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The Library of Tibetan Classics is a special series developed by the Institute of Tibetan Classics aimed at making key classical Tibetan texts part of the global literary and intellectual heritage. Eventually comprising thirty-two large volumes, the collection will contain over two hundred distinct texts by more than a hundred of the best-known authors. These texts have been selected in consultation with the preeminent lineage holders of all the schools and other senior Tibetan scholars to represent the Tibetan literary tradition as a whole. The works included in the series span more than a millennium and cover the vast expanse of classical Tibetan knowledge—from the core teachings of the specific schools to such diverse fields as ethics, philosophy, linguistics, medicine, astronomy and astrology, folklore, and historiography.


A History of Buddhism in India and Tibet


This volume contains the first full English translation of a thirteenth-century history of Buddhism in India and Tibet. That means most of all a complete life of the Buddha with the history of his renunciate order and of early Buddhist authors in India. Midway through, the action moves to Tibet where there is an emphasis on the Tibetan ruling dynasty, the translators of Buddhist texts, and the lineages that transmitted doctrinal understanding, meditative insights, and practical realization. It concludes with a pessimistic account of the demise of the monastic order followed by optimism with the advent of the future Buddha Maitreya. The composer of this remarkably ecumenical Buddhist history remains anonymous but was likely a follower of rare lineages of Dzogchen and Zhijé teachings. He put together some of the most important early sources on the Tibetan imperial period that had been preserved in his times and supplies the best witnesses we have for many of them in our own times.
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“This book is a treasure and a work of great service to those of us who are fascinated by Tibet’s history and culture. Martin’s translation—a massive achievement—allows readers to access a fascinating thirteenth-century Tibetan Buddhist history that has become a touchstone in Tibetan studies. The introduction is superb, and the notes throughout the work, in Martin’s inimitable voice, include some great insights into this text’s many delights and riddles.”


—BRANDON DOTSON, associate professor and director, Department of Theology and Religious Studies, Georgetown University


“Dan Martin’s translation of this capacious history of Buddhism in India and Tibet by the thirteenth-century Tibetan intellectual Deyu is in every sense of the word an amazing achievement. It is a veritable tour de force that has no rivals in the field of Indo-Tibetan Buddhist studies. Martin’s informative introduction reveals the depth and breadth of his own profound scholarship and illuminates the religious and socio-literary environment of Deyu’s work. The translation itself is simply a treat to read, and the easy-flowing diction of his English makes this remarkable work come to life in unexpected ways. Indeed, Martin’s diction belies the difficulties of the original text and goes to show how impossibly well he is equipped to translate this work. One notices at every step his exquisite control over the subject matter, and the copious notes that inform the translation never interfere with the text. This is a superb accomplishment!”


—LEONARD VAN DER KUIJP, professor of Tibetan and Himalayan Studies, Harvard University


“The history of Buddhism in India and Tibet by the mysterious scholar Deyu is one of the most important Tibetan works on early Tibet. This translation is the ideal meeting of text and translator as Dan Martin’s lifetime study of Tibetan history and historians bears fruit in his clear translation and fascinating introduction and notes. For those interested in understanding how Tibetans created a way of telling stories of the past that reflect Buddhist principles and thus continue to illuminate the present as well, this is an ideal place to start.”


—SAM VAN SCHAIK, head of the Endangered Archives Programme at the British Library and author of Tibet: A History











Message from the Dalai Lama


THE LAST TWO MILLENNIA witnessed a tremendous proliferation of cultural and literary development in Tibet, the “Land of Snows.” Moreover, due to the inestimable contributions made by Tibet’s early spiritual kings, numerous Tibetan translators, and many great Indian paṇḍitas over a period of so many centuries, the teachings of the Buddha and the scholastic tradition of ancient India’s Nālandā monastic university became firmly rooted in Tibet. As evidenced from the historical writings, this flowering of Buddhist tradition in the country brought about the fulfillment of the deep spiritual aspirations of countless sentient beings. In particular, it contributed to the inner peace and tranquility of the peoples of Tibet, Outer Mongolia—a country historically suffused with Tibetan Buddhism and its culture—the Tuva and Kalmuk regions in present-day Russia, the outer regions of mainland China, and the entire trans-Himalayan areas on the southern side, including Bhutan, Sikkim, Ladakh, Kinnaur, and Spiti. Today this tradition of Buddhism has the potential to make significant contributions to the welfare of the entire human family. I have no doubt that, when combined with the methods and insights of modern science, the Tibetan Buddhist cultural heritage and knowledge will help foster a more enlightened and compassionate human society, a humanity that is at peace with itself, with fellow sentient beings, and with the natural world at large.


It is for this reason I am delighted that the Institute of Tibetan Classics in Montreal, Canada, is compiling a thirty-two-volume series containing the works of many great Tibetan teachers, philosophers, scholars, and practitioners representing all major Tibetan schools and traditions. These important writings will be critically edited and annotated and will then be published in modern book format in a reference collection called The Library of Tibetan Classics, with their translations into other major languages to follow later. While expressing my heartfelt commendation for this noble project, I pray and hope that The Library of Tibetan Classics will not only make these important Tibetan treatises accessible to scholars of Tibetan studies but will create a new opportunity for younger Tibetans to study and take interest in their own rich and profound culture. Through translations into other languages, it is my sincere hope that millions of fellow citizens of the wider human family will also be able to share in the joy of engaging with Tibet’s classical literary heritage, textual riches that have been such a great source of joy and inspiration to me personally for so long.
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The Dalai Lama


The Buddhist monk Tenzin Gyatso
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General Editor’s Preface


THE PUBLICATION OF this volume introduces to the English-speaking world one of the gems of ancient Tibetan historical literature. Deyu’s History of Buddhism in India and Tibet, the extended version, masterfully translated here by the noted historian of Tibetan antiquity Dan Martin, offers to the contemporary reader a rare opportunity to appreciate the Tibetan understanding of the history of Buddhism in India as well as its gradual establishment in Tibet over several centuries. In the section on Tibet, the text draws extensively on several early historical works that are no longer extant, including an ancient cosmogony work that is quite likely pre-Buddhist, making our history stand as a testimony to those lost texts. Notable sections include (1) ways to identify “Tibet’s primordial rulers” and “Tibet’s incidental kings,” (2) a detailed account of the law and administration of Tibet during the reign of the seventh-century emperor Songtsen Gampo, (3) a registry of royal tombs, identifying their sites and the way each king died, (4) descriptions of court etiquette, especially how to pay obeisance to and address the emperor and other members of court, and (5) a differentiation between the earlier and newer translations of Buddhist tantra in Tibet, including what the author identifies as the ten phases of the early translation period of Dharma from India. The volume is enriched by Dan Martin’s extensive introduction—a valuable treatise in its own right—as well as comprehensive annotations, which together make the ancient Tibetan text come to life for the contemporary reader. Dan’s annotations deserve to be translated into Tibetan so that the tradition may emerge where Deyu’s text is read alongside these notes. As a Tibetan and as the general editor of the series in which this volume is featured, it is such a joy to see this important Tibetan work made accessible to the contemporary reader.


Two primary objectives have driven the creation and development of The Library of Tibetan Classics. The first aim is to help revitalize the appreciation and study of the Tibetan classical heritage within Tibetan-speaking communities worldwide. The younger generation in particular struggles with the tension between traditional Tibetan culture and the realities of modern consumerism. To this end, efforts have been made to develop a comprehensive yet manageable body of texts, one that features the works of Tibet’s best-known authors and covers the gamut of classical Tibetan knowledge. The second objective of The Library of Tibetan Classics is to help make these texts part of a global literary and intellectual heritage. In this regard, we have tried to make the English translation reader friendly and, as much as possible, keep the body of the text free of unnecessary scholarly apparatus, which can intimidate general readers. For specialists who wish to compare the translation with the Tibetan original, page references of the critical edition of the Tibetan text are provided in brackets. The texts in this thirty-two-volume series span more than a millennium—from the development of the Tibetan script in the seventh century to the first part of the twentieth century, when Tibetan society and culture first encountered industrial modernity. The volumes are thematically organized and cover many of the categories of classical Tibetan knowledge—from the teachings specific to each Tibetan school to the classical works on philosophy, psychology, and phenomenology. The first category includes teachings of the Kadam, Nyingma, Sakya, Kagyü, Geluk, and Jonang schools, miscellaneous Buddhist lineages, and the Bön school. Texts in these volumes have been largely selected by senior lineage holders of the individual schools. Texts in the other categories have been selected primarily in recognition of the historical reality of the individual disciplines. For example, in the field of epistemology, works from the Sakya and Geluk schools have been selected, while the volume on buddha nature features the writings of Butön Rinchen Drup and various Kagyü masters. Where fields are of more common interest, such as the three codes or the bodhisattva ideal, efforts have been made to represent the perspectives of all four major Tibetan Buddhist schools. The Library of Tibetan Classics can function as a comprehensive library of the Tibetan literary heritage for libraries, educational and cultural institutions, and interested individuals.


It has been a profound honor for me to be part of this important translation project. I wish first of all to express my deep personal gratitude to His Holiness the Dalai Lama for always being such a profound source of inspiration. I thank Dan Martin for his masterful translation of this important Tibetan work; Dan’s extensive annotations to the text provide a treasure-trove for contemporary readers and scholars interested in early Tibetan understanding of the history of Buddhism in India and Buddhism’s history in Tibet during the imperial period and up to the twelfth century. To the following individuals and organizations, I owe my sincere thanks: to Mary Petrusewicz at Wisdom for the incisive editing of the volume and to Wisdom’s senior editor, David Kittelstrom, for editorial counsel; to the Buddhist Digital Resource Center for providing unrestricted access to its comprehensive digital resources of Tibetan texts during the editing of the Tibetan text; to Lobsang Choedar and Phuntsok Nyima for their assistance in sourcing many of the citations in the Tibetan text; and to my wife, Sophie Boyer Langri, for taking on the numerous administrative chores that are part of a collaborative project such as this.


Finally, I would like to express my deepest gratitude to the Ing Foundation for its long-standing patronage of the Institute of Tibetan Classics. The entire cost of this translation project has been supported through the foundation’s generous grant to the institute, and the foundation’s support also enables me to continue to devote the time and attention necessary for ensuring the success of the thirty-two-volume Library of Tibetan Classics series.


Thupten Jinpa


Montreal, 2022













Translator’s Introduction


I STARTED WAKING up thinking of myself as a translator in 2010. That was when the monumental Tibetan text I had been translating in bits and pieces over the course of twenty years or so took on my full devotion. I was immersed in something I loved. Practically every day for a year I worked on the initial draft, and in the next year I gave the translation a thorough going over. By year three, no longer on cloud nine, I was left with the difficult problems that have preoccupied me ever since.


To begin with, what is the book behind this book? The original Tibetan-language long Deyu is quite long, a little over four hundred pages in its first publication in 1987. The title in the front of the one and only manuscript might be translated An Expanded Version of the Dharma’s Origins in India and Tibet Made by the Learned Scholar Deyu.1 Half of it is a history of Buddhist India; the second half a history of Tibet and Tibetan Buddhism. The history of India is above all else a biography of the Buddha, followed by later Indian Buddhist history, including especially the writers of scriptural commentaries. The history of Tibetan Buddhism is more about Tibetan royalty than you might expect from a Buddhist history. It presents some shocks to our present-day historical knowledge for incorporating several texts of the late imperial period and, in fact, provides us the best surviving witnesses we have for them. Known as the Five Can, they will receive their due in due course. The composition of the long Deyu dates to 1261 CE or very soon after, a date supplied in the chronological section that brings it to an end.2


“Authorship” is a complicated concept regardless of where we happen to sit, and the authorship of our history is a real and continuing problem. The apparent author is best known to the world by now as “Mkhas pa Lde’u,” a name I once amused myself by translating as “Professor Riddle.” The riddle part does suit nicely, if we consider just how difficult it is to know who the author was or what exactly that person wrote. The author’s identity and role in the production of the Deyu histories are riddles we’ll have to try to answer later on. I believe there are sufficient hints to connect the author of our long Deyu, along with the other authors involved in the production of all the Deyu histories, to an especially rare and esoteric Zhijé (Zhi byed) lineage, with perhaps even stronger connections to an obscure but specific Dzogchen lineage with a pivotal twelfth-century master, that extends further back to a tenth-century figure named Aro and beyond. Remarkably ecumenical in their outlook and coverage, we may justly classify these histories and their authors as belonging to the Nyingma school of Tibetan Buddhism. Different types of evidence point in that direction.


All of these matters will be covered in this introduction, but if you think you are ready, I suggest you plunge straight into the translation. If later on you get curious to know more about the work and its author, you can always return to the dry ground of this introduction. Or if you are not quite ready to risk the dive, you could stay where you are for a while to gain some impression of how the Deyu histories might fit into a larger corpus of literature. I suppose whenever we place something into a larger class of things, we naturally find that they share common features, otherwise we wouldn’t engage in this kind of classification to begin with. At the same time there are interesting dissimilarities, areas of uniqueness, that are bound to draw our attention.


The core of this introduction is patterned after a set of five topics often used in Tibetan commentarial literature. This is a tradition that goes back to a work of the fourth-century Indian Buddhist Vasubandhu, although I’ve modified and interpreted it to more closely suit my own ends.3 It is this part of this introduction that is meant to elaborate on the unique aspects of the Deyu histories. The five topics cover roughly (1) the identity of the author-compiler, (2) the sources drawn upon and works with close affinities, (3) the allegiances or tendencies of thinking displayed by the author, (4) the purposes for which it may have been written, and (5) the significance of the text as a whole, attempting to answer the question, Why is this text meaningful or useful for readers of past and present? The last part of this introduction moves beyond the five topics and discusses studies and bits of translation work that have been done in the past. Then I end by saying a few words about my own attitudes about translation, my methods for overcoming obstacles, what I hope to accomplish in my footnotes, and other such practical matters. Information on existing publications of the basic textual material, essential mainly to Tibetan readers, is found at the end of the volume in a section of the bibliography entitled “Textual Resources.” But before moving on to our five-topic outline, we should first say something about Tibetan histories overall.


In an effort to situate our history within the longer span of Tibetan history writing, I attempt a brief and sweeping survey of works set down in writing very approximately between the years 650 and 1946 CE. I do have another goal here, and that is to indicate that the genres, intentions, and contents of these books are varied and vast, and that the entire corpus of history writing cannot be reduced to single-adjective descriptions or dismissed with prejudicial stereotypes. We will for now bypass historical sources that lie outside the traditional genres, as well as works composed in languages other than Tibetan.4




Some of the stereotypes about Tibet and its historical traditions might just vanish into thin air by simply picking up and looking into what everyone believes is the oldest historical work, the one generally awarded the title The Old Tibetan Annals. Like annals in other times and places, it is a kind of annual register of matters of state, quite dry and laconic, yet outstandingly important for knowing about Tibet’s early history. This work had little or no influence on Tibetan history writing, since it was not available to any post-imperial writer before being brought out of the Mogao Caves near Dunhuang in the early twentieth century. To see the original documents you will need to visit Paris and London, and it is much easier to consult the impressive new edition and English translation by Brandon Dotson. It has a later added preface, as Dotson determined, with some entries added only retrospectively, so the first entry to be written down is probably the one for 650 CE.5 Basically we may say that the first available bit of historical writing was simultaneous with the first well-established date in Tibetan history, the death of Emperor Srong btsan the Wise.6


The first history where we find a more detailed narrative of events is yet another Dunhuang document we know as the Old Tibetan Chronicle. It is very relevant to our Deyu history, since there are parallels in its account of Emperor Dri gum btsan po. Next in our list is the Statements of Sba (TH1).7 It contains detailed narratives of events from the time of Emperor Khri srong lde brtsan in the last half of the eighth century. It has survived in distinctly different versions that continue to surface today, some with an appendix that sustains the history right up into the eleventh century. So far only one of those versions has been entirely translated into English.8


It was only after the return of monastics to Central Tibet in the late tenth century that the typical Tibetan ways of distinguishing genres of historical writings emerged and took on meaning. The earliest history from that time is Story of the Later Spreading of the Teachings by one of the new monastic leaders named Klu mes Tshul khrims shes rab (TH3). It is one of several monastic histories from this era that we know only by their titles, even if one of them, Great Account by Khu ston Brtson ’grus g.yung drung (TH7), is partially preserved in the Deyu histories. Later in the same century we have The Testimony Extracted from the Pillar (TH4). As the name suggests, it was drawn from a pillar at Jokhang (Jo khang) Temple in Lhasa in around 1048 CE. This work, with its amazing stories about the founding of Jokhang, among other matters, has never been translated, although it had a marked effect on the later writing of history, as did a text excavated in the next century called the Compendium of Maṇis. Involved in its revelation was Nyang ral Nyi ma ’od zer, the same Nyang ral who wrote a rather disordered but devout and always fascinating Buddhist history called Dharma Origins, the Essence of Honey at the Heart of the Flower (TH33). I believe this may be the first of many Tibetan histories to be titled with the genre term “Dharma Origins” (chos ’byung). These tend to take the life of Buddha and Indian Buddhism as their basis, even if they do then go on to speak of the introduction and spread of Buddhism in Tibet.


Because we have a lot of ground to cover, we won’t discuss the eleventh-century emergence of a Bön historical tradition, or the beginnings of histories of medicine and other traditional sciences toward the end of the twelfth century. Gateway to the Dharma by the Sakyapa master Bsod nams rtse mo (TH37), written in 1167 CE, deserves mention not only for its general importance but also because it was a source the author of the long Deyu especially relied upon.


Entering into the thirteenth century and the period of Mongol dominance in Eurasia, Bcom ldan Rig ral composed a not very long history of Buddhism in India and Tibet (TH66) in 1261 CE, just about the same time as the long Deyu’s composition. Rig ral introduced a notion of a “Middle Spread (Bar Dar) period” that later generations hardly ever make note of, let alone follow.9 I mention this just to show that there were dead ends and disagreements among the traditional historians. In 1283 Nel pa Paṇḍi ta did yet another history of Buddhism, with emphasis on the monkhood (TH96), but it was only in 1322 that one of the most justly celebrated writings appeared, that of Bu ston Rin chen grub (TH116). Bu ston demonstrates real skill as a writer and, although he often quotes his sources directly, he also knew how to speak with his own voice. Given the work’s merits, it is a pity he didn’t care very much about Tibet’s own history and passes over it very lightly, almost as if the only Tibetans who mattered were the translators.


Now when we reach into the middle of the fourteenth century as Mongol influence was waning, we find more politically motivated history writing, as for example the Testimony of the boastfully militant ruler Byang chub rgyal mtshan (TH105), and the Red Annals (TH124) with its partial emphasis on the political. It isn’t very surprising to find politics in these writings, given their authors were very much players in the political intrigues of their day. We have to mention the excavation in that same era of the Five Sets of Scrolls (TH125), which, in its glorification of imperial sponsorship of Buddhism, incorporated some ancient materials but also, whenever possible, transformed prose into verse.


The highlights of the fourteenth and following centuries include the Clear Mirror of Dynastic History (TH149), a work of outstanding literary value, and the Blue Annals, completed in 1476 (TH223), which doesn’t fit the definition of an annals at all.10 At the time of its writing the Blue Annals was the longest and most comprehensive nonsectarian history of post-imperial Tibetan Buddhism. Large sections of it are directly copied out from earlier sources, but you would hardly know this without close research. Even today, most people knowingly or unknowingly rely on the dates its author gives for various Tibetan notables, and since he was truly quite careful about his chronological calculations, its authoritative reputation is well deserved.


We should not let the seventeenth century go by without mentioning Tāranātha’s famous history of Indian Buddhism (TH312), the Fifth Dalai Lama’s 1643 religio-political history (TH340), and his regent’s triumphal chronicle of the success of the Gelukpa school in converting monasteries that had belonged to other schools (TH367). The same regent put together a medical history that became the standard one, so much so that earlier ones practically faded from memory.11


Already at the end of the eighteenth century and into the first decades of the nineteenth, we have a sudden upsurge in texts that incorporate a new world geography, with descriptions of foreign continents like Africa and the Americas, signaling a significant stage in Tibet’s preexisting yet growing awareness of its presence within a larger global community. The last history writer on our agenda is the poet-philosopher Gendun Chömphel. Some put him forward as the most iconic figure of emerging Tibetan modernity, but he was more surely one of Tibet’s most accomplished Indologists of his day. When he wrote his White Annals, he applied a perceptibly heightened critical sense in his approach to the Old Tibetan period. He was the first Tibetan writer to make use of the recovered Dunhuang documents, and this brings us full circle to the place where our survey began. Of course it would be desirable to go into more detail about what makes these compositions different from one another, but I think this will have to do for now. Tibetan history writers had different ideas, made use of different sources, approached those sources with varying levels of trust and critical sense, and hoped to serve different purposes—which does, to be sure, make them look a lot like contemporary historians.


I would be the last one to insist that every single thing the histories have to say should be taken on faith at face value, although I do think there is much in them that is believable and valid. I believe, based on historical research by others as well as my own, that there are a few basic tendencies that, whether through natural developments or intentional design, tend to tug away at historical truth, pulling it in other directions. These often overlapping tendencies I call “family concerns,” “condensation,” “time travel,” and “displacement.” In place of long arguments supporting their validity, I simply supply references that I believe convincing enough without much commentary. This is not a call to skepticism or disbelief, but a warning to be wary of these particular problem areas.


Family based: I think the most obvious place where Tibetan history is altered by family concerns is in the list of the first seven Tibetan monks. Giuseppe Tucci long ago did an impressive comparative study of how over the centuries different clan names have slipped in and out of the different lists. Obviously particular writers had reasons to make sure that certain clans were included, whether their own or the clans of their patrons. It was a matter of family honor and prestige.12


Condensation: In one way or another narratives may come to cluster or condense around major figures. One good example was given by Géza Uray, showing how legislative activities of other emperors came to be credited to Srong btsan the Wise. In fact, quite a number of narratives come to be associated with him, some of them coming from as far afield as Byzantine-Persian Solomonic lore. A story about one ruler famed for justice and wisdom can be used to describe another such ruler. Yet the story in our history about Srong btsan and the two Khotanese monks was in fact taken from elsewhere, from a Buddhist scriptural source.13 Condensation, or if you prefer, consolidation, could be regarded as a kind of simplification that forms part of an understandable attempt to communicate and educate an audience, as for example when people today generalize about historical periods or history-writing traditions without investing too much effort in deciding what actually belongs where.


Time travel: Persons and episodes from later Tibetan history can be displaced back into the imperial period. Perhaps the best example is the list of nine physicians. Mentioning them gives me the opportunity to point to an example of how certain traditional Tibetan authors could indeed engage in source-critical thinking. Both Pawo and Kongtrul could see through an error that had been, and still is, so commonly committed by other historians who transferred an entire group of eleventh-to-twelfth-century medical figures back into the imperial period. One of those nine physicians, Yon tan mgon po actually had a biography written about him in the sixteenth century that makes his doppelganger active in the eighth.14


Displacement: Something odd-seeming and unfamiliar can be replaced with something more readily recognizable and relevant to a later audience. Our history has, in separate contexts, two different examples of a list of nine translators. The one filled with lay names of the type used in Old Tibetan times would be displaced and finally entirely replaced with a list of monk-translators whose works were still available to the generations that followed.15


There are some who will see in all these examples deliberate attempts to falsify history, and to this I have objections. Motives are all too easily imputed, but smoking guns can be hard to find, and I suggest that textual transformations took place and changes occurred for a wide variety of reasons, no doubt including some I haven’t mentioned. Of course, there is the general principle that history is written by winners, and this always goes with a process of textual attrition for sources about figures and movements that were not so successful. Their historical sources tend to disappear just because there is no institution to value and preserve them.16 Direct suppression doesn’t have to play any part in it. Motives of deceit can hardly be imputed when the writer isn’t actually there, by which I mean to say, when the “writer” in question expresses minimal originality and at the same time is so very difficult to identify.


Identity of the Compiler and the Threefold Authorship Problem


When we set out to know the compiler of our history, the long Deyu,17 the task is complicated by the fact that we can go nowhere with the question of authorship without simultaneously considering the two texts that stand directly in its background. This is because for all three texts we have to weigh and consider the passages that contain clues to who the three authors might have been. As groundwork for discussion, we can first say that the long Deyu dates to just after 1261, while the other two, the ones we will call “the small Deyu” and “The Text,” are older. We should say that, upon a first innocent reading of the front titles, the small Deyu appears to be by someone named Lde’u Jo sras, while the long one appears to be by someone named Mkhas pa Lde’u. Both the small and the long are largely written in the usual Indic and Tibetan form of root text and commentary, with the root text being the untitled set of verses that are quoted a line or two or several at a time throughout. Both the small and the long texts, when they quote from these verses, refer to it as The Text (Gzhung), a convention we will follow. We need to remember that The Text has a metric structure made up of nine-syllable lines. There are some doubtful cases that aren’t explicitly labeled as coming from it, and checking the number of syllables can help us come to a decision.


It is clear from comparing the contents of the two works that, first of all, the small Deyu is relatively short and treats its topics with more brevity. Its outline was never completed. The long Deyu is much longer, directly copying other relevant sources. It completes the five-topic outline that had been left incomplete in the small Deyu. In effect, the long Deyu fills out and completes the small one, and much of the discussion that follows is premised on that assumption. It fulfills this aim, it turns out, with very little composition and a great deal of compilation.




The small Deyu may be most securely dated by investigating the identity and dating of a not very famous king of western Tibet mentioned in the long Deyu in the introductory part of its Tibet half, as part of a surprisingly well-developed section on the subject of prostration that we will return to again in this introduction. The paragraph we will quote here is on a topic that was followed up by later history writers, identifying specific emperors with Bodhisattvas.18 Bear in mind it is written as a commentary on a verse of The Text:




Emanated kings, it says. The divine Tho tho ri Gnyan btsan was an emanation of the Bodhisattva Kṣitigarbha. Srong btsan the Wise was an emanation of Mahākaruṇika. Khri srong lde btsan was an emanation of Mañjuśrī. The monarch Ral pa can was an emanation of Vajrapāṇi. Kindness means that during their reigns they had great kindness in first instituting the Dharma, in the meantime passing on its traditions, and finally making it spread and flourish. The plural marker rnams here indicates that we bow to all the kings who practiced Dharma, including Jo bo Stag tsha and the other descendents of Lord Nāgadeva.





Data supplied by Roberto Vitali leaves us in no doubt that this Stag tsha was a king of Pu hrang already on the throne by 1208. His title Jo bo seems to be the normal way of addressing the Pu hrang kings in those times. The same King Stag tsha hosted the Kashmiri Śākyaśrī in 1213 when this famous Buddhist master was on his way home to live out his last days in Kashmir. King Stag tsha started ruling at an indeterminate date prior to 1208, and at some point in around 1215 he abdicated in order to take monastic vows, leaving one of his sons to rule as Jo bo. He died in around 1219 or 1220.19


I recognize it isn’t quite clear how the date of this king indicates the date of the small Deyu, so we have to turn back a page, literally, and see how our author indirectly tells us who the author of the small Deyu was. As we know, both of the Deyu histories are largely written as commentaries on The Text, and although this particular verse is oddly lacking in the small Deyu, and although there is no statement to the effect, we have to consider this verse in nine-syllable lines to be drawn from The Text:


To Lamas, the Three Precious, the Yidam divine forms of high aspiration, the Skygoers,


to the hosts of protectors, the Dharmapālas that banish obstructions,


to the paṇḍitas and translators who reveal the heart of the Well Gone Ones,


and to the emanated kings and their kindness I bow down.


When it comes time to identify the persons in the verse who are offering their prostrations, our author(?) says:




[Who are] the personages who perform prostrations? In past times it was the Dge bshes Jo ’bum who was learned in all the realms of knowledge, in the present time it is Mkhas pa Jo nam, and in times to come there will be future generations of persons who will learn and teach this.20





The dates of Jo ’bum are 1123–74, and Jo nam died in 1230 CE. Admittedly there are ambivalences of expression here that allow different interpretations, and no doubt the whole problem will need to be thought through again in the future. Given what we know about the dates of Jo nam, he is the only one mentioned who could have been active during the reign of Stag tsha, making him a very good candidate for the authorship of the small Deyu. If so, the earlier Jo ’bum (or his own teacher?) might be regarded as a viable candidate for author of The Text. We should chart this out to help keep it clear what we mean to say, ordering them chronologically according to my current understanding:




1. The Text. The “original” nine-syllable verse history of Indian and Tibetan Buddhism written somewhere in the last part of the twelfth century, its title apparently unknowable. Its content is only available to us as found in the small and long Deyu histories. The two Deyu histories do not always have exactly the same quotes (or quotes of the same length), but overall do correspond to each other closely.


2. The small Deyu. Written as a commentarial expansion of the verse text, its author would have been alive during the reign of the Pu hrang king Stag tsha. Stag tsha served as king from sometime before 1208 up to his abdication in 1215. I believe its author must be Jo nam, who died in 1230.21


3. The long Deyu. Composed with the tacit intention to fill out and complete the small Deyu, it was written, following evidence internal to it, in 1261 or soon thereafter. Its author-compiler cannot be identified, although he was likely a physical or spiritual descendent of the earlier authors.


These particular identifications are offered only as plausible hypotheses. There are occasional hints confirming that the authors of these three works were three different persons, each with his own ideas. For example, at page L120 in our long Deyu one may detect a note of mild and respectful criticism of something said in The Text that had been accepted without comment in the small Deyu, since anyway the division between old and new schools makes sense only inside Tibet itself and not in any Indian context. This is, I believe, one of those small indications that the authors of The Text, the small Deyu, and the long Deyu were three distinct personalities.22


The person responsible for the small Deyu evidently belonged to the circles of disciples and descendents of the figure named Zhig po Bdud rtsi, many of them members of the Rta family. For details, see the appendix.


It may be of significance to observe that this Rta family lineage was a wealthy one, beginning with Rta ston Dbang grags, who already ruled over the highlands of the Left Horn. Not only his son but his grandsons, too, are described as not just Nyingmapas but quite eclectic in their efforts to obtain the broad range of esoteric lineages of their day, including Kagyü, Sakya, and Zhijé teachings. In particular, Jo yes was generous in his service to many teachers, though he seems to have renounced all of his inherited wealth especially in favor of Zhig po Bdud rtsi.23


My current understanding of the authorship of the small Deyu is rooted in lengthy discussions on the subject with Sangyela. There are stronger as well as weaker links in the arguments, most of them centered around the right way to understand the homage verse, and the commentary on it, at the head of the Tibet half. The first mystery is why the verse is there at all. Usually these homage verses are found at the beginning of independent works, not in the middle as we have it here. The second mystery is that its source cannot be identified so far, even if it is true that it formally conforms to the verses of The Text. We cannot even be sure if our long Deyu author’s voice is being heard in the commentary. Perhaps the entire section of homage verse with its commentary was copied in its entirety from an earlier Tibetan writer. It could then be the case that its content would bear little or no relevance to the authorship questions we want so much to answer. For now we ought to look into who that mysterious Deyu might have been.


Over the years I entertained previously proposed ideas about his identity and came up with some of my own. In the end, I find myself largely returning to the theory offered by Chab spel in his introduction to the 1987 edition of the long Deyu. I believe that the Deyu that appears in the front titles of both Deyu histories refers to one and the same person, and that person is the author of the root verses we call The Text. That means that neither the text we call “the small Deyu” (or Lde’u Jo sras) nor the one we call “the long Deyu” (or Mkhas pa Lde’u) is by someone named Deyu. As of this writing it seems likely that the author of the small Deyu is Jo nam. The long Deyu, on the other hand, is left without any identifiable author at all. It is anonymous. I have been unable to come up with even any viable candidate, let alone an argument for individual identity. I have simply given up on it for the time being. Still, it may be of some interest to investigate who that versifier named Deyu must have been. We can eliminate several candidates because no confirming evidence has volunteered itself over the years.24 According to the original identification offered by Chab spel, and repeated by Cabezón, among others, he is a Zhijé teacher named Geshé Deyu who figures in one of the several Middle Transmissions of Zhijé. Since the time Chab spel wrote his introduction, very recently in fact, a previously unheard of source on this rare lineage of Zhijé, a text composed in the early thirteenth century, was made available by Karma Phuntsho by photographing a manuscript in the possession of a Nyingma monastery in eastern Bhutan called “Drametse.” Here is the very brief treatment of Geshé Deyu according to this manuscript:




Geshé Deyu was of great service to Mi che, accompanied him for a long time, and even served him in his hour of death, taking his duties very seriously, so that every last one of the teachings were granted to him in their complete forms. When [his teacher] Bsgom chen was at the point of death, he said, “I feel so oppressed at heart. The precepts are like arrows in an archery arena (?) that can go striking (phog) or piercing (phig) either one, so I have never been able to grant them in their full form to anyone. I have given only a couple of introductions, and this I regret. From now on, in the wake of my death, all of these precepts I give you must be given in their full form.”25







From this bit we can squeeze out very little biographical information about Geshé Deyu, just that he held the lineage of the full teachings of the So lineage from So’s immediate disciples. In following pages we can see that he passed these teachings on to his own disciple Rgyal pa Dkon skyabs, who then gave them to the author Rog Bande Shes rab ’od, who lived from 1166 to 1244.26 Chab spel in his introduction complained that there were no biographical sources available, and here we have managed to provide one, even if it has little to say about him directly. I know some insist that the title Geshé could only be used for a member of the Kadam school, but I do not believe in this rule, and here we see a clear example of a person belonging to another school entirely who could nevertheless have the title. And if we think about it, the only hard element in all these Deyu names is the Deyu itself. The Geshé, the Khepa, and the José are all titles, just frosting on the cake. All three forms can surely point to the same person with the basic moniker Deyu.


One more piece of information that we can add to Chab spel’s introduction is a fascinating volume included in more than one edition of the Extended Kama Teachings (Bka’ ma shin tu rgyas pa). This volume preserves thirty-seven or thirty-eight small texts connected to the Dzogchen lineage that in its earlier stages is connected with the name of A ro Ye shes ’byung gnas, a master who lived in the far northeastern part of the plateau, in present-day Gansu, during the tenth century or so. The collection of texts was set down in writing by Rta ston Jo yes, on the basis of what he received from Zhig po Bdud rtsi.27




Not every modern Tibetan writer agrees with Chab spel’s idea. Nor brang was sure that Deyu José (Lde’u Jo sras) and Khepa Deyu (Mkhas pa Lde’u) were not the same person, that Deyu is a clan name, and that Deyu José must be the son of Khepa Deyu, and that therefore the small Deyu is to be dated somewhat later than the long Deyu.28 He takes Jo sras in a strict sense as meaning an honored elder son, although I don’t think this is necessarily right, and I do not agree that Deyu (Lde’u or Lde) is to be taken as a clan name. If it is one, it is quite rare.


Yet another modern author, Padma bkra shis, says that the Deyu history (I suppose he means the root verses) was first composed in the middle of the twelfth century, and that then, in the last part of the thirteenth century, Mkhas pa Jo nam composed a commentary on it, while around the same time yet another Mkhas pa wrote still another commentary. Jo ’bum and Jo nam are two persons whose efforts brought it to completion.29 I only mention these differences to make my readers aware that not everyone agrees with my proposed solutions to the puzzles, and that the discussion is likely to continue far into the future. But we may hope that that future discussion will have more evidence to base itself upon than we have available to us today.


Literary Sources Made Use of by the Author


Which literary sources did our history make use of? Our author drew from most of the sources on the imperial period that could have been available to him in the middle of the thirteenth century, some discussed earlier or identified in the notes to the translation. I will briefly note here a few of the histories used in the Tibet half, and then go on to identify the histories that have closest affinities with ours, whether written before or soon after our history.


Much used in the cosmogonical as well as royal lineage sections is a treatise, reputedly one of the very earliest composed by a Buddhist, called Setup of the World by Mahāmaudgalyāyana. Tradition has it that it was composed by an immediate disciple of the historical Buddha.


We have mentioned parallels in the Old Tibetan Chronicle. One historical source that was used by Deyu and that remained available over the centuries is Testimony Extracted from the Pillar (Bka’ chems ka khol ma). It is cited as Testimony (Bka’ chems) on page L277 of the longer Deyu, and the narration about the chariot getting stuck is, as we may discover, a summarized version of what we find in my library’s copy of the Testimony, 200–202. Actually, the parts of the Testimony summarized here range from the last parts of chapter 12 through the end of chapter 13.


The fact that our history makes use of an early form of the Great Mask biography of Vairocana will be of great interest for continuing discussions about the textual history of works by that title.30


The history by Nyang ral that we mentioned earlier was probably written after The Text but before the small Deyu. It appears that it was used as a source by our author in several places. There is much in it that is relevant, although I confess I have not drawn upon it very thoroughly, and the relations between this history and our history will need more investigation. I do point to some parallels, but I haven’t yet been able to establish with certainty that Nyang ral’s history was directly available to our author; I leave this as a task for the future.


One of the biggest surprises to emerge during the course of my translation was a previously unavailable work we might call, for convenience, The History of the Lunar Dynasty (TH26). Found in the form of a booklet bound at the top, this manuscript no longer possessed its title page, so the title was given on the basis of its initial available subject matter. The expert on the subject, David Pritzker, dates it to the mid- or late-twelfth century, well before the long Deyu, with which it shares many textual pericopes.31


Of works that arrived on the scene soon after the long Deyu, we must especially mention Nel pa’s history of 1283, even if its parallel material is mainly noted in the section on law and administration. Most significant, and for our present purposes most useful, is the undatable, but I suppose fourteenth-century, history by Don dam (TH207, where some are dating it to the fifteenth and even sixteenth centuries). Although less utilized here, we also have the collection known as The Five Sets of Scrolls (TH125), excavated in the middle of the fourteenth century by the tertön O rgyan gling pa (born 1323). Even if this is not among our present tasks, these form a critical nexus of material for all who would seek to analyze the Tibetan traditions of history writing from its beginnings until now. As it is, we found them necessary as resources for emending and better understanding our history text, as part of our effort to translate it well.


The Author’s Allegiances


It is clear from its content that our author entirely accepted the Old Translation tantras, and therefore must be regarded as belonging to the Nyingma school of Tibetan Buddhism. Like Nyang ral before him, he also accepted the New Translation tantras. In general he shows himself to be perfectly capable of writing a universal and nonsectarian history of Tibet, even if we can point to some negative characterizations of whatever it is that he intends by the label of “Bön.” At the same time there are some positive uses of Bön lore, somewhat under the radar, that have been pointed out in the notes. The Nyingma nature of the history is not vitiated by the idea that the author of the original verses belonged to a Zhijé lineage. In the late twelfth and early thirteenth centuries there was a great deal of crossover between the two schools. We even have a startling Zhijé parallel at the very end of our history—that is, unless it was just a widespread folk saying at the time of writing. We may see, too, that one of the prominent members of the Zhig po Bdud rtsi lineage, Rta ston Jo yes, received the three cycles of Zhijé teachings and held in special esteem the transmission of Skam.32 Now the Skam is a different transmission among the Middle Transmissions of Zhijé teachings than the So transmission that Geshé Deyu belonged to, but anyway, we can perceive a special Zhijé connection within the immediate circle of the small Deyu author, which is a significant enough point for the moment.


The Author’s Purpose


It is almost a requirement nowadays to say that everything that is written is written for the sake of self-advancement or identity politics, or to use that much overused term “legitimation.” I don’t entirely disagree with these supposedly postmodern points of view, but object when they go too far with the idea that writing has nothing much behind it more noble or interesting than the power motivation, or more recently, power in a more individualized setting in the form of self-legitimation and personal identity politics. I see in these intellectual movements a failure of imagination, a stunting of our ability to think about and find ways to accommodate the possibilities and complexities of human intention and volition. The Deyu histories do not foreground or promote the specific spiritual lineages of their writers, even if it could be argued that they do promote the Nyingma school simply by including it. The authors never name the school they belong to and hardly foreground their own personal identities, otherwise we would not need to go to such lengths to find out who they were. Honestly, they are quite inclusive and nonsectarian in their approach, a trait they share with quite a few other Tibetan histories. That said, there is a strong possibility that some or all of these Deyu histories were written under commission from royalty, or the authors could have had other types of ties with royalty, including family ties. The case in favor of this can be best made for the author of the small Deyu. About the others we simply don’t know enough to say.


If you ask, then, what use royalty would have had for these works, I think the answer is that they could be used as source works in the making of speeches. For present purposes we can limit ourselves to a western Tibetan custom of giving speeches (mol ba, or molla) that included lengthy historical accounts. This speech-making practice has featured in several recent studies beginning with a book by David Jackson.33 These oratorical performances were not so much about the problems of the day. They would include not only lengthy histories but also cosmological accounts on the origins and original arrangement of the world, animals, and human beings. I suggest as a hypothesis, to be tested by future researchers, that not only the Deyu histories but also the works with which they have the closest affinities, in particular Don dam’s history and The History of the Lunar Dynasty, were written in support of the kingly practice of making speeches. The Don dam history even contains a significant section on the subject of speech-making. And within the body of the long Deyu, I would especially point to the Heap of Jewels as not only a speech-maker’s sourcework but perhaps even a writing sourced in speeches.34 Anyway, formal speeches could have been written down ahead of time in order to be read aloud.


In general, if we limit ourselves to the long Deyu it seems rather hopeless, even ridiculous, to think about divining the intentions of its anonymous author.35 Still, I would like to give it a try. Perhaps even more than the other Deyu histories, the long Deyu author is in favor of royalty and very much interested in promoting it. On those few occasions in the Tibet half when it appears that an authorial voice is peering out between the long passages taken from other authors, it is usually to reject “satires against kings” or to speak out in their favor. And even if there is precious little we may definitively ascribe to his voice, we can see that royal lineages and discourses on kingship are very high on his list of what to include in his anthology. Yet his was not a “kings are all we need” attitude. I think he believed in the necessity for kings to rule with justice, otherwise people could feel justified in rising up against them. In any case, we need to try and comprehend why a serious advocate of kingship would go on to give so much attention to the revolts. In answer to the rhetorical question of why the revolts took place, could it be our author who personally voiced the following words, as I think he did?




The causes? They occurred in response to the backlashes of the lordlings, but most generally they happened because the power difference between lords and civil workers was too great. (see page L372)





Perhaps we have to learn to accept that there can be royalists who see the occasional justice of and necessity for uprisings, even uprisings resulting in regicide. As counterintuitive as this may seem, it agrees with the third of the three central principles of Charles Ramble on Himalayan kingship: (1) “The king takes the throne reluctantly . . . The office is a burden, not an opportunity.” (2) Kingship is a mutual compact or contract between king and subject. (3) The violation of the higher law of justice by the king “entitles his subjects to exact justice, which may extend to regicide.”36


The content of our history is arguably significant for contemporary readers for a number of reasons, not least of all because we ought to cherish the chance to hear voices from the past that do not accord with our own zeitgeist. Too often historical sources are invoked through selectively reframed quotes that bear messages supporting some temporary agenda of ours. Really, what we ought to respect is their very difference. But at the moment we will ask the historically important question of just how our history might have exerted a formative influence on later historical ideas.




Historical Significance and Impact


Why is this literary artifact meaningful or useful for readers in the past and the present? What impact did it have on subsequent Tibetan writers of histories? Our Deyu history’s impact can be difficult to perceive. References to it in later histories are so rare; we find only a couple of instances of directly acknowledged usage in one single work that dates to the mid-sixteenth century, in Pawo’s history.


Some may view this negatively, as proof of the unimportance of our history. Who has even heard of Khepa Deyu? And if only one copy exists, it must mean it is unimportant. Well, most people have never heard of Polybius or Zosimus, either, although historians recognize how important and influential their works were for everyone who subsequently wrote about the history of the Roman Empire. Like the long Deyu, the history by Zosimus exists only in a single surviving manuscript. Besides, it is not the case that the Deyu histories are never mentioned by later writers, while certain areas of their coverage were as crucial to historians of the past as they are to historians of our day.


There are two mentions of Lde ston’s Dharma Origins History in the chapter on the imperial period in Pawo’s history. It is once mentioned by name for the idea that Lha Tho tho ri Snyan btsan might be a manifestation of the Bodhisattva Kṣitigarbha, as we may see in our history at page L183. Pawo’s history says, “In Lde ston’s Dharma Origins History we do find the words ‘emanation of Kṣitigarbha.’”37 Pawo then continues with this nine-syllable verse:


At the age of sixty when the emperor was staying at the peak


of his royal fortress called “Yum bu Bla sgang,”


the sky became resplendent with rainbow colors,


a rain of flowers came down, and divine music played.


As the sun rose there descended, accompanied by its rays,


two ravishingly beautiful sacred Volumes


inscribed with lapis lazuli letters on sheets of gold,


one of the Sealed Pangkong, and one of the Reliquary Array,


a Chorten of gold, a mudra seal,


and six molds for making the Cintāmaṇi.38




This passage as such is in fact not found in our history, although there is a clear parallel (L249), and yet another parallel in the small Deyu at page 105. I suppose it could be taken as an indirect quote of the larger Deyu, a quote put into verse by the author of the Mkhas pa’i dga’ ston. Given that it is in nine-syllable verse, one may wonder if the passage was drawn from The Text, but it is in any case absent from both the small and the long Deyu histories, which is reason to make us pause.


Lde ston’s history is referenced a second time, in identical form, in the Pawo history’s (460) list of sources its author used to compose his long and important chapter on the imperial dynasty. This list has some of the most obvious sources, but among them it mentions a source also used by our history, supplying the alternative titles Great Inventory of Samyé and Great Quelling of Revolts. One wonders whether Pawo had independent access to this now unobtainable history, or did he perhaps just know it by way of our history? Anyway, Pawo ends his list by saying, “Seeing the difficulty in obtaining these texts, oblivious to the multitudes of letters, I wrote out the passages in their entirety at the appropriate opportunity.”39


We ought to mention that the first international academic to call attention to the existence of our history was the Hungarian Géza Uray, in two publications of 1967.40 In both cases he was making reference to citations of a “Lde ston gyi chos ’byung” in Pawo’s history. Back when Uray was writing, no one in the world outside Tibet enjoyed the luxury of being able to cite directly from the Deyu histories. We should have a look at their content and consider some of the more unique material that makes them special.




Unique Subject Matter


The long Deyu history is almost exactly divided into two halves, the half on India and the half on Tibet. Half of the India half of our history is filled by the life of the Buddha, the remainder detailing developments in subsequent Indian Buddhist history, particularly the writing of Buddhist treatises. For some unknown reason “How the Treatises Were Composed” appears twice. The India half starts with an introduction covering various Buddhist subjects, including points of doctrine. Here we find parallel treatments in an earlier work by the Nyingma and Zhijé teacher Rog Bande Shes rab ’od that was recently translated by José Cabezón,41 as well as in a Sakya work, Bsod nams rtse mo’s Gateway to the Dharma, composed in 1167 CE, not to mention passages in later works such as Bu ston’s history. We do have what look like original statements by the compiler that may seem to justify calling him an author, but in truth, throughout our history these statements are few and far between and are difficult to be sure about. Some may imagine that so much citation from a Sakya work would indicate a Sakyapa identity for the author, but I do not believe this is so. What it shows is that this general work on Dharma reached the level of most-used textbook during the Mongol period of Tibetan history when the Sakya school was in a position of dominance.


In the lengthy section on the life of the Buddha, it is very clear that, for most of it, our history alternates between the Lalitavistara and the Great Departure Sūtra, combining their two different accounts into one. This becomes most obvious in narratives about Siddhārtha’s charioteer Chandaka (Pāli Channa). In one section his name is given as Mos pa, and in the next one ’Dun pa, showing beyond doubt that the compiler borrowed directly from the Tibetan translations of those two texts without bothering to fix problems such as this. Then, for the end of the Buddha’s life only, reliance is placed on the Great Parinirvāṇa Sūtra. I am not entirely sure, but it seems that our author was the first to create such an extensive composite life of the Buddha in the Tibetan language, surely a worthy accomplishment.42




Most of the rest of the India half of our history is taken up with a survey of the treatise literature, meaning primarily commentaries of various types on the Word of the Buddha. It seemed a logical choice to collapse the two apparently duplicate sections “How the Treatises Were Composed” into one in our translation, but the problem is that despite much repetition, they are not identical. If we look at the general outline of the India half, it is clear that it is the first version of the section on treatises that is out of place, while the second is in its expected position at the end, after sections on the scriptures. Since I have no persuasive explanation about how this may have taken place, we will simply leave the question aside and go on.


The Prostration Passage


The Tibet half of our history begins with some commentary, one of only a few likely original compositions of our anonymous author, on a verse of homage and prostration. This piece of commentary offers the main and most essential clues about the authorship of the three Deyu histories. It is followed by what I’ve always considered, from the first time I saw the long Deyu history in 1988, the most odd and intriguing passage of all. Although it became clear only after returning to it again and again over the following decades, I am finally certain that the passage is nothing less than an Old Tibetan text of the late imperial or early post-imperial period. We could easily say it belongs to the ninth century. And we even found, with some difficulty, a little external written testimony that backs up my sense of its age. My first reason is based in the closing words, where three clans are mentioned as having their own distinct styles of prostration. Each one of these clans is known to have been important in the Old Tibetan imperial court. The first of the three, the Mgos (or ’Gos in its later spelling), produced the most famous ministers of the period. The second, the Shud bu (may also be spelled Shud phu), claimed a clan minister in the middle of the eighth century, and another Shud bu is in lists of the main disciples of Padmasambhava. The third, the Sna nam (often called the “Sna nam Zhang”), was one of the four main aristocratic families that took turns supplying queens for the emperors.43 Peculiarly Old Tibetan language usages, mentioned in my footnotes, aid the impression that even if minor changes would have likely occurred in the manuscript transmission, what we have here is all the same a text from the imperial period. The behavior it prescribes is almost entirely unfamiliar and would not have proven of practical use to any post-imperial readership. I would have even said that there is no parallel to it in all of Tibetan literature, but in fact there are two works by early Sakya teachers and another one by Bu ston that I was made aware of only by means of a paper dated 2016 by Penghao Sun. He is well on his way to completing a doctoral dissertation on this topic, so I will not go into any detail here. Yet it is significant for our present purposes to note that the one by the renowned Sakya master Grags pa rgyal mtshan (1146–1216) made direct use of the text that underlies our history’s prostration passage, so it was not entirely unknown at the turn of the thirteenth century.44


I realize some scholars will want to attribute the courtly behavior the text prescribes to China. Some may even have the idea that it was copied from or otherwise echoes a Chinese official etiquette manual. However, there are a number of reasons to think it has nothing to do with China. If you look in the Tang Annals, the parts related to Tibet have their primary interest in military relations,45 but there is buried within that a brief ethnographic survey of society in imperial-period Tibet from a Chinese perspective. The English translation says, “When they do homage, the two hands must touch the ground, they bark like dogs, and after rising again [they] prostrate themselves.”46 I know this sounds quite ridiculous, the very idea that Tibetan prostrations might involve barking. Clearly the Chinese writers are commenting on precisely those things they find most surprising about Tibetan culture. This is proven by the immediately following item about how Tibetans dress in black clothing when grieving deceased parents. Every Chinese knows that white is the color of mourning. Unable to decide on the basis of the Chinese text, I turned to a Tibetan translation of it done quite recently. There, in place of any word for “barking,” we find the word lad mo (“pretend play”). However, the original Chinese, I am assured, does explicitly name dog sounds or barking.47 Yet since it is difficult to imagine that Tibetans ever made dog sounds while prostrating, we might deduce a problem in the history of the Chinese text—namely, that the original referent would have been dog postures (evidently with hands and forearms resting on the ground), as in its Tibetan translation. When we turn to our text’s prostration passage, what does it say about placing the hands on the ground? “The model for the planting of the hands on the ground is the way the lion plants itself on the ground.” Where Tibetans saw lions, the Chinese saw or heard dogs. Our Tibetan text even says that prostrating without letting your hands fall to the ground is done only when the person being prostrated to is of lower status, a situation that seems unlikely to come up at all, but could obviously never apply to an emperor. It is interesting to see that our prostration passage has ninefold prostrations done for the spiritual preceptor only, whereas in China, such could be done for the emperor exclusively. In our passage the Tibetan emperor receives twenty-one prostrations. No more proof is needed that no Chinese source can explain the prostration passage embedded in our history.


Kingship


The ensuing sections on kingship begin with a general discussion about kingship that includes very long verse passages quoted from the otherwise unknown work of undetermined date called Heap of Jewels. Hereditary kings are of seven types, and our author goes methodically through each one of them, largely drawing upon three works: Vinaya Sections, Vasubandhu’s Abhidharma Treasury Commentary, and Mahāmaudgalyāyana’s Setup of the World. As is common in Tibetan histories, Tibetan kings and only Tibetan kings are regarded as “incidental kings,” whereas the kings of surrounding countries are called “appointed kings.”48


It may seem that describing their own kings as incidental (glo bur), as opposed to surrounding nations’ appointed (bskos pa) kings, would be just another example of a marked Tibetan tendency toward self-deprecation. Although I don’t claim to offer a definitive solution to the problem of interpretation, I think just the contrary is true. Where surrounding kings needed to be appointed by divine or human agency and even undergo ordeals to prove their worthiness, the ruling dynasty of Tibet, in its origins at least, simply fell on their subjects all of a sudden. Since the first king came down from the sky, just as did many founders of royal dynasties in Africa, Japan, and elsewhere, and because he did it suddenly and unexpectedly, he wasn’t appointed by heaven, he came directly from heaven. If one of the two is supposed to be superior, it would have to be the latter.49




It is in the section “The Appointed Kings” that we find something unique. Even if partial versions of it may be found in a few other semicontemporaneous works,50 the long Deyu is the only complete version we now have of a thirty-point ethnographic checklist. It is entirely contained within a long quote from the Heap of Jewels. It is as if each of the four kingdoms in the four directions surrounding Tibet had been presented with the same questionnaire: (1) Who is the king? (2) Who is his father? (3) Who is his mother? (4) What is his own name? (5) What is the name of his wife? And so on and so on until all thirty questions were answered. There may be reasons to think that some parts of it were made up in order to fill out the list; especially some of the proper names of the kings’ fathers and mothers are not very convincing, but at the same time we have a realistic sense of the more remarkable items in the diets of India and China: white globes that might be laddu or some other Indian sweet, and a salty liquid that is likely soy sauce. On a more ominous note, each of Tibet’s four neighbors takes a hostile posture toward Tibet. India and China are presented as a “coiling snake” and a “sneaky wolf [slinking] toward the sheep,” respectively. This ethnographic survey shows in the clearest possible way Tibet’s sense of being at the geographic center of the world, with an interest in surrounding countries.51 It simultaneously displays both a strong sense of Tibet’s independence from surrounding kingdoms and his insecurity in the face of the threats they posed.




The Incidental Kings according to Seven (or Six and One-Half) Documents


Next we at last come to the incidental kings of Tibet, with a listing of the primordial or pre-dynastic rulers. These were for the most part not humans but spirits, and not single kings but groups of beings. Finding the oldest literary sources on these subjects will not be attempted here, although some of it has parallels in Dunhuang texts of the late- or post-imperial period.


If it is true that very many Tibetan histories include something on the subject, I believe our history is unique in supplying the most detailed accounts of three theories on the origins of Tibetan kings: the secret, the publicly proclaimed, and the super-secret. In our history the secret version means the local “Bön” account of the first king descending from the sky, whereas the widely proclaimed version has Tibetan kings stemming from Indian royal lines. This idea is unique, since all other known sources on this—including the small Deyu—say it is the publicly proclaimed version that has the first king descending from the gods in the sky, whereas the secret version is the one that casts him as the scion of an Indian dynasty.52 The existence of a third, super-secret account is especially intriguing, although it is not awarded much coverage, since our author regards it as a slander against kings. If slander indeed, one might compare an oddly comparable account of the origins of the Merovingian dynasty, traditionally reckoned as the “first race” of the kings of France. While some stories claim their origins from heroic fighters in the Trojan War, others tell how the dynasty was first engendered when a bull-headed sea monster raped a queen on the beach. Indeed, one writer suggests the story of monstrous origins is “just an ironic slander.”53 Well, if we think about it, not every account of dynastic origins would have to be written out of motives to exalt royalty.


Not only does our history present the most complete origins account for Tibet’s first king, it does so by supplying long quotes from early ninth-century texts, texts that were likely passed along as royal heirlooms starting from the time of Emperor Ral pa can. From some perspectives, this would be the most important thing that our text has to offer, so it will be worthwhile to go into the matter a little.54 Some readers may be taken aback by this statement that such old texts could be preserved in a thirteenth-century history, and regard it as unlikely, but I would ask them to withhold judgment before first considering two sides of the question. To begin with, the early Tibetan sources that discuss these texts do place five of them, called the Five Can, in the time of Ral pa can, with two other texts added on to the collection, one dateable to the eleventh century and the other undated.55 On the other side, there are indications within the Five Can, as preserved in our history, that they are indeed quite old, even employing terms that were current in other textual survivals from Ral pa can’s time. These textual survivals include a Dunhuang text with title missing that has been labeled “Prayers of De ga G.yu tshal,” and of course several stone inscriptions. Although I cannot go into a discussion with the necessary detail here, I could point to just one expression that I have come to believe marks a text as belonging to Ral pa can’s time, and that is the geographical expression “Rgya Drug.” Often misinterpreted as “six extents” or the like, it means the Chinese and Turkish forces who battled during Ral pa can’s time, this war ending with the treaty celebrated in the “Prayers of De ga G.yu tshal.”56


Looking into the literary testimonies for the early ninth-century origins of the Five Can, it is a little startling to find that Nyang ral, despite slight textual problems that make it difficult to recognize, does directly name the text on prostrations and polite inquiries as equally a product of Ral pa can’s reign. Naming three texts that were “granted to the maternal uncle ministers,” it says: zhang blon rnams la phyag dang | snyung rmed btab ma dgu rtseg can dang | zings po sna tshogs can la sogs rigs mi ’dra ba sna tshogs gnang.57 To interpret this correctly we have to remove the first shad punctuation and place it after the word snyung rmed, normalizing its spelling to snyun rmed. Then we can see that three text titles are listed here, the first one with a title that can be translated as Prostrations and Polite Inquiries for the Maternal Uncle Ministers. The other two text titles seen here will be discussed in a moment, but for now the significant point is that Nyang ral mentions our text’s prostration passage, giving it a title even when we didn’t know it should have one, in the same breath with titles of two of the Five Can.


Our author gives the total number of these texts at six and a half. The first five are from the time of Emperor Ral pa can and are given the collective title the Five Can, since each of them has a title ending with the syllable can (“having”). Their individual names are formed very much on the same pattern as the Nine Can, meaning nine regalia passed on in the royal line. These regalia, for which our history is the most important source, also have names ending with the syllable can. The individual names of both the Five Can and the Nine Can have suffered much in manuscript transmissions and are terribly difficult to recover in their originally meaningful forms, but I believe with a little application of hard philological principles, restoration is possible. This introduction is not the place to go into every step of my thinking or every stage in its evolution, so I will just present the results with minimal arguments to justify them.


Some of the names of the Five Can have not been well understood so far. I do think it helps us in interpreting their names if we recognize that they are descriptive either of the content or of the physical appearance of the document. It is true that Yo ga lha gyes can is the spelling in both the small and long Deyu histories, and it could mean Yoga Having Divine Dividing, if that only made sense. The Nyang ral history reads Yi ge lha dge can, apparently Document Having Divine Virtue. But I think yo ga is nothing more than someone’s misreading of the no-longer-familiar syllable yog. Yog is related to the verb g.yog (to “cover” or “encase”), so we can render the title as Having the Account of the Splitting Off from the Covering Gods. We know from the document’s content that the covering in question is the firmament, or the dome of the fixed stars where the divine habitations are arranged.58 Therefore I take the liberty of giving it a more interpretative translation: Splitting Off from the Gods of the Firmament.59 The author of the small Deyu is the only one who attributes its composition to a mysterious Spa sa Bon po.60




It opens with a kind of cosmogony involving a phya-deity named Great Primordial Intelligence.61 This being begins the work of bringing order and classification to a world that had scarcely emerged into any sort of awareness. There are only barely perceptible wisps of things. More redolent of the Genesis story is the idea that the earth and sky had to be separated with the help of a word, in this case the sound “Phu!” Then we enter into a long account of the genealogies of the deities that is difficult to interpret with any finality. It invites all kinds of speculations, especially when we consider possible etymologies for the names of the gods.62 What is most clear is that the universe has thirteen levels, and that the higher deities take up their abodes upon the basis of the firmament (or perhaps also on levels 14 and 15 that lie beyond it). The Buddhist Abhidharma concept of “four islands” does enter briefly into the account, but is not very central to it, so in general we are permitted what may well be the best insight ever into pre-Buddhist Tibetan conceptions of the universe and its origins. This section drawn from Splitting Off from the Gods of the Firmament covering cosmogony, theogony, and the descent of the first king of Tibet is, relative to the other Five Can, quite long and its content outstandingly fascinating for what it reveals about a world we do not yet know very well. It contains many notions and vocabulary items that connect it with Dunhuang documents, and in fact there are points of contact with the one known in our day as The Old Tibetan Chronicle, while later on in our text there is a much closer and lengthier parallel in its account of the emperor Dri gum.


The second of the Five Can texts: Even if the small Deyu has made a mess of the title, I trust the spelling in two separate passages of the long Deyu, as well as Don dam’s history, and interpret its meaning as The Original One with the Seating Order.63 In one instance this title is prefixed with the words Previous (i.e., pre-dynastic) Divine Generations, because it is entirely about the divine ancestors of the first Tibetan king. Its authorship is vaguely ascribed to “a/the patrician subject/s” (yab ’bangs). From the actual content that is preserved in our history, we know that the eighteen divine beings have dwellings located in specific parts of the sky at various vertical levels or horizontal positions in relation to the horizon and the “central skylight,” or “smoke hole,” if you will. My translation of some of these location terms is provisional, and I am not entirely sure how the cosmological arrangement must be visualized. No doubt the issues this uncertainty gives rise to will provoke discussion and close study in coming years. For those interested in ancient cosmologies of Asia that feature levels of the sky, usually nine or thirteen, along with a smoke hole or skylight, I say by all means read Rolf Stein’s The World in Miniature. Our brief and difficult passage awards places to the divinities, including the particular one that would eventually descend through the skylight, land on the narrow earth, and after a period of wandering become the first king in the Tibetan imperial dynasty. This makes it a vital testimony for not only Tibet’s primordial religious conceptions but also folk traditions that continue today in pockets of northeastern Tibet as well as here and there along the main mountain belt of the high Himalayas.


The third of the Five Can texts is the one called Miscellany with the Blue Head-Page (Zings po mgo sngon can). It was evidently a badly organized document that doesn’t seem to be explicitly or directly drawn upon in our history. The small Deyu is the only source that names an author: Skye nam. I know of no other occurrence of this name. Still, it does seem plausible as an Old Tibetan type of name or a part of one, and we do find the name Skyi nam in a Dunhuang document.64


The fourth of the Five Can texts, Accordion-Style Document with Stack of Nine (Lteb ma dgu brtsegs can), is not directly quoted in our history, but we are told that it covered the whole range of forty (or forty-two) emperors, and for each emperor it provided information in the form of a ninefold checklist. The question of whether this underlies information that we find in other sources needs further investigation.


The fifth of the Five Can is Confidential Sealed Document (Gsang ba phyag rgya can). Apparently the entire content of this document was incorporated into our history. It is just a list of ten emperors with the briefest of explanations about how they died untimely deaths. Anyone’s death by knife was regarded as especially ominous for the living, since their spirits could not be trusted to stay silent beyond the grave, and special funerary rituals needed to be performed for them. The word “knife” is used here and elsewhere synecdochally for every kind of death by murder or by accident, and not just death from sharp implements, as one may expect.65


Not one of the Five Can, but listed as the sixth in the larger set, is Great Account (Lo rgyus chen mo), or Great Quelling of Revolts (Log gnon chen po), usually attributed to one of the most learned and famous Tibetan students of the Bengali Buddhist master Atiśa, the one named Khu ston Brtson ’grus g.yung drung. In one passage only, he shares credit with a mysterious co-author, Rgya Lha po.66 It isn’t entirely clear that the stories about the post-imperial revolts are drawn from Great Account, although it would seem so from the alternative title, and Pawo’s history is explicit about this text being its source of information on the revolts, on early rulers of Tibet, as well as on the return of monks to Central Tibet, an event that defines the Later Spread period.67 We will return to the subject of the revolts momentarily. That Khu ston’s history is now unavailable to us is a pity, given the range of its historical coverage, but until it surfaces once more the long Deyu is probably our best resource for preserving what information it contained.


The final of the set of seven, the Extra Small Secret, is characterized as being a half. We are not sure why this was done. Perhaps because it is only half preserved? In any case, it is exclusively concerned with the royal tombs and contains an account of whose tomb was built in which place, an important topic we will not dwell upon right now. Instead we will move ahead to discuss the civil unrest that was followed by the plundering of the royal tombs, another topic uniquely well covered in the long Deyu.


The Revolts of the Civil Work Corps


The Deyu histories are the ultimate sources available to us on the post-imperial-period rebellions called kheng log.68 In the earlier parts of the Nyang ral history (which may postdate The Text), we find only a single line with no description, no names of participants, and so on. It says, translating with the awkwardness of literality, “Toward the lesser lords, the subjects make kheng log.”69 Later on we do find a brief and problematic treatment in about five lines. There has been a certain amount of discussion about the meaning of kheng, with translation choices including “civilians,” “peasants,” and “servants.” I think that unless it is a foreign loan—a real possibility—it must be related to the Tibetan verbal root ’geng ba (“to fill up”). And my considered opinion is that it may just mean “revolt of the haughty ones.”70 That could still very well mean civilians, peasants, or servants, but I take seriously the role they play in the story, the role of a particular type of civilian that is legally bound to report for work on public projects, and this is why I translate with the rather clumsy-sounding phrase “civil work corps.” And I imagine that the yang kheng and nying kheng that are occasionally mentioned just mean progressively larger and larger pools of involuntary laborers that could be called up when required for sizable projects.71 In my limited understanding, revolts are most likely to happen when traditional rights and liberties that have long been assumed are seen to be infringed upon by the rulers. People can withstand lengthy periods of suffering and resentment, but one thing they cannot abide is a collective perception that the ruler is reneging on a solemn promise or that a contractual agreement is being eroded. Although attempting a full comparison is beyond us at the moment, modern studies of uprisings that took place at the same time in western Europe could be called upon to help us think about what questions ought to be asked. One of the first questions for a historian is likely to be, Who told these stories and for whose benefits were they written or repeated? The uprising in Left Horn was led by a woman of powerful character named ’Bebs za Wa mo zhung. When the ruler made his subjects dig an irrigation ditch on the upper slope of a mountain, she got the revolt started by exclaiming, “It’s easier to go for the throat of a man than that of a mountain!” But when we look behind the drama of it and see that very similar stories are told in a lot of other contexts in Tibetan history, it begins to look like a kind of set piece useful for explaining all kinds of social disorders and consequently may not have to be taken seriously as historical reporting.72 It would be one of those stories too good not to tell whenever the subject of social disruption comes up. But still, despite all that, our Deyu histories, or the sources behind them, may have been the first instance of a story that only later on became a standardized way of accounting for every period of social anarchy.73


The period of revolts was followed by the rifling of the royal tombs, an evident act of desecration that may have been coordinated among the leading clans. A new period of rule by clan aristocracy meant a reorganization of governance and territories that probably had effects continuing into the Second Spread period. This clan-based reorganization has been wonderfully covered in some recent studies by the historians Brandon Dotson and Guntram Hazod that I can strongly recommend.74 The tomb robbing may best be understood not as a continuation of the popular uprisings but as just the contrary, as part of an effort to reestablish clan-based aristocratic rule over an unruly populace. I suggest that Tibet students ought to have a look at studies of Scandinavian power-object deposits during the same period and consider the possibility that the Tibetan imperial tomb raids were something other than pillaging for the sake of wealth and had more to do with procuring power objects analogous or identical to regalia. In both Scandinavia and Tibet, we find swords and the like treated as persons by being given names, as animate objects able to do their work on their own volition, and examples of these may be found in our history.75 To be clear, I do not suggest, let alone advocate, the idea that Scandinavia and Tibet were doing the same thing; I am no believer in the grand theories of universal evolutionists. But I do think that scholarship on this complex of cultural practices in Scandinavia may help people in Tibetan studies rethink their customary ways of comprehending historical artifacts that are similar but different to those encountered in their own area of expertise. An added note in the long Deyu supplies our best listing of the imperial regalia called the Nine Can, and it also has in a different context a second, alternative regalia listing.76 One or the other list is known to other early history writers, but we can still say that the Deyu histories are uniquely important for their information about royal power objects of early Tibet, as their lists are more complete.


The final area of uniqueness to be covered here in our introduction is the lengthy section on law and administration of the Tibetan state, which is as important as it is difficult. I think it’s worthwhile to speculate whether Tibet adopted its legal system from elsewhere. One possibility is that Tibetans knew about the divinely given law and administration of the Central Asian Turks known as tölü, which was their orally transmitted customary law. It is not so unbelievable that it was borrowed from one or another of the Turkic kingdoms, since there are Turkish words in Old Tibetan documents. There is also early evidence that Tibetans were aware of Turkish Manichaeism—it had been adopted as the state religion by the Uighurs in 762 CE—and there is still more evidence of political alliances with Turks as well as speakers of neighboring Mongolic languages. However, I think it could be more fruitful in the future to investigate linkages with Indian, Chinese, and Roman legal codes.77 Tibetan legal and administrative codes have long been a topic of study in the academy, starting with Giuseppe Tucci in 1956, then Géza Uray in 1972, and more recently Helga Uebach (1992), Brandon Dotson (2006), and Chetsang Rinpoche (2011).78 All of these studies have been taken into account in our translation, offered only as yet another attempt to make sense of the obscurities of our text, which are to be expected in legal literature everywhere.


Previous Literature about the Deyu Histories


In addition to the works just mentioned, limited as they are to the legal and administrative section of the long Deyu, we should mention some of the other important studies that have been done. We won’t concern ourselves with incidental or occasional translations of brief passages, since these have been individually footnoted at the relevant places in the text, but only with broader studies. In 1997, I started circulating my own digital index of proper names that occur in the text. It wasn’t published, but I think it had some significance, since it allowed quick access to relevant subjects. A few years later Kurtis Schaeffer made both a general and detailed outline that was placed on the internet (no longer available), which was an important resource for researchers. Leaving these digital assets aside, there are two English-language essays by Samten G. Karmay and by Leonard W. J. van der Kuijp on the general content as well as the problems surrounding the long Deyu that deserve both attention and praise.79 And there are a few important Tibetan-language publications, although we do not attempt complete coverage.80 Of the recent writings in Tibetan, Chab spel’s succinct but brilliant introduction to the initial 1987 edition deserves much attention, as does Thupten Jinpa’s introduction to the Tibetan-language edition for the Library of Tibetan Classics. And we should not neglect a brief but significant discussion by José Cabezón.81 Next I think it important to mention a few articles devoted to specific subjects in the text, one by Heather Stoddard on the Second Spread of monastic lineages into Central Tibet, and another by Jonathan Silk on the story of the exceedingly wicked fake monk Mahādeva.82 David Germano did a groundbreaking study of an outline of the historical stages of the introduction of Buddhist tantra into Tibet, which I call “the Seven Landfalls,” a scheme going back to a no-longer-extant historical work by the early eleventh-century Rongzompa.83


I reserve special praise for the usefulness of three book-length works that make much use of, and demonstrate exceptionally close connections with, the Deyu histories, two of them dissertations, and one of them a well-annotated translation. David Pritzker’s dissertation, presenting a very closely related history we call The History of the Lunar Dynasty, has been mentioned above. Brandon Dotson’s dissertation, the most up-to-date contribution, as of this writing, to the intricacies of imperial Tibet’s judicial system and administration, presented those subjects as known from the Deyu histories in their entirety.84 José Cabezón’s translation of Rog Bande Shes rab ’od’s important philosophical work has a great many things in common with the Deyu histories, and in fact supplied us with very many parallels that helped our readings of difficult passages, and these connections were very well covered by Cabezón. If our identification of the Deyu history authors is correct, then we could say that they and Rog Bande really belonged to the same Zhijé and Nyingma milieu and shared close lineage connections within those schools.


Although their uses of the Deyu histories are rather brief and sporadic, Roberto Vitali’s, Ronald Davidson’s, and John Bellezza’s works do make use of and translate some particularly difficult passages. We should mention, too, Donatella Rossi’s translation of the late Chögyal Namkhai Norbu’s The Light of Kailash, where there are a number of such quotes.85 I have taken notice of these passages in notes to relevant points in the text. I hope I have covered the most significant of the previous studies and translated passages, since it would be a pity to show my negligence in this regard. I feel fairly certain that despite my efforts I have failed to achieve full coverage, and apologize for this.


Apart from the Chinese translation that I haven’t seen or in any way made use of, I believe what you have before you is the first presentation of the entire text in translation. The percentage of the text of the Tibet half of the history that has been translated or summarized in various studies is quite high, though I haven’t found a way to quantify it. All these studies do serve to prove that the long Deyu’s importance has been recognized by many.


Thoughts on Translation


Some translators, most often found in the academies of higher learning, believe that a literal translation, each sentence the grammatical double of the original sentence, is the rule or ideal. Some find fault with translating a word with more than one word in the target language, thinking each word in a language has its invariable substitute in another. This is neither possible nor desirable, and I’ve found this idea occurs among people who haven’t studied languages much, or who don’t know much about languages.86 To give a simple example, one might think that a basic one-syllable word like the Tibetan chu would unambiguously stand for the objective substance “water,” or H2O, and we should be using the English “water” at every occurrence. But even here the semantic fields do not match completely. Chu can be used for liquid in general, not just water, even the abstract qualities of moisture, liquidity, and cohesion. So at least two English translations are required, sometimes translating chu as “water” and sometimes as “liquid” or “fluid” or the like, as appropriate to the context. But sometimes chu, as a shortened form of chu bo, means “river.” There are yet other more arcane meanings the syllable chu might bear, especially when it forms a part of a multisyllabic word, and of course when it forms part of some proper name. This is just one example, and do observe that this example is a noun. The situation is, if anything, much compounded when it comes to verbs. My own translation philosophy is, overall, normal and restrained, but I freely translate syntax using tonal shifts and even bursts of boldness when the translation requires a poetic touch or when the prose requires some movement, some life. In short, I would hope my style of translation comes close to matching actual practices of the early lotsawas and not stereotypes of what they must have done.87


I should mention, too, that this book makes use of what I call “correct spelling.” By this I mean a letter-by-letter transcription system, specifically the most widely used one known as the Wylie.88 It is a little more difficult to pronounce than French is for the Anglophone, in part because many consonants are unpronounced, so phoneticized versions are supplied in the index, for the sake of those who would like to be able to pronounce them in an approximate way.




Aims of the Notes


The polar opposite of poetry is the footnote. I like to hope our author would agree with the translation, but I have no such hopes for the footnotes. The footnotes are for the rest of us, a motley crew with varied presuppositions and interests. My general footnoting philosophy, apart from keeping them to a minimum, believe me or not, is first and foremost to identify or define Buddhist or otherwise culture-specific concepts, people, places, and the like. Above and beyond that, I hold myself responsible for pointing the nonspecialist reader to sources of further information in English that I consider both topically relevant and reasonably reliable. For the more specialized reader I see my main job as identifying the proximate source, or the source that the author most likely consulted directly. I avoid going too much into source criticism, thinking it isn’t the right place for it. I hardly ever try to trace back to the more distant origins of things. When I do, I am just on a lark, having a bit of fun, hoping you will indulge me momentarily.


We may regard ourselves as fortunate that for most historical episodes, especially in the Tibetan half of the book, the parallels have already been identified, with a large range of page references, in Per Sørensen’s translation of the Rgyal rabs gsal ba’i me long.89 Tracing proximate sources served a practical purpose in the course of my translation work, as these sources often provide our best authorities for correcting readings in our text. Without these parallels, in many cases our text would have been unintelligible, and likewise the translation.


I often have recourse to the Indian texts in their original languages, for the most part Sanskrit, but I do not lay emphasis on these, and do not consider the establishment of original meanings to be part of my remit as a translator of a text written by a person who himself made no recourse to Indian languages.90 Indologists or Sanskritists are requested to pay special attention to this. Tibet, the “father country” (pha yul), has always led his own life. Tibet is not just a Sanskrit text repository, or a hunting ground to be raided for Indological trophy heads.


I try to avoid long philological discussions about obscure words and the like, matters that are likely to themselves be obscure for all but the most aberrantly Tibetological personalities. But at the same time I think it’s simple honesty and, after all, important to state when there is a problem in the text that is difficult to resolve satisfactorily, or when I have doubts and reservations. It is not my intent to gloss over the fact that this is a text of considerable difficulty. That is why I do sometimes let it be known when my experts were not in agreement, and why I do sometimes try to explore the reasons behind eccentricities encountered in the text or its manuscript. But even then I make a judgment call about just how crucial or illuminative the discussion might be before going deeply into such problems.


Whenever possible, my translations ought to be exact enough to require no annotation. I identify as succinctly and accurately as possible the names of all persons, epithets, texts, titles, animals, plants, minerals, and so on. If I must use an unfamiliar Tibetan or Sanskrit term in areas such as botany, zoology, medicine, or spiritology, I insert into my translation a specifier (or classifier, or even pseudopartative if you prefer) indicating the class of objects it belongs to. For example, Aśoka tree, Lawa tree branch, chu srin sea creature, Agu 23 medicinal compound, yakṣa spirit, and so on, even if no such specifier is used in the original text.91 Once it is established that a yakṣa is a spirit, I then drop the specifier. This use of specifiers was an accepted practice for the early Tibetan translators of Buddhist scriptures, and it has long proven useful as a technique for making translations more immediately intelligible.


I locate quotes from scriptures and treatises in the Kangyur and Tengyur collections, referencing the Dergé woodblock printed edition most of the time. This was done with the aid of ACIP and RKTS, remarkably useful digital resources that became available while the translation project was underway. The scriptural titles are given in English, with few exceptions. I first of all try to identify at least one alternative English-language rendering of each quotation. This proves possible in a surprisingly large number of cases, even though it remains true that so many canonical texts have never been translated in their entirety. I think it is important that English readers be able to compare existing translations and learn about the larger contexts of the quoted passages. For Tibetan-language readers it ought to be sufficient to supply references to the Dergé woodblocks. Most of the bibliographical details for canonical titles in Sanskrit and Tibetan are left to the bibliography, with Tengyur texts listed under the names of their authors. It’s important to bear in mind that some quotations may have been written down from memory, others could have been copied from earlier books, and, most significant of all, some may have been based on translations that are no longer extant. Tibetan translations of scriptural texts have been under constant revision and editing until today. Scriptures in Tibet as elsewhere are never really set in stone the way people often imagine them to be. What I have found to be true of scriptural and commentarial quotations in the long Deyu agrees with a recent investigation of quotations in a twelfth-century Kadam work.92


To keep bibliographical details to a manageable level, I try to reference only the Dergé canonical versions of a text when it may be found there. Sometimes, when I see that the Dergé translation differs significantly from that of Deyu, I supply the Dergé version for comparison. For references to Tibetan histories that are not translated, I provide only one publication of that history, giving preference to the most popular and available edition. I have no present need to do text-critical comparative analysis on works of secondary importance to the Deyu histories themselves. My aim is primarily to justify improved readings, and therefore better translations, by bringing parallel texts into evidence.


Concluding Remarks


Finally, we might consider some of the specific information our history unexpectedly does and does not contain. Among the surprising omissions is any reference at all to the ape ascetic Bodhisattva and his pairing with the rock-ogress guise of the Buddhist goddess Tārā as progenitors of the Tibetan nation.93 Another source of perplexity: Why is it that even though our text dates to soon after 1261 CE, there is not a single clear reference to the existence of the Mongols?94 After all, as far as Tibet is concerned the Mongols were then at the apogee of their power and influence. Of Tanguts and Khitans we find few mentions, but a surprising number of appearances by Central Asian Turkic peoples. And why would it be that in all the pages of our history there are so few mentions of the concealment of terma texts and no mention of their rediscoverers, the tertöns?95 Surely several tertöns had been active and influential already in the twelfth century. This silence seems odd until we stop to consider the likelihood that all of the Deyu histories’ authors had lineage connections with the Nyingmapa teacher Zhig po Bdud rtsi, who similarly neglected terma texts. Even the much later Blue Annals is indifferent and pays no special attention to them, while at the same time keenly interested in Nyingma teachings categorized as orally transmitted (bka’ ma).


Then again there are some surprises in our history that happily threaten our preconceptions about how closed Tibet was to the rest of the world. We find things we normally regard as too remote from the plateau for early Tibetans to know or concern themselves with. We encounter not only Amazons, the famously protofeminist warrior women, but also information specific to their customs that permits confidence that there was a more or less direct borrowing from the Greek world. This may appear less surprising when we observe that Greek or Greek-inspired objects of art with early provenance have surfaced in Tibet.96 We find, too, something very like the war between the pygmies and cranes told in the Iliad, so well known to the late Hellenistic world (the most likely route of influence), and retold as a traveler’s tale over subsequent centuries in Europe. Even the Great Wall of China pops up along with a bizarre story about what may be found inside it. There is a certain reference to a fabric called “sea silk,”97 made from fibers derived from a sea mollusk that lives nowhere in the world except in the Mediterranean, about 5,000 kilometers distant from Tibet’s heartland. This golden-brownish but lustrous silk-like luxury fabric was used, according to our history, to make the Tibetan royal throne. No doubt there is something in the long Deyu for everyone, even the ones who care nothing about upholstery.


I would like to end by acknowledging the very broad circle of people who had immediate impact on this work during the last decade.


Translator’s Acknowledgments


I’m overwhelmed by the responsibility to pay my respect to the overwhelmingly generous help received at every stage in the making of this book. I fear I will fail to be comprehensive, in fact I’m sure of it, but I would like to give it a try. I will also try to be the bigger man and accept the blame when criticism is aimed at this book rather than allow any of these persons to be held to account. After all, they can’t be burdened with the responsibility for what I have done with the help they have so kindly placed at my disposal.
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Huge thank-yous go to Jonathan Silk of Leiden for critical notes on the India half of the translation that helped immensely. Brandon Dotson’s brilliant dissertation along with his other published works are probably the most frequently cited here, and for good reason, while his critical notes on a draft of the Tibet half are very gratefully appreciated. I thank Sonam Tenzing, then in Dharamsala, for closely comparing the Tibetan and the English translation of the Tibet half of the book for omissions and inaccuracies. For several weeks I sat together with Sangye Tandar Naga (Gangchen Kyishong) going through the entire book from beginning to end. While in India I also benefitted from many long discussions with Tashi Tsering Josayma (McLeod Ganj). When the two of us were both working in the same Institute for Advanced Studies in Jerusalem from 2013 to 2014, I took the opportunity to discuss some large parts of the text with Jampa Samten (Sarnath). During their visits to Jerusalem, both Pema Bhum (New York) and Penpa Dorjee (Sarnath) took time to read through some problematic sections. After the translation had long been “finished,” I sent to Samten G. Karmay (Paris) a list of over a hundred difficult points that still remained in the translation. He miraculously found answers to quite a few of them. I will always remain not only grateful but astounded.


Besides those just mentioned, I received help on particular passages from a number of people. Daniel Berounsky translated into Czech the account of cosmogony, and very kindly took the time to compare my translation with his. The differences were most instructive, allowing me to clarify and correct a number of problematic aspects. Gady Brinker, an accomplished student of Tibetan language, typed the entire text of the small Deyu into a Word document so I could make easy and constant reference to it. Guntram Hazod, who had already made a translation of the passage on the royal tombs, sent me detailed notes about the translation I had produced independently, resulting in some significant improvements. He also offered that Wisdom could publish his map of the tomb sites. I thank Nathan Hill for supplying an essential resource work. Thanks to Jeffrey Schoening for allowing me use of his digital version of Bsod nams rtse mo’s Chos la ’jug pa’i sgo, one of the texts much used in the long Deyu. The late Elliot Sperling was always fast to answer a number of specific questions via email. Peter Szantó I thank for help with identifying texts, translating problematic titles, and improving their Sanskrit forms. I never have given enough credit, perhaps just because far too much is due to her, to the love of my life, of this and future lives, Yael Bentor.


For help on specific questions, as made clear in the appropriate places in the footnotes, I thank Orna Almogi, James Apple, Christopher I. Beckwith, Jens Braarvig, Katia Buffetrille, Cathy Cantwell, Christoph Cüppers, Jacob Dalton, the late Gyurme Dorje, Todd Gibson, the late Michael Hahn, Leonard W. J. van der Kuijp, Victor Mair, Robert Mayer, Charles Ramble, Gareth Sparham, Phil Stanley, Penghao Sun, Tsuguhito Takeuchi, Helmut Tauscher, Peter Verhagen, Roberto Vitali, Michael Walter, and Dorji Wangchuk, with more thanks to John Canti and other members of the Lotsawa House list, an internet discussion group, who kindly responded to my occasional inquiries about particular points of difficulty.


I would like to loudly and publicly proclaim my indebtedness to the workers and all the efforts they have put into the digital databases for Tibetan research made available for the most part during the last decade. I made most use of the Vienna website RKTS (the web links are supplied at the end of this volume), although more recently I also consulted THLib. TBRC, meanwhile also called BDRC, has succeeded in making online character recognition (OCR) of scanned Tibetan texts a reality, so that now it is possible to go to their E-Text Repository and search through millions of Tibetan pages in an instant. For the early non-Buddhist documents from Dunhuang, which have frequently proven their relevance, there is nothing like the OTDO. I used these online resources for checking more obscure quotations and finding parallel accounts, but they proved particularly indispensable when endeavoring to understand rare vocabulary items. Often simply finding these words and phrases in a different context made it possible to interpret them with greater confidence.
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1. The title in cursive script, although worn, is entirely legible to judge from the facsimile edition: Mkhas pa lde’us mdzad pa’i rgya bod kyi chos ’byung rgyas pa. I have never laid eyes on the original, apparently preserved in Lhasa somewhere. Still, it is sometimes the case that the title in the colophon is the form intended by the original composer, and there we find what may be translated Most Detailed Royal Successions and the Way the Holy Dharma Came to Tibet: An Expanded [Version of] the Dharma Origins [History] That Was Composed by Mkhas pa Lde’u (Bod du dam pa’i chos kyis byon tshul dang rgyal rab[s] shin tu rgyas pa mkha[s] pa lde’us mdzad pa’i chos ’byung rgyas pa).


2. For what may be the latest word on dating, see Kuijp, “Bird-Faced Monk, Part 1,” 408. It says the small Deyu dates to circa 1200, the long Deyu to circa 1270, and I see no reason to differ.


3. The Tibetan name of this set, rtsis mgo lnga, has the word-for-word meaning “reckoning head five.” I suppose the best way to account for it in intelligible English is to say there are five enumerated headings, or simply a set of five headings. It was widely used as an organizing principle by both Indian and Tibetan Buddhist writers. Our author-compiler, too, shows he is aware of it, even if he uses a different set of five topics for his overall outline. These five being characteristic of treatises, they are said to correspond to the five unities (phun sum tshogs pa lnga) that are used to define scripture: teacher, place, time, audience, and teaching. This is made explicit, for example, in the Five Sets of Scrolls, 472. For more on the five headings see note 118.


4. For a good introduction to Tibetan history, I warmly recommend Sam van Schaik’s Tibet: A History. Of course there have been several important surveys of Tibetan historical literature in the past. One of the earlier ones is still one of the best: Vostrikov, Tibetan Historical Literature. Perhaps the oldest listing made by a non-Tibetan is a 1838 publication by the Hungarian scholar Alexander Csoma de Körös, “Enumeration.” For examples of general discussions from earlier generations, including both surveys and overviews, see Hoffmann, “Tibetan Historiography,” and Tucci, “Validity of Tibetan Historical Tradition.” Uray, “Old Tibetan Sources,” surveys the oldest historical works only. In recent times we may mention as exemplary Kuijp’s “Tibetan Historiography” and Tuttle’s “Challenging Central Tibet’s Dominance,” 152–63. For a bibliographical survey of Tang dynasty historic records that have something to say about Tibet, see Horlemann, “Tang Dynasty.”


5. See Dotson, Old Tibetan Annals, as well as Beckwith and Walter, “Dating and Characterization.”


6. Despite the problem of finding exact and verified dates, I do believe that literarily verifiable history goes back at least another hundred years, even if we leave out of consideration the archaeological evidence, which finds human occupation of the Tibetan Plateau to go back quite far, more than thirty thousand years before the present. This estimate is based on recent reports of professional excavations done at a site called “Nwya Devu,” in the Northern Plains of Tibet, at an altitude of over 4,500 meters, around 300 kilometers northwest of Lhasa. (For reference, I suggest searching the internet for “Nwya Devu” to find the latest reports.) Geneticists have recently said, based on genomic evidence, that humans may have inhabited the plateau as early as 60,000 years ago (as reported in the semipopular science magazine Scientific American in 2017).


7. To keep things simple, I reference the revised second edition of Martin and Bentor, Tibetan Histories, using the abbreviation TH followed by the entry number in that catalog. For a survey of the various versions of the Statements of Sba and its textual relationship to Nyang ral’s history, see Doney, “Nyang ral.”


8. Dba’ bzhed (Diemberger and Wangdu tr.). For a multiauthored volume on the study of the various versions see Doney, Bringing Buddhism to Tibet, which includes an edition of the Tibetan text and English translation.


9. For one history that mentions and rejects the Middle Spread, see Bu ston’s history (Obermiller tr.), 2: 212. His rejection of this idea did have a decisive influence on historical writings, as in later times the Middle Spread period is rarely even mentioned.


10. Since the English genre terms for the types of histories are often used without much care, it is important to indicate when and if they are being used with serious intent. The Old Tibetan Annals, its original manuscript free of any title whatsoever, is clearly an annals, whereas the Blue Annals, despite its strong interest in chronology, is not. On the other side of the Eurasian continent, the early-seventh-century Isidore of Seville, Etymologies, 67 (Book 1, xliv), supplies what may be regarded as an authoritative definition: “Annals (annales) are the actions of individual years (annus), for whatever domestic or military matters, on sea or land, worthy of memory are treated year by year . . . ”


11. This is the history of medicine by Desi Sangyé Gyatso, expertly translated by Gavin Kilty as Mirror of Beryl: A Historical Introduction to Tibetan Medicine.


12. See Tucci, Minor Buddhist Texts, 323–36: “As I have already shown . . . , the list of the seven sad mi is far from being reliable; a few names only occur regularly in the various catalogues . . . ” (326). For a long list of Tibetan authorities for the seven test men (sad mi bdun), who were being tested to determine if Tibetans could truly undertake monastic disciplines, see Kuijp, “Chronicle,” 149n76, as well as the variant lists of them supplied on 182–85. As another instance of family prestige and its distorting effect on historical portrayals, see the chapter on the biography of the eleventh-century Bönpo figure Zhu yas Legs po in Martin, Unearthing, 81–92.


13. See Uray, “Narrative of Legislation,” Martin, “Pavements Like the Sea,” and Mills, “Ritual as History.” On the Khotanese monk story, there is also Schaik, “Red Faced Barbarians,” 52–53. I believe the scriptural source of the Khotanese monk story was first identified by Christian Luczanits.


14. See the discussion in Martin, “Early Tibetan History,” 317–18. Note the observation of Kuijp, “Chronicle,” 133, that Pawo was “demonstrably far more in tune with problems of Tibetan historiography than was Bu ston,” although here Pawo’s critical sense is established primarily on the basis of his chronological calculations.


15. Martin, “Nine Translators.”


16. For example, there is little or nothing in the way of self-representation surviving from significant Buddhist laypeople’s movements of the late tenth to early twelfth centuries. These movements have been studied on the basis of testimonies by their opponents—these are practically the only sources within our grasp—in Martin, “Star King” and “Lay Religious Movements.”


17. With a sense of affection, and not of ownership, we will consistently speak of the long Deyu as “our text” throughout this book. “Our text” specifically refers to the original publication in 1987 that formed the main basis for the translation. In the same way, we use “our author” to mean exclusively the compiler of the long Deyu, and “our translation” means the book in your hands. Publication details will be found in the bibliography under “Textual Resources.”


18. It is interesting to notice that Matthew Kapstein (“Record,” 119) has translated an account dating about a century earlier than our history that identifies Lha Tho tho ri Snyan shal with Vajrapāṇi, Srong btsan Sgam po with Mahākaruṇika, and Khri srong lde btsan with Mañjuśrī. Kapstein has announced a forthcoming study on this subject.


19. See Vitali, “Chronology,” 70–73. Here the king of Pu hrang, western Tibet, is called “Stag tsha Khri ’bar aka Khri ’bar btsan,” a figure to be discussed in a moment. On Śākyaśrī, see D. Jackson, Two Biographies. Our text, at page L384ff., supplies royal lineages, with two of the lineages ending in the one ruling “now”—Jo bo Pra bo and Rgyal ba ’od. The first one, Jo bo Pra bo, was a great-grandson of Khri ’bar, remembering that Jo bo was a special local term for the ruler of Pu hrang. It may be that information about these rulers will provide important clues in determining dates.


20. This and following sections are lacking in the small Deyu and no parallel could be located elsewhere, so for the time being I assume they are original contributions by our author, which should make it one of the very few identifiable bits of original composition.


21. Although I fail to comprehend the reasoning, the editor’s introduction to the small Deyu says its author must have lived before 1109. It is possibly because there is some mention in it of the translator Rngog Blo ldan shes rab, who died in 1109. On the latter see Kramer, Great Tibetan Translator.


22. Note the discussion on this same passage in Cabezón, Buddha’s Doctrine, 117n41.


23. Bdud ’joms Rin po che’s history (Gyurme Dorje tr.), 1: 659; for information on the circle of Zhig po Bdud rtsi in general, see 653–60; and for a translation of the source upon which it appears to be based, see Blue Annals (Roerich tr.), 132–49. Rta tshag’s history, 205–6, is quite thin on details, but does supply a very long list of Zhig po Bdud rtsi’s disciples, twenty in all (including only a few of the ones we list in the appendix as among the five most important), commenting that he doesn’t write about them because there is so little clear history. Gu ru Bkra shis’s history, 280–86, may also be consulted.


24. These candidates include: (1) A monk named Lde’u sgang pa who participated in the ordination of the twenty-year-old Seng ge rgyab pa, a significant link in the main Snying thig lineage of the Nyingmapa school. It is difficult to date this ordination, but it must have occurred late in the thirteenth century. On this lineage, see Germano, “Architecture and Absence,” 272. (2–3) The Lde pa and Lde chung listed in royal lineages are difficult to date and further information is lacking.


25. The early thirteenth-century source is Rog Bande Shes rab ’od, Historical Progression of the Intermediate Transmission, fol. 4b. It is exclusively devoted to the So lineage, one of the three main intermediate lineages that descended from Pha dam pa Sangs rgyas. Since this text hasn’t yet been made publicly available, I transcribe the passage here: dge’ bshes lde ’u [~dge bshes lde’u] ni | mi che la zhabs rtog che ’grogs yun kyang ring | grongs kar kyang zhabs tog mdzad pas | shin tu thugs la rtags nas | gdams pa ma lus par tshar bar gnang pa yin par gda’ | bsgom chen grongs kar ’di skad gsung ste | nga mi gdugs blo gdugs yin | gdams pa mda’ cha ra ma dang ’gra ba | phog phig gnyis su ’gro ba cig yod pas | kun la tshar bar ster ma phod par | ngo sprod sna re tsam las ma byin pas da ’gyod | da ’og nga shi ba’i shul du khyed la gdams pa ’di tsar cod pa byung na | tshar bar byin cig gsung ngo. This Geshé Deyu is mentioned as successor to Sha mi Smon lam ’bar in a Zhijé lineage supplied in Kollmar-Paulenz, Schmuck, 250, but see also Harding, Zhije, 560 and 569, where he is placed later in the lineage, in the thirteenth rather than the twelfth century. Most interesting of all, his name appears as Lde ston Shes rab tshul khrims in the same work of Kollmar-Paulenz, 273, where he is also associated with a monastery called “Mthing gang dben pa’i Dgon pa.” This further identifies him with the Mthing gang pa Shes rab tshul khrims listed online in TBRC no. P4215, where he is dated to the twelfth century. We are able to identify him with the Mthing gang pa Sher tshul mentioned in Blue Annals (Roerich tr.), 881, noting also 883, where he is called “kalyāṇamitra lDe’u.” These sources offer slight hints, but in our search of further information the trail appears to run dry, at least for the time being.


26. And this same Rog Bande composed a work with very close parallels with our Deyu history, as demonstrated in Cabezón, Buddha’s Doctrine.


27. One avenue I haven’t sufficiently pursued is the connections of our three different history writers not only with Zhig po Bdud rtsi but also with the Aro (A ro) school of Dzogchen teachings that Zhig po is known to have maintained. Moreover, there are interesting connections between the Zhijé and Aro schools during the decades surrounding 1200 that require scrutiny. The Aro teachings that Rta ston Jo yes received from Zhig po Bdud rtsi are preserved in the 120-volume Kaḥ thog version of the Bka’ ma shin tu rgyas pa (1999), vol. 107. In the 133-volume (2009) version, this collection is found in volumes 99–100. My cursory examination of this collection, which represents a recopied version of a set that belonged to one Rta Rin chen dpal, revealed no specific or direct information about our potential authors of the small and long Deyu histories. These decidedly esoteric texts surely came out of the same milieu and deserve closer study. If our history writers belonged to a lineage that came from the tenth-century A ro Ye shes ’byung gnas, we might expect him to at least be mentioned in them, and he does in fact feature in the long Deyu, on page L328. For more on these orally transmitted teachings, see the remarkable book of Palden Sherab Rinpoche and Tsewang Dongyal Rinpoche, Pointing Out the Nature of Mind, based on a brief work composed in the nineteenth century. These bka’ ma, or orally transmitted teachings, must be sharply distinguished from the very recent gter ma teachings of A ro taught by an Englishman named Ngakpa Chögyam. For a doctoral dissertation largely devoted to analyzing the lineages of the Aro school of Dzogchen, see Biondo, Transmission. One German-language master’s thesis is entirely devoted to it: Thiesen, A-ro; and there is a brief but very interesting article, Ostensen, “Muddy Waters.”


28. Nor brang, Bod sil bu’i byung ba brjod pa, 16–17. One reason I find the idea unlikely is, why would a son try to make a less detailed (and never completed) history when his father had already made a very long and complete one? My intuition is that one motive of the long Deyu author would have been to complete the earlier uncompleted commentary. Also, if we were to take Deyu as a clan name, as Nor brang does, it would leave us with no given name whatsoever (a clan name would have something immediately after it to clarify that it is a person who belongs to that clan, and in these cases there is nothing).


29. Padma bkra shis, Bod yig gna’ dpe’i rnam bshad, 80.


30. Although there is an important early discussion with an outline of contents in Karmay, Great Perfection, 17–37, Matthew Kapstein is the person who could tell us the most about the somewhat complicated transmissional history of the Great Mask. For some discussion, see his “Sun of the Heart,” 278–79. That our history makes so much use of the same textual material as the late-nineteenth-century Khams smyon version proves this shared material goes back to the Mongol era at the very least.


31. See Pritzker, Canopy.


32. Blue Annals (Roerich tr.), 143. Of the three major lineage transmissions initiated during an approximately decade-long sojourn of Padampa (d. 1117) in or around the beginning of the third quarter of the eleventh century—the Rma, So, and Skam lineages—the Skam was initiated by Skam Ye shes rgyal mtshan, who died in 1119. The So was initiated by So chung Dge ’dun ’bar (1062–1128), the Rma lineage by Rma Chos kyi shes rab (b. 1054). There were also three minor lineages of the Middle Transmission that are not particularly relevant to go into at the moment. For detailed lineage charts of all the Zhijé lineages, see Harding, Zhije, 553–70.


33. D. Jackson, Mollas of Mustang.


34. See first of all D. Jackson, Mollas of Mustang, with its discussion of Don dam’s history’s chapter on speech-making at 62–67, but there are two more recent works that ought to be part of any future discussion on the interconnections between speech-making and history writing. These are Negi, “Molla of Kinnaur,” and Jahoda, “Imparting.” Berthe Jansen wrote a thesis on the subject of mollas given at a marriage rite in Ding ri, western Tibet. There is recorded evidence for speech-making events taking place in western Tibet already in 992 CE, according to Jahoda, so it isn’t just a practice of recent centuries. David Pritzker has now considerably illuminated this issue of the speech-making applications for written histories in his dissertation, and I much recommend reading Canopy, 35–39.


35. For thinking about these sorts of issues, I value the discussion in Lake, “Authorial Intention.”


36. See Ramble, “Sacral Kings,” 148. For Indic-derived literature that presents a different picture of how kings must be obeyed and how revolts may never be justified, see Ortega, “When Fools Cannot Win,” 239 in particular.


37. lde ston gyi chos byung du sa snying gi sprul pa ces kyang snang. Pawo’s history, 1: 166.


38. dgung lo drug bcu bzhes pa sku mkhar che // yum bu bla sgang rtse la bzhugs pa’i tshe // nam mkhar ’ja’ tshon kha dog sna tshogs bkra // me tog char dang lha yi rol mo byung // gdugs shar tshe na nyi zer dang ’grogs nas // gser shog ngos la bai dû ryas bris pa’i // pang kong phyag rgya mdo sde za ma tog // yid du ’ong ba’i glegs bam rnam gnyis dang // gser gyi mchod rten mu dra’i phyag rgya dang // tsinda ma ni’i skos phor rnam drug babs. Pawo’s history, 1: 166.


39. ’di’i khungs ni chos rgyal srong btsan gyi bka’ chems spyi dang mya ngan ’das chung / gab pa mngon phyung / jo bo’i gter ma ka bkol ma / bsam yas kyi dkar chag chen mo’am log gnon chen mor grags pa / lde ston gyi chos byung / kun mkhyen bu’i chos byung / yar lungs jo bo’i rgyal rabs dang tshal pa’i deb dmar dang po sogs dpang du byas te phyis yig cha re re’ang rnyed dka’ bar mthong nas yig tshogs la ma bsams par rang skabs kyi lung de tshang bar bris pa yin no. Pawo’s history, 1: 460.


40. Uray, “Review of D. S. Ruegg,” and “Traces of a Narrative,” 499.


41. Cabezón, Buddha’s Doctrine.


42. The history of Tibetan literary compositions on the life of the Buddha has been expertly surveyed in Kurtis Schaeffer’s introduction to his translation of Tenzin Chögyel, Life of the Buddha. The Great Departure Sūtra (referring to the Buddha’s “departure” from his princely householder life) seems to be a composite of episodes about the Buddha’s life drawn from Vinaya scriptures. It once existed in Sanskrit, and there is a strange Chinese text that ought to, but doesn’t seem to, be translated from it. That means the Tibetan is the single authentic version of an Indian scripture that supplies a fairly complete narrative of the Buddha’s life, and given that this is so it is a wonder that it has never been closely studied or translated into English (apart of course, from the translation of that strangely different Chinese text in Beal, Romantic Legend).


43. On these zhang, or so-called maternal uncle ministers and their clans, see Dotson, “Note on Žaṅ.” One member of the Shud bu clan served as minister until his replacement in 742 (Dotson, Old Tibetan Annals, 122). The Mgos (later spelling ’Gos) clan supplied two famous ministers, a father and his son, who served in the late eighth century. Dungkar Rinpoche’s dictionary, 626–27, quotes verses from an unidentified text as saying that the elder Mgos minister was responsible for styles of prostration and courtesies (or honorifics) toward the upper classes. This passage is in Pawo’s history, 1: 376, and since we know Pawo made use of our text in other contexts, we may well imagine that he is here again drawing his information from it, a possibility that merits consideration.


44. The Grags pa rgyal mtshan text, as reported by Sun, not only claims to fill in missing parts in the text by Khu (i.e., the famous disciple of Atiśa), but that the work of Khu in its turn goes back to one by ’Gos. By ’Gos, it is quite sure that our prostration passage is intended, as it names ’Gos first among the three styles of prostration at the end. In any case there is a great deal of shared textual material. For details, refer to the future dissertation: Sun, Concerning Mongols.


45. For surveys in English, see Twitchett, “Tibet in Tang’s Grand Strategy,” and Beckwith, Tibetan Empire. Given that the interests of these Tibet-related passages in the Tang Annals are almost entirely in the military field, it is also the case that they are unsurprisingly Sinocentric, as other nations were only worth mentioning for their contacts with the Chinese state. For a similar statement, see Twitchett, Cambridge History of China, 146.


46. Bushell, “Early History of Tibet,” 443. Compare Pelliot’s posthumously published translation, its annotations unfortunately lost, in Histoire ancienne du Tibet, 81: “Quand ils saluent, ils touchent la terre de leurs mains et font l’aboiement du chien, puis ils se bornent à incliner le corps par deux fois.”


47. I thank Kirill Solonin for consulting the online version of the Tangshu. He confirmed that the original Chinese does indeed have the Tibetans imitating dog sounds, or barking, and not any posture or motion. For the Tibetan version see Don grub rgyal and Khrin Chin dbyin, Thang yig gsar rnying, 7: lag pa sa la btsugs te khyi yi lad mos gus phyag byed, which could be translated, “They do their veneration prostrations with the pretend play of a dog, placing their hands on the ground.” This Tibetan translation seems to omit the last part of the prostration description that Bushell translates as “and after rising again prostrate themselves.” There was once a Tibetan translation, no longer available, of some parts of the Tang Annals by one named Rin chen grags, done in the year 1325 CE (see TH118).


48. I do not here go into the interesting question of the “kings of the four quarters” in ancient Middle Eastern sources, or the pan-Asian idea of the “four sons of heaven.” On the latter I suggest a course of reading that must include the classic investigative essays of Paul Pelliot’s “La théorie des quatre fils du ciel” (1923), P. C. Bagchi’s “Twelve Years” (1942–43), and Arianne Macdonald’s “Note sur la diffusion” (1962). In general, these studies showed that while sources for this idea were many in Chinese, in Arabic/Persian, and in Tibetan, there was not very much evidence of it in India.


49. On the Tibetan myth of royal descent from the sky, see Waida, “Symbolism of Descent,” Kirkland, “Spirit of the Mountain,” and FitzHerbert, “Constitutional Mythologies.” FitzHerbert draws out a typology of descent story motifs shared by several Gesar epic sources. Some of these clearly correspond to our history’s story of the first emperor, including the initial reluctance, the gambling, the reconnaissance of the human realm, and gifts from his divine relatives (weapons and other items that would later serve as regalia) prior to descending. Our history dates from far before the late-fourteenth-century date of the earliest written evidence for the existence of the Gesar epic, according to FitzHerbert, but this lack of evidence is no proof of an absence of oral transmission. It is just that we are left with the usual problem that, prior to the advent of sound recordings, exclusively oral traditions left no datable artifacts.


50. Of the sources apart from the short and long Deyu histories that do supply it in partial form, by far the most detailed is in Don dam’s history. The parallels in Nyang ral’s history and in the Five Sets of Scrolls are mere bits and pieces by comparison.


51. Tibet’s sense of its own centrality of course conflicts with it being regarded as a border barbarian country, an idea that came to dominate in later literature. I originally presented the list of thirty topics at a conference in 1992 along with other early sources on Tibet’s geographic centrality, although it wasn’t included in the published paper (Martin, “Tibet at the Center”). I like to think of the thirty topics as one of a set of mnemonic devices designed to pass on accumulated wisdom about the world in an orality-based nomadic culture in which tutoring had its place, but no organized schooling. I even wonder if the Heap of Jewels from which it was drawn was ever a written document. Perhaps it was itself orally transmitted.


52. These three broad categories of origin theories for the Tibetan emperors have been subjected to close and illuminating studies by Karmay, Arrow and the Spindle, I: 240–44, 282–309; and by Blondeau, “Identification de la tradition appelée bsGrags-pa Bon-lugs.” See also the beginning of chapter 10 of Haarh, Yar-luṅ Dynasty, 168ff.


53. See Pohl, “Narratives,” 207–8.


54. Just enough to show that the likelihood is very high that the Five Can, along with one other text, are first of all from the time of Ral pa can, and second, that even while mentioned and used in other histories that may date from still earlier times, they are nowhere better preserved than in our long Deyu history. Modern studies on the Five Can include Karmay, “Etiological Problem”; Karmay, “Origin Myths”; Sørensen, “Dynastic Origins,” 65–67; and Sørensen, Tibetan Buddhist Historiography, 522–24.


55. Early texts that have statements about the Five Can being from the reign of Ral pa can include Detailed Dharma Origins Document, 222; Sba bzhed (Stein ed.), 75; and Nyang ral’s history, 426. All the passages just mentioned share much with one another and deserve to be closely compared and analyzed. It is likely Nyang ral copied this from the Sba bzhed, as we know he copied that text in other places. Yet he surely had a different version of it available to him in the late twelfth century. But just like all pre-Mongol era texts that have come down to us, both texts underwent their own manuscript transformations over the centuries.


56. See Kapstein, “Treaty Temple of the Turquoise Grove.” For the inscriptions see Richardson, Corpus, 92–143. Vocabulary and other features shared by these Ral pa can texts have been cited in the notes to the translation, although this deserves a separate study.


57. Nyang ral’s history, 426. Maternal uncle ministers belonged to the clans that married into the royal family, were awarded their positions for that reason, and were therefore likely to be unfamiliar with the history and customs of the imperial court. I am supposing this would explain why they were presented with these particular texts. The word snyun rmed (“polite inquiries”) is a good example of a pre-Mongol era word that went out of currency in later written Tibetan. I could come up with no example of its usage later than the late twelfth century. I must point out, too, that it is used in our history, but in this prostration passage and nowhere else.


58. Whether early Tibetans had a concept of a firmament exactly in the sense of the first chapter of Genesis is a matter worthy of deep investigation and contemplation. What is sure is that there are several sky/atmosphere/heaven words in Tibetan, such as gnam, nam mkha’, mkha’, bar snang, and mtho ris, that are used differently and therefore need to be differentiated, a problem we may go into some other time. For now I refer anyone interested in inquiring into these matters further to earlier discussions by Tucci, Tibetan Painted Scrolls, 719; and Kværne, “Mongols and Khitans,” especially 94–96, where he discusses Turko-Mongolian concepts of kings appointed by heaven as known in Tibetan sources. For insights into how the ropes, spikes, skylights, and poles that are noted in stories of the cosmogony and kingship origins accounts in Tibet are all related to a widespread and general concept of the “tent-home,” see Stein, World in Miniature, 204–5.


59. We might notice that Btsan lha’s dictionary has yo ga as well as yo ka as truly Tibetan words with the meaning of “all” or “every.” See Karmay, Arrow and the Spindle, 1: 240, where he says that some read it as yog lha rather than yo ga lha. In my view the syllable yog is not especially difficult to explain. An old spelling for g.yog[s], it means “the covering” or “enveloping” of the world by the firmament where the future ruler of humans was living as a god before his descent to earth. The term yog lha does appear in Bellezza, Divine Dyads, 222n27, where it is identified as meaning “deities of the underworld.” Also, Haarh, Yar-luṅ Dynasty, 169, does have the reading yog lha in the context of this title, although he doesn’t recognize that it is a title (he translates, “dispersed traditions of the Yog-lha”); see 213, 216, 261, and 318 for more references. On 318 we find this statement based primarily on his reading of Don dam’s history: “‘The descent from the Yog-lha,’ where Yog-lha signifies Inferior lHa, and may be interpreted only in the sense of lHa of the underworld, in accordance with Ya-yogs.” I believe Haarh’s understanding of yog lha as gods of the underworld is the problem here, and that his misunderstanding was the ultimate source of Bellezza’s footnote. And as far as I know, despite Haarh’s repetition of his at-best speculative idea that it means “underworld” on 17, 161, 242, 314, 317–18, ya yogs is an Old Tibetan word that, while obscure, probably means “oral tale” (see Btsan lha’s dictionary), and may be of no relevance for interpreting the yog in yog lha.


60. For earlier discussions of this apparently Bönpo personality Spa sa Bon po, see Kuijp, “Tibetan Historiography,” 50n10; and Sørensen, Tibetan Buddhist Historiography, 522. Since spa sa doesn’t seem to be testified anywhere, we have to wonder what kinds of scribal transformations could have had this result. Forms that could lie behind it include spas, sbas, ya sa, and yas. The last possibility would mean that we have here not a proper name but a name for a class of Bönpo ritualists who specialized in the yas (sometimes spelled g.yas) type of offering, so this is intriguing (see Gurung, “Tibetan Image,” 125). For more on yas, see Bellezza, Zhang Zhung, 213, 408, as well as the index to McKeown, Rolf Stein’s Tibetica Antiqua.


61. Namely, Ye mkhyen chen po. Phya, or phywa, is an ancient and difficult concept. I think it helps to argue for its (or their) creative role by noticing that early Second Spread (Phyi Dar) period compositions, including Bön compositions, often pair phya with the Indic Īśvara. In those same contexts, the creator (byed pa po) identity of both of those beings or types of beings is denied in favor of the formative powers of karma. For more discussion, see Martin, Unearthing, 179–81.


62. Some of the divine names that occur here seem to incorporate notions of stars or clusters of stars. A few of these names do indeed contain the word for “star” (skar ma, or skar) in them. Apart from that fact, it has also been suggested that the ordinary Tibetan word for “throne,” which is khri, is related to a range of Tibeto-Burman words for “star.” On this point, see Zeisler, “Gnam gyi khri bdun,” although in truth, as the author indeed makes clear, and as may be verified by checking the online STEDT database, the evidence belongs to the Burmish group of languages. That means no Tibetan within recent prehistoric times would have ever made this connection. I think even if these primordial gods of early Tibetan creation lore may not be identical to stars, the stars would have at least indicated their locations. In any case speculating along those lines seems an eminently reasonable thing to do.


63. Zangs ma gzhug ral can. See our history at L227 and L374, as well as Don dam’s history, 153. I have seen the unusual word zangs ma glossed as gsha’ ma, in the senses of “original,” “authentic,” and “correct.”


64. Karmay, “Etiological Problem,” 244, supplies Nyang ral’s characterization of this particular text as spun po rgyas bshad without offering an interpretation of the first word. I think we can accept the alternative reading yun po rgyas bshad, which would then just be descriptive of the text as one supplying an extensive exposition (rgyas bshad) for the entire duration (yun po) of the imperial line. The switching between the sp cluster and y that I have often noticed is explained by their visual similarity in cursive script. The form yun po is admittedly unusual, but I take it as a shortened version of yun ring po, meaning “long duration.”


65. I’ve discussed this special use of the word “knife” (gri) in another place: Martin, Unearthing, 191. The term “horse knife” (rta gri) is an especially interesting one, but it clearly refers to death by horse, whether by being thrown from the back of a horse or by being trampled under its hooves.


66. I know of no clear way to account for the name. The Rgya part of it may or may not mean “Chinese,” since it could also be a Tibetan clan name. Lha bo seems more likely, as it is more frequently encountered than Lha po. Lha bon, as a term for a type of Bön priest, one said to chant propitiations for the protectors, is also a possibility. It is interesting, if difficult to explain, why in the Fifth Dalai Lama’s history (Ahmad tr.), 78, we find Khu ston’s history given the title Jewel Storeroom Treatise (Bstan bcos rin cen bang mdzod).


67. Pawo’s history, 1: 433.


68. For a general survey of these uprisings, a recommended recent treatment is Davidson, Tibetan Renaissance, 66–72. Richardson, High Peaks, 52, 112, inexplicably gives the Tibetan as khyen log, which he characterizes as “popular rebellions.” English and German studies on this subject include Hazod, “Plundering”; Hazod, “Blauschaflinie”; Petech, “Disintegration”; and Vitali, “Role of Clan Power.” The main modern Tibetan-language study is Nor brang, Bod sil bu’i byung ba brjod pa. We may also point to a brief article by Thub bstan phun tshogs, “Bod sil bu’i skabs,” that has its main interest in the difficult problem of dating events that occurred during the age of fragmentation, placing the initial revolt in the year 869 CE. Despite finding myself so often in agreement with Powers, Buddha Party, it is difficult to concur with his idea (151–54) that the kheng log were imagined into existence because of a Marxist need for them. Of course, one may very well take issue with how they are made to fit into a Marxist framework, but this is a separate matter. Powers denies there is anything about them in the sources.


69. Nyang ral’s history, 255: rje’u rnams la ’bangs kyis kheng log byed (and a bit more on the uprisings on 447). The account of these revolts, in particular the parable of the owl and the otter, was the first part of the long Deyu that I studied with the help of the late Venerable Khetsun Sangpo in 1988–89. If we follow the parable, the reason revolts happen is because of constant abuse over the long term. Yet I suggest that there would still need to be something that triggered the revolt, most likely in the form of greater demands, increased level of abuse, or the revocation of liberties by the ruler.


70. The general group of words related to ’geng ba includes skong, gang, and sgang, as well as kheng itself. When referring to a person, the form is kheng po, meaning “one who is filled” (this form is in fact used in our text). And given the frequency with which the word accompanies terms for “pride” and “haughtiness,” I would say the etymologically correct meaning of kheng log is “uprising of the haughty ones.” Conscripted labor in Tibet is usually associated with the Mongol period, and the borrowed word for it from then on is ’u lag, but I suggest that something similar to it existed already in the Tibetan imperial period.


71. The dividing of groups within the civilian communities into kheng and further kheng (yang kheng) is listed as one of the six main administrative reorganizations (khos) evidently instituted by Srong btsan sgam po. See Uray, “Narrative of Legislation,” 18.


72. I must thank Josayma Tashi Tsering of the Amnye Machen Institute in McLeod Ganj for first suggesting to me that the story might be a set piece. The parallel stories are the subject of Hazod, “Blauschaflinie.” Notice the retelling of a local Thini version in Ramble, “Sacral Kings,” 144–45. For now I think our story is at the very least one of the earliest, if not the earliest, instance of the story, and so can and probably should be taken with greater seriousness. For a survey of western European uprisings within a similar historical time frame, see Wickham, “Looking Forward.”


73. To be clear, the account of the uprisings is credited to Khu ston’s eleventh-century work Great Account. This is stated directly in Pawo’s history, although I believe he had access to Khu ston only indirectly by way of the Deyu histories. The idea that Great Account was the first to tell the story appears to be correct if only because it is awarded an alternative title, Great Quelling of Revolts.


74. Hazod, “Plundering”; and Dotson, “At the Behest of the Mountain.” The rise of the clans didn’t entirely do away with hereditary royalty, which continued to exist in specific areas of the plateau, including western Tibet and the region of Tsong kha in the far northeast. Over the period starting from the late eleventh century into the time of Mongol domination, there would be a remarkable development of sectarian polities, with significant regions dominated by the Kagyü and Sakya sects. Still, it may be said that these remained linked in significant ways to specific clans. Over the course of later centuries, sectarian rule came to predominate over both royalty and clan aristocracies. But it should also be said that the monasteries of particular sects could and often did preserve strong links to specific old aristocratic families.


75. I dislike saying it, but when compared with historical studies of other parts of Eurasia, Tibet researchers often lack imagination. I suggest reading Lund, “Connectedness with Things,” and the rich literature it references, for interesting ideas about how contemporary scholarship is reconsidering the motives behind tomb raiding in medieval Scandinavia. This is only recommended as a way of helping people in Tibetan studies find better questions to ask. In general, I am in full agreement with the assessment of Hazod, “Plundering,” 97 and 107, when he characterizes the plundered objects as “symbolic capital” and relates them in a general way with the Nine Can regalia. Michael Walter’s article “Significance,” 318–19, perceives analogous structures between the eighth-century courts of the Tibetans and the Merovingians, and such matters do indeed deserve close and serious study.


76. Martin, “Regalia Untranslateable.”


77. Perhaps the most likely legal code to turn to for comparison would be the Tang legal code of 624 CE. On Turkic customary law, see Klyashtornyi, “Customary Law.” For Turkic words, notice for example the word yol used for the sky deity (discussed in McKeown, Rolf Stein’s Tibetica Antiqua, 174, 87). In modern Anatolian Turkish, yol is still an ordinary word for “way” or “path.” On early Tibetan knowledge of Uighur Turkish Manichaeism, see Uray, “Tibet’s Connections”; and Stein, “Une mention du Manicheisme.”


78. Of course Tucci’s and Uray’s earlier studies were entirely based on Pawo’s history’s later copying of the law and administrative section. See Tucci, Preliminary Report, 77–90; and Uray, “Narrative of Legislation.” More recent studies are Uebach, “Notes on the Section”; Dotson, Administration and Law; and Chetsang Rinpoche’s history (Howard tr.), 271–86.


79. Karmay, “Origin Myths,” first published in 1994; and Kuijp, “Dating the Two Lde’u Chronicles,” 1992. As pointed out in the latter article, at 96, Géza Uray was, in 1967, the first non-Tibetan to notice the existence of a Deyu history. And on the same page Leonard van der Kuijp suggested that the two Deyu histories “are of unique importance for our understanding of ancient Tibet since they are based on a number of hitherto barely known sources.” In his footnote he lists the titles of these sources and says that the Statement of Sba “appears to attribute them to Ral pa can,” the early ninth-century emperor of Tibet. For an early publication that made use of both Deyu histories see Kuijp’s review of Beckwith, Tibetan Empire.


80. I think most worthy and useful of the recent articles in Tibetan language is Sha bo, “Rgyal rabs gsang ba yang chung.”


81. The discussion appears in an appendix of Cabezón, Buddha’s Doctrine, 267–69.


82. See Stoddard, “Rekindling,” and Silk, “Indian Buddhist Mahādeva,” as well as his book Riven by Lust, 50–52. We should also mention, together with Jonathan Silk’s writings, the essay by Jens Wilhelm Borgland, “Mahādeva in Dunhuang.”


83. Rongzom Chökyi Zangpo (Rong zom chos kyi bzang po, eleventh century). See Germano, “Seven Descents.”


84. Dotson, Administration and Law.


85. Vitali, Kingdoms; Davidson, Tibetan Renaissance; Bellezza, Zhang Zhung; and Namkhai Norbu, Light of Kailash.


86. Though admittedly it may be desirable to adhere to one translation of a particular technical term in specialized fields of literature, particularly in works of philosophical logic that rely on precise definition.


87. See Kapstein, “Other People’s Philology,” 467 in particular. I concur not only with his general assessments on actual early translation practices but also his criticism of modern caricatures of the same.


88. See Wylie, “Standard System.” Initial, not medial, capitalization is used for proper names, so that every English-language reader can locate entries in the index in the alphabetic order they already know.


89. I make many references to Sørensen’s book, but since very few of the works he mentions have been translated into English, these are not likely to be of much use to anyone who does not read Classical Tibetan.


90. Even in the first portion about India, our author never makes use of Indic language sources directly, and his etymologies of Indic terms demonstrate his shortcomings as a Sanskritist. For the most recent assessment of Sanskrit learning among Tibetans in early Tibet, where genuine expertise in Indic languages was as rare as it was precious, see Kapstein, “Other People’s Philology.”


91. The advice to add these categorical specifiers is found in the well-known guidelines for translators of Indian-language texts into Tibetan in the Sgra sbyor bam po gnyis pa. In its favor, it aids less experienced readers, assuring that their understanding of the term will at least be reasonably accurate.


92. See Roesler, “‘As It Is Said.’” Examples of such Tibetan quotation practices will be featured in my notes. Some quotations could not be traced at all, even with the entire canon in searchable online formats (since around 2011), and we ought to try and understand the reasons for this.


93. The textual history of this story has been traced most recently in Pritzker, Canopy, 76ff.


94. True, there are a number of mentions of Hor, but given that the name appears within time frames long before the Mongol advent, it can only refer to the Uighur Turks (that is, apart from its occurrence in a couple of place names on the Tibetan plateau). Perhaps the strangest and least explicable omission is that, even with one instance of what may be a literary influence from the Middle Transmission, there is not one single explicit mention of Pha dam pa Sangs rgyas, Ma gcig Lab sgron, or their teachings of Zhijé and Chö (Gcod). But the root verses never seem to have said more about the new schools than just a bare mention of the Kadam school and Atiśa (at L383), and we find mention neither of the Kagyü nor the Sakya. The existence of the Kadam school as a discrete sectarian entity had become common knowledge during the last three decades of the eleventh century, the Sakya even much earlier.


95. While individual Tibetan tertöns are ignored in the long Deyu, there are clear mentions of treasure concealment in the accounts of Sangs rgyas ye shes and Vimalamitra, and another mention at the time of the suppression of the Dharma around 841 CE. Yet there are none of those accounts of Padmasambhava or Ye shes mtsho rgyal concealing treasures (gter ma) that we expect to see in some fourteenth-century and still later accounts, with roots in the twelfth century and before.


96. See for examples Carter, “Three Silver Vessels,” and Denwood, “Greek Bowl.”


97. In Tibetan sources chu bal, literally “water wool,” is the substance used to make chu dar, or water silk. In Europe this was sometimes called “byssus silk,” and we find a belief that this substance was made by something called the “Syrian lamb” or even the “Tartar lamb.” However, Chinese, Persian, and Arabic have names for it with literal meanings close to the Tibetan. Nowadays it is well known that its source is the mussel known as Pinna nobilis, more precisely in the strands this shellfish uses to anchor itself on the underwater rocks. Today it is regarded as an endangered species because of pollutants and not because of harvesting. The small bibliography on sea silk burgeoned in the early twenty-first century, so I will just mention a major exhibition that took place in Basel, Switzerland, in 1997–98 that resulted in a multiauthored, bilingual Italian and German volume: Maeder, Hänggi, and Wunderlin, Bisso marino.
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The Two Truths and Scripture





To the Well Gone Ones of the three times who, with the solar rays of their great compassion and


with affection for the entire range of animate beings, naturally achieve benefits for others;


to the Victors’ greatest son Nāgārjuna, who released a great rain of wisdom upon those prepared to receive it;


and finally, to all who descend from this clarifier of the Teachings. To them all I bow.98


Writing so scholars who behold it will be amazed at some of the ways


the Teacher has unerringly arranged the Teachings with all their interconnections,


writing to overcome with their light the thoughts of deluded individuals,


writing to fulfill the entreaties of my sons, my disciples,


I shall base myself herein upon the sutras, the tantras, and the Lamas.


GENERALLY SPEAKING, it is said that all the Dharma Teachings spoken by the Perfectly Enlightened Buddha may be subsumed under one or another among the various twofold categories of the conventional and ultimate truths, or scriptural learning and practical realization, or scripture and commentary. If we categorize them under the two truths,99 it is as Nāgārjuna said in his Root Verses of the Middle Way Entitled Wisdom:


The Dharma Teachings of the Buddhas


have recourse to the idea of two truths:


the conventional truth of this world and


the truth of ultimate meaning.100


Some might wonder, ‘But can you not find a scriptural authority for that?’ Indeed we can. The Meeting of Father and Son Sūtra says:


You, knower of the world, knew how—on your own,


without learning it from anyone—to correctly teach the two truths.


They are these: the relative and ultimate truths. A third truth? There is no such thing.101 [L2]




If one were to ask about the defining marks of the two truths, they are these. The truth of ultimate meaning is free of egoic interferences.102 It does not fall within the intellectual scopes of ordinary unenlightened beings, but rather is a subject for the kind of full knowledge that each individual can become aware of only as an individual.103 Conventional truth is just the contrary and is not dissociated with the thinking mind. It is in those terms that Akṣayamati speaks when he says:


Ultimate truth does not fall within the orbit of the thinking mind.


It is said that the thinking mind falls within the conventional.104


The faults of not understanding the two truths are told in the Verses on the Middle Way:


A teaching that proves ignorant of the correct


distinctions between the two truths


is the teaching neither of the Buddha


nor the Dharma nor the Saṅgha.105




The same text tells us the benefits of understanding the two truths:


Those who are skilled in the two truths distinction


do not get confused by the scriptures of the Sage. [4]


They accumulate all the accumulations106 and,


upon their completion, cross to the other shore.107


As for scriptural learning and practical realization, the Victor Maitreya said,


The holy Dharma of the Teacher is twofold,


characterized by scriptural learning and practical realization.108


What qualifies the term practical realization,109 as it is used here? “It is both a stoppage [of sensory distractions] as well as a release of the objective Dharma Realm from adventitious impurities. It is a realization on the Path of subjective wisdom that has been freed of phenomenal appearance . . . ,” and we also find, “Hearers realize the nonself of persons. Solitary Realizers realize nonself one and one half times. Followers of the Mahāyāna realize the two types of nonself. Those are the qualities of practical realization.”110


What qualifies scriptural learning? The Vaibhāṣika school says that it is characterized by societies of words, terms, and letters.111 The Sautrāntika school says that it is a society of terms.112 The Cittamātrin say that it appears as a string of sounds to the mental consciousness or to its grasping aspect. To the Mādhyamikas . . . a mere stoppage.113 [L3]


Apart from that, another matter we must discuss is the set of two types of societies of terms that lead to practical realizations. These are scriptures and treatises that were gathered together in two collections. As the Questions by the Holy Divine Prince explains:


All the Dharma Teachings are subsumed under scripture and treatises.


The former means well-spoken statements [of Buddha],


while the latter comments on their intended meanings.


Through their influence the Teachings of the Śākya Sage


will remain for a lengthy period in this worldly realm.114




We could also say that what is very well beyond dispute is scripture,115 while those texts that disentangle the Buddha’s intentions in conformity with scripture are treatises. Noble Maitreya speaks in those terms in his treatise entitled Uttaratantra. First he gives the meaning of scriptures:


Whatever is stated meaningfully in close connection with the Dharma


and leads to the abandonment of generally afflictive mental states of the three realms


while pointing out the benefits of mental peace,


that is what is to be identified as a statement of the Sage.


Whatever leads in the opposite direction is something other.


Immediately after this he gives the meaning of treatises:


Whatever is composed entirely under the influence of the Victor’s Teachings,


is explained by someone with an undistracted mind,




and accords with the Path to the attainment of liberation,


that, too, we take upon the crowns of our heads, just as if they were the scriptures of the Sage.116


We could also say that all scriptures are taught with the five unities,117 while all treatises are taught with either the five topics or the four ancillary modes of explanation.118




We have the personage who is reliable, the composer. We have the Dharma text that he or she composed. Then we have the marks of that Dharma text, what marks it as Dharma, and what actual thing bears those marks.


Our discussion will fall under three parts: the introductory matter, the main body, and the conclusion. [5]





98. Encoded in the four lines of this first verse is a homage to the three Bodies of the Buddha: the Dharma Body, the Full Resources Body (I prefer this translation to the more common “Enjoyment Body”), and the Manifestation Body. Three times is a stock expression in Buddhist works that simply means past, present, and future. Well Gone Ones translates Bde gshegs, a short form of Bde bar gshegs pa, the usual Tibetan translation for Sanskrit Sugata. Sugata is entirely synonymous with the Thus Gone Ones, in Tibetan De bzhin gshegs pa, in Sanskrit Tathāgata. Both Sugata and Tathāgata are names for the Completely Enlightened Ones, more commonly known as the Buddhas, and often, as we see here, also known as Victors (Sanskrit Jina). Nāgārjuna (Tibetan Klu sgrub), well known as the founding teacher of the Mādhyamika school of Great Vehicle Buddhism, also played a role in the revelation of the Wisdom Gone Beyond scriptures that had been concealed in the land of the nāgas, so that it might be said he was, in effect, responsible for the transmission of the Great Vehicle itself. In this context, as he is widely regarded as a Bodhisattva who experienced direct vision of the truth, Nāgārjuna stands for the entire group of Bodhisattvas.


99. The discussions and translations related to this very important topic that are likely to be most relevant are found in Lindtner, “Atiśa’s Introduction to the Two Truths”; Eckel, Jñānagarbha on the Two Truths; Newland, Two Truths; and Sonam Thakchoe, Two Truths Debate.


100. This refers to Nāgārjuna’s Verses on the Middle Way, with the particular passage found in chapter 24, verse 8. For an alternative translation of this verse in the context of a complete English translation, see Garfield, Fundamental Wisdom, 296, although there are a number of other translations available. Note also the translation in Lindtner, “Atiśa’s Introduction to the Two Truths,” 164, which reads “presupposes the two truths” instead of our “have recourse to the idea of the two truths,” a significant difference.


101. This sutra was translated already in the late imperial period, in the early ninth century, and the colophon makes no mention of any post-imperial revision. For another citation, in English translation, see Newland, Two Truths, 51. It is interesting to notice that Mi pham could quote from the Teaching by Akṣayamati Sūtra (fol. 123b) a passage that does affirm a third truth called “the truth of characteristics” (mtshan nyid kyi bden pa). See Jamgön Mipham Rinpoche, Gateway to Knowledge, 2: 174, with English translation and text in Tibetan script.


102. The technical term spros pa, the Tibetan for Indic prapañca, here translated as “egoic interference,” is employed by all schools of Buddhism as well as by Hindus and Jainas. The term has long proven quite difficult to translate. It is rendered sometimes as “conceptual proliferation.” Words like “fabrication,” “construct,” and “delusion” are often used. I’ve noticed one use of the translation “plurification” (by Christian Lindtner). My most preferred translation at present is “narcissistic confabulation as a world-distorting mechanism,” although this is admittedly far too unwieldy for everyday use. The two most recommended writings on the subject in English are Premasiri, “Papañca,” 299–303, and Lang, “Meditation as a Tool.”


103. The Sanskrit behind this phrase is pratisamvidjñāna.


104. In the oldest Tibetan translations of Śāntideva’s Living a Bodhisattva Life, the name given for the author was Akṣayamati. We might consider Akṣayamati here as just a descriptive epithet for Śāntideva, with the meaning “Inexhaustible Intellect.” The quote above is found in Śāntideva’s work, chap. 9, verse 2, which exists in a large number of fine English translations. Consult Karma Phuntsho, Mi-pham’s Dialectic, 276n27 (which supplies the Sanskrit and Tibetan texts), and especially the valuable and detailed discussion of the philosophical implications of different readings of this verse on 166ff. For an alternative translation, see Cabezón, Buddha’s Doctrine, 202n11.


105. The Dergé Tengyur version of this verse might be translated, “Those who do not understand what distinguishes the two truths, they do not understand the profound suchness of the Buddha’s Teachings.” The verse as it appears in our text: yang dag bden pa rnam gnyis kyi || rnam dbye rnam par mi shes pa || de ni sangs rgyas chos dang ni || dge ’dun gyis kyang bstan pa min. This may be compared with the considerably different Dergé version, fol. 15a: gang dag bden pa de gnyis kyi || rnam dbye rnam par mi shes pa || de dag sangs rgyas bstan pa ni [~yi?] || zab mo’i de nyid rnam mi shes. It is possible that our history preserves an earlier unrevised translation, so it would make little sense for us to revise its version against the translation available in the Dergé.


106. The two accumulations are those of merit (Skt. puṇya) and full knowledge (Skt. jñāna), which respectively overcome obscurations due to afflictive emotions (Skt. kleśa) and knowable objects (Skt. jñeya). The gradual developments of these two factors largely define the levels of the Path to Enlightenment according to the Great Vehicle.


107. The Sage refers to the Buddha. This particular verse doesn’t appear at all in the Wisdom Root Verses of the Middle Way. Rather, it is to be found in a verse work by Jñānagarbha that is translated in Eckel, Jñānagarbha on the Two Truths, 70, verse 2, with the Tibetan text on 155 (agreeing with the Dergé version): “Those who know the distinction between the two truths do not misunderstand the Sage’s teaching. They acquire all prerequisites and achieve the goal.”


108. This quote is translated in Gold, “Sa-skya Paṇḍita’s Buddhist Argument,” 172, but there it is attributed by Bsod nams rtse mo to the Mdzod, meaning the Abhidharma Treasury, and indeed it may be located in Vasubandhu’s Abhidharma Treasury Commentary, chapter 8, verse 39 (Pruden tr.), 4: 1281.


109. For this part that follows, see Gold, Dharma’s Gatekeepers, 54–55, 205n63. The source given there is Bsod nams rtse mo, Gateway to the Dharma. These unacknowledged citations by the author of the long Deyu do not entirely adhere to the wording of the original text, and for this reason I do not place them in quote marks. For an English translation of the source passage, see Sonam Tsemo, Admission at Dharma’s Gate (Wilkinson tr.), 28.


110. These would appear to be two quotations from the same text, although I was unable to identify the source so far. The single nonself of the Hearers is the nonself of persons. The one-and-one-half nonselves of the Pratyekabuddha means they realize one nonself of persons, and one-half nonself of dharmas. This is of course the way they are characterized from a Mahāyāna perspective, which regards both of the nonselves as necessary for reaching complete Enlightenment.


111. These three societies, described as the “stuff grammar is built upon,” are discussed in Gold, “Sa-skya Paṇḍita’s Buddhist Argument,” 156 (see also Gold, Dharma’s Gatekeepers, 199n10). Abhidharma texts, in their treatment of mental states, place these three societies among the complicit factors (meaning that even while they are indeed associated with mental states, they are not themselves mental states).


112. On the Sautrāntika, see Klein, Knowledge and Liberation, and on Sautrāntika linguistic philosophy in particular, see 184ff.


113. Since the greater part of the statement is lacking (a lacuna of about six syllables), as we may know by referring back to the facsimile edition, it is impossible to understand the small part of it that remains at the end or know what the author intended to say. The greater part is also absent from the parallel text in the small Deyu (2–3). Certainly one of the last things Middle Way philosophy ought to be accused of is annihilationism or nihilism, although this would appear to be implied in the words “mere stoppage.”


114. Our text gives the title here translated as Questions by the Holy Divine Prince as Lha bu dam pas zhus pa’i mdo, although it is elsewhere clear that this ought to mean the Questions by the Divine Prince Susthitamati. For an English translation made from another quotation of this verse (the first line only), see Stearns, Taking the Result as the Path, 131. The same verse is found, without any indication of the title of the sutra, in Bu ston’s history (Obermiller tr.), 1: 24. The small Deyu, 3, quotes a nearly identical verse that is there attributed to Vasubandhu’s Principles of Explanation and reads as follows: chos rnams thams cad bka’ dang bstan bcos gnyis su ’dus | legs par gsungs dang de’i dgongs ’grel pa | de’i dbang gis shākya seng ge’i bstan pa ’di | ’jig rten dag tu yun ring gnas par ’gyur. I was unable to trace this quote in the Vienna online canon, and it does seem counterintuitive, as Jonathan Silk pointed out to me, that a proper sutra would be making statements about the scriptural and commentarial collections in general, so my feeling is this may be from a commentarial comment about a passage from the mentioned sutra and not from the sutra itself. This requires more investigation.


115. The facsimile edition reads btsod in place of rtsod here. I am concerned there may be still more problems with the readings of our text at this point, although I base my interpretation on what is there. Still, I should point out that the usual expression to be found in such a context is something meaning “Whatever is well spoken is the Word of the Buddha.” For some, as for Bu ston’s history (Obermiller tr.), 1: 25–30, the term “well spoken” (Skt. subhāṣita) is not intended in the general Indian sense as any and every finely written piece of literary art. It is taken as little more than an epithet for the Word of the Buddha. For a discussion about this expression, which seems to appear in both Pāli and Sanskrit Buddhist scriptures, see Williams, Mahāyāna Buddhism, 42. See also Lopez, “Authority and Orality,” 27. The Sanskrit source is the scripture entitled Behested by Adhyāśaya.


116. Both verses may be located in the Dergé version of the Uttaratantra of Maitreya, also known as the Ratnagotravibhāga, at fol. 72b (not far from the end of the text): gang zhig don ldan chos dang nyer ’brel zhing || khams gsum kun nas nyon mongs spong byed gsung || zhi ba’i phan yon ston par mdzad pa gang || de ni drang srong gsung yin bzlog pa gzhan || gang zhig rgyal ba’i bstan pa ’ba’ zhig gi || dbang byas rnam g.yeng med yid can gyis bshad || thar pa thob pa’i lam dang rjes mthun par || de yang drang srong bka’ bzhin spyi bos blang. I had to make use of the canonical version in some places where it differs from our text. These verses are numbered as 394–95 in Holmes, Maitreya on Buddha Nature, 321–22, including translations of the verses as well as traditional commentary on them. One may compare, too, the English translation in Fuchs, Buddha Nature, 291–92. For an early translation by Obermiller, one may see Prasad, Uttaratantra of Maitreya, 422–23, with the corresponding Sanskrit text on 185, verses 18–19.


117. The literal meaning of phun sum tshogs pa is “fullness” or “complete perfection,” and in general it means a copious fullness, like a cornucopia, or like the word pleroma in Greek. Still, I prefer the translation “unity,” which in English usage felicitously evokes associations with classical European dramatic theory, in part drawn from Aristotle, with which the Buddhist five unities arguably correspond. The three unities in the European tradition are action, place, and time (here the actor and audience are assumed). The five Buddhist unities are usually given as teaching, time, teacher, place, and audience. All five are generally to be identified within the opening statements of Buddhist scripture. Some commentaries discuss them in considerable detail. For more discussion, see Tiso, Study of the Buddhist Saint, 281n14.


118. The “five topics” (rtsis mgo lnga) probably come from a work by Vasubandhu where they serve as the main outline for the same, a work devoted to interpretation of sutras. The five are: (1) according with the purpose of the scripture itself, (2) supplying the summarized purpose, (3) giving the sense of the words, (4) joining together or finding interconnections between things, and (5) predicting objections and answering them. See Skilling, “Vasubandhu and the Vyākhyāyukti Literature,” 318. Observe, however, that there is yet another variant listing of five topics that descends from a work by Candrakīrti, where they correspond to the five preliminaries that together constitute the first of the seven ornamentations. The five are: (1) the identity of the compiler, (2) the sources it draws upon, (3) to which party it belongs, (4) for what purpose it was intended, and (5) the significance of the text as a whole. For a variant listing, see Thurman, “Vajra Hermeneutics,” 136. The use of the word rtsis mgo in Old Tibetan secular contexts is discussed in Dotson, Old Tibetan Annals, 54–55, where the preferred translation is “manual.” As for the “four ancillary modes of explanation” (yan lag bshad tshul bzhi), I presume this means the well-known four modes (tshul bzhi), usually listed in this way: (1) literal sense, (2) commonly shared sense, (3) concealed sense, and (4) ultimate sense.











Introduction


THE INTRODUCTORY MATTER contains two parts: (1) a homage in abbreviated form that includes (2) a modest thesis.119 [L4] As concerns the homage, there are three matters to cover: the purpose, the précis, and the meaning of the words.


The purpose of the homage might be to fulfill the needs of oneself, meaning the author, or of others, meaning the readers. The homage fulfills the author’s purposes in five ways: (1) prostration is done in a manner befitting a personage of high status, (2) prostrations complete the accumulation of merit, (3) through it one turns away from all that is not meritorious, (4) through it demonic obstructions are quieted, and (5) through it the composition is brought to completion. Beyond those things it serves the need for quality in the composition and for general auspiciousness.


The homage fulfills two needs of others: (1) the need to involve the devout reader by way of veneration, to involve them through fine literature, and (2) the need to involve those with practical realization by way of doubt, to involve them in good purposes.


The précis is this: Taking the lamas and the three objects of worship as recipients of homage, the person who fills the role of the author speaks words of offering to them with pure integrity of body, speech, and mind.




The meaning of the words: When it says, “To the Teacher, the Completely Enlightened One,” it is praising in terms of the Goal, and when it says, “to the 84,000 types of Dharma that constitute the Teachings,” referring to the three types of Dharma,120 it is praising in terms of the Path.


These three types of Dharma are: (1) the ultimate Dharma, meaning Nirvāṇa, passed beyond affliction and at peace; (2) the taught Dharma, meaning the scriptures of the twelve branches; and (3) the working Dharma, meaning the eightfold noble Path. [L5]


With the words “To the compiler Vajrapāṇi and . . . ” the author is praising the three Saṅghas. By praising the Saṅghas of the Hearers, the Solitary Realizers, and the Bodhisattvas, he is praising the three types of personages that serve as their bases.121


With the words “to Nāgārjuna, the expander of the Teachings, and the other Lamas I bow,”122 the Lamas are praised as a fourth Jewel, since the Lama is on the same level as the Three Jewels, or even higher than them, constituting a fourth Jewel. On this point, the Later Exposition Tantra, when it says,


The Lama is Buddha. The Lama is Dharma.


Likewise, the Lama is the Saṅgha . . .123


is a scriptural source for the Lama being on the same level. The Buddhas’ Intentions Combined says,


It is taught that the Lamas bear more weight


than the Buddhas of a hundred thousand eons.




You can see why this is so, since the eons of Buddhas


became such by relying on their Lamas.124


According to this, the Lama carries more weight than the Three Jewels. The thesis is displayed in the single verse beginning with the words “past” and “future” . . . It may be comprehended through the four limbs of interpretive commentary, these four being the expression, the commentary, the necessity, and the underlying necessity. The first two lines contain the thesis modestly stated:


In the past, the future, and the present, these three times, [6]


although innumerable Completely Enlightened Ones have arrived . . .


And, in the next two lines, “I will tell a little bit of the lives of the Buddha in this eon,” tells us the actual thesis, while “even that much I am unable to comprehend” is the modest part.125


As a further discussion entailed by this promise to explain things, if we were to explain in a small degree the way the Buddhas of the three times arrive, we might express it in the following manner. [L6] In order to nurse to health the sentient beings of the three realms oppressed by the disease of mental affliction, Glory extracted the Brahma speech by means of song126 and, stretching forth the tongues of miracles between their conch teeth, the healing elixir of Dharma was extracted from the vessels of their mouths.127


One might also ask at what times they arrived and how they taught Dharma. Well then, it was taught by all the Buddhas of the three times. As the Good Conduct says, “All those lions among men who arrived in the three times,”128 and the Mañjuśrī also says,


All the Buddhas of the past have taught it


and the future ones will teach as well what is now taught


by the Completely Enlightened Buddha of our present world.129


These and other such quotes make it quite clear.130


To expand on the arrival of Buddhas in past times, this is established in the scriptures by none other than our present Buddha. The Buddhas’ Intentions Combined explains as follows: During the great eon of the past known as “Clearly Happy,” 13,000 Buddhas arrived, and the last of them all was the Buddha Samantabhadra. It was in his presence that the five children of the five castes aroused the thought for Enlightenment. Their names were Bde skyobs, Ta li tra, Nang las byin, Huṃ bu ra, and Dpal byin.131 They belonged respectively to the royal, the lordly, the commoner, the brahmin, and the untouchable castes. Now they are the Buddhas of the five types of our present world. They appear both in their usual forms and as emanations, but before they could appear in their usual forms they were the five children that aroused the thought for Enlightenment. The emanations were drawn out from the hearts of the teachers even as those teachers were being buddhaized into the Dharma Body and Full Resources Body.132 Then they taught Dharma just beside the mansion of the god Indra.133 After that there were a hundred dark eons followed by an eon called “Completion” in which a billion Buddhas came into the world. [L7] After that there were a hundred eons of border barbarians.134 Then, in the eon called “Endowed with Good,” 840,000,000 Buddhas came. After that there were five hundred dark eons. Then there was an eon called “Happy When Seen” with 800,000,000 Buddhas. This was followed by seven hundred dark eons. Then in the eon Endowed with Joy there were 60,000 Buddhas. It was after this that our good eon of the present emerged. In this good eon 1,002 Buddhas appeared.135 That is what it teaches. [7]


The way the eons of the future will occur is also explained in the Buddhas’ Intentions Combined as follows: After our present eon there will be sixty of the bad type of eon, that of border barbarians. After that, in the Famed eon, 10,000 Buddhas will appear.136 Then there will be 80,000 eons of the bad type. Then there will be the eon called “Like Stars Spread Out,” with 80,000 Buddhas. Then there will be three hundred eons of darkness. Then, in the eon Beautiful, there will be 65,000 Buddhas.137 That is what the Buddhas’ Intentions Combined says in its eleventh episode.138


The Good Eon Sūtra says how in the Qualities Array eon there will be 84,000 Buddhas, so the two sources are not in agreement here, although they do agree on the earlier parts.139 In the scripture Good Eon we do not find the past emergence of Buddhas clearly described. It teaches their future advent. It says that after our present eon there will be sixty-five eons of bad destinies, then in the Great Fine-Sounding eon there will be about 10,000 Buddhas. [L8] Then there will be eighty eons without Buddhas. Then will be the Like Stars eon. During that time there will be 80,000 Buddhas. Then for a period of three hundred eons there will be none. Then, in the Qualities Array eon the king, his queen, and 84,000 subjects will be buddhaized.


The Jewel Tip also explains the coming of Buddhas in past times. It says: Oh noble son, in past times, in a period of ninety-one eons, the Buddha Vipaśyin came, then Śikhin, then Viśvabhū, Krakucchanda, Kanakamuni, and Kāśyapa.140




These Buddha advents take place in an alternating fashion, with each eon of light followed by an eon of darkness. This means they arrive out of their consideration for persons who live out their lives within phenomenal dualisms. Hence, their alternating advents correspond to the dualisms of samsara and Nirvāṇa, of day and night, and of Buddhas and sentient beings. The Avataṃsaka clearly states that Buddhas emerge in all three times.141 The goddess Māyā emerged in an eon in the distant past prior to our present good eon, one called “Color of the Utpala Blossom.” In that eon she served 10,000 Buddhas. In our present good eon, she serves as the mother of 1,002 Buddhas, it says.142


Now we ought to explain briefly and in part how the Buddhas emerge during this good eon of ours. The Buddhas do not appear during the eons of increasing lifespans, only in those of decreasing lifespans. The Treasury (Mdzod) says,


Buddhas appear when years in the lifespans are on the decline.


Until lifespans decline to one hundred they keep on appearing.143 [L9] [8]




Some may want to ask, “Could it be that the Buddhas appear in periods of decline because they haven’t accumulated merit?” This is not so. The Great Departure Sūtra explains the reasons in the following manner. When the lifespans of humankind are increasing starting from ten years up to 80,000 years, Buddhas do not appear. The reason is that when lifetimes are lengthening it is difficult for sentient beings to experience revulsion from samsara. Their senses are dulled because their pleasures are many, so they are less likely to be saddened. This makes them less suitable as vessels of the Dharma. During such times there are many Wheel-turning kings who come and take control. Quite the contrary, when human lifespans get shorter and shorter starting from a length of 80,000 years, beings have fewer pleasures, so it is easier for them to transform their minds. Their senses are sharp, their grief much greater, and this makes them suitable vessels for the Dharma. That is what the scripture says.144


You may want to ask, “Why is it that the Teachers are emerging not on the three other continents but exclusively on the continent of Jambu?”145 Well, it is simply the case that the people of the other three continents are overly involved in ordinary pleasures and not in Dharma practice. The dwellers in Jambu Island are, quite the contrary, on the level of karmic acts.146 Their afflictions are many and coarse, so they are weighted down with suffering. This creates the need to reverse the situation. So in order to accomplish this, all the Buddhas of the three times become enlightened upon the Diamond Seat. Kamalaśīla spoke in these terms when he said, quoting the scripture,






The Samādhi King Sūtra states,





In this very place to the east of Rājagṛha,


the thousands of Completely Enlightened Ones have and will come.


Here in the presence of all Victors,


the request for the supreme peace of samādhi was made.


This teaches how all these Buddhas of the three times became Buddhas.147


“Well then, do all these Buddha advents occur in a similar way due to like causes and conditions?” one might ask. [L10]


According to the narrow Path of secret mantra, there is no such established way of attaining Buddhahood on the level of ultimate truth, but on the level of relative truth those who do become Buddhas do so in a similar manner as follows. First they arouse the thought for Enlightenment, then they accumulate the accumulations, and finally they perform the twelve deeds. According to the Buddhas’ Equal Union, all Buddhas belong to the type that has equality in Dharma Body.148





119. The homage verse that comes at the beginning of practically every Tibetan composition is regarded as the literary equivalent of the physical prostration, performed as an act of worship. The words of homage quoted in the following paragraph are taken from the opening words of the small Deyu but very surely belong to The Text. It seems the expression I have translated as “modest,” khe’u skyung ba, would later evolve into khengs skyung ba (as per the editorial emendation in our text). The former, which I found lacking in the dictionaries, occurs in another fairly early example (in fact the only other instance of its usage that I know of): “The scholar who is modest will be of more benefit to animate beings” (mkhas pas khe’u skyungs na ’gro ba la phan che ba yin no). For this passage see Zhijé Collection (our preferred title for The Tradition of Pha Dampa Sangyas), 2: 310.


120. Chos rnam pa gsum. I’m still not certain what this refers to, although it seems safe to assume that it is the set of Dharmas explained in the next paragraph.


121. This categorizing into the three types or grades of personages, the lesser, middling, and superior, well known in the Stages of the Path (Lam rim) literature of Tibetan Buddhism, is based in the Ornament of Clear Realization.


122. These words bring to an end the first verse of the homage prayer that opens the small Deyu. The complete verse could be translated like this: “To the Teacher, the Completely Enlightened One, / to the 84,000 types of Dharma that constitute the Teachings, / to the compiler Vajrapāṇi, / to Nāgārjuna, the expander of the Teachings, and the other Lamas I bow” (ston pa rdzogs sangs rgyas dang bstan pa’i chos || brgyad khri bzhi stong la sogs sdud pa po || phyag rdor dang ni bstan pa rgyas byed pa’i || klu sgrub la sogs bla ma rnams la ’dud).


123. In the Dergé Kangyur version, at fol. 302b, this has slightly different word order: bla ma sangs rgyas bla ma chos || bla ma dge ’dun de bzhin te.


124. Our text reads Dgongs ’dus. This is an Old Translation tantra, and one particularly remarkable for having a title in Burushaski, a language isolate spoken in the mountains of Gilgit in northern Pakistan. This text was the subject of Jacob Dalton’s doctoral dissertation, Uses of the Dgongs pa ’dus pa’i mdo. The Dergé Kangyur version, at fol. 260a: bskal pa ’bum gyi sangs rgyas pas || slob dpon gnyan par shes par bya || ci’i phyir bskal pa’i sangs rgyas rnams || slob dpon dag la brten nas byung. This differs most significantly from our text in having the word slob dpon instead of bla ma. The expression here translated as “bears more weight” is not very literal, although it suits the Sanskrit etymology of guru very well. The Tibetan means something closer to “more awesome, strict or severe” (gnyan pa is here taken to be the comparative form of the adjective gnyan po).


125. This four-line verse, too, is from the opening of the small Deyu.


126. One is inclined to emend the text and read “throat” (mgul) in place of “song” (mgur), and translate “from the glorious throat” (taking dpal gyi mgul nas as the intended spelling), but in fact the exact same phrase dpal gyis mgur nas—Glory, by means of song—appears in the texts of some tantras. Therefore I adhere closely to the actual reading, and do so even though it is true that the two words are sometimes confused with each other.


127. It is important to understand that “glory” (śrī) is an especially weighty cultural concept in India that, far from being a mere attribute, was even hypostasized as the goddess Glory. Still further, she may represent the goddess (viz., embody all goddesses), and be the source of all good fortune, wealth, and prosperity, as well as wisdom. For a comparable poetic passage describing how the organs of Buddha’s speech are put into action, see for example the Chorus of Praise to Mañjuśrī, verses 17–19. The most recent translation of these verses is by Alex Berzin, “A Concert of Names of Mañjuśrī,” 5. You may also want to consult Bu ston’s history (Obermiller tr.), 2: 56, a passage even more closely similar to ours.


128. Our text reads Good Conduct (Bzang spyod, or in Sanskrit, Bhadracaryā). This is the Aspiration Prayer of Good Conduct, and this single line of verse occurs at the beginning of that widely recited text. It is translated in its fuller form and discussed in Lamrim Chenmo Translation Committee, The Great Treatise on the Stages, 1: 94–95. The verse this line is taken from, being the first verse of the text and itself a homage verse, emphasizes that all Buddhas of time and space, and not just one or some of them, are the primary object for the offering of prostrations.


129. This verse from the Chorus of Praise to Mañjuśrī may be identified as verse 12 in Berzin, “A Concert of Names of Mañjuśrī,” 4. The quote appears in the Dergé Kangyur version at fol. 2a: ’das pa’i sangs rgyas rnams kyis gsungs || ma ’ongs rnams kyang gsung ’gyur la || da ltar byung ba’i rdzogs sangs rgyas.


130. What is made clear here is primarily the point that all the Buddhas throughout time always give identical Dharma teachings. Both of these quotes are from very well-known texts, relatively brief scriptures that are even today so often committed to memory that it is often assumed the reader has memorized them already.


131. The original underlying the Tibetan translation of the text of the Buddhas’ Intentions Combined was Burushaski (unrelated to other languages except through loanwords), so it is difficult to reconstitute the original forms of these names. We may even so make an attempt to reconstitute Sanskritic forms, since the names in this Buddhist text may very well have been of Indic origins. It seems likely that Ta li tra, which is Tra li ta in the Dergé version, would be Sanskrit Taritra, a word that means “oarsman,” and so might very well be a name of a subcaste. Dpal byin, Dpa’ sbyin in the Dergé, is likely to stand for Sanskrit Śrīdatta or Vīradatta or Śūradatta. Huṃ bu ra is Dum bur in the Dergé, so perhaps it is Tambura, not only the name of the musical instrument but also possible as a personal name.


132. The word “body” in Full Resources Body and so on ought to be read as a shortened form for mode of embodiment. The Bodies most definitely should not be regarded as physical bodies, although the Manifestation Body would most often appear to be just that, a physical body, for most intents and purposes.


133. This means they were at the top of Mount Meru, the central axis mountain of traditional cosmography. I must thank Jacob Dalton for pointing out to me the source of this and the following passage in the text that he studied in great detail in his doctoral dissertation. The passages as found in our text are somewhat paraphrased (unless they were drawn from a different version of this tantra, which seems possible). The parallel is in the Dergé Kangyur version of the text, as contained in the section of Nyingma tantras, at fol. 110b.


134. Thang khob in our text is an unusual spelling for mtha’ ’khob. It is usual to identify the eons of border barbarians with the “dark eons” (mun pa’i bskal pa); this refers to a type of eon and so should not be taken as naming a specific one.


135. This summarizes a passage in the same text, on the same fol. 110a.


136. An editorial note in our text replaces Drag pa dang ldan pa with the homonym Grags pa dang ldan pa.


137. This passage slightly precedes our previous passage in the text of the tantra. See the text at the same fol. 110a.


138. Here “episode” translates byung tshul, which might be translated in a more literal way to mean “manner of occurrence,” and must anyway mean, in effect, “chapter.” The corresponding Sanskrit term vṛttānta indeed does have “chapter” among its possible meanings.


139. Here the Good Eon Sūtra means the Bhadrakalpika.


140. Since our text gives the title in one syllable spelled Rtogs, it would have been impossible to identify the text as the Jewel Tip without the assistance of the website “Resources for Kanjur and Tanjur Studies” (RKTS), based in Vienna. By searching for words in proximity we could identify the text in which these words occur. In doing so we find that Rtogs should have been spelled Tog. Here our text severely abbreviates a passage of the Jewel Tip Dhāraṇī beginning at fol. 271b, with these words: rigs kyi bu sngon byung ba ’das pa’i dus bskal pa dgu bcu rtsa gcig na | sangs rgyas kyi zhing ’dir de bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas rnam par gzigs zhes bya ba byung ngo . . . These are the set of six Buddhas that preceded Śākyamuni Buddha (who is then counted as the seventh) according to many sources. For a study of artistic representations found inside a Stūpa in Sopara, an ancient port city located north of Mumbai, their dating controversial but perhaps eighth century, see Desai, “Sopara Bronzes,” 80–86, and figs. 21–25 in the back of the volume. For a remarkable tenth-century Kashmir bronze that has all seven Buddhas standing in a row, see Tibet: Klöster öffnen ihre Schatzkammern, 182–84 (this entry is by “MY,” or Marianne Yaldiz). For more information about these Buddhas of the past, see John Strong’s Relics of the Buddha, 26–27, and references given there.


141. It has not proven possible to trace the intended passage in the canon. It appears to be a paraphrase and not a direct quote, and for this reason I do not make use of quote marks here.


142. In the set of 1,002 (or 1,000?) Buddhas known to the Good Eon Sūtra, Śākyamuni Buddha is only the fourth one, which means that 998 of these Buddhas have yet to arrive in our world.


143. Compare Vasubandhu’s Abhidharma Treasury (Pruden tr.), 2: 481, verse 94a–b, and the explanations provided there. The Dergé version reads, at fol. 10b: . . . sangs rgyas || ’byung ngo mar ni ’grib pa yi || brgya yi bar la de dag ’byung. The translation in Pruden appears to closely adhere to the Sanskrit, “They appear during the decrease to one hundred.”


144. There is a supposed Chinese translation of this Great Departure Sūtra translated into English long ago by Samuel Beal. But thinking the Chinese and Tibetan texts are the same will only lead to confusion since they are very, very different. No Sanskrit text survives, or if it does survive it is only in the form of its Tibetan translation. This makes us wonder all the more why it has been so largely neglected in Buddhist studies. Here our author expresses in a briefer, more general, and more accessible manner a passage found in the Dergé version of the text at fol. 4b.


145. The continent of Jambu, or Jambu Island, as we will call it, is Jambudvīpa in Sanskrit. The Sanskrit dictionaries all perpetuate a centuries-old error when they say that Jambu is the Rose Apple Tree when it in fact means the Black Plum Tree. On this point, see Wujastyk, “Jambudvīpa: Apples or Plums?”


146. Our text has las kyi sa pa, in Sanskrit karmabhūmika. The idea is that on Jambu Island beings create their own individual karma, while on other continents the karma is communally shared. Some explain this term to mean that our world is a place where karmic causes are quickly created and their results experienced almost immediately.


147. The quote rather closely resembles the words of scripture quoted in Vimalamitra’s Commentary on the Heart Sūtra at fol. 268a: de bzhin du ’phags pa zla ba sgron ma la sogs pa las kyang | rgyal po’i khab kyi shar phyogs ’di nyid du || sangs rgyas bye ba stong rnams mthong gyur cing || rgyal ba kun gyi drung du ’di yis ni || ting nge ’dzin zhi ba mchog ’di zhu ba byas. This commentary has been translated in Lopez, Elaborations on Emptiness, 47–70, with the specific passage translated on 49: “Similarly, [sutras] such as the noble Candrapradīpa (Moon Lamp) say, ‘This [place] to the east of Rājagṛha saw ten billion buddhas. Thus, in the presence of all the conquerors, samādhi, this sublime peace, is received.’” The same quote, with slight variants, is found in yet another work by Vimalamitra, in his Commentary on the Seven Hundred Perfection of Wisdom, at fol. 6b: de ltar byas na zla ba sgron ma’i mdo las | rgyal po’i khab kyi shar phyogs ’di nyid du || sangs rgyas bye ba stong phrag mthong ba dang || rgyal ba de dag kun gyi drung du ni || ting ’dzin zhi ba mchog ’di zhu ba bgyis. The Moon Lamp Sūtra (Candrapradīpa Sūtra) that is cited in these commentaries is another name for the Samādhi King Sūtra. Despite my efforts I have failed to locate any instance of this citation in a work by Kamalaśīla. The most likely explanation is that, since both Vimalamitra and Kamalaśīla were authors of Heart Sūtra commentaries, someone confounded them.


148. I was unable to locate this in the canon and doubt it was intended to be a direct quote. It ends with the word “and” (the Tibetan dang), so it is possible the discussion was supposed to continue. This especially seems so since there is nothing to indicate an end to the discussion. Our text has no paragraph break here, so one has been added.













The Origins of the Dharma with an Account of the Three Bodies


WE HAVE CONCLUDED the introductory matter, with both the homage explanation and the thesis, so now we move on to the third part, and begin our explanations of the main body of The Text.149 This will include three accounts of Dharma origins: first, the account of the three Bodies, then the account of the 1,002 Buddhas, and finally, the biography of the Śākya Sage.


Namo Kāya Vāk Citta! Which is to say, “Praise and honor to the Buddhas’ Body, Speech, and Mind!”


Generally speaking, all the holy Teachings that have ever been taught ought to be seen as expressions of the Completely Enlightened Buddha. [9] All the masters of the past have agreed in holding the position that there is a single personage described by the three Bodies and the five Full Knowledges,150 the Buddhahood so described being the Result that is achieved through Dharma practice. Following up on this, we could add that there is a cause and basis of Buddhahood, and that is the being endowed with a mind, a sentient being. When the cause, the Path, and the Result are all fulfilled, Dharma emerges. Dharma founts may be divided into three grades of greatness or into beginning, intermediate, and final. The actual founts of Dharma are, in any case, the three Bodies. As we take this further and discuss the three Bodies as the actual founts of Dharma, we will base our treatment on the twenty-five topics, following in the footsteps of the Indian teacher Jñānacandramitra.151 Here is the summary in verse:


(1) Substance. (2) Etymological meaning. (3) Dividing them.


(4) Foundation. (5) Nature. (6) Characteristics.


(7) Disentanglement. (8) Equivalence. (9) Purification.


(10) Existence. (11) Serving as.152


(12) Places. (13) Audience. (14) Fields.


(15) Aspirants. (16) Definite number. (17) Definite order.


(18) Similies. (19) Basic cause. (20) Transposing onto a different level.


(21) Which knowables and (22) which Full Knowledges are subsumed. [L11]


(23) Which type of Nirvāṇa is subsumed.


(24) At which threshold they appear. (25) Access.


(26) Ninefold series. (27) Refutations, etc.153




Through these twenty-five aspects


three Bodies are systematically described.


To discuss these terms, if you ask what is meant by substance of Dharma Body, it signifies freedom from egoic interference.154 About this the Diamond Cutter says,


Those who see me in form


those who perceive me in sound,


have entered a path leading the wrong way.


Those people do not see me.


The guides are the ones to perceive


the Dharma Body, the Dharmaity


that is not something to be perceived.155


What is the substance of Full Resources Body? It resembles a reflection, one adorned with the marks and the bodily signs. In the Ornament of Clear Realization we find the words,


This ownership of the thirty-two marks


and the good bodily signs,




since the Sage closely enjoys them,


we would call it “the Body of Perfect Enjoyment.”156


What is the substance of the Manifestation Body? These appear in indeterminate ways, depending on who it is that requires spiritual subduing and in what manner. The Ornament of Clear Realization also says,


Variously benefiting beings by whatever means


for so long as samsara shall last,


the forms that perform these deeds together


are the Manifestation Bodies of the Sage, one after the other.157


The etymological meaning of Dharma Body is this: Dharma here refers to the ultimate dharma, meaning the peace of Nirvāṇa, while Body means the qualities of knowables have been accumulated. The etymological meaning of Full Resources Body is this: For those truly capable of being spiritually subdued, its leisure and wealth are entirely at their disposal, and since its Buddha qualities are complete, it is called a “Body.” [L12] The etymological meaning of Manifestation Body: It is called “Manifestation” because it appears in no single set way to do whatever is needed for spiritual subduing, and, because it manifests in form, it is called a “Body.”


Dividing them: The Bodies appear in divisions of two, three, four, or even five. When two, they are Dharma Body and Form Body.




Dharma Body is like the sky, indivisible,


but the Form Bodies are like the colors of the rainbow, each distinct.158 [10]


When three, we add the Full Resources Body.


The three Bodies ought to be recognized


as included within a single Buddha Body.159


When numbered as four, they are: Substantiality Body, Full Maturity Body, Full Resources Body, and Manifestation Body.160 The Śekhara says,


Through the empowerment of Vajrasattva


one is to become the Substantiality Body.


Through the empowerment of Vajraratna


one is to become the Full Maturity Body.


Through the empowerment of Vajradharma


one is to become the Complete Full Resources Body.


Through the empowerment of Vajrakarma


one is to become the Manifestation Body.161




When there are five, we add to the three Bodies the Substantiality Body and Full Maturity Body. It has been said, “The Buddha personifies the five Bodies.”162


If you want to know the foundation for Dharma Body, it is the immaculate Realm of Dharmas and their all-basis consciousness transposed into the Mirror-like Full Knowledge.163 These are nondual and together form the basis of Dharma Body. The mental consciousness that serves as carrier for afflictive mental states, when transposed, is the General Conception Full Knowledge that serves as basis for the Full Resources Body. [L13] The consciousness of the five sense doors, when transposed, is the Deed Accomplishment Full Knowledge, the basis for the Manifestation Body.164


What is the nature of Dharma Body? Level, unchanging, and without production. The nature of Full Resources Body being illusion-like, the flow of compassion is unceasing. The Manifestation Body also, being apparition-like, is an unceasing flow of compassion.


Characteristics of Dharma Body: Since the Realm and Full Knowledge are nondual, it is a subject for neither the sense spheres of appearances nor those of touch. Characteristics of Full Resources Body: As if on the surface of a mirror or in an untarnished pure water crystal, its appearances may take on form, but they do not take on tactile forms. Characteristics of Manifestation Body: It takes forms depending on the ones who are spiritually subduable and depending on who they are. In order to serve the purposes of animate beings, forms are taken on that are both visible and tangible.


Disentanglement: Dharma Body is disentangled from the dualistic phenomena of mind and objective spheres. Full Resources Body is disentangled into a disconnection between word and meaning after realizing nongrasping to the I and mine. Manifestation Body is disentangled into nonattachment and nonaddiction even while serving sentient beings through the strength of compassion and aspiration.


Equivalence: Dharma Body is equivalent in body to the Tathāgatas. Full Resources Body is equivalent to their intentions. Manifestation Body is equivalent to their deeds.


Purification: Dharma Body clears away the veils due to knowable objects. Full Resources Body clears away the veils of nonconducive mental states. Manifestation Body clears away the veils of karma. Dharma Body, being by nature pure, is free from incidental stains, and indistinguishable from the undefiled dharmas.165 [L14] [11] Full Resources Body has the four definites. Its definite place is None Higher,166 its definite audience is made up of the Bodhisattvas of the ten Grounds, its definite Dharma teaching is the Mahāyāna, and its definite lifespan is always.167 Manifestation Body has the three manifestations.168




Existence: Dharma Body exists as the primordial void.169 Full Resources Body exists like a mirage. Manifestation Body exists in its taking on corporeal form.


Serving as: Dharma Body serves as a realm of activity of the omniscience endowed with the four aspects of Full Knowledge.170 Full Resources Body, being essentially immaculate Mind Proper appearing with the signs and marks, serves as a realm of activity of the Bodhisattvas of the ten Grounds. Manifestation Body is what appears individually to the aspirants or as a sphere of activity of those who are Acting in Faith.171


As concerns the words together with the deeds,172 all four of the activities of deeds are done to serve the needs of sentient beings. The four activities, the twenty-one activities, and so on, are all done to serve the needs of sentient beings.173




To say a little more about the deeds, there are two types. One is the Bodhisattva of the definitive type who, having generated the thought for Enlightenment and having gone on to become a Buddha by accumulating the accumulations over three limitless eons, serves the purposes of the three Bodies.174 The nondefinitive type of personage may have already in the past obtained the Goal of the Path of the Hearer or Solitary Realizer, [L15] and only thereafter generated the thought for Awakening, accumulated the accumulations, and obtained the Goal. In this last case two Bodies remain. When, with the Body of Manifestation, that personage no sooner perceives the needs of sentient beings than she or he performs beneficial roles by means of the three Bodies. The one case is analogous to a raft that, when there are people there to ferry across, is automatically released.175


In the other case, in contrast, the sense body—namely, one’s natural body—passes into Nirvāṇa when one sees to the needs of sentient beings. This is analogous to a raft that is tied up on the bank all ready to go, even while there are no people to be ferried across. This is the position of Haribhadra.176


Place: Where is Dharma Body? Its place is in the Realm of Dharmas. Full Resources Body abides in None Higher by means of contemplative absorption. Manifestation Body dwells, due to merit, in such places as the Vajra Seat.177




The audience of Dharma Body is composed of the two Form Bodies. The audience of Full Resources Body is made up of Bodhisattvas of the ten Grounds. The audience of Manifestation Body is Arhats or the eight communities.178


Fields: The Buddhafield of Dharma Body is anywhere that space can fill. The basic and essential Buddhafield of Full Resources Body is the one called “Decorated with Flowers.”179 The Field for Manifestation Body is the universe of one billion trichiliocosms.


Aspirants: Dharma Body spiritually subdues the aspirants who have nearly attained Buddhahood, Full Resources Body spiritually subdues those of pure vision, and Manifestation Body those of impure vision.180 [12]


Definite number: The goals of meditating on the Buddhist Path are no more than two in number, benefit for oneself and benefit for others. These two goals are completed in the three Bodies, with one’s own benefit completed in Dharma Body. One’s own benefit is obtained through the accumulation of Full Knowledge. Others’ benefit is completed through the two Form Bodies, based upon accumulation of merit. Hence there are three Bodies, and if we were to posit four Bodies or five Bodies they could still be subsumed under the three Bodies. [L16]


Definite order: They are ordered in terms of what depends upon what. Manifestation Body depends upon Full Resources Body. Full Resources Body depends upon Dharma Body.


Similes: Dharma Body is like the sky, Full Resources Body is like the cloud, while Manifestation Body is like the rain.




One may wonder, ‘Through what basic causes are the three Bodies derived?’ Dharma Body derives from the accumulation of Full Knowledge, while the two Form Bodies derive from the accumulation of merit.


Transposing onto a different level: Through transposing the all-basis onto a different level you get Dharma Body. When the mind with its afflicted states and the mental consciousness are transposed onto a different level, you get Full Resources Body. When the consciousness pertaining to the five sense doors are transposed onto a different level, you get Manifestation Body.


What sort of knowables are subsumed under which body? Those of consummate nature are subsumed under Dharma Body. Those of other-dependent nature are subsumed under Full Resources Body. Those of imagined nature are subsumed under Manifestation Body.181 Alternatively, we may say that ultimate truth is subsumed under Dharma Body, while relative truth is subsumed under the two Form Bodies.


Which Full Knowledges are subsumed under which of the bodies? The Dharma Realm and Mirror-like Full Knowledges are both subsumed under Dharma Body. The Equality and Imagined Full Knowledges182 are subsumed under Full Resources Body. The Deed Accomplishing Full Knowledge is subsumed under Manifestation Body.


Which type of Nirvāṇa is subsumed under which body? The Nirvāṇa that is neither with remaining aggregates nor without remaining aggregates is subsumed under Dharma Body. That without remaining aggregates is subsumed under Full Resources Body. That with remaining aggregates is subsumed under Manifestation Body.183


At which threshold they appear: Dharma Body dawns from the Level of Buddha, appearing to Buddhas exclusively. Full Resources Body dawns from the first Ground, appearing exclusively to Bodhisattvas of the ten Grounds. Manifestation Body appears from the great Stage of Accumulation through the Stage of Application. Or, alternatively, it is said that the Manifestation Body appears to all three, or to ordinary unenlightened beings, or to sentient beings of the six types, or to the billions of beings in Jambu Island.184 [L17]


The ninefold increasing series (which multiplies into twenty-seven) is taught like this: The Dharma Body of Dharma Body is bliss (speech: Atiyoga; mind: the ka185 Full Knowledge). [13] The Full Resources Body of Dharma Body is Samantabhadra (speech: Anuyoga; mind: Entirely Interiorized Full Knowledge). The Manifestation Body of Dharma Body is the Five Types (speech: Mahāyoga; mind: Disentangled in the Realm Full Knowledge). The Dharma Body of Full Resources Body is the great Vairocana (speech: the four classes of Yoga; mind: Voidness Full Knowledge). The Full Resources Body of Full Resources Body is the Great Glacier Sea (speech: Upaya; mind: Dharma Realm Full Knowledge). The Manifestation Body of the Full Resources Body is Vajracitta (speech: Kriyā; mind: Mirror Full Knowledge). The Dharma Body of Manifestation Body is Vajradhara (speech: the set of sutras; mind: Equality Full Knowledge). The Full Resources Body of Manifestation Body is Śākyamuni (speech: Abhidharma; mind: General Understanding Full Knowledge). The Manifestation Body of Manifestation Body is the Six Sages (speech: Vinaya; mind: Deed Accomplishing Full Knowledge).186




There is another way of doing the ninefold multiplication that goes like this:


Dharma Body’s body is Samantabhadra.


Its speech is the development and completion stages.


Its mind is the Dharma Realm Full Knowledge.


Full Resources Body’s body is the Great Glacier Sea.


Full Resources Body’s speech is the three outer tantras.


Its mind is the four aspects of Full Knowledge.


Manifestation Body’s body is Śākyamuni.


Its speech means the three Baskets of scriptures.187


The Diamond-like Contemplative Absorption is its mind.


This is the ninefold multiplication of body, speech, and mind. [L18]


If we were to go into the multiplication based on the body using the set of body, speech, and mind, then of course in the case of body it has to accord with whether we teach that there are three or five or however many bodies, while the speech is the nine levels of Vehicles and the mind is the contemplative absorption that abides in the body’s continuum.


If we were to add to this one further ninefold multiplication, the outer body means the bodily remains and relics, the inner body is meditation on the divine forms, while the secret body is the Tathāgata. Outer speech means the sounds of fire and of water and so on, while inner speech applies to the four different Baskets of scripture,188 and secret speech is the sound and language that come from body and from thinking. Outer mind refers to outer appearances, inner mind the mentality that appears to the five sense doors, and secret mind means the memory that has been transformed through the four Bodies.


One might likewise continue with quality and activity and so on, but there is no end to this, and in any case it is beyond expression. So here we have limited ourselves to these precepts that concern the three Bodies.


And finally, for the responses to objections, they are as follows: To pursue the subject of the three Bodies, is it the case that the latter two Bodies emerged from the Dharma Body, or that they came out of some other single thing besides the Dharma Body, or is it the case that they came out of what cannot be described as the same or other than the Dharma Body? Let us consider the first possibility. If they emerged from the Dharma Body, then the three Bodies would turn into a subject for cause and effect. By [root] cause you mean the same as thing (dngos po), and things are subject to production and discontinuation. This would lead to the absurd conclusion that Dharma Body has production and discontinuation. If we follow the second idea, that it came out of some other single thing besides the Dharma Body, we would also fall into the fault of impossibility, and anyway there is no scriptural authority for their extrinsic origin. Finally, to the idea that they came from what cannot be described as itself or something else, we say that it would contradict the numbering as three Bodies. You may object that it’s analogous to gold and the color golden, but this, too, contradicts the numbering. It isn’t that the gold and its golden color count as two. The golden color is not produced from the gold, and it is equally true that the gold isn’t produced out of the golden color. So this analogy is inadmissible. [L19]


If you ask how they are, it isn’t that Dharma Body has any relationship of cause and its effect with those two Bodies. [14] To aspirants of pure vision the two Bodies are a miraculous display of Dharma Body. It has been said, “The two Bodies arose without conscious consideration.” To make an analogy, even though the sky has no conscious deliberation, the sun, moon, planets, and stars would seem to serve its wishes. In terms of Buddha, scriptures state that the Dharma Body is like the sky, while the Full Resources Body is the clouds or the sun, or the moon. The Manifestation Body is then like the rain or the light ray. Another scriptural authority teaches,




Dharma Body is like the sky, indivisible,


but the Form Bodies are like the colors of the rainbow, each one distinct.189


Well then, one might object, if the compassion of Buddha appears to the pure aspirants and not to the impure, then what would be the need for appearance to those who are pure, and why would it not appear to the impure? If there is a need for Buddha’s appearance, then wouldn’t the Buddha’s compassion be taking sides here? In answer, we would say that this is not so. To those of pure vision the Buddha appears directly. To the impure the Buddha appears through transmission. What this way of appearance through transmission means is that they rely on sutras, tantras, and the profound transmitted precepts, and when these have shed their light on them, they gradually develop pure vision.


One might ask, “Why it is that the Buddha does not appear directly to the impure?” In Buddha there is no side taking. For example, the sun does not decide to shine in one place and not in another. It is like a cave with its opening facing north. Creatures of impure vision are like that cave. It isn’t the responsibility of the sun, but of the northward-facing cave. Likewise, the Buddha has no side taking, but because creatures’ vision and karma are impure, it is impossible to give them light, just like in that simile of the cave. [L20] It is because our own individual deeds and aspirations are impure. This is clarified in the scriptural passage that says, “Oh Blessed One whose compassion is equal for all.”190 Hence, some qualities apply to the Manifestation Body that do not apply to the Full Resources Body. What is true of the Full Resources Body does not necessarily apply to the Manifestation Body. And there are qualities that apply to neither Full Resources nor Manifestation. The Tathāgatas were not identical in their future aspirations. These aspirations depend on conditions, according to what will be of benefit to sentient beings. These are taught in the Golden Light Sūtra.191 What the body of the seventh Ground is appears to those of the pure Grounds, and to those of the tenth Ground. Whatever the body of the Nirvāṇa with remainder is, that is what the Dharma Body is.192





149. This is our author’s first explicit mention of The Text (gzhung), the verse work discussed in the introduction.


150. One of the earliest and most interesting attempts to explain the three Bodies in some detail to a Western audience is that of Poussin, “Studies in Buddhist Dogma.” Still more highly recommended is chapter 10, “On the Theory of Buddha-Body (Buddha-kāya),” in Nagao, Mādhyamika and Yogācāra, 103–22. Some people are of the impression that the idea of the multiple Bodies of Buddha is a Mahāyāna idea, but this is not so, since it is known in the classic sources of the Theravāda. On this point, see Reynolds, “The Several Bodies of Buddha.”


151. The Tibetan for this name, as given in our text, is Dri med zla ba’i bshes gnyen. Our author certainly intends to refer us to the commentary by Jñānacandra (Ye shes zla ba), Commentary on the Three Bodies, and its root text by Nāgamitra (Klu yi bshes gnyen), Door of Introduction to the Three Bodies, both of them on the subject of the three Bodies. The categories that will be listed here, although not found as such in the two texts just mentioned, are at least based on the content of the commentary. For a reference to these texts about the three Bodies, with referrals to more literature, see Makransky, Buddhahood Embodied, 410n11. Selections from the two works have been translated in Orna Almogi, Rong-zom-pa’s Discourses on Buddhology, 319–35, with discussion about the identities of their authors on 181–82, and to this I refer the interested reader.


152. Here there is a final stop, which may mark the end of a subset.


153. This list, which in fact has twenty-seven and not twenty-five items, corresponds in some way, if only partially, to the twenty-seven functions of the Dharma Body as listed very close to the end of Maitreya’s Ornament of Clear Realization, in chapter 8. As far as I know, the list of twenty-seven topics in our text, although likely done under inspiration of the just-mentioned list, was original to its author (the small Deyu has no corresponding passage). It is true that some parts of the list are identifiable in other sources. For example, nos. 12–17 rather closely resemble the set of the five ascertainments (nges pa lnga) often used in discussion of the Full Resources Body. About these latter, see Lessing and Wayman, Introduction, 21. The Tibetan terms for these items, as found in our text, are: (1) ngo bo, (2) nges tshig, (3) dbye ba, (4) gzhi, (5) rang bzhin, (6) mtshan nyid, (7) grol, (8) mtshungs, (9) dag pa, (10) yod pa, (11) gyur pa, (12) gnas, (13) ’khor, (14) zhing khams, (15) gdul bya, (16) grangs nges, (17) go rim nges, (18) dpe, (19) rgyu, (20) gnas ’gyur, (21) shes bya, (22) ye shes gang bsdus, (23) mya ngan ’das pa gang bsdus, (24) sa mtshams, (25) ’jug sgo, (26) dgu phrugs, and (27) rgal lan.


154. The Sanskrit word prapañca is behind the Tibetan word spros pa that I have chosen to translate here as “egoic interference/s.” It is probably impossible to find a truly adequate translation for this key Buddhist term, but I am particularly dissatisfied with the more ordinarily used translations such as “conceptual diffusion.” See note 102, above.


155. I’ve corrected the final verb yin to min, which is essential for the sense (in the facsimile it looks more like yin, although unclear), yin being an affirmation and min a negation. Otherwise, I have tried to adhere to readings of our text. There are other differences with the currently common Tibetan translation. This is precisely why the long Deyu version may be significant, because it preserves an unusual and interesting Tibetan version. The Sanskrit has been translated like this: “Whoever saw me through my physical form, / whoever followed me through the sound of my voice, / engaged in the wrong endeavors, / those people will not see me. // A Buddha is visible through the dharma, / a Realized One has the dharma for a body, / but the nature of dharma being unknowable by sensory consciousness, / it cannot be known by sensory consciousness.” For this see Harrison and Watanabe, “Vajracchedikā Prajñāpāramitā,” 156. The Churinoff translation is the only one I know to take note of the textual differences in the Tibetan versions of this passage. See Churinoff, The Exalted Mahāyāna Sūtra on the Wisdom Gone Beyond, 21, 38n59–61. For a discussion of the passage and its significance for Dharma Body ideas, see Makransky, Buddhahood Embodied, 35.


156. As we shall see later on in our history in the context of Buddha’s biography, the sage Asita came to see the infant Siddhārtha and examined his bodily signs. Finding the thirty-two and eighty major and minor marks that indicated he would be either a universal monarch or an Enlightened One, Asita exclaimed, “Truly a great wonder has appeared in the world!” On the marks and bodily signs of a Buddha, there are many sources in English. Perhaps the best discussion in English is the one by Alex Wayman from 1957 entitled “Contributions Regarding the Thirty-Two Characteristics of the Great Person,” but for a very detailed historical investigation with interesting conclusions about the significance of the marks, see Anālayo, Buddhapada.


157. See Maitreya’s Ornament of Clear Realization, where this verse appears very near to the end of chapter 8. It is found in Dergé Tengyur version (fol. 12b): gang gi srid pa ji srid par [~bar] || ’gro la phan pa sna tshogs dag | mnyam du mdzad pa’i sku de ni || thub pa’i sprul sku rgyun mi ’chad.


158. I haven’t been able to identify the source of this quote, although since it is in nine-syllable verse I believe it could belong to The Text. It may be of interest to note that an internet search turned up six or seven distinct occurrences of these lines in works by recent Gelukpa authors. Unfortunately for our quest, they also do not indicate any source by name.


159. I haven’t been able to find the source of these seven-syllable lines of verse.


160. These four are listed in our text as ngo bo nyid kyi sku, rnam par smin pa[’i sku], longs sku’i [sku], and sprul sku. Here the first two take the place of Dharma Body, but when five are enumerated, Dharma Body appears in the list once more (see the following).


161. The title as given in our text is simply Rtse mo, but this is enough to tell us it intends the Vajra Peak Tantra. The Sanskrit names in the passage are those of the four Wheel-turning Bodhisattvas that belong to the mandala of this Yoga tantra system. The Dergé, on fol. 148a, reads: rdo rje sems dpa’i dbang bskur bas || ngo bo nyid kyi sku ru ’dod || rdo rje chos kyi dbang bskur bas || longs spyod rdzogs pa’i sku ru ’dod || rdo rje rin chen dbang bskur bas || de bzhin mtshan nyid dang dpe byed do || sangs rgyas kun gyi ye shes che || mkha’ mtshungs chos nyid snying po can || rdo rje las kyi dbang bskur bas || sprul pa yi ni sku ru ’dod. The corresponding text in Chinese has been published, but I haven’t been able to trace our quote in it. See Giebel, Two Esoteric Sutras, 13, 74–75, with 103n3 particularly relevant.


162. This line occurs in several tantras, but probably of most significance is its occurrence in the Chorus of Praise to Mañjuśrī. It may be found in the exact same form in the Dergé Kangyur version of that text (at fol. 4a).


163. Realm of Dharmas is one way Mahāyāna speaks of the totality of the dharmas, as these are known to the Abhidharma and of course also the Prajñāpāramitā scriptures. All-basis consciousness is of course the storehouse consciousness (as ālayavijñāna is often translated) that plays a pronounced role in the Yogācāra school of Buddhist thought. The Mirror-like Full Knowledge will soon appear once more as a part of the set of Full Knowledges as they are correlated to the three Bodies. For a traditional explanation of these Full Knowledges, including an English translation of an important source text, Maitreya’s Ornament of Mahāyāna Sūtras, see Dudjom Rinpoche, Nyingma School of Tibetan Buddhism, 139–48, the chapter “The Five Buddha-Bodies and Five Pristine Cognitions.”


164. See Nagao, Mādhyamika and Yogācāra, 254n27, for a full discussion and a chart drawing out the connections between Bodies and Full Knowledges. Nagao points us to the source of it in Sthiramati’s Commentary on the Ornament of Mahāyāna Sūtras, chap. 9, verse 60. The relevant section may be found in English translation in Lozang Jamspal, et al., Universal Vehicle Discourse Literature, 95ff. One may notice that Nagao translates as “revolving” what I translate as “transposing.” The translation choice makes quite a difference in the way we would conceptualize the relationship. There is a valuable discussion of the four Full Knowledges along with their connections to the Bodies in Makransky, Buddhahood Embodied, 100ff.


165. This alludes to a large set of twenty-one sets of nondefiled dharmas (zag pa med pa’i chos sde tshan nyer cig) that are used in describing the Dharma Body. For a list, see Tsepak Rigzin’s dictionary, 235.


166. None Higher (’Og min) holds a very high place in Buddhist cosmology, being the highest divine level that forms a part of the form realm. In Sanskrit the name is Akaniṣṭha.


167. Usually the Full Resources Body is said to possess five definites rather than four.


168. I assume the author intends by sprul pa gsum the three types of Manifestation Bodies known to tradition as the artisanal Manifestation Body (the choice of artisanal in the translation is intentionally ambivalent in referring to either the artist or the artistic product), the born Manifestation Body, and the supreme Manifestation Body. It is believed that each supreme Manifestation Body must display the twelve deeds of a Buddha, and such Buddhas as these appear only rarely. The born Manifestation Body is understood to mean the usual recognized incarnation as so often found in Tibetan tradition. This type is the one popularly known as a Tulku, although this name does apply to the other types as well. Some believe artisanal Manifestation Body appears in artistic form, as for example Images of the Buddha. Others take this to mean the artisan Manifestation Body, meaning the form of the artist who makes such Images, and in fact this is the usual Geluk position. In addition to these three, sometimes a fourth miscellaneous category is mentioned (meaning one that appears in multifaceted or indeterminate form, called sna tshogs sprul sku). For more discussion on the three Manifestation Bodies, see Tulku Thondup, Incarnation, 12–15. Compare also Bentor, Consecration, 6, with its translation of a quote from a recent Nyingmapa teacher.


169. The term here is ye stong, a short form of ye nas stong pa. It certainly has the flavor of Old Tantra translation terminology.


170. Ye shes rnam pa bzhi. This is a way of speaking of the four Full Knowledges that in some sense do work on behalf of the Dharma Body. They are Mirror-like Full Knowledge that treats all dharmas as nondual, Evenness Full Knowledge that doesn’t make any distinctions between self and other, Particular Understanding Full Knowledge that never mixes around the characteristics of dharmas whether considered individually or as a totality, and Deed Accomplishing Full Knowledge that uses every possible means to serve sentient beings.


171. Those who are Acting in Faith means those who have set foot on the Path but have not yet had a direct vision of the truth.


172. Our text reads mdzad pa dang bcas. The word mdzad pa here refers to the biographical deeds of a Buddha, in particular the sets of twelve or sixty deeds that receive special emphasis in biographies of the Buddha. The word ’phrin las, here translated as “activity,” has a different realm of usage.


173. We seem to have here an allusion to a passage near the beginning of Maitreya’s Ornament of Clear Realization that includes the same words quoted without source ascription in our text, mdzad pa dang bcas. Dergé version (fol. 2b): de bzhin gzhan pa sprul pa ni || chos sku mdzad pa dang bcas pa || rnam pa bzhir ni yang dag brjod || sems bskyed pa ni gzhan don phyir || yang dag rdzogs pa’i byang chub ’dod || de dang de ni mdo bzhin du || bsdus dang rgyas pa’i sgo nas brjod || de yang sa gser zla ba me || gter dang rin chen ’byung gnas mtsho || rdo rje ri sman bshes gnyen dang || yid bzhin nor bu nyi ma glu || rgyal po mdzod dang lam po che || bzhon pa bkod ma’i chu dang ni || sgra brnyan chu bo sprin rnams kyis || rnam pa nyi shu rtsa gnyis so. Of course our text counts twenty-one instead of the twenty-two given here: earth, gold, moon, fire, treasure, ocean, jewel source, Vajra, mountain, herb, friend, wish-granting jewel, sun, song, king, treasury, highway, steed, overflowing spring, echo, stream, and cloud. These are all metaphors for the mind that seeks Enlightenment (Bodhicitta). The list probably had its scriptural origins or inspiration in the Teaching by Akṣayamati Sūtra. On this, see Conze, Abhisamayālaṅkāra, 9–10.


174. The definitive type (rigs nges, Skt. niyatagotraka) has a definite Mahāyāna orientation from the beginning of the Path, while the nondefinitive type (rigs ma nges) starts out with the idea of attaining the goal of a Hearer or Solitary Realizer and comes to adopt the Mahāyāna Goal only at some point along the way. These two types are mentioned in Obermiller, Prajñāpāramitā in Tibetan Buddhism, 29.


175. Sangyela clarifies that released here means sent across the river.


176. This analogy could not be successfully located in the works of Haribhadra. I am still unsure if the passage is completely coherent, and must thank Thupten Jinpa Langri (TJ) and Sangye Tandar Naga (Sangyela), as well as Gareth Sparham, for their help with it. It would be necessary to find a parallel source for these ideas, and none has so far been found. Thinking that a verb of negation was dropped from the text, I have translated accordingly (reading mi [b]sgral tu med tsa na in place of mi [b]sgral tu tsa na). The negation is in fact found in the facsimile edition: bsgral tu tu med tsa na . . .


177. Vajra Seat (Vajrāsana in Sanskrit, and Rdo rje gdan in Tibetan) means the precise place beneath the Bodhi Tree at Bodhgaya where the Buddha sat when gaining Enlightenment. It is often said that all the Buddhas of all times must attain Enlightenment on that very same spot.


178. Sde brgyad. This means eight classes of spirits/gods. They are generally enumerated as the yāma deathlords, the grandmother spirits, the delusionary spirts, the tsen spirits, the king spirits, the nāga serpent spirits, the harm-bringing spirits, and the planetary spirits. In Tibetan these are respectively called gshin rje, ma mo, bdud, btsan, rgyal po, klu, gnod sbyin, and gza’.


179. Me tog gis Brgyan pa, or in Sanskrit, *Puṣpālaṅkāra or *Puṣpamaṇḍita, a Buddhafield associated with the Buddha Vairocana.


180. I use the translation aspirants as a shorter way of saying “those who are capable of being spiritually subdued” (gdul bya), in order to avoid the inelegant redundancy of saying “spiritually subduing those who are capable of being spiritually subdued.” Some translators translate this term as “trainees,” a word that just doesn’t have the right spirit, regardless of its measure of literal accuracy.


181. On the three nature theory of the Yogācāra, distinguishing pariniṣpanna, paratantra, and parikalpita, see Nagao, “Buddhist World-View.”


182. The text has Kun brtags [ye shes]. I believe this really ought to be the Full Knowledge Realizing Particulars (so sor rtogs pa’i ye shes).


183. For a source on this, see Wayman, Buddhist Insight, 312. Here Red mda’ ba, just like our author, puts the two sets of concepts together but has a markedly different idea about how they do go together. The idea of the two Nirvāṇas, one in which desire is extinguished while the skandhas (phung po) continue and one in which the skandhas are also extinguished, is found in some early Buddhist texts; see for example Lamotte, History of Indian Buddhism, 41, and for a succinct discussion, Makransky, Buddhahood Embodied, 28.


184. Here the three bodies are typically brought into correspondence with the five Paths theory of Maitreya’s Ornament of Clear Realization. The author seems to have forgotten the next category in his outline, which would have been on the modes of access to the three Bodies. It could have been dropped inadvertently by a later scribe, I suppose.


185. There is something illegible here, in the tiny notes of the facsimile version. I believe the phrase “primordially pure” (ka dag) was supposed to be here. The print edition makes the incorrect correction “thugs ka’i ye shes.” Both its use of the word ka dag and the fact that the Buddha Body theory is correlated with the nine Vehicles are indications of the Nyingmapa affiliation of the author. On the nine Vehicles, see Dudjom Rinpoche, Nyingma School of Tibetan Buddhism, which is largely structured around them.


186. This paragraph is actually in the form of seven-syllable verses, although the parenthetical material (the mchan-notes of the facsimile) gets in the way, so it is placed here in ordinary paragraph format. Both this paragraph and the (also seven-syllable) verses that follow surely have their source in Nyingma scriptures, yet I was unable to trace which one or which ones. The Six Sages (thub pa drug) is an idea that Buddhas manifest in each of the six realms of rebirth (god, asura, human, animal, hungry ghost, and hell being). This idea is most often associated with the Old Translation school and has sometimes provoked controversy. This entire paragraph is packed with technical terms, most of them elaborated upon elsewhere in the discussion. The Great Glacier Sea is a form of Vairocana. The name Upaya used here for one of the Vehicles is a very frequent confusion for the Sanskrit Ubhaya, which means “both” (in this case combining aspects of both the Kriya and Yoga classes that come before and after it).


187. Of course the three Baskets means the collections of Vinaya, Sūtra, and Abhidharma, but following the context, it also implicates the three lower Vehicles of the nine Vehicle system. We have to understand, when we hear this word “baskets” applied to collections of scriptures, that huge package containers meant to be carried by elephants are intended, not ordinary small hand baskets.


188. Sde snod rnam bzhi. When four Baskets of scriptures are mentioned, the fourth one is invariably the one called, in this context, the “Vidyādhara Basket,” which is the same as to say the collection of tantras. There is some discussion about whether there is a fourth Basket at all, since some want to consider the tantra text collection a part of the Abhidharma Basket.


189. These two lines of verse were quoted on page L12 above, but I haven’t identified the scriptural source. The same verse does occur in a few works located via the internet, but these too do not identify the scriptural source.


190. Although not identified in our text, it was possible to find this identical line in a very brief work by Śāntarakṣita entitled Praise to the Eight Tathāgatas, a prayer of praise to the eight medicine Buddhas.


191. Because of shared phrases, it is sure our author intended to refer to a passage that begins in the Dergé Kangyur version of the text at fol. 37a.


192. Our text supplies a faulty paraphrase of the scriptural passage. This explains why what we have here is unintelligible. A footnote is not the right place to sort out all the problems. In general, although there has been much discussion on the matter, Buddhists use this phrase Nirvāṇa with remainder to mean that even when the end of kleśas has been attained, the bodily constituents continue to function, the physical body being in this case the very thing that is said to remain. The Nirvāṇa without remainder is then attained only at the death of the physical body. For a longer discussion, see Cozort and Preston, Buddhist Philosophy, 77–78.
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