The Assakenoi are mentioned by Panini (IV,
I, 110 and IV, I, 99) as Asvayana, and Asvakayana: the capital of the latter tribe was Massaga (cfr. Masakavati,
the river, Kasika) and cannot be dissociated from the Aspasioi living in Bajaur, the difference in name being
only apparent, as Aspasioi is derived from the Iranian form aspa, and Assakenoi from the prakritic form assa
cormresponding to Sanskrit asva; but this does not imply that these tribes extended as far as the northern part of
the country. There is reason to believe that the northern neighbours of them were the Aurdi, above mentioned,
and whose chief town was Urdi, Ora. No reference in Aman authorizes the conclusion that the people of Bazira
and Ora were the same as the Assakenoi. It may also be that the Urdi had descended from the North, a fact
which may be corroborated by the record left by Hsiiang (sang that the capital of Swat was once in Darel (cfr.
T’ang shu, ch. 221, in Chavannes, Documents..., p. 128). Thus seems certain that the Aspaka, Assaka, Asmaka,
Asvaka, Assakenoi, Apasioi did not inhabit Swat proper though they reached its boundary. Later also the
boundary between Gandhara and Uddiyana proper, though it may have fluctuated according to the political
events, or the fortunes of the tribes, probably ran near Landakai which marked the southem geographical limit
with Uddiyana. As regards Buner, it may and may not have belonged to Swal. It is true that Hsiian tsang
includes the description of its monasteries in the chapter dedicated to Uddiyana, descending there from the Ilam
mountain, but as soon as he comes back, he refers again to the river and to the capital of Uddiyana to resume his
account after a side journey to Buner. This is one of the not infrequent digressions which we find in the narrative
of the Chinese pilgrim. We cannot infer very much from the vague statement of Sung Yiin that it bordered the
Ts'ung ling mountains, viz. the Pamirs; anyhow it appears that Swat approached Chitral and Darel including the
Indus Kohistan. To the East the Indus was the natural boundary and to the West the mountains of upper Dir at
that time may have been as today the natural limits.

Fundamental bibliography on Swat:

H. A. Deane, ‘Notes on Uddiyana and Gandhara’, JRAS, 1896, pp. 655 ff.

A. Cunningham, Ancient Geography of India, Calcutta, 1924, p. 93.

A. Stein, Detailed Report of an Archaeological Tour with the Buner Field Force, Lahore, 1898.

A. Stein, Report on Archaeological Survey Work in N.W.F.P. and Baluchistan, Peshawar, 1905.

A. Stein, Serindia. London, 1921, Vol. I, pp. 2 ff.

A. Stein, On Alexander’s Track to the Indus, London-New York, 1929.

A. Stein, An Archaeological Tour in Upper Swat and Adjacent Hill Tracts, MASI 42, Calcutta, 1930.

St. Julien (trad.), Mémoires sur les contrées occidentales, 2 vols., Paris, 1857-1858, 1, pp. 139 fT.

Ibid., V. de Saint Martin, Mémoire analitique, 11, pp. 314 f.
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Buddha (according to Tibetan lore there are two ‘second Buddhas, sasis rgyas giiis pa’; one is
Padmasambhava for the rNin ma pas, and the other Tson k'a pa, for the dGe lugs pa).
Padmasambhava, the exorcist, consacrated the temple of bSam yas, and freed it from the
impediments placed in its way by the former non-Buddhist deities 2.

But the story of Padmasambhava is well known and this is not the place to dwell on it. We
shall reconsider it when dealing with the cultural history of Swat and the evolution of
Buddhism that took place there 3. We know very little about the expansion westward of Tibetan
Empire during its period of prosperity, but it is certain that after reducing Zan Zun to vassalage,
Western Tibet, which perhaps at that time extended further than the present province of Guge ¢4,
brought under its control not only Ladakh but also Baltistan and Gilgit 3. This last country,
known to the Tibetans as Bru Za, one of the places whence many Bon masters hailed, lies very
near to the Upper Swat. We do not yet know if the Tibetans advanced further than is now
believed in this part of the world, even if only for a short time.

It must however be remembered that on this account, Urgyan, Orgyan, was looked upon in
Tibet as a very holy place, a kind of Holy Land, to which, had historical conditions made it
possible, every Tibetan yeamed to go on pilgrimage. It shared this privilege with the other
blessed land or paradise, Sambhala, where the revelation of Kalacakra took place.

As the Kalacakra, after arousing the immediate interest of the Sa skya pas and the Za lu
pas, was accepted and studied more especially by the followers of Tson k’a pa who took it as
their spiritual guide, so Sambhala attracted the special attention of the dGe legs pas, dGelugs
pas. The locality was always wrapped in an atmosphere of enchantment and mystery which
will, however, certainly be dispelled by the investigations of our colleague Helmut Hoffmann.

Uddiyana continued down the centuries to arouse mystic fervour in the rNin ma pas and the
bKa’ rgyud pas. who boast of direct connection with Padmasambhava, the miracle worker, bomn
in those parts.

S. Beal, Buddhist Records of the Western World (popular edition), London, no date.
H. A. Giles, The Travels of Fa-hsien (399-414 A.D.), or Record of the Buddhistic Kingdoms,
London, 1923.
J. Watters, On Yuan Chwang’s Travels in India 629-645 A.D., 2 vols., London, 1904-1905, I, p. 227.
E. Chavannes, ‘Voyage de Song Yun dans 'Udyana et le Gandhara’, BEFEOII, 1903, pp. 379 ff.
G. Tucci, Travels of Tibetan Pilgrims in the Swat Valley, Calcutla, 1940.
E. Barger and Ph. Wright, Excavations in Swat and Explorations in the Oxus Territories of
Afghanistan. MASI 64, Delhi-Calcutta, 1941.
2 G. Tucci. Minor Buddhist Texts, 11, SOR 1X, Roma, 1958, pp. 26 ff.
3 Which 1 will write as an introduction to the 2nd edition of the Travels of Tibetan Pilgrims in the Swat
Valley [in Opera Minora, 11, Roma, 1971, pp. 369-418; reprinted in this volume, pp. 1-57 — Ed.}, in preparation.
4 Preliminary Report on Two Scientific Expeditions in Nepal, SOR X.1, Roma, 1956, pp. 92 ff.

5 Gilgil, in Tibetan Bru 3a, Bru Za. was for a certain time subject to the Tibetans: T.H. annals
register the submission of the king of Bru a in 737: in 739, one of the daughters of the bTsan po was
given in marriage to the chief of the same place. On some rulers of Gilgit (Skr. Gilagitta) see N. P.
Chakravarti in EI XXX, pp. 266 ff.. and E. Chavannes, Documents..., p. 151.
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On the other hand, Uddiyana, whose identification with Swat is certain, acquired such a
hold on believers by the sacred character conferred on it by that miraculous birth and by the
presence of the dakini 6, the jealous [280] guardians of the mystic sciences, hovering in the air,
that a considerable number of ascetics, seized with wonder and indifferent to the fatigues of a
long journey, used to go there on devout pilgrimages, beginning with that Urgyan pa who went
there in the first half of the 13th century, down to sTag ts’an ras pa, who followed on his track
and founded the great monastery of Hemis in Ladakh 7. Both of these pilgrims wrote down their
itineraries and kept diaries of their journies.

Urgyan, Orgyan of the Tibetans has the great advantage over Sambhala of being geographically
located with certainty; it is the same Uddiyana of Sanskrit sources, which, as was rightly shown by
S. Lévi 8 and other scholars, corresponds beyond any doubt to Swat. In fact, I think very few could
now accept the theory advanced by Benoytosh Bhattacharyya ? who placed Uddiyana in Bengal.

I have thus reached, so to say, Swat through the Tibet, and my Tibetan studies have shown
me the path along which I had to journey, following the tracks of those pilgrims, with the
intention or hope of throwing light on the conditions and situation of Buddhism in this country.
Swat, in the 8th century, sent to Tibet, already on its frontiers — either directly (Yasin and
Gilgit) or through allies (Chitral) and only for a while checked in its policy by the ephemeral
victory of Kao Hsien chih (750) — the celebrated exorcist Padmasambhava; in Swat also
Indrabhati, no less celebrated, wrote Tantric commentaries; the country is generally introduced
to us both by the Buddhist and Hindu tradition, as the centre of exoteric doctrines, a place of
magic and philtres, of sorcery and dakini, fairies 1°.

The special situation of Buddhism in Uddiyana in the 7th and 8th centuries, as attested by
the Chinese pilgrims who deplored the esteem in which the magic arts were held throughout the
country !, must have been such that the place became one of the four most famous Tantric
centres of all India, the Uddiyana-pitha.

Swat is a very prosperous country even nowadays. It grows besides maize some sugar cane,
fine fruit like pears, apples and peaches. But the cultivation which is intensive in the irrigated

6 On the meaning of this name see now W. Wiist, Thakkura -, m. zur Problematik der indoarischen
Zerebralization und des Lehnsprachen-Einflusses, ‘Pijpa III, Miinchen, 1957, pp. 28 ff.
7 G. Tucci, Travels...

Another Tibetan who went to Urgyan was aK’rul Zig rin po c’e, about whom see G. Roerich, The Blue
Annals, Parts I-11, Calcuna, 1949-53, p. 962. U rgyan pa, ‘the man of U rgyan’, was Rin c’en sen ge dpal
(1230-1309). sTag ts'an ras pa was a contemporary of Sen ge mam rgyal, king of Ladakh: A. M. Francke, The
Chronicles of Ladakh and Minor Chronicles (Antiquities of Indian Tibet, 11), Calcutta, 1926, pp. 108 ff.

8 S Lévi, ‘Le catalogue géographique des Yaksa dans la Mahamayuri’, JA V (11° Série), 1915. p.
105; B. Ch. Law, Historical Geography of Ancient India, Paris, 1954, p. 132.

9 Benoylosh Bhattacharyya, The Indian Buddhist Iconography, London-New York-Toronto, 1924,
p. XXI and Introduction to Sadhanamala, 11. Baroda, 1928, pp. XXXVII ff.

10°A Dakinitantra is already quoted by Dharmakirti in his Svavrtti on Pramanavarttika, ed. Rahula
Samkrtyayana, Allahabad, 1943, p. 578, 1, 1.

' The conditions of Buddhism in Uddiyana according to some Chinese sources are as follows:
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valleys is poor in the hills where small fields climb in terraces, opening wide clearings in the
woods. In former times the wealth of the country was certainly greater.

We will not follow the linguistic speculations of the pandits or of the pilgrims but it is
certain that Uddiyana must have appeared to the visitors coming there from more desolated lands
a prosperous garden. Its wealth is testified by the great number of its monasteries. Perhaps Hsiian
tsang visiting the country when it was no longer in its most prosperous times, accepted with less
criticism than it deserved the hearsay of his informants that there were once in Uddiyana 1400
monasteries; but even the more modest number of 500 recorded by Fa hsien gives a hint not only
of the religious fervour of the people, but also of their munificence and wealth. Whatever the
property of the monasteries may have been, there is no doubt that they depended largely on the
donations of the princes and generally of the laymen. The report of Sung Yiin that on the
monastery of T'a lo '2, most probably now Butkara — there were six thousand gold images, that
is, to reduce this statement to more modest proportions, gilded images — '3 is confirmed by many

Fa hsien Sung Yiin Hsiian tsang
Boundaries N: Ts'ung ling
(Pamir)
S: India
agriculture, prosperous crops are not many; grapes abundant;
economic scanty sugar-cane; gold and iron, saffron
conditions
people pusillanimous and deceitful, fond of
magic formulae
language like that of different from but with similarities
Middle India to that of India
capital Méng chie li
monasteries | 500 T'olo. in the N 1400 monasteries devastated and abandoned
of capital
Monks and | Little Vehicle; perfect conduct | Great Vehicle; monks love learning but have
Buddhist Buddhism is no application: they recite books but do not
schools universally understand them; they are expert in magic
honoured exorcisms

12 Ancient pronunciation *d’ala = *Dhara, *Dara, *Dara. It may be that the modern name Butkara
where the second element has not plausible meaning in Pashtu (but, as known, means ‘idol’) preserves a
corruption of the original name modified under the influence of Pashtu ‘kara’, locative from ‘koor’. house.

13 S0 also A. C. Soper. Literary Evidence for Early Buddhist Art in China, Ascona, 1959, p. XV, in-
terprets as a rule the Chinese expression.
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stone or stucco images found in that place which preserve traces of the gold-wash which once
covered them. There is no doubt, to judge from what has been preserved, that donators were far
from miserly. They wanted the monasteries or stdpas to be large, of great proportions, well
omamented. This must have been therefore the stimulus to great artistic activities not only of
masons and craftsmen but also of artists proper, either architects or painters or modellors of
images, if there was a demand for artists from Uddiyana even in China.

In fact, to give a few instances, China which has been so prodigal in historical information
conceming this country, has preserved the names of some artists of Uddiyana working in or for
the monasteries of Loyang 4. What was the source of this wealth it is difficult now to say; most
probably agriculture represented the chief resource of the country as it does today, but we must
also take into account the fact that Uddiyana could derive great advantage from its geographical
situation as a barter market for the surrounding mountainous regions (Sung Yiin: five cereals,
five fruits, many fruits; Hsiian tsang: crops are not very rich but various cereals can be found,
flowers and fruits abundant). If we are to believe the Chinese pilgrims 13 it possessed also
mines of gold and iron which may have greatly contributed {281] to the prosperity of the
country. We also gather from Sanskrit sources that it produced a much appreciated quality of
blankets, the kambalas of Uddiyana which circulated widely all over India 16, Nor should we
forget the quarry of grey stone which supplied the matenal for the decoration of the monasteries
and stapas as well as for sculptures which adomned the shrines and were most probably exported
to the neighbouring countries. There is no doubt that this large number of monastic setilements
may have been a great burden to the country and to its resources, but it is also certain that in
return it contributed to the prosperity of the same. Not only artisans and craftsmen were kept
busy, but the monks tried their utmost to praise the sanctity of the holy places of Uddiyana
linking them with the former lives of the Buddha or some events of his last appearance. Thus by
the promise of undoubted acquisition of merits they attracted great numbers of pilgrims and
visitors. Roads and tracks linked up, as we shall see, the various places of pilgrimage and were
marked as it were by stelae and rock carvings filling the hearts and minds of visitors with
expectation and hope. Now the ruins scattered along the slopes of mountains or hidden in

14 Such was e.g. the monk Séng Ma-lo (reconstruction of the original name doubtful) who came from
Uddiyana to Lo-yang in the monastery of Fa-yiin ssu and built a monastery on the pattern of the Jetavana
in which the Buddha hall and the dormitories were all plastered and ornamented with paintings of the most
beautiful colours. See A. C. Soper, ‘Literary Evidence for Early Buddhist Art in China’, OAr, 1949, p. 29
and the volume of the same title, p. 109; from Lo yang chie lang chi, Taisho, LI, n. 2092, p. 1915, a.

Among the most celebrated monks from Uddiyana in China the following may be recorded:
Vinitaruci, Narendrayasah who lefl the country at the time of the Hephtalites, Mrgasikha (see P. Ch.
Bagchi, Le canon bouddhique en Chine, Paris, 1927-1938, pp. 441, 442, 552).

15 Cfr. also T'ang shu, ch. 221; Chavannes, Documents..., p. 128.

16 The kambala from Uddiyana are well known: mention of them is made also in Jataka, IV, 352.
Ibid., V1, 500, pandukambala from Gandhara (Jar. Comm., VI, p. 501); cfr. Panini, IV, 2, 1I: these red
blankets were used for war chariots or thrones of kings. Cfr. S. Lévi, ‘Le catalogue géographique des
Yaksa...". JA, 1915, p. 105; V.S. Agrawala, India as Known to Panini, Lucknow, 1953, pp. 150 and 232;
H. Liiders, Philologica Indica, Gottingen, 1940, p. 493.
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secluded valleys, where tiny springs and a few trees still suggest the meditative life of the
communities once animating that solitude, are the only survivors of the past. The villages and
the houses of the commoners made of pisé or sun dried bricks on basements of stone have all
been washed away by the floods which repeatedly devastated the country and only the remains
of the religious buildings or of the castles of the feudal lords survive.

Swat appears at the start as a great centre of Hinayana, which arrived there perhaps shortly
after the time of Asoka, who had left near Shahbazgarhi the memory of his presence and his faith.
Buddhism had already spread far and wide in these lands making a deep impression there in the
days of Kaniska, who so favoured the community that he became the subject of a prophecy
contained in the Vinaya of the Mulasarvastivadins. The Vinaya of the Dharmaguptas, Mahi$asakas,
Kasyapiyas and Mahasamghikas was followed there until the period of Hsiian tsang and I
ching. With the progressive advance of Buddhism towards the North-West, the law spread so
widely in Uddiyana, and the monasteries there were so prosperous that the Bhaisajyavastu of
the Vinaya of the Mulasarvastivadins includes several Swat localities in the peregrination to
the North-West made by the Buddha, who flew there in the company of Vajrapani. This
celebrated passage which Przyluski 17 first made known in full, confirms the desire felt to
confer nobility on a region where Buddhism must have been in full expansion. The passage
tells how the Buddha sanctified the region by his presence, and subdued the naga Apalala '8,

17 ‘e Nord-ouest de I'Inde dans le Vinaya des Mulasarvastivadin et les textes apparentés’, JA, 1914,
pp- 493 ff.: only a fragment is preserved in Sanskrit, Gilgit Manuscripts, ed. N. Dutt, Srinagar, 1939-1943,
Vol. III, p. I, page not numbered (before pag. 1).

18 Apalala is a name which has been variously translated into Chinese as ‘without sprout’, ‘without
straw or stalk’ (also: no rest); it is therefore interpreled as a-palala, but of course this is a learned
ethymology of the translators who could not guess the exact meaning of the name of this Raksasa: it is
perhaps related to the Aravala, Aravala, a naga king of Kasmira converted by Majjhantika Thera
(Samanta-pasadika, 1, 65, Mahavamsa, p. X111, 9-20), without name in A yu wang chuan (J. Przyluski, ‘Le
Nord-ouest..., p. 552).

Apalala is not mentioned in the, 1 would say, ‘canonical’, books but the story of his conversion
occurs, as | said, in Samanta-pasadika and is recorded in Mahavamsa: generally he is located in Uddiyana
(Vinaya of Mulasarvastivadins: Przyluski, ‘Le Nord-ouest...”, pp. 510 ff;; T. 1448, p. 40, b.; A yu wang chuan,
T. 2042, p. 102, b; Przyluski, La Iégende de I'empereur Agoka, Paris, 1923, p. 245; T. 2042, p. 102, b).

But the localization was not beyond dispute; in the Vinaya of the Mulasarvastivadins (Przyluski,
‘Le Nord-ouesl...", p. 512) after his conversion, the naga is requested to see to it that the people of
Magadha may be exempt from fear.

The two references in Divyavadana, p. 348, 1.20 and p. 385, 1.3 do not authorise a different
localization of the legend of Apalala, because it is only stated that the Buddha returns to Mathura after that
conversion (cfr. Tsa a han, T. 99, p. 165, b).

The Fen pien kung te lun (T. 1507, p. 5) located the conversion of the naga ‘no leaves’ in
Magadha; the passage has been translated by Watters, JRAS, 1898, p. 340 and Przyluski, Le ‘Nord-ouest...",
p. 559: bul, as was noticed by Przyluski himself, the translation of ‘no-leaves’ by apalala is doubtful: it
may be aparna. The only text which locates the legend of Apalala in Rajagrha is the P'u sa hing ching, T.
155, p. 116, though the story is quite different and is placed in other surroundings.

Thus. after all, the tradition which locates Apalala in Magadha is not documented in pali canonical
literature, and it appears only in a different setling in the last mentioned book. On the other hand the
invitation made to the naga by the Buddha to protect Magadha conlained in MSV seems to imply a
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of whom the canonical writings in the pali language make no mention; the lineage of its kings
was also linked with the family of the Sakyas themselves like that Uttarasena whose history is

relation with the last named place. Everything leads to the conclusion that Swat knew of a naga who was
the cause of terrific floods that produced great ravages lo the country and that a connection was found by
the compilers of the Vinaya between that country and its dragon and the birthplace of Buddhism in order
to glorify the north-western regions of India.

The legend might have a foundation in the melting of the glaciers of Mankial mountains and in the
periodicity of these calamities from which, even after Lhe conversion, the country could not escape (see the
story narrated by Hsiian tsang: every twelve years the naga, in order to maintain himself, requests the
Buddha to be allowed to ‘have one gathering’). It is also a fact that these floods are evidenced by the
survey of the country: just to quote an example, I was one day walking along the slopes of the hill which
overlooks the plains of the Jambhil; the soil is eroded by deep ravines which sometimes attain and even
surpass 20 meters in height. In one of these ravines I discovered some well preserved ruins of the so called
‘diaper work’ coming to light just at the very bottom of the deepest of them: it was buried under a heep of
alluvial soil more than 15 meters high. As is known, floods are always attributed in mosl of India, Tibet
and China, to dragons, and the people of Swat so subject to periodical disasters, caused by such floods,
certainly attributed them to an angry dragon, living near the very source of the river Swat. All the
‘mahayanic’ sources and Chinese travellers locate the legend in Swat or generically in NW India. So the
Prajiaparamitasastra (in the North, in the country of the Yiieh chih: Lamotie, Le traité de la grande vertu
de sagesse de Nagarjuna, Louvain, 1944-1976, p. 547), Fa hsien, Sung Yiin, Hsuan tsang (Beal, op. cit., |,
p. 122; Watlers, op. cit., I, p. 229) and Ksemendra, Avadanakapalata, 54-57 (P. Demiéville, ‘Les versions
chinoises du Milindapanha’, BEFEO XXIV, 1924, pp. 36-43). Such legends are common in those parts of
the world: cfr. besides the already quoted Aravala, the story of the naga Susrava and his sister Ramanya in
Rajatarangini (transl. by A. Stein), [, pp. 35 ff.; Foucher, in JA, 1903, p. 185.

As to the locality where the conversion of Apalala took place Fa hsien is undetermined; the Shih-
shih Hsi-yii-chi (in L. Petech, Northern India According to the Shui-ching-chu, Roma, 1950, p. 62) is
imprecise; it speaks of the whirlpool of the naga Ho pu lo where the Buddha washed his robe: so, if the
lext is not corrupt, there is no mention of the storm or of the stone where the Buddha dried his robe.

For convenience of the readers | think it useful to summarize the localization of the Apalala legend
and of the other relics in the following table.

Shih-shih Hsi-yii chi Fa hsien Sung Yiin Hsiian tsang

ten /i from... (text foot prints; slone in East of the river the 250-260 /i to the NE of the
incomplete) whirlpool  which the B. dried place where the B. capilal in a mounlainous
of the naga Ho pu lo. his clothes. The spot dried his clothes after gorge spring of Apalala
There the B. washed where the B. converted  the conversion of and source of the Swat

his robe. the wicked dragon Apalala. To the west river. About 30 /i to the

(no distances are given). of river a pool occupied SW of that spring on the
by a Nagaraja; 80 Jito  north side of the river
the north of the capital, footprints; 30 /i down-
footprints. wards the stone where
the B. washed his clothes.

I do not see any reason for identifying that pond or pool of Sung Yiin (Ch. ch’ih, *pool’, not a lake)
with the Lake Saidgai to the west of the watershed between the Swat and the Panjkora river as suggested by
Stein, An Archaeological Tour..., p. 57. The texts of the Shih-shih Hsi-yii-chi and of Sung Yiin refer
evidently Lo the same whirlpool where the Buddha washed his clothes and though the pool is said by Sung
Yiin to be inhabitated by a Nagaraja (the Nagaraja?) without further specification, the identification of this
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told by Hsiian tsang 7,

All this can easily be explained by the wish of the compilers of these books to find a link
between the north-western part of India and the places where the Buddha was mostly active —
with the purpose of showing that those distant provinces were strictly connected and formed a
unit with the ‘holy land’.

Though the sociological and religious background for the outcome of Mahayana as a frame
of mind, if not as a literary expression, which was certainly later, is very old, there was hardly
any other place where so favourable a situation could develop for Mahayana to take a more
definite shape than this part of the Indian subcontinent along the routes linking east and west, so
well illustrated by Foucher. It was here that Buddhism became in a certain sense westernised
and was translated into terms artistical as well as dogmatical more universally accessible,
without losing of course the fundamental inspiration of the Master. But as regards the origin of
Vajrayana, the question is more complicated. The aboriginal ideas, cults, superstitions and
practices which Buddhism had found in Swat, had never completely died out; they had been
checked by the presence of the big monastic centres until these were a source of leaming and
active teaching. The monasteries represented a kind of bullwark against the resurrection on a
large scale of those beliefs. The monks — and some of them must have been grcat personalities —
were always there to control the integrity of the faith, to blame, to moderate, to contain within
the dogmatical frame a world uncongenial to the highest truths of Buddhist philosophy and
theology. But as soon as the monasteries collapsed, a calamity or an invasion or both together
brought about the destruction of the monasteries to an extent which did not allow of recovery,
the country was no longer in a condition to maintain them, the {avour of the [282] princes was
not so liberal as before, the population decreased, leaming came 1o an end, then the aboriginal
beliefs which had been kept under control came again to light with all their force; Buddhism,
now unable to resist their impact, was overcome by them. It is a process which goes pari passu
with Buddhism losing its creative power, stagnating in formal logic and following the same
ideas as those which were then taking hold of Hinduism.

Let us insist for a while on this point. [ am certain that great disasters had ravaged Swat and
had been the chief causes of serious economic ruins which could not avoid influencing the
religious situation. The preliminary study of the soil which will of course be controlled by the

Nagaraja with Apalala seems to be implicit. Why then Hsiian tsang shifts it to the supposed source of the
Swat river, at the confluence of the Utror and Ushu rivers? His description of the places is liable to
criticism: the boulder where the Buddha dried his clothes is not so far away from the stone where he left his
footprints, the distance between the two being of only five or six kilometres. All the distances registered by
Hsiian tsang are here wrong: while the eighty /i of Sung Yiin between the capital of Swat and the foot prints
is fairly exact, 250 or 260 Ii between that town and Kalam is greatly exaggerated: on the other hand the
distance between Kalam and the footprints is far too little. Such inaccuracy may be explained supposing
that Hsiian tsang did not visit the place and relied in some reports collected on the spot. Anyhow even if the
legend, because of the better accessibility of the places, had been shifted to the north, at the source of the
river, since the Buddha was perhaps supposed to fly miraculously the distance from the place of the
conversion to other where he dried his clothes. all this is irrelevant.

19'S. Beal, Buddhist Records. pp. 166 f.
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excavations, has already convinced me that natural calamities such as earthquakes and terrific
floods have been greatly responsible for the destruction of the largest parts of the monuments
and palaces. We do not know as yet how many invaders came up here, but it is very likely that
the country was subject to the same historical events which took place in the neighbouring
Gandhara. It may be that the monasteries were looted more than destroyed. Destruction implies
a religious intolerance which, except in the case of Mihirakula, we are not authorised to
suppose in the Sakas, Pahlavas, Kusanas; these may have taken away whatever might have be
of any value, but I do not think that they had any particular reason to destroy the monuments.

A country, as presumably Swat was, ruled by feudal chiefs who were 100 weak not to depend
on major powers and could not develop an independent policy, had perhaps the advantage of
coming to terms with the invaders. Its chiefs could pay heavy ransoms and tributes and be given
the chance to preserve in this way their states from utter destruction. It was for them a mere
change from one master to another, even if the beginning was full of dangers. I therefore think
that as far as Swat is concerned we must be cautious before attributing all the ruins to invaders,
especially as we have ample and visible documents of natural causes of destruction.

Under the Kusana dynasty, Uddiyana, located, on the one side, on the edge of the roads that
connected Laghman with the Indus, passing through Chakdara and Buner, and, on the other,
linked with Central Asia by Chitral and the valley of the Indus, profited greatly by the trade that
the Kusana Empire, astride between Central Asia and the Indian ports, favored and monopolised.

But what happened to that country, what changes took place there, or what were the events
by which it not only became Mahayanist (which would not have been surprising) but one of the
most important centres of some of the most esoteric schools of Vajrayana? Something had
occurred between the visit of Sung Yiin, who found traditional Buddhism prospering there, and
the visit of Hsiian isang. When that pilgrim arrived there he found most of the monasteries
abandoned (he speaks of 1400 monasteries, whereas Fa hsien speaks of 500 only), while the
monks had become incapable of understanding the holy scriptures.

This means, as I said, that an economic disaster had been followed by cultural changes. The
establishment of esoteric schools, following definite directions, suggests a general lack of
confidence in traditional religious forms, a yearning desire for redemption, a contrast between
the wicked world and the Supreme Being, a hope that it will be possible to find in ourselves
once more the essential reality, or elsc the camestness required for rekindling the fire of gnosis,
languishing in the depths of the inattentive soul. The motives are the same as those we find in
the western gnosis which for several centuries spread throughout most of the cultured world
under different aspects, in keeping with different spiritual and historical conditions.

The conditions prevailing in Swat were very favorable to the convergence of ideas, situated
as it was on the margin of the great thoroughfares which brought the West into contact with the
East, with Central Asia and India, and where met, not to repel but to approach one another, the
most active religions of those times: Buddhism, Manichaeism, Nestorianism, each laden with
the spiritual and intellectual traditions of its country of origin and of adoption.

(It was from Gilgit, a place very near to Swat, that several of those masters came who
conferred a literary form on those beliefs, rites, practices, largely Shamanistic, which formed
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the primitive Tibetan Bon into which these teachers introduced many foreign elements).

It would seem as if in those regions, when once the restraints placed by a humanly severe
{283] religion were relaxed, and when the barriers raised by an austere code of ethics, in which the
inviolable law of karman ruled, were removed, imaginative fancies had free course with all the
terrors and anticipations proper to a violent and impetuous religious tempecrament; it was almost a
way of bringing back to life a past, lying latent but not extinguished in the sub-conscience, or
surviving among the lower strata of the population, a past unknown to us but which revived freely
under favorable circumstances, a past which we should like to be able to ascertain.

I would add in this connection that the scarcity of Buddhist monuments which I noticed in the
western portion of Swat is worth considering. Is it due to the fact that the monuments such as stuipas
and other buildings were all destroyed? On the left bank also, monuments suffered great destruction,
being used as quarries for building new villages, but in spite of that many of them survived though
the largest villages are just on this side of the river. Of many others, though utterly ruined, the
remains are still preserved. I saw that many mounds, easily located everywhere, still point to their
existence; but the same cannot be said of the western side, except in Gumbatuna. No visible trace of
stupas is there left, though in a few cases their existence 1s ascertained by the occasional discovery of
some sculptured fragments (e.g. Garo, Meramai). The places where the fragments were discovered
have been examined by me and traces of stipas have indeed been bound but of small proportions.
The impression that I could gather is that Buddhist monuments in the westem part of Swat are more
scarce than in the eastern one and certainly of not the same imposing grandeur. This fact is important
because, though the western part was not so thickly populated as the eastem one, still many big
centres once flourished there as is proved by the extensiveness of the archaeological sites and as
witnessed by the immense quantity of potsherds spread all over the plain. Only excavations and
further researches can lead us to a definite concluston, but I am inclined to think that the different
proportion of peculiarly Buddhist monuments between the eastemn and westemn parts of Swat, may
be indicative of a very important fact, that is that Buddhism did not completely dominate the country
and that in some parts and side valleys, non-Buddhist beliefs, which we may designate for
convenience sake as Hinduism (because Hinduism covers a very large variety of religious
experiences) survived. In fact, Hsiian-tsang tells us of the existence in Swat of some [non-]Buddhist
temples (about ten) though he does not say where he found them.

In this connection I would also add that Udegram, a place of which we shall speal later,
seems so far to contain no trace of big stipas as those of Mingora or of the other places in the
eastern part of the valley, though of course this fact can very well be explained supposing that
during the Kusana period the place had lost most of its ancient importance in favour of Méng
chie li and that it never recovered until the course of the political events led to its revival on
account of its strategic situation.

What then, we may enquire, are the traces left by this esoteric Buddhism in a country which
took so active a part in it, where, according to Sung Yiin, the king of Sarikol went to leamn the magic
formulae 20 and which boasts of having given birth or hospitality to celebrated siddhas such as king

20 Along with magic the people of Swal cultivated astrology too. See Wei-shu (K'ai-ming-shu-tien),
ch. 102, p. 2129/l and Pei-shih (K ai-ming-shu-tien), ch. 97, p. 3043/1V.
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Indrabhiti, Padmasambhava, Kambala, Laksmikara; a country which was referred to as the land of
the dakinis, the witches who fluttered in the air, mk’a’ agro ma, as the Tibetans translate their name,
which harmonises well with a place whose name was traced back to the root di, “to float in the air’?

The matter is one of interest not only to the Buddhist community: during this lapse of time
Buddhism and Saivism were converging into a symbiosis in Swat too, where exchanges of
thought took place between the two schools, an approach being thus made towards that syncretism
of which the more belated philosophy of Abhinavagupta will afford a luminous example. In
Uddiyana not only were the Tantric liturgies and precepts fashioned which were to give their
names to the Uddiyanakrama, but the Krama system, codified in the Mahanayaprakasa, originated
there, or at least Uddiyana was one of the most active of those centres which the texts
themselves place in the Uddiyanapitha 2!. It was a system which tended to produce an
immediate revulsion in the primary consciousness of the mystic; by its classification of mental
conditions as a wheel with twelve spokes it represents the counterpart of the astro-psychic
theories of Kalacakra which must have arisen in places not far from Swat. The Krama system
also places the goal of spiritual asceticism in the kalagrasa, the devouring activity of time, that
is to say of [284] actuated consciousness. Among the first to reveal this system was Khagendra,
‘Lord of those who float in the air’, the Saiva match of the Buddhist daka, and it reveres among
its ancient teachers three women just as the Buddhist tradition ascribes, as we know, to women
chiefly the monopoly of the Tantric revelation and of Tantric precepts in Swat 22,

It is known on the other hand that Tantras, and therefore Vajrayana, revived in a certain
manner the popular beliefs, accepted very many local demons, yaksas, nagas, etc., though
interpreting them, according to the tenets of Buddhist gnosis, as symbols of the various degrees
of spiritual palingenesis that Vajrayana was supposed to accomplish.

Considering therefore that very little is known of the local beliefs of these parts of the
world before Buddhism, the investigation of that Tantric literature, which, we can ascertain,
developed in Swat, may help us to get a glimpse of the religious situation of the country before
Buddhism spread over it.

When, however, one draws one’s attention on this religious atmosphere, which has
permeated Swal ever since the 7th century, one is surprised that no artistic manifestations have
been found that reflect it. The stelae or the rock carvings of which some are reproduced in this
report are certainly Mahayanic: they represent Bodhisattvas, chiefly Lokesvara, but none of
them can be cailed Vajrayanic. This should be ascribed to the fact that those religious schools,
which were responsible for a very large Tantric literature and gave Buddhist shape to pre-

21 Mahanayaprakasa (Trivandrum Sanskrit Series. p. 8, v. 370): ratoddyanam (ed. wrongly tato dhya
[nam tam)) tu tatpitham sarvapithottamam bahil; cfr. Tantraloka 111, pp. 188 ff., where the Krama system
is explained and the sampradaya described, especially p. 192; Tantrasara pp. 29 fI.

22 The belief in fairies and wilches is still surviving in many places of Northern Pakistan, Gilgit,
Hunza, Chitral: this belief has not been completely abolished by Islam and it represents the survival of
older traditions which must have been largely widespread in this part of the world. See e.g. the peri and

specially the rui, D.L.R. Lorimer, *“The Supernatural in the Popular Belief of the Gilgit Region’, JRAS,
1929, p. 507.
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Buddhistic cults, secluded themselves in a vigilant esoterism which kept away the uninitiated
from the jealously guarded secrets of their mysteries.

Another reason may be found in the fact that the effigies of their symbols (representing the
scheme in which these schools expressed the action of the powers through which the light of the
absolute conscience spreads and realises itself in the cosmos, or else to which the cosmos flows
back and annuls itself) must have been painted on the walls of chapels and temples closed to all
but the initiates. This is still the custom practised in Tibet, above all in the chapels in which the
dban skur, the initiation, is imparted. Such were the paintings that Urgyan pa was still in time to
see on the ruined walls of what he calls the palace of Indrabhati.

Until now not a single bronze statue of Tantric character has been brought to light, and the
only figures that depart from the human attitudes of the Gandhara art and represent many-armed
divinities, are those engraved on a stele that I found in the environs of Salampur (see p. 314),
and another with six arms, placed in a strange way between a femnale divinity of the Palmyrean
type — a royal fortune or polyad divinity — and two figures with spear and Phrygian cap, which
look like the Dioscuri, as found on some Indo-Greek coins, carved on the jambs of a doorway
brought to light during the first campaign of excavations at Mingora.

And here several obscure or doubtful points arise; several problems occur to the mind if
one is desirous of penetrating deeply into the cultural developments of this country.

The study of the few and contradictory texts is insufficient for supplying an answer to these
questions and for placing the problems that arise in their right perspective. One must question
the country itself, seek out the works of art that bear witness to the passage from one form of
Buddhism to another, and above all undertake excavations having in view the discovery of
documents or monuments that have not been ruined or destroyed and which tell of the events
that occurred in a region whose very position makes it one of the most interesting in Asia. And
yet another reason induced me to persist in my determination. From those places come some of
the finest specimens of Gandhara art, found by clandestine diggers and now dispersed among
private and public collections the world over; carefully conducted excavations made in these
same territories offer good means for acquiring positive knowledge on the disputed question of
the succession of styles and stages, and the origins of the art of Gandhara. The material now in
our possession is uncertain, contradictory or indefinite, as many of the works are of doubtful
origin or difficult to date by relating them to reliably ascertained stratifications. Our views on
the art of Gandhara, on its developments and successive periods, can only be provisional, or
else must justify the scepticism of our much regretted colleague, Deydier.

Having made up my mind on this point, and before undertaking excavations which
everything suggested will take a long time, I made in 1955 a preliminary survey of Swat in
order to select the places for starting our researches. For this purpose I came to the necessary
agreements with the Archaeological Department of Pakistan. The then Director, [285] Mr. R.
Curiel, now Adviser for Archaeology to the Government of Pakistan, did all he could to assist
me; I have been equally favoured with the help of other Pakistani Authorities, the Minister of
Public Education and his collaborators. I must extend special thanks to H. E. Ambassador S. K.
Dehlavi, who has given to the enterprise the full support of his authority and official capacity.
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2. PROGRAM OF THE WORK TO BE UNDERTAKEN

The Wali Sahib of Swat, Jahanzeb Khan, afforded me every facility, and made me feel
quite at home during the four months I spent in the country. This impression was enhanced by
the courtesy and hospitality of the people and the beauty of the scenery which, in many of its
aspects, reminds me of some parts of Italy. I had decided to start the excavations at the
beginning of October, 1956, but I thought it necessary to undertake a preliminary survey of the
country, and to precede the archaeologists so that they might begin their work as soon as they
arrived. With the kind assistance of the Chief Secretary of the Swat State Ataullah Khan, I
rented two houses, furnished them and then set off on my tour, undertaken in the pleasant
company of Doctor F. A. Khan, then in charge of the Exploration and Excavations Department
of the Archaeological Service of Pakistan, and now Director General for Archaeology. It would
have been difficult to find a better, more learned or more enthusiastic companion; he had
undertaken many excavation campaigns in Pakistan, and he has an expert eye and a deep
knowledge of archaeological problems.

Miss F. Bonardi, who had already been with me in Nepal and who besides standing the
hardships of mountaineering, is an excellent photographer, was deputed to the photographic
documentation of the tour, an essential task involving much responsibility, as on account of the
short time I could spend in Swat I had to rely on uptodate and rich photographic records. The
photos here published are hers.

I must acknowledge that there is nothing in Swat which could be compared with the long
and toilsome joumeying in Nepal: neither high passes nor the difficult and exhaustive up and
down hills of Nepal and Tibet.

The Badshah Miangul A. W. Shahzada, the founder of the Swat State, and his son, the
present Wali Jahanzeb Khan, have spared neither money nor efforts in providing the country
with a most efficient network of roads so that all the most important places are within easy
reach. Leaving at sunrise one can reach by car or jeep the various valleys which open on either
side of the Swat river and then proceed by foot to the villages where ruins or rock-carved
images are preserved. The distances are only a few miles and the not too steep ascents might be
pleasant in winter, but we had unfortunately to make them about the end of August and during
all the month of September, under the most unfavourable conditions, when the climate is hot
and sticky. However, we withstood these hardships in good spirits.

3. SCOPE OF THIS REPORT

In this report 1 expound the results of the preliminary survey of 1955. I give here where
necessary some new details about the places mentioned by Stein 2% in his two books and
produce when needed new photos of the extant archaeological remains. I describe summarily

23 See for his works note 1.
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new sites which I happened to identify and propose some new identifications, one of which, at
least, seems certain, that of Méng chie li of Hsiian tsang with Mingora instcad of Mangalaor. In
order 10 give a topographical arrangement to my notes I have divided the monuments, ruins or
sites according to their location in or along the main roads and their branches. In the report I
shall summarily discuss the relics discovered. All the more so, as pioneer work has been done
in this country by that unrivalled explorer who was Sir Aurel Stein; he was there in 1926, just a
few years after that formerly inaccessible country had been pacified; he travelled in a more
favourable season, but in worse conditions, because at that time Swat did not possess the roads
which now cross it in every direction. The report, of course, does not deal with the results of the
excavations begun in the Autumn of 1956, and since carried out with great success.

4. MENG CHIE LI = MINGORA. DHANYAPURA AND NAITARI LOCATED IN DAN-GRAM AND NAT-MERA

I had applied for permission to undertake excavations in Mangalaor and Udegram because
it seemed that those two places had been [286] at different times, or under different dynasties,
the two capitals of Uddiyana. In Udegram I had proposed to excavate the mound on top of the
hill below Rajgira’s castle, and to make trial trenches so as to have a first idea of the various
occupations of the town.

In Mangalaor I intended to bning to light the big stapa to the NW of the town, which had
been identified by Stein with the stdpa commemorating the Ksantivadi-jataka, and then to
search for the vihara and the town which must have been close to it.

I therefore undertook a careful examination of both places. reading attentively the
description of the country made by Sung Yiin and Hsiian tsang. As is known and generally
accepted, Méng chie li of Hsiian tsang is supposed to be a transcription of Mangala (pura); it
was thus natural o identify this place with Mangalaor, obviously a corruption of Mangalapura.
The two names seemed to correspond perfectly.

Anyhow it seemed that this identification of Méng chie li with Mangalaor, suggested by
Vivien de Saint Martin and then universally accepted, could not be rejected. But in rereading
carefully Hsiian tsang, 1 began to feel some doubts about the correspondence of the Chinese
transcription with the name of Mangalaor. Apart from the fact that if Mangalaor is derived from
Mangalapura, no trace of pura is found in the Chinese transcription, as this word is not
essential, it seemed to me that the correspondence of the Chinese to the supposed Sanskrit
original was not beyond dispute. In that Chinese name I seemed to see an original Mangari or
Mangali 24, which, even assuming that it had been Sanskritised by the pandits into Mangala had

24 It is interesting to note that we find a Mangali in Hazara, where. according to tradition, fled the
Swatis when their country was invaded by the Pathans and they were driven away (Ann. Rep. Arch.
Survey of India, 1923-24, p. 67). As to the language of Swat it must have been greatly iranised: Uddiyana
seems to have been included in the area of paisacr. As known paisact was the language adopted by some
Buddhist sects of this part; see Lin Li-kouang, L ‘aide mémoire de la Vrai Loi, Pans. 1949, pp. 208-16.

Meéng chie li, *Mangari, *Mangali, was not the only name of the town, which was for some time



76 G. Tucci

perhaps nothing in common with Sanskrit. The presence of so many place names having a
similar form, such as Mankial, Manjur, Mangalthan etc., may supporl the hypothesis that
Mangala is a leamed rendering into Sanskrit of some ancient local toponomy. My doubt of the

the place of foremost importance, nor was it always the town of paramount importance in the country.
There are reasons to believe that the chief town was also known under different names or was for some
time other than Méng chie li: in fact the itinerary of the journey of the Buddha to the NW of India,
preserved in the Vinaya of the Mulasarvastivadins after the conversion of Apalala, runs through a place
commanding a view, from afar. of Kashmir (Kasmiramandala); then through Bhrastalaya (yul giiis grogs,
Tsu lu tsiu lo), Kantha (Yul kan tha, Ch’ien t'o tsiu lo), Dhanyapura, (abras kyi gron k’yer, not Katagara as
testored by Przyluski, . e. p. 513), (Tao ku lu ko ch’eng), Naitari (Yul dban Idan, Li yi to ch’eng), Sadvala
(gSin ma can, Lu so ch’ing), Palitakuta (in the text: kota, brisegs skyon, Hu si ch’eng), it reaches
Nandivardhana between Jalalabad and Peshawar. The text of N. Dutt is here corrupt: apart that the name
Bhrastalaya does not seem to correspond either to Ch. or to T. and therefore may be due to an erroneous
reading or to a mistake of the text itself: instead of {dhanyapure senarajah paramasatyesu prati] sthapitah
one should read [dhanyapure uttarasenasya rajio mata satyesu pratistha) pita; instead of: palitakoto
nagapalasca read: palitakute palitakato nagapalas ca (bKa’ agyur, adul ba, k’a, p. 224).

This passage has been well analysed by Przyluski, La légende de I’'empereur Agoka, pp. 305 ff.
and by E. Lamotte, ‘Alexandre et le Bouddhisme’, BEFEO XLIV, 1947-1950, pp. 154 ff. The order of the
itinerary shows that the Buddha is supposed to have followed down stream the river Swat from the abode
of Apalala up to a town whence he had to turn west in order to reach Jalalabad.

In Dhanyapura, ‘the town of the rice’, the B. converted the mother of king Uttarasena: now this
king is placed by Hsiian tsang (Beal, op. cit., 1, pp. 126 ff.; Watters, op. cit., I, p. 238) in Swat. On the
other hand one sadhana, published by Foucher, Etudes sur I’iconographie bouddhique de I'Inde, Paris,
1900, p. 121, refers to Vajrapani, ‘in Mangakostha in Oddiyana’ and to the image of the deity as
reproduced in the mss.; manga has been related by Foucher and Lévi (JA, 1915, p. 107) to Méng chie i,
the capital of Swat, visited by Hsiian tsang and kostha, granary, store house, has been related to the town
of Kosthaka, Sthulakosthaka, mentioned by Divyavadana p. 433 and as Thullakotthita in some Pali texts:
Majjhimanikaya, ch. 82 (so also in the Chinese translation) and in the Theragatha, which text places the
town in the north, among the Kuru (for other references see Malalasekera’s index, s.v. and M. Bode, The
Legend of Rastrapala and Avadanasataka, ed. Speyer, s’Gravenhage, 1958, II, p. 118, where the king of
this place was Kauravya). In the Rastrapalapariprccha the meeting with Rastrapala takes place in Rajagrha
(cfr. for other texts Demiéville, *Versions chinoises...’, pp. 44 f[.). So Dhanyapura, Mangari,
Sthulakosthaka, Kosthaka have been related to one and the same place.

The identification of Dhanyapura with the village of Dan-gram, extremely rich in archaeological
remains, appears to me quite certain: more doubtful is perhaps the identification of Kosthaka,
Sthulakosthaka with the same place: the indication of the texts are too vague and imprecise: dhanya is not
kostha: the relation between the two words is that of contained and container: they express two different
ideas: as to Mangakostha of the mss. of the Sadhana, manga, as 1 said, is a name which occurs (00
frequently in the toponymies of Swat to allow any definite conclusion and so kostha: this latter form does
not imply a necessary connection with Kosthaka, Sthulakosthaka of the older texts: nor is kostha
necessarily ‘granary’ but may also mean ‘surrounding wall’ (kosthaka). Moreover Kosthaka is the abode
of a yaksa called Damstranivasin who was a devote of the Buddhist Law and therefore abstained from
harming anybody. Now of this yaksa ‘living near the tooth’ (but the A yu wang ching interprets ‘the yaksa
who was the custodian of the tooth of the Buddha’) there is no record in the travels of the Chinese pilgrims
which, on the other hand, contain so many legends concerning the same country.

Another point is worth consideration. We are inclined to connect the revelation in India of the
Kalacakra with Dhanyakataka, abras spuns, and this Dhanyakataka has been identified with the famous
Dhanyakataka in South India, consecrated by the supposed presence of Nagarjuna. But in the Tibetan
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accuracy of the identification of Méng chie li with Mangalaor was only strengthened by a
careful examination of the ground around Mangalaor, bare as it is of ruins and archacologically
very poor compared to the many places in Swat. One finds there hardly any traces of those
fragments of pottery of various colours and different thickness which, more especially after the
rains, redden and color the yellowish surface of the fields with mosaic-like tints. Nor can it be
said that the present village is built on the old capital, as we know that this was very large, 16 or
17 li in circuit according to Hsiian tsang (about 8 kms). No traces of walls or other remains
were found by the peasants tilling the adjacent fields except near the big stipa.

The situation was very different in the environs of Mingora, the most important bazaar of
the region, two kilometers to the north of Saidu Sharif.

The Swat valley is here very wide indeed and two smaller valleys debouch into it, those of
the Jambhil and, further south, of Ilam, also known as the Saidu Sharif river. These valleys are
narrow but fertile and they skim rocky hills now covered with stunted bushes, but formerly
green and well-wooded. For a long stretch the plain and foot-hills are scattered with more or
less dilapidated stupas and with those characteristic mounds that hide sunken ruins. The paths
along which pilgrims and pious people travelled are still marked by engravings on the rocks and
by stelae dispersed over the fields, representing Buddhas and Bodhisattvas; and everywhere
there is an incredible lot of potsherds of all kinds, shapes, and colors. Moreover, along the left
banks of the Jambhil, just opposite Mingora, the river, which in the dry season shninks to a
small stream, but swells and flows impetuously when the rains come, has hollowed out for the
length of more than a kilometer the foundations and superstructures of walls several yards high,
which, in the part thus laid open by the action of the waters, reveal the work of destruction and
reconstruction that has been going on for centuries.

In the village of Mingora whenever work is started to lay the foundations of a house, ruins
and ancient walls are brought to light. All this very extensive archaeological area, which
stretches over several square miles, is overlooked to the south-west by a craggy hill separating

tradition concerning the Kalacakra there is no sure indication that Dhanyakataka was so far south: on the
other hand we know that Sambhala was in the north and that only in the north is it possible to speak of
Muslims harming and opposing the Law to be again expeiled by some Kulika. These facts point to a
country not far from Swat. Is there any connection between this Dhanyapura in Swat (where astrology, as
we saw above, n. 20, was much studied) and Dhanyakataka? We expect Prof. H. Hoffmann will solve this
problem [as regards this passage see ‘On Swat. The Dards and Connected Problems’, note 105, in this
volume — Ed.].

As to the other places mentioned in the above itinerary the identification is even more uncertain.
The place from where B. got a glimpse of Kashmir, from afar, may be one of the passes and ridges
through which the tracks ran when the valley was flooded and from which a view can be had of the
mountains of Kashmir, as for instance the Shangla (which leads from Swat Valley to the Indus Valley).
Bhraslalaya (if the reading is correct) and Kantha can be located in any place between that locality and
Shakhorai or Mangalaor. As to Naitari sce pp. 288 and 316.

It is possible that the town referred to by Sung Yiin as the residence of the prince of Uddiyana is
the same as Méng chie li of Hsiian 1sang: but it is a mere suggestion, and theoretically nothing prevents us
from believing (hat at that time the ruler was residing in a different place. Most probably Méng chie li is
the same as Mang o po (but is the transcription exact?) of Wu k’ung.
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the valley of the Jambhil from that of the Ilam: on its summil gigantic ruins of walls extend for
nearly a kilometer, widening out into bastions, or else heap up to form the bases of towers. It is
up there that the citadel must have stood to keep guard over the great city that lay at its foot.

The ruins of the great city below seem to converge towards a mound of greater height
which has withstood the ravages of centuries, weighing on all the monuments, as it has been
used as a quarry by the nearest village. This place is called Butkara, and it is there that [288]
clandestine diggers brought 10 light the specimens of Gandhara art with which they have
supplied the antiquarian shops. It scemed to me there could be no further doubt that Méng chie
li corresponds to Mingora and not to Mangalaor and that the capital mentioned by the Chinese
pilgrims must have stood on this site, where all the roads met, surrounded as it was by luxuriant
valleys, with a hinterland that could feed a dense population.

Butkara was therefore the place where our excavations should start; characterised as it was
by extensive and striking ruins it might well be the site of that T"a-lo 23 monastery mentioned
by Sung Yiin: the largest and richest of the whole region, where each year the king assembled
the monks who came there in large numbers from all parts of the country. In that monastery, the
same pilgrim tell us, there were six thousand gold statues. I should not like to correct the
number into sixty, as has been suggested by Chavannes, for the number seems to indicate, as
does the Tibetan expresston kumbum (sku abum, 100,000 images) a wealth of statues and
images not of gold, but gilded. like those that Major Dean had already noted as coming from
Mingora. In fact, the Taisho edition and two new editions of the Lo yang ch'ie lang chi which 1
have all read: six thousand 2°. The excavations we have undertaken have already brought to
light some statues, in which the traces of gilding applied to the bolus laid on the stone are still
visible.

As many a place has been localised by Hstian tsang, starting from Méng chie li, it follows
that the new identification I proposed, and of which there seems no longer to be any doubt, is
likely to change the location of other sites. Two other places can also be located with great
probability: Dhanyapura and Naitan of Vinaya scem to me (o correspond reciprocally to Dan-
gram and to Nat-mera (see below, p. 316 and n. 24).

5. THE ROCK-CARVINGS AND THE ANTIQUITIES OF UDEGRAM

The other place which I selected for the excavations is Udegram. The two places, Mingora
and Udegram, have in fact been chosen with a view to finding new material which may help to
solve two different sets of problems.

The purpose of the excavations at Mingora is obvious; they are to throw light on what would
seem to be one of the most remarkable religious edifices of the whole region, and if not the most

25 Seen. 12,

% 1 o-yang-chia-lan-chi-chizo-chu, edited by Fan Yang-yung (Shanghai, Ku-tien-wén-hsieh-ch'u-
pan-she, 1958). Lo-yang-chia-lan-chi-chiso-shih, ediled by Chou Tzu-mu (Peking, K o-hsiieh-ch’u-pan-
shé. 1958).



Preliminary Report on an Archaeological Survey in Swat 79

remarkable, the center of worship for many centuries. We trust that these stratigraphic excavations
will enable us to obtain a clear idea of the successive styles of the art of Gandhara, its first
appearance in this country, and, if possible, the period in which that art flourished and its
vicissitudes in Swat. Our studies will, of course, be confined within the precise geographical limits
of this part of the territory of Pakistan, for obviously we cannot speak of Gandhara art in general, as
if it were uniform and constant in its expression. We should seek rather to recognise and identify
the different styles included under that general name, corresponding to the artistic traditions and
tastes of the several places to which that style spread and which no koiné can quite efface.

We may find at Mingora favourable conditions for studying the successive styles and
periods of Gandhara art as it developed in Swal. As I have already said, the monuments were on
several occasions injured by natural causes, earthquakes or floods, the greatest harm being done
by a disastrous flood which buried them under the rubble and the boulders brought down by the
river in spate, or fallen from the surrounding mountains.

On the other hand, the excavations in Udegram raise a very difficult problem. As Sir Aurel
Stein had already shown, Udegram is the Ora of Arrian; very probably it gave its name to the
country of which it was for some time the capital. There is no doubt that Swat never formed a
real political unit; we find it partitioned up among several princes, barricaded in their respective
fortresses on the summits of stony hills which could be easily defended (Hsiian tsang speaks of
four or five such citadels. Cfr. T ang-shu, in Chavannes, Documents..., p. 221: five towns).

Udegram, Barikot, Mingora, Najigram, the ruins of Aligram on the left bank of the Swat,
the ruins of Surai Tange and many others bear witness to the presence of large inhabited
fortified places, centering round the citadel of the prince on the highest point, surrounded by
several orders of walls. By tumn, one or other of these princes acquired mastery of the others and
became a kind of primus inter pares, giving rise probably to inevitable jealousies and hostilities.

The fact that until our day no trace has been found of a local coinage leads us to think [289]
that this country never acquired its independence, the different feudatories having to submit to
the suzerainty of the major empires alternating on their borders: Indo-Greek, Saka, Parthian,
Kusana. Shahi, Kashmir, Ohind, which alternated with one another, as is shown by the great
collections of coins that have been found in that country. It was only when these powers were at
their lowest, that one or the other of the princes may have succeeded in gaining the mastery.
Such would be the case of the prince mentioned by Sung Yiin or Hsiian tsang who resided in
Mingora, or of that Ta mo yin t'o ho se, on whom China conferred the title of king about one
century before the country passed under the rule of Kapisa.

Such short periods of independence, at least relative, can be reconstructed on the basis of
the information contained in the Chinese sources which register some missions to the Chinese
court by the rulers of Uddiyana. Some of them are recorded within the first quarter of the 6th
century. They took place in the [290] years 502, 511, 518, 521, when the White Huns were
threatening the country. In the absence of a great power upon which to rely in the general chaos
in which North Western India, Gandhara and the adjacent countries had fallen, it is
understandable that some chief of Swat had acquired an cphemeral supremacy upon his folk
and had sent embassies 10 China in the hope or the illusion to find some help against the
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incumbent danger. It is about at the time of the last mentioned embassy that Sung Yiin was in
Uddiyana and speaks of a king ruling the country (year 520). Then the dynastic histories for a
long period do not record any such embassy evidently because the country had fallen under the
invaders. Only towards the end of the first half of the seventh century and precisely in 642 —
approximately when Hsiian tsang tells us of a chief of Swat ruling from Méng chie li — do we
find again mention of another mission. But it is worthy of notice that such an embassy came
together with that of Kapisa, as if the two states acted in full agreement. Then a new danger
arose and this time it came from the Arabs, alliance with whom had been sought by the
Tibetans anxious to wrestle from the Chinese the possessions of Central Asia: at that time the
Arabs whose aggressive power had found a leader in Qutaiba, were renewing their attacks; on
this side they had also approached the eastern borders of Uddiyana (so the text, corrected by
Chavannes, Documents..., p. 129 into ‘western border’, but A. Stein, Serindia, p. 20, maintains
the original reading: taking into consideration the raids of the Arabs in Sind up to the Indus).
The local ruler supports the policy of the Shahis, being under the same impending danger and
refuses 10 accept the offers of the Arabs. The emperor Hsiian Tsung rewards him and some
minor neighbouring chiefs, and confers upon him the title of king in the year 720, as he had
done with the kings of Kapisa.

But somehow the Shahis resisted the islamic pressure. Swat lost again its short lived and
perhaps nominal independence; in 745 the Shahi Pu fu chuan is recognized by the Chinese as
the king of Kapisa and Uddiyana (see S. Lévi and Ed. Chavannes, ‘L'itinéraire d’Ou-k'ong
(751-790)°, JA, 1895, p. 348; Ed. Chavannes, Documents..., pp- 128 ff.) which means that
Uddiyana had coalesced into the Shahis’ state. So with the exceptions above recorded we may
conclude in a general way that the country was always under a feudal regime.

Unlike Mingora, where for the moment I [291] propose to study the events and the
successive phases of a school of art, Udegram with its impressive ruins brings the historical
problem of Swat to the fore in all its importance. One can glimpse these ruins under the
undulations of the soil, in a valley overlooked by a circle of mountain massifs, below which
flows the Swat river, broad and calm, winding through green fields. Then the ruins climb up the
slopes in such a dense tangle of walls that the slopes themselves seem indented as though by a
gigantic staircase. The ruins, mounting upwards, press round the bastions of a huge fortress, on
the outer walls of which opens one of the gates of the city which still stands; then they fall into
aravine where an inexhaustible spring of water still spouts; they skirt the summit of the massif,
and mount to the highest peak on which the castle of Rajgira stands.

This impressive ruin has given rise to the legend, which has come down to our days,
according to which this grim fortress, after resisting the vain and repeated assaults of Mahmud
of Ghazni, was at last stormed because the king’s daughter, having fallen in love with one of
Mahmud’s generals, revealed the place through which the water supplies passed.

The ruins are there to prove that this castle did not end with Alexander but was further
enlarged under the Kusanas and the Sasanians, but was unable to withstand the assault of
Mahmud; this 1s also shown by the objects and coins discovered in this place, which bring the
record to the age of the Ghaznavides.
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We are thus able to collect here at Udegram accurate chronological data. We know that the
city was destroyed by Mahmud or his gencrals; that important public buildings stood there in
the time of the Kusanas whose date can be ascertained by the building technique used, that
Alexander reached it, besieged it, and conquered it.

That the origin of this site goes much further back is proved by carvings on the rocks which I
discovered on the occasion of the survey I made of the spur of a mountain which closes the
valley of Udegram, dividing it from that of Gogdara. The whole side, above which towers on the
right an image of the Buddha, is carved with drawings of wild or domestic animals, of various
size, some of them truly remarkable. These are not only graffiti, but deep-cut engravings of
which some are hollowed in the rock by the use of a yel harder stone, so that the surface thus
excavated seems [292] to be polished; the feline animals are recognizable by the stippling
scattered over their bodies, imitating their spotted skins (fig. 1). The drawing and the ductus of
the body consists of two triangles whose apexes touch, while the tails of the animals end in a
spiral. These carvings are very like the paintings of animals on the vases of ancient Iran.

Whatever may be the conclusions to which we shall be led when all the rock drawings are
brought to light and when the yet untouched soil is uncovered, there would seem room for
believing that we have here come to the dawn of the life of Udegram, and that these documents
date back to proto-historic times. This would show that a pluri-millennial period came to an end
on this site, leaving behind it in the stratigraphy these documents which give so clear an idea of
the events.

Having thus ascertained that Méng chie li corresponds to the town of Mingora of to day and
not to Mangalaor, and having chosen that place as well as Udegram as those to which
precedence should be given, I passed on to examine the various localities to see if any other
important site was to be added to those discovered or described by A. Stein or if some new
document could be made available.

We shall now pass to the description of the various places or monuments classified by the
direction in which they are found.

I am afraid this part of my report cannot but be a mere topographical skeleton or a sketchy
illustration of the archaeological map. Each locality is a problem, each stele needs a study by
itself, but, I repeat, this article is a preliminary report meant to explain how I came to think that
Swat deserved particular investigation.

For practical purposes 1 divide the itineraries into two groups, A and B: itinerary A includes
all the route and sites on the left [293] of the river, itinerary B those on the right.

A is again divided into various subgroups, A, AA - Al, each corresponding to a particular
valley or route.

Route A, on the left of the river.
Route A, A: Mingora—Udegram-Landakai

Route A, B: Mingora—Mangalaor—Kalam
Route A. ¢: Mangalaor—Shakhorai
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Route A. p: Charbagh-Mangalthan

Route A, E Mangalaor—Azgharai

Route A, F. Mingora—Jambhil

Route A, G: Mingora—Saidu-Ilam

Route A, 1 Barikot—Karahar pass

Route A, r: Barikot—Najigram—-Abba Saheb-China

Route B, on the right of the river.

Route B, A: Barikot—-Gumbatuna (by ford)

Route B, B: Mingora bridge—Aligram-Kabe]

Route B, ¢: Aligram-Tutan Bande—Arkot Qila

Route B, p: Mingora bridge-Bar Bande—Shakardara—Bar Shor
Route B, E: Surai Tange

6. ROUTE A, A: MINGORA—UDEGRAM-LANDAKAI. NEW LOCATION PROPOSED OF THE SO CALLED
STUPA OF UTTARASENA. IMAGE OF A KING (7). BARIKOT = VAJIRASTHANA

The road Mingora-Thana has been well described by Stein and only a few additions or
corrections can be made to what he has said. Though this route abounds in innumerable sites
and therefore testifies a far greater population than now, the most important inhabited centres to
be mentioned are: Katelai A, B, Kambar, Udegram, Gogdara, Tindo-Dag, Ghalegai, the so
called stapa of Uttarasena, Barikot.

Facing Saidu and also looking down on the road to Malakand there is a mountain which
gradually descends towards the plain. It is called Katelai, a name which is given to the
mountain itself and to the narrow valleys which open at the foot of its slopes in front [294] of
Saidu (Katelai A) as well as of the police station of Serkanai (Katelai B).

In both places there are ruins which have been greatly damaged.

In Katelai A, along the slopes, there are many traces of walls in diaper work with the water
drainage in some places still preserved. Above the ruins, under a tree, there is a sulphur well
(now called Ska China), which is reputed to possess great medical qualities; sick people go
there to bathe because the water is said to be specially efficient in cases of skin diseases. Most
probably it is the ayuhpani which U rgyan pa mentions in his description of Swat. Ruins — some
of which are evidently the remains of a stipa — and fragments of sculptures have also been
found everywhere. They are distributed in four successive terraces gradually ascending the
slopes and connected by a road of which traces are in some place preserved: they seems to
converge towards the summil where the most important stapa was built: a few fragments have
been found. One (fig. 2) of them represents a warrior in the act of drawing his sword out of the
scabbard; another is a frieze much damaged: on the left the Buddha and Vajrapani between two
ascetics in a hut, probably the first meeting with Brahmans; the head of a donor; stepped
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merlons, a frieze with floral motives on the side (the pippala leave is predominant) (fig. 3); two
donors. The rock carvings are much effaced: one represents a Buddha between two standing
Bodhisattvas with mukuta: another a Bodhisattva in rajalilasana holding a lotus with a long
stalk and flower (fig. 4) in his left hand, representing Loke§vara.

Ruins even more dilapidated are found in Katelai B; a few fragments of sculpture have
been discovered during occasional diggings: among them a seated Buddha (fig. 5).

Qambar is a small village ncar Katelai B. That there was a religious settlement there is
testified by the occasional discoveries of sculptured pieces. One of them has been recently
found which represents the Buddha meeting an ascetic; it follows a well known pattern. The
work is finely executed.

Of Udegram we spoke before.

In Gogdara and in Ghalegai new photos have been taken; in Ghalegai we found also some
new carvings which were probably not noticed by Stein.

Another site of notable interest is Tindo-Dag; on a hillock at the end of the well-protected
valley there are extensive ruins: the site looks archaeologically very rich and its importance is
marked by some rock carvings which testify to the existence in this place of some religious
settlement.

The big image of Buddha (fig. 6), of which only the head was visible o Stein, has been
unearthed by order of the Wali Saheb; it is doubtless one of the most beautiful rock carvings of
Swat, along with the other of Shakhorai and the Padmapani of Jare. A path has been made by
order of the Wali Saheb 10 reach the other images formerly of difficult access above the
Buddha: but they are so placed that even now it is far from easy to take photos of them.

The image in barbaric dress (fig. 7) which to Stein seemed to represent Uttarasena, because
he believed the stipa in the proximity of Ghalegai to be the one referred to by Hsiian tsang as
being built by that king, presents some difficulties of interpretation. First of all, as we shall see,
this identification of the stapa with that of Uttarasena is very uncertain. Morecover the image is
not isolated. We find it again [295] at Kota and at Shandala (see below, pp. 300, 313) in a side
valley of the llam river. The image bears a great similarity to those of the Kusana kings in the
Kusana coins and the famous image of Kaniska of Mathura. We are here confronted with a
group of four personages surrounding a major figure as it reappears in the usual arrangement of
Mahayanic cycles: a central deity with his four accolytes on the four sides. In Ghalegai he has
the prabhamandala around his head. In the stele of Shandala the sword on the left side can be
seen. This image may represent either the local deity with his attendants or a king of the Kusana
period with his retinue. Since the prabhamandala appears in the coins of Huviska and
disappears with Hormizd (Gébl in Altheim - Stiehl, Finanzgeschichte der Spatantike, Frankfurt
a. M., 1957, pp. 198 and 221) the image, if it represents a king, should be dated accordingly. It
must be added that such a figure appears not only on the coins but also in the graffito of Kalatse 27
of Vima Kadphises.

27 Since the photo 1 took of this inscription during my journey to Ladakh in 1928 is perhaps better
than that published in CII, I think it interesting to publish it here, fig 8.
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Barikot was certainly one of the most important places of Swat and it was destined to be so
for many reasons: its position in a wide valley, the proximity of the river, the rocky and steep
hillock which represented in case of [296] war a formidable protection, the confluence there of
many roads. The Swat river here also, just as in Mingora, is fordable in all seasons, occasionally
with the help of buffalo skinboats. The place therefore for its situation had great importance
from the very beginning of the history of Swat; and, as shown by Stein, it corresponds beyond
doubt to the Bazira of Arrian; its name in Sanskril was Vajirasthana 28; the very extensive plain
is dominated on the east by two big sripas, greatly damaged, and on the west by the Barikot
Gundei which towers abruptly on the Swat river. All this wide plain where in spite of its present
aridity, crops could grow plentifully, is for some square miles covered by potsherds mostly of
the Kusana period. Moreover, along the banks of the streamlet which flows into the Swat,
running through the Barikot village, remains of old walls are visible; they [297] can easily be
seen scattered all over a large area as far as the two stiipas on the spur dividing the Najigram
and the Kandak valleys. There is no doubt that we are in front of an archaeological site of the
greatest interest and a place formerly thickly populated. The potsherds of the best Kusana type
continue 1o spread over the eastern slope of the Barikot Gundei hillock and reach its very top.
This fact was noticed by Stein and perhaps induced Barger and Wright to make Barikot the
centre of their investigations, which were unfortunately carried out in such a haphazard way
that no positive result can be drawn from them. But on the slopes of the hills to the NE, right to
the very top, other extensive ruins are to be found.

There is hardly any doubt that, just as in Udegram, here too the bazaar stood in the plain
described above, dominated by the hill of Barikot Gundei and its fortification, so well described by
Stein. The only thing about which I am doubtful is whether the fort on top is as old as one might
think. To judge from their [298] structure, the walls seem to be much later than the Kusana period.

The fortress of which the remains are now extant on the Barikot Gundei is architecturally
different from what we generally find in Swat; it was built with the material at hand and 1n situ,
thus destroying all traces of former occupations; but the huge quantity of Kusana potsherds, the
coins of that and the preceding periods found there and the remains of some walls of Gandhara
type here and there occasionally preserved between rock and rock, or brought to light by slides
in the slopes of the hill, testify to the existence of previous settlements. We do not know what
exactly stood on top of this hill during the Kusana and previous periods; but we may presume
that it was the acropolis, the basileion, the citadel, a fact which does not exclude the presence of
some religious monuments as [299] well, probably a stdpa. That a stapa was here is quite
possible, because stipas were erected in high places, and could coexist with fortifications, being
considered as a protection in case of danger.

28 The identification Bari-kot, Bir-kot is beyond any doubt; in fact we know from a Sanskrit
inscription discovered in that locality and contemporary with Jayapaladeva, 10th century A.D., that the
name as was heard by the Greeks survived also at the times of that king; it is in fact called in that
inscription: Vajirasthana, the place Vajira. See Rai Bahadur Daya Ram Shastri, *Six Inscriptions in the
Lahore Museum’, EI XXI, p. 301 (the editor identifies wrongly Vajirasthana with Waziristan).



Preliminary Report on an Archaeological Survey in Swat 85

That near the hillock there was a sacred place is shown by some rock carvings at its base
representing Lokesvara, and we know that these images always mark the routes of the pilgrims.
A great mound exists near by, which was used for centuries by the Moslims as a cemetery: it is
at present called Babadheri, and is just near the river.

I 1ake this opportunity for questioning the identification of the stiipa of Uttarasena with the
well preserved stipa near the road half a mile north of Barikot and in proximity of Ghalegai.
The identification was made by Major Dean and was accepted by Stein: but I am not convinced
of its accuracy.

Hsiian tsang says that the Uttarasena stupa was 60-70 /i SW of Méng chie li, to the east of
the great river, viz. the Swat. But then he adds that ‘by its side on the bank of the great river
there is a large rock; its appearance is like an elephant’. Again he adds that on the very spot
where the white elephant that had carred the relics of the Buddha halted, the king Uttarasena
built this stapa. Stein identified this rock with one in proximity {300] of Ghalegai. I found the
place referred to by Stein and of which he also reproduces a photo. I examined it carefully and
in every direction but I failed to recognize in it the even remote image of an elephant: so did my
friends. Moreover there are serious objections to that identification. First of all, the smipa of
Uttarasena should stand on the bank of the river: but the stipa now identified with it rises in a
small side valley, which cannot be said to be on the bank of the river, but we cannot insist on
this because the river may have changed its course. More important is the fact that the rock,
supposed to be the elephant rock, is more than one kilometre to the north from this place.

In addition, this stipa was said to contain the relics of the Buddha; all the story narrated
about it shows that it was one of the most sacred places of the Swat: there must have been
religious settlements near it. The so-called Uttarasena stiipa is, on the contrary, isolated by the
side of the old road leading to the capital: there are no traces of ruins near by. Further,
Uttarasena is said to be the king of Uddiyana: he brought back the relics of Buddha no doubt to
his territory; as soon as the white elephant had completed its mission, that is (o say had reached
Uddiyana, it died; the stdpa must then have been erected when it reached the place of its
destination, which cannot be other than a place near the boundary of the state itself.

For all these reasons, 1 think the identification of this stdpa with that of Utiarasena should
be abandoned. Where should we then locate the stiupa of Uttarasena? If, as seems now certain,
the capital of Swat visited by Hsiian tsang was not situated in Mangalaor but in Mingora, we
must look for the stipa somewhere down the river at a distance of approximately 30 kilometers
from Mingora. This locality most probably is to be identified with the hamlet of Nawekalai,
about 500 meters to the north of Kota. On a rock a few yards from the school some carvings
represent the usual Bodhisaitvas and a standing figure very similar to that of Ghalegai referred
to above (p. 294). On the ridge of the spur descending towards the valley many ruins of
imposing buildings are extant. They are placed at different levels of three natural platforms
cutting large steps, so to say, in the ridge itself. Though very much dilapidated, these ruins no
doubt belong to [301] some stapas. The plain below as well as the slopes of the hillock are full
of potsherds and worked fragments of the best quality of green stone. The ridge overlooks the
valley where at a short distance from the road the river runs. Since the course of the Swat river
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changed very often as it does even nowadays, it is quite possible that once it lapped the rocks
described. When Hsiian tsang tells us that the place where the stapa was built by king
Uttarasena had the shape of an elephant this only means that the local people saw the image of
an elephant in some hillock which when looked at from some particular angle could be taken as
a lying elephant. The thing is not new.

Those who have some acquaintance with things Tibetan know how fanciful are these
analogies of some localities with animals or flowers. In Tibet also most of the monasteries have
been built on places which seemed most propitious because they looked like an elephant, or an
eight-petalled lotus, though only by an effort of the imagination can one [302] really see in
them what the pious founders believed. In this case also it is vain to search for a real and
cvident similarity of some rock with the figure of an elephant, all the more so because after so
many centuries the rocks as a result of erosions or other causes have certainly changed their old
appearance.

That the locality was not isolated but in proximity of a large centre is shown by the vastity
of the archaeological sites; all round, the valley from Landakai to Kota, which ends at the
bottom of wooded hills, is full of antiquities and the soil scattered with an extremely large
quantity of potsherds. All this shows that the locality was thickly inhabitated and that a big
town was also situated there. Many ruins of castles, houses, religious settlements are still to be
seen all along the slopes of the hill surrounding the valley.

7. ROUTE A, B: MINGORA-KALAM

Another route starts from Mingora, and passing through Charbagh, Kwajakhela, Jare, reaches
Kalam. This route is marked by three principal places of pilgrimage. First of all, the source of the
Swat, in which in later times the legend of Apalala was located, near Kalam, from where the
route proceeds to Chitral on the west and to Gilgit to the east. The other two places are on the
right bank of the river; the former locality lies between the villages of Morpandai and Tirat;
there are the foot-prints of the Buddha, discovered by Stein (fig. 9): the Kharosthi inscription on
it was published for the first time by Biihler, and then by S. Konow in Corpus Inscriptionum
Indicarum (vol. 11, p. 8). The boulder on which the footprints are engraved is still in its place:
the footprints are much larger than one would expect and that was the reason why the Chinese
pilgrims, recording the local tradition, tell us that they appeared large or small according to the
merit of the observer: thus everybody could be satisfied that his merits were not despicable,
since the prints were so big as to appear to everyone much larger then the normal footprints of
common men. That there was a stiipa near that place, as mentioned by Sung Yiin, is testified by
the local tradition of a ‘gumbat’ existing there. now almost completely decayed, but still visible
a1 the time of Stein (p. 60), and chiefly by some [303] fragments of Gandhara sculptures which
we were so lucky as to discover in situ. One of them is the cover of a reliquary, the vase itself
having been broken by the discoverers who told us that five more pieces of sculpture were used
by them as material for building their house. Another one represents the Buddha protected by
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the extended hood of a snake. The place was certainly thickly inhabited, as is proved by the
large quantity of pottery which from below Tirat extends up to the second, not less famous
place, the boulder where the Buddha dried up his samghati. The locality is also situated along
the right bank of the river, and the place was discovered by Stein, following the description of
Sung Yiin: we tried to take photos of the many inscriptions which, though much effaced, can be
seen roughly engraved on the boulder and belong to different periods.

This place, which must have been one of the most sacred pilgrimage centers of Swat, was
no doubt accessible to the visiting pilgrims travelling on the left bank either by a suspension
bridge or a ferry, which in spite of the violence of the river which here narrows and runs at a
tremendous speed, is still occasionally operated by means of buffalo-skin rafts. The existence of
the ford in old times [304] is proved by the presence on the left bank — about two hundred
metres to the south of the boulder already referred to — of a huge and well preserved image of
Avalokite$vara (fig. 10) in the usual rajalilasana posture: the photo of the visible part of it was
published by Stein, but we had all of it dug out. It is a colossal and extremely well-executed
image to which the pilgnms certainly paid homage before the dangerous crossing, as is still
customary in Tibet. Avalokitesvara is the god of mercy who always comes to the rescue and
help of devout persons, and who like Tara can preserve men from all sorts of dangers, fire,
water, brigands etc. The locality in which this beautiful image is preserved is that of Jare.

On a boulder near by some rock graffiti represent a warmor.

Besides Charbagh, a big archaeological site was discovered near the village of Titabad;
leaving the main road and tu