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PREFACE

dBa’/sBa bzhed: The dBa’[s]/sBa [Clan] Testimony including
the Royal Edict (bka’ gtsigs) and the Royal Narrative (bka’ mchid)
concerning the bSam yas vihara

The actual extent and nature of scriptural, epigraphic and palaeographic sources dating from
Tibet’s imperial period that were at the indigenous Tibetan historian’s disposal at the outset of
the current, now moribund millennium is still largely unclear to modem Tibetological
scholarship. It is in this respect doubtless permissible to assert that the downfall of the Yar
[k]lung Dynasty in the second part of the 9th century not only paved the way for the abrupt
discontinuity in the succession of a centrally governed power in Tibet, but as one of the by-
products of this collapse of sovereign rulership, it soon spilled over into a protracted civil war
with widespread social anarchy (kheng log). The impact of the internecine war was such that it
soon ushered in the gradual decentralisation or fragmentation (si/ bu) of the country into
numerous petty chiefships — as this turning-point was later labelled by indigenous historians.
From a historian’s point of view, one dismal aftermath of the civil and political lawlessness that
reigned over those chaotic days in Tibet was, in addition to the extensive looting of royal tombs
in the Yar klung Valley and bouts of iconoclastic and architectural vandalism in monasteries
and palaces throughout Central Tibet, a deplorable loss of many contemporary dossiers, written
records and documents, a scriptural atrophy that arguably ensued in connection with the
concomitant demolition and burning of royal archives and monastic scriptoria. This was
evidently the situation from the very outset of the bstan pa phyi dar period. It certainly seems
to be a fact that already from the middle of the 11th century, Tibetan native historians faced
considerable difficulties when attempting to reassemble the key pieces in the historical jigsaw
puzzle behind Tibet’s imperial era; this is evident when we read the earliest surviving attempts
made by historians from that period, in the first place by the bKa’ gdams pa and Sa skya pa. It
should therefore not surprise us that in their attempted reconstruction or rewriting of history
they were constrained not only to resort to makeshift guesswork, but also to redactional and
compilatory reworkings. In short, it appears that only a minor cluster of historical sources

constituted the fundamental authorities for a host of subsequent writings in this field, an
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assumption corroborated by the copious quotations of a selective number of sources containing

older authoritative materials stemming from the imperial period.

Subjected to such redactional contortions throughout its transmissional history was one of
the most celebrated texts within Tibetan historiography and, contrary to the majority of
historical tracts with similar or related content, a text which we must assume to have some
claim to antiquity. Its exclusiveness and relatively exalted position in the same tradition is thus
corroborated by the fact that it is unanimously acknowledged as a basic and authoritative
historical source which in its earliest form allegedly dates back to the later pért of the dynastic
period (around A.D. 800 or shortly after). In terms of its contents too, as mentioned earlier, it
belongs to a limited number of sources that were uniformly and repeatedly quoted by almost all
subsequent writings, in casu not only as an authority on historical events but also as an
important authority on doctrinal polemics, for instance concerning the crucial bSam yas Debate
which took place in the early 790s A.D., the detailed and verbatim controversy of which has
been preserved above all in this source. In fact, the dBa [s)/sBa/rBa/’Ba’ bzhed (cum var. lect.)
is considered the history of the bSam yas vihara par excellence (i.e. bsam yas lta na khyad par
du 'di med thabs med, bsam vas bzhengs pa’i gtam rgyud 'di las zhib pa med), being both
detailed and indispensable in this regard because it contained — as the first and most
authoritative source on that score — a description of the dramatic and contentious events with
the gradual triumph of Buddhadharma in Tibet throughout the 8th century. In particular it
narrates the lengthy pre-history and contingencies leading to the erection of bSam yas, the first
royally patronised convent temple in Tibet. bSam yas was built in the wake of an alleged
Budadbhist (chos) victory over its contemporary, inner-Tibetan antagonists, the followers of Bon,
during a portentous but historically still shadowy Chos-Bon contest or controversy that
apparently removed the last obstacles and thus paved the way for its construction. The text then
chronicles bSam yas’ actual construction, followed, in some versions, by an inventorial
description (dkar chag) of the Buddhist vihara’s artistic holdings and layout, and culminating
in the record of the aforementioned Sino-Indian Buddhist Debate at bSam yas and its aftermath,
which were to delimit the theoretical orientation of Buddhadharma in Tibet. A description or
presentation that was possibly seen through the idealising eyes of one of the protagonists and
eye-witnesses in these events, dBa’[s])/sBa gSal snang or other leading members of the
dBa’[s]/sBa clan or else transmitted down through their hands, a possibility which also
accounts for the usual short title of the document: dBa/sBa bzhed. In addition, the document,
presumably in some original form, may have contained the detailed wording of the royal edict

(bka’ gtsigs kyi yi ge zhib mo) that may have been issued in the wake of the bSam yas Debate,
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as well as the wording of the accompanying royal narrative (bka’ mchid kyi yi ge) that provided
the aetiology, the rationale (gran tshigs) and the history (/o rgyus) behind the solemn decrees,
in casu the introduction of Buddhadharma to Tibet. Covering as it did an eventful spell in
imperial Tibet, and coming to a close in most versions with the passing of king Khri Srong
lde’u btsan (A.D. 742-797?), this document (or merely one of its versions?) was therefore also
regularly described (or was supplementarily titled?) by later historians (exclusively? at least
from the 12th century onwards) as the king’s “testament” or “will” (bka’ chems, zhal chems),
evidently because the lion’s share of the text simultancously delineated the antecedents of this
particular king; in other words, it was conceived of as a sort of religious manifesto of this ruler.
A cause for frustration is perhaps the fact that a great deal of information and numerous
episodes detailed in dBa’/sBa bzhed can only seldom be verified by contemporary, primary
sources, which means that we are barred from judging their historical value in greater depth.
Even the question whether the bSam yas debate ever took place, at least in the form of a formal
dispute or an officially and royally staged controversy which even assumed the catechetic
vivada form known from Indian as well as Chinese history, as the document would have us
believe, is still a matter of doubt. Albeit largely unproved, the eventful narrative recorded and
its purported information are nevertheless, in their own right, the authoritative content upon
which much of dBa /sBa bzhed’s repute hinges. Adding to its historicity anyway is the fact that
the wording of all extant versions bespeaks an archaic diction, containing a number of phrases
and idioms which are paralleled or witnessed in documents from Dunhuang and also in

inscriptions.

Whatever its reputation, it was probably its apparently non-partisan and historically neutral
content that explains why the text was never committed to print. Consequently, the text is
known to us only in a number of different manuscript versions, aside from lengthy and
extensive quotations in later historical sources, deviating slightly from one another in content
and wording. Its concocted constitution is most probably due to the fact that it was extensively
copied and recopied, embellished and modified down through time. This, to some extent,
would account for the notorious plurality of versions, each different from the others both in
length and content, and for its supplementary titles. As surveyed in the Introduction, to which
we shall add only little here, a number of scholars have dealt with the text’s problematic
constitution; based upon the sparse material at their disposal, they have been perplexed by the
apparent bewilderment and contradictory information to be gleaned from the extant versions.
Any attempt to discuss the transmissional history of dBa'/sBa/rBa bzhed, made along the

heuristic principles of higher criticism, therefore faces a host of delicate and moot problems —
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vexata questio, as a concerned classicist or mediaevalist would label them. In fact, not only
Tibetan historians from the 12th-13th century onwards but also present-day scholars are
assailed by a host of questions of which some are seemingly insurmountable, others only to be
answered by way of conjecture. Questions like the text’s provenance, its original form(s) and
wording, its authérship and so on are largely impossible to answer for lack of conclusive or
supplementary original text material. The sad state of affairs is compounded not least by the
fact that the titular varieties all appear to be works which apparently represent what constitute
dBa '/sBa bzhed in some form; however, we do not know the exact content of the individual
works in question because, as stated earlier, neither the majority of these nor a proto-version
exist. In addition, the different versions of dBa /sBa bzhed may have fulfilled different needs
and served different audiences. When looking for answers to the apparently crucial
involvement of the dBa’[s}/sBa clan in the formation and dissemination of the document, it is
not irrelevant to attempt to address a basic question: whereas cogent proof could be cited to the
effect that an intense struggle prevailed among the clan factions and their shifting alliances at
the court in Tibet — with each clan and coterie such as the powerful dBa’{s}/sBa, the Myang and
the ’Bro clan and the mChims etc. either favouring different religious institutions or pursuing
conflicting denominations and creeds out of profane, politico-economical self-interest or out of
ideological conviction, such as siding either with the Indian or the Chinese party in the struggle
for ideological supremacy during the alleged bSam yas debate — it is still difficult to provide
direct proof of any entitlement on the part of the dBa’[s]}/sBa in the wake of the whole affair to
commit to writing an apparently royally sanctioned record of the events taking place at bSam
yas. Aside from the prominent and well-known position and involvement of some pro-Indian
members of the dBa’[s])/sBa clan, we still do not possess any detailed information of their
association with bSam yas, contrary to the care of certain members of the Yum brtan line who
settled down as rulers and “kings” (brtsad po) of bSam yas. The assessment of the document’s
alleged non-partisan content, as indicated above, is in this respect therefore still open to debate.
Is it really non-partisan? Or is the dBa /sBa bzhed, at least in the closing part, far more an ill-
concealed and unmitigated defence for the position or standpoint (bzhed pa, bzhed lugs)
adopted by one of the protagonists in the alleged dispute, a member of the powerful
dBa’[s)/sBa clan? The apparent ideological and political conflicts in the affairs leading to and
following the establishment of the first convent temple in Tibet were well-known. Perhaps
dBa’/sBa bzhed should be seen in part as an attempt to rewrite or idealise the course of history
in favour of the clan’s standpoint? Further implications: could this account for the pro-Indian
tenor in the document and even explain a good part of the putative victory of the latter party in

the debate? A closer look at the document allows us to see how prominent a position the
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different members of the dBa’[s]/sBa enjoyed in the narrative. Travelling further along the
thorny path of speculation, we could easily imagine, a point discussed in the Introduction too,
that sometime in an early phase of the civil war or very early into the post-dynastic period (i.e.
10th—1Ith century?) leading dBa’[s]/sBa clan members felt motivated for reasons of ideology
or, rather, driven by purely ancestral concerns to compile such document(s) in which the role of
the dBa’s/sBa in the struggle was highlighted. Could it even be conceived of as a plaidoyer for
their self-staged or factually glorious role in the above events? It is perhaps in this respect no
coincidence that the title dBa /sBa bzhed (at least according to the materials currently at our
disposal) remains undocumented, as we shall see, prior to the late 12th century. The latter
assumption would probably appear incredible, but the clan would no doubt have a number of
reasons to further or to perpertuate precisely this image and role in their struggle for power,
legitimation and influence during the earlier years of the post-dynastic times. Tibetan
historiography abounds in such attempts to forge documents that legitimised past glories and
repute or underpinned bygone prerogatives, whether real or fictitious. In fact, it was considered
a wholly legitimate procedure. This feature remains emblematic to Tibetan historiographical

literature.

Whatever the text’s provenance, indigenous scholars and commentators in the following
centuries were at pains to clarify the hermeneutic niceties embedded in the tradition, evidently
because they could avail themselves of versions which (by the selfsame scholars?) were
labelled as either authoritative (kkungs ma) or pure (gtsang ma), versus a number of texts that
were considered embellished (/had ma) and appendixed (zhabs btags ma) versions.
Unfortunately, we only possess a fraction of these important chains in the transmissional
stemma. The current text witnesses, including the dBa ' bzhed presented here, therefore do not
allow us to draw firm conclusions beyond those hinted at in the Introduction. A certain degree
of terminological confusion has therefore been inherited in the material. We not intend here to
address in any fashion the minor, but telling differences prevailing between the three extant
versions, being collated with the many lengthy quotations in later works. This rewarding task is
reserved for another work currently under preparation. Nor do we want to anticipate the lengthy
discussions made in the numerous footnotes found in this book. As stated above, what we can
adduce is that the short or common title of the work, dBa '/sBa bzhed, i.e. the “testimony (bzhed
pa) of [minister] dBa’[s]/sBa/rBa [gSal snang/Ratna/Ye shes dbang po] [on the establishment
of Buddhadharma, the erection of the temple and the ensuing debate]”, is slightly misleading,
since this reference (originally?, possibly not, because this brief title is found reported for the

first time in the late 12th and early 13th century) either represents a section of this source or it
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may conveniently designate a cover title without any direct bearing on the text itself, if the title
is indeed an artificial one deliberately introduced in the post-dynastic period by some members
of this particular clan. Yet it is also to be assumed that what constituted dBa /sBa bzhed,
possibly already in its original form(s?), was most likely a compilation of distinct narratives
and edictal elements and topoi. In other words, in terms of composition it may from the very
outset have looked much like a motley patchwork with reminiscences of a chos 'byung, a lo
rgyus, and in part a rgyal rabs, a fact also reflected in the different titles given to the text

tradition.

Taking into consideration that all three text witnesses currently at our disposal contain the
same narrative in their core part, and thus display roughly the same episodic and topical
sequence would seem to suggest that they all stem from a common proto-version that is no
longer extant. This would furthermore suggest that they may all date from the (early) post-
dynastic period, with the edition published in Beijing (Gonpo Gyaltsen, 1980) tentatively
attributable to the 12th century, the supplemented version (Stein, 1961) on the contrary to be
attributed to the mid 14th century (although the zhabs btags ma version already contains
parallel quotations from the 12th century), and finally the dBa’ bzhed document, which was
apparently quoted for the first time in the early 13th century to be assigned, in our view, to
around the 11th century at the earliest. (The version that forms the subject of this book is a
revised copy.) This assessment however is tentative. Beyond that, there is not a single clﬁe,
internally or externally, in this important document that helps us to date it to any degree of
precision. The current dBa’ bzhed document nevertheless displays a number of highly
interesting features: the diction, even in the revised version at our disposal, contains a language
laced with a mixture of archaic and pre-classical phraseology, perhaps even more heavily than
the parallel versions. Anyway, this suggests that our document is fairly old — codicologically
speaking. Signally, it publicly introduces itself as a bka' mchid, i.e. a “royal narrative”
(specifically on the introduction of Buddhadharma to Tibet, similar to other bka’ mchid) which
usually accompanied a royal edict. This fact assists us in identifying an important component of
the original set-up and function of the text. In its original form, the text was conceivably made
up of a bka’ gisigs accompanied by an elaborating or clarifying bka’ mchid. In addition, as
discussed by the translator duo in the sequel, dBa’ bzhed too were found in different sizes, a
fact that may explain the absence or presence of different narrative and mythographical
components (see here again the Introduction); but more relevant perhaps, it contains a number
of narrative episodes distinctly idiosyncratic to this particular witness and hitherto not traced in

similar literature or quotations. This fact alone makes the dBa’ bzhed version an important new
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source and witness in our gradual understanding of the text’s transmission. To assess the
significance of these episodes is still premature, but they will surely occupy scholars in the
future, Conspiciously, the detailed description of the layout of bSam yas which is embedded in
other extant versions, is altogether lacking in this account. On the other hand, as discussed
below, the dBa' bzhed contains other important sections and additions (see the Synopsis),
especially the history of the Zas gtad, or the funeral rituals, a document of great significance,
yet the reason for and the full impact of its inclusion by way of an appendix to dBa’ bzhed still
remain unclear. It could represent a natural appendix added at a very early stage in the
particular text’s transmission, or it may constitute an artificial supplement appended for reasons
of context by some, possibly early, redactors. Both in content and diction, this section is
evidently quite old and there is little doubt that it must be dated to the 9th century. The topic of
this particular segment throws revealing new light on the rationale behind the transition of
imperial rituals from Bon to Buddhism during the period, and it is sure to receive the undivided

interest from scholars in time to come.

The sensational presentation here in facsimile of dBa’ bzhed must be highly welcomed. Its
publication is moreover a fitting and worthy token of the promising collaboration between
research institutions in Lhasa and in Vienna; so also is the admirable attempt to translate this
celebrated, yet at places arrantly concocted or indecipherable historical document. Doubtless,
on more than one score the translation, the accompanying annotation and the discussions
offered in this book will be subjected to careful improvement and to judicious modifications by
fellow scholars in available time to come. The materials have not allowed the translator duo,
Pasang Wangdu of TASS and Dr. H. Diemberger — bringing to fruition here the second major
result of their long and rewarding collaboration — to proceed otherwise. As any well-versed
historian, Oriental or Occidental, would readily admit if confronted with sources similar to the
dBa’ bzhed and its problematic constitution, the researcher is sometimes compelled to resort to
guesswork or the inglorious art of question-begging, and, more than once, to draft rapid
generalisations. One therefore need not fear falling foul of the truth, if one asserts that this text
must rank high among the thorniest and most difficult to be found within the entire Tibetan
historiographical tradition. For that reason alone the present publication is a major contribution

to the study of Tibetan history.

Per K. Sorensen






INTRODUCTION

1.0. The tradition of the dBa’ bzhed

1.1.1. What is the dBa’ bzhed?

The dBa’ bzhed is a manuscript of 31 folios, described in the title as the “dBa’i bzhed pa, the
royal narrative (bka’ mchid kyi yi ge) concerning the bringing of the Buddha’s doctrine to
Tibet.” The short title may be rendered as “the perspective/testimony of the dBa’”. The dBa’
bzhed corresponds to a great extent to the better-known sBa bzhed, which constitutes an impor-
tant historical source conceming the introduction of Buddhism to Tibet, the construction of
bSam yas monastery, and the religious and political debates taking place at that time. As such it
has been the subject of extensive discussion among scholars dealing with related topics (e.g.
Tuccl 1958; STEIN 1961b; MACDONALD 1971: 283, 288-289, 370-371; BLONDEAU 1980: 48—
49; VAN DER KUlP 1984: 149-184; SEYFORT RUEGG 1989; DENWOOD 1990: 135-148;
SORENSEN 1994: 633—635; MARTIN 1997: 23).

The original core of the narrative is considered to go back to the accounts of dBa’/sBa/rBa
gSal snang, one of the protagonists of these events. The original work has not come to light,
and only later versions have been preserved, along with some quotations by various Tibetan

historiographers. The extant versions are the following:

a) The version published by STEIN in 1961, which is also the basis of the version published
in India. Attributed to the 14th century, it is known as sBa bzhed zhabs btags ma, “the supple-
mented sBa bzhed”, because of the numerous additions it contains. In this book this version is

referred to as sBa bzhed A.

b) The version published in Beijing in 1980, which is a composite of three variant texts ed-
ited by GONPO GYALTSEN. The works in question are: a manuscript preserved in the Beijing Mi
rigs rig gnas pho brang, a manuscript kept in the Bod ljongs yig tshags las khung (Tibetan
Archives) in Lhasa, and one manuscript belonging to Prof. Phuntshog Tshering, former presi-
dent of the Tibetan Academy of Social Science. This last work is attributed to the 12th century
(SORENSEN 1994: 634) and will be referred to henceforth as sBa bzhed B.

c) The extensive quotations that feature in dPa’ bo gtsug lag’s mKhas pa’i dga’ ston (293—
406), based on a number of versions bearing different names: mKhas pa’i dga’ ston seems to

use “rBa bzhed” as a generic form of the title when the various versions correspond or do not
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present significant differences, whereas discrepancies among the versions are pointed out and
discussed by specifying the particular name of the version referred to. This selection of

quotations by dPa’ bo gtsug lag is referred to as sBa bzhed C.

Apart from numerous misspellings, one of the main problems in the whole tradition of this
text arises from the numerous additions, modifications and updatings with which it has been
supplemented over the course of time. This is a problem of which Tibetan historiographers
were themselves aware. mKhas pa’i dga’ ston (304) remarks that “some adulterated (/had ma)
rBa bzhed have it that one shoe of Hwa shang Mahidyana was left behind....this is not men-
tioned in the original (khungs ma) rBa bzhed, but is a later addition”; concerning the confusion
surrounding Sang shi, the same work states that this “stemmed from the proliferation of scribal
errors (vi ge ma dag pa ‘phel ba)”, and cites further examples of mistakes in writing (yi ge
nvams pa). Gos Lo tsa ba feels obliged to say in Deb ther sngon po (64) that he is quoting
from a “pure” (gtsang ma) sBa bzhed, and so forth.

As stated in sBa bzhed A (91), a number of versions emerged from such a centuries-long
process: “There are many histories concerning the origin of the doctrine; some include
criticisms, some give a personal point of view, some are very abridged, and some are
counterfeit....” sBa bzhed B (82) says that there are three basic versions: an extensive, a concise
and an intermediate version (rgyas bsdus ‘bring gsum). The extensive version consists of the
intermediate one with added interpolations. However, some of these interpolations specify that
“this is according to the tradition of the most extensive version of the sBa bzhed (sBa bzhed

rgvas chos lugs).”

Sometimes the various versions disagree on certain events. mKhas pa’i dga’ ston again
(358-359): “According to the rBa bzhed che ba the sad mi were ordained after the celebrations
for bSam yas, but according to the rBa bzhed 'bring ba the ordination took place after the con-

struction of bSam yas but before the celebrations”.

Although it does not mention any such title as dBa'/sBa/rBa bzhed, Nyang chos 'byung
(410) cites among its sources a bka’ gtsigs kyi yi ge of which three copies were made by the
bTsan po and respectively preserved in Lhasa, taken to Khams and deposited in the royal
treasury. A parallel indication conceming this text is mentioned in sBa bzhed B (82) and sBa
bzhed A (65). The text is defined as the bTsan po mnga’ bdag gi bka ' gtsigs kyi yi ge zhib mo in
sBa bzhed B (82), and sBa bzhed A (92) as bKa’ risis (gtsigs) kyi yi ge zhib mo; because
additions were made to the latter it was called sBa bzhed zhabs btags ma. The numerous
verbatim passages shared by Nyang chos 'byung and the dBa /sBa/rBa bzhed confirm that one

or more versions of this text were already circulating by the 12th century.
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1.1.2. Limits of the present work

The relationship between the various versions is far from clear, and it is hoped that a forthcom-
ing study by Prof. Per Sorensen will shed light on the tangle of interpretations concerning one
of the most important sources for Tibetan historiography. The present work aims simply at
providing access to a hitherto unknown version of this text through a facsimile reproduction
and an annotated translation. Some of the salient issues raised by this text are discussed in the

appendix, but a great deal remains open for further study by specialists.

1.2. The various forms of the name as reported by Tibetan historians

The name of the text itself presents considerable variation, the most common forms being dBa’
bzhed, sBa bzhed and rBa bzhed.

1.2.1. dBa’ bzhed

The form dBa’ bzhed, which appears in the title of the text presented here, has parallels in a
number of Tibetan historical works. This spelling apparently goes back to the famous ancient
clan name which appears in inscriptions and Dunhuang documents as dBa’/dBa’s. Sa skya
pandita refers to a dPa’ bzhed, but this is apparently a simple misspelling for dBa’ bzhed.! The
form dBa’ bzhed appears also in Yar lung chos "byung (60, 62, 63). Although he uses the form
rBa bzhed while quoting, the author of the mKhas pa’i dga’ ston, dPa’ bo gtsug lag, adds the
comment that “as far as the sources are concemed, these are: the bKa’ chems of Chos rgyal
Srong btsan sgam po.....the bSam yas dkar chag chen mo alias rGyal rabs dBa’ bzhed che
'bring” (mKhas pa'i dga’ ston 460).

In his discussion conceming this text Taranatha affirms that: “dBa’ bzhed and rBa bzhed

differ slightly with respect to their written form but are essentially the same”.

1.2.2. sBa bzhed

sBa bzhed is the form is given in the published versions (cf. above), except for the passages
quoted in mKhas pa’i dga’ ston as well as in numerous quotations of later historical works such
as Deb ther sngon po (64 ) and dPyid kyi rgyal mo i glu dbvangs (52, 53, 54, 62, 63, 66 ).

I Sa skya bka' 'bum, vol. Na (sDe dge blockprint edition), folio 72b, reports a rGya bzhed, a dPa’ bzhed and a
'Bang bzhed, whereas vol. Tha, folio 50b, reports a rGyal hzhed, a dBa’ bzhed and a 'Ba’ bzhed.
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1.2.3. rBa bzhed

rBa bzhed appears in Bu ston chos 'byung (138) and mKhas pa’i dga’ ston (passim). In his dis-
cussion of the text Taranatha mainly uses the form rBa bzhed, considered to be equivalent to
dBa’ bzhed (Yid ches gsum Idan 256). Here he also mentions that there is an original rBa bzhed
(rBa bzhed dngos). However, as some additions were made by a bKa’ gdams pa bla ma there
are now the various Bla bzhed, rGyal bzhed, etc. These versions all refer to the same story ex-
cept for the fact that some are extensive and some are more concise. Finally, Taranatha reports
of having heard of a 'Ba’ bzhed but suggests that this name might be a misspelling for rBa
bzhed.

1.2.4. Other forms

The historiographical literature contains other forms such as Bla bzhed, rGyal bzhed, bSam yas
dkar chag chen mo, bSam yas bka’ thang, bKa’ gtsigs kyi yi ge etc. (cf. SEYFORT RUEGG 1989:
68; SORENSEN 1994: 633-634; MARTIN 1997: 23)

1.3. gSal snang, the dBa’s clan and the question of authorship

The unusual title — dBa’ bzhed (but also sBa/rBa bzhed) — by which this text is referred to in
other sources from at least the early 13th century raises a number of questions concerning the
authorship, origin and significance of this text in general. Earlier editors of the extant versions
of the text had already been prompted to comment on this. For example, the editor of the
Beijing edition noted that the title of the text was derived from the fact that it represents the
tradition of the perspective (bzhed lugs) of sBa gSal snang; according to others the name refers

to sBa Sang shi — both are in fact protagonists of the narrative.

There are reasons for doubting whether dBa’ gSal snang is the author. While sBa/dBa’/rBa
gSal snang is usually considered to be the traditional author, the fact that he is always referred
to in the third person, and the inclusion of an account of his death suggest that the text was
compiled by somebody else. It is possible that the text is an anonymous compilation, based on
a report by gSal snang, of a royal edict or a discourse by the king (implied by the very term
bka’ mchid); the compiler may have added material drawn from both his own experiences and
from whatever doctrinal texts were available at that time (e.g. Bhavanakrama of Kamalasila).
This could have constituted the core material which has been transmitted and elaborated over
time and could be alluded to in the subtitle “The royal narrative (bka' mchid) conceming the

bringing of the Buddha’s doctrine to Tibet”. Thus it seems more likely that the name dBa’
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bzhed, rather than indicating the author, links this text directly to the ancient dBa’s clan? clan to
which gSal snang belonged. Taken in a broader sense, the title of the text explicitly announces
a specific perspective on key events in early Tibetan history: that of one of the dominant clans,

the dBa’s.

The possibility that the dBa’ bzhed reflects the perspective of the dBa’s clan complies with
the general character of Tibetan historiography as outlined by Michael Aris in his introduction
to Dan Martin’s Tibetan Histories, where the sBa bzhed is cited as the foremost historical text
in the compilation. *“These histories ... were written from an exclusively Buddhist viewpoint to
celebrate the past glories of clans and principalities, religious schools, cults and monasteries
and the Tibetan state itself. The histories met, and continue to meet, the urgent need for
legitimising present conditions or aspirations through the vigorous assertions of authority. In
their sheer multiplicity they reveal the intensely competitive and diversified world that gave
them birth. By providing models to be emulated the histories impose highly selective views of
the past on the present views that continue even today to shape a strong sense of local or

national identity” (ARIS 1997: 9).

If this attitude characterises the compilation of histories, it also features to a certain extent in
the re-presentation and redaction of pre-existing textual materials. Like empowering ritual ob-
jects, documents and texts could have been preciously kept and silently handed down for gen-
erations until a new context gave them a new relevance, creating the need to put the ancient
pieces together into a coherent and topical form. In the case of such a patchwork, however,
ideologically oriented elements mingled with a more faithful reproduction of the ancient

original material, at times creating discrepancies and contradictions.

Historical and philological research has already shown that the dBa’s clan significantly
shaped the religious and political discourse of the dynastic period. The Old Tibetan Chronicle
of Dunhuang — with which the dBa’ bzhed shares a number of common features — reflects the
perspective of the major ancient Tibetan clans as noted by Louis Ligeti, and further specified
by Géza Uray: “... some time during its history the Old Tibetan Chronicle underwent some re-
daction which served the interests of the Myang and Dba’s clans” (cf. URAY 1992: 136-139).
The privileged position of the dBa’s and the Myang can be also perceived from the inscription
at the Zhwa’i lha khang which reports an order of Khri IDe srong btsan: *... Formerly, while

the Myang and the dBa’s were similar in having been loyal and having made contributions, yet,

2 dBa’s is the most common form for this clan-name in dynastic sources. In post-dynastic sources we find it only
occasionally, as it has usually been transformed into dBa’, dBas, sBa or rBa. The form dBa’ used in the dBa’ bzhed
is the closest to the ancient form dBa’s.
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if compared with the corresponding case of the dBa’s, the grace (shown) the Myang seems to
have been small. Consequently, by my command, it is granted that with regard to decree for
Myang a supplement shall be added” (Li and COBLIN 1987: 280). However, it is possible to
detect not only the alliance between these two clans and their loyalty to the Tibetan royal house
could be perceived — as noted by Uray, confirming his findings about the Old Tibetan
Chronicle — but also an implicit potential rivalry regarding material privileges. And this is
clearly reflected by the dBa’ bzhed in the dispute between dBa’ gSal snang and Myang Ting
nge ’dzin concerning the material support to be given to the newly established monastic

community.

The dBa’ bzhed not only reflects the interests of the dBa’ clans but allows us to trace a
number of conflicting lines which are well known to have characterised the demise of the Ti-
betan empire and which were already present when Tibetan power was at its height at the foun-
dation of the bSam yas vihara. These included a partly political, partly economic dispute over
the material support to the monastery.> The transfer of political power and economic resources
to the monastic community was in general one of the critical points which provoked the strong
opposition of part of the clan-aristocracy to Buddhist institutions. Another of the issues was the
doctrinal debate between followers of the Indian gradual approach to enlightenment and the
Chinese school of instantaneous enlightenment. Though the existence of one specific debate
(and the relevant outcome) is still disputed, there certainly was a doctrinal field of discussion
and there are known to have been respective followers of the opposed parties. Furthermore
beyond mere doctrinal aspects more general and political questions seemed to have been

implied in the dispute.*

3 A specific dispute between dBa’ gSal snang and Myang Ting nge "dzin is described in the dBa’ bzhed (which
differs significantly from the sBa bzhed): dBa’ gSal snang seemed more moderate and state-concerned in his request
for support to the monastic community of bSam yas than Myang Ting nge *dzin and this was the reason for their
conflict. The great monk-minister Myang Ting nge 'dzin later obtained great favours from king Khri 1De srong btsan
as we know from the Zhwa’i lha khang inscription (L1 and CoBLIN 1987: 280).

4 Demiéville suggests: “Qu'un parti sinophobe ait existé alors a la court du Tibet, et qu’il ait soutenu les
Bouddhistes de 1'Inde, moins suspects de compromissions politiques que leurs confréres Chinois, rien de plus
vraisemblable....” (DEMIEVILLE 1952: 182) and “Wang si ... etait en butte 4 la haine du parti tibétain xénophobe des
generaux et de ministres hostiles a la Chine les mémes sans doute qui monterent une cabale contre Mahdyana...”
(DeMIEVILLE 1952 196). This remark is also consistent with Samten Karmay’s discussion of Glang dar ma’s policy
which he describes as motivated by the king’s opposition to the growing political power and economical privileges
of the Buddhist institutions, rather than by sheer opposition to Buddhist faith. His concern that the burden imposed
by Buddhist institutions could weaken the Tibetan state merged with his anti-Chinese attitude (KARMAY 1988a: 8-9).
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Finally there was the opposition between Buddhists and followers of pre-Buddhist beliefs.
In fact part of the clan aristocracy, for example the mChims clan, was strongly inclined to keep

the ancestral cults as an important source of political strength for the Tibetan state.’

These conflicting elements became intertwined and shaped the alliances and the rivalries
between clans and their relation to the royal house. The extent to which clan identity and kin-
relations were still important in adopting a position — beside other principles more directly
linked to the structure of the state® — can be perceived in the dBa’ bzhed itself: “Then [dBa’]
gSas (gSal) snang ... [made] the members of the dBa’ clan (pha tshan) abandon the Bon
religion and practise Buddhism. dBa’ IHa gzigs became the spiritual master (dge bshes) of his
friend Myang Ros kong. He was thereby taught the doctrine and given the five rules. Ros kong,
in his turn, became the spiritual master of his brothers (phu nu) and these became [followers of]
the White [religion] (i.e. Buddhism)” (cf. folio 15a). This feature is also confirmed e.g. by the
fact that dBa’ gSal snang (Ye shes dbang po) was succeeded by dBa’ dPai dbyangs as abbot of
bSam yas and by the fact that we find three Cog ro abbots one after another in a Dunhuang
document presenting the abbots of bSam yas (KARMAY 1988a: 78). Comparable patterns in the
transmission of religious teachings — and relevant conflicts and alliances — can still be found in
marginal Tibetan societies where clans still exist and shape social life (cf. e.g. MACDONALD
1980: 141ff.; DIEMBERGER 1997: 318).

Given the role that the dBa’s clan played during the disintegration of the Tibetan empire and
in the post-dynastic political struggles, we could consider the hypothesis that the dBa’ bzhed it-
self could be an early post-dynastic edition of carefully preserved dynastic materials compiled
for legitimising purposes. We may see allusions to this not only in the very title “dBa’ bzhed”

but also in the sentence concluding the main part of the narrative: “The Son of God, Khri Srong

5 An especially telling example is the speech by a minister of the mChims clan supporting the continuation of
ancestral cults as the foundation for political stability and strength of the kingdom given in the final part of this text,
the zas gtad lo rgyus.

6 The Tibetan state presented elements from the ancient kin-based clan confederation side-by-side with new
administrative structures which were gradually superseding the clans. Terms like zhang blon (uncle-minister) are
typical hybrid products of this situation. The coexistence of these contradicting principles featured the Tibetan
empire throughout its history: “... a thousand district consisted of members of different clans and ... members of one
clan were assigned to different thousand districts... This system of organization was introduced in order to save the
stability of the state against the solidarity of both local interests and the Tibetan clans. However the system could not
give protection against the danger coming from the great aristocratic clans. In view of the fact that the office of head
of thousand-district had become hereditary within these clans and members of these clans used to hold the highest
government offices, it proved insufficient. The rivalry of the great aristocratic clans, it is well known, led finally to
the decline of the Tibetan empire” (URAY and UEBACH 1994: 915).
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lde btsan, A tsa rya Bo dhi sa twa, dBa’ Ye shes dbang po and 'Ba’ Sang shi, these four,
established the symbols of the Three Jewels and succeeded in introducing the doctrine which it
had not been possible to establish during the five previous generations of kings”. In fact, the
protagonist of the narrative, a member of the dBa’ clan, is here directly associated with the
great Tibetan king and with the Indian spiritual master. Furthermore, several details in the text
highlight the role of other less prominent figures of this same clan, from the mention of the first
Buddhist monk dBa’ Khri gzigs, to the appearance of dBa’ Rad na in the context of the bSam
yas celebrations, to the few additional lines devoted to religious deeds performed by minor

members of the dBa’s clan after the death of Khri Srong 1de btsan.

The legitimising use of the textual matenial contained in the dBa’ bzhed could reflect the
struggle between the "Bro and dBa’s clans at the end of the Tibetan empire. It could also be re-
lated to the moment in which a rBa (dBa’) monk, Blo gros dbang phyug, was invited by the
rulers — descendants of the Yum brtan line — to take care of bSam yas at the beginning of the
11th century (cf. UEBACH 1987: 143, 149) after the *Od srung line had lost its influence over it.
This suggestion comes close to Per Sgrensen’s tentative attribution of the dBa’ bzhed to the
11th century on the basis of its textual features (cf. Preface). It seems also to comply with a
preliminary assessment of the paper and the handwriting of the manuscript which, according to
Cristina Scherrer-Schaub, can be attributed to a period between the 10th and the 13th century —

and more likely towards the earlier part of this period.

2.0. The dBa’ bzhed

2.1. The manuscript

The manuscript, comprising 31 folios measuring 35.5 cm x 7.5 cm, is kept in Lhasa. The front
page is occupied by the title: dBa’ bzhed bzhugs so. The whole text is written in cursive (dbu
med) script on yellowish Tibetan paper (bod shog). However there are significant differences in
the calligraphy between the text of the dBa’ bzhed proper and that of the glosses, additions and
final chapter.

Brief passages of the final part of this text were published by Chab spel Tshe brtan phun
tshogs in Bod kyi lo rgyus rags rim g.yu yi phreng ba, Lhasa 1989, and are briefly discussed by
SORENSEN 1994: 602-603.
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2.2, Title and colophon

The name dBa’ bzhed appears both on the front page and at the end of the text where it is cited
as the “dBa’i bzhed pa, the royal narrative (bka’ mchid kyi yi ge) concerning the bringing of the
Buddha’s doctrine to Tibet.” The expression dBa'i bzhed pa could be rendered as “the
perspective/testimony of the dBa'” concerning the events relevant to the introduction of

Buddhism into Tibet. No further colophon is given.

bKa’ mchid, translated here as royal narrative, in fact indicates a formal discourse by the

king but does not imply any oath and seems appropriate to the narrative which follows.

In this respect the dBa’ bzhed differs from the extant sBa bzhed versions and Nyang chos
‘byung, which use the term bka’ gtsigs, a word that usually designates an edict implying the
taking of an oath (sBa bzhed B 82; sBa bzhed A 65, erroneously giving bka’ 'tshigs; Nvang
chos 'byung 410; not given in sBa bzhed C).

2.3. The text

The text comprises three parts of different length: first, the main part, which contains what
could be called the dBa’ bzhed proper, written in one hand (folio 1b-25b3); secondly, a short
paragraph on events concerning the daughter of dBa’ gSal snang/Ye shes dbang po and the
death of *Ba’ Sang shi (folio 25b4-26a2); a third part called Zas gtad kyi lo rgyus, the history
of the Zas gtad [rituals] (folio 26a2-31b6) completes the text. The second and third parts seem

to be written in a different hand.

2.3.1. The dBa’ bzhed and its structure

As the conclusion of the text indicates, the dBa’ bzhed is above all a narrative concerning the
introduction of Buddhism into Tibet, and presents features of a chos ‘byung. Differing from the
sBa bzhed, the dBa’ bzhed is organised according to the Tibetan kings who are considered to
have had relations to Buddhism: 1Ha tho do re snyan btsan, Khri Srong btsan [sgam po], *Dus
srong mang po rje rlung nam, Khri IDe gtsug brtan, Khri Srong lde btsan (who is particularly
prominent), and Khri gTsug Ide btsan, who appears in a concluding sentence. The whole narra-
tive therefore seems to have been placed, at least to some extent, within the framework of a
rgyal rabs. Perhaps one or more versions of this text that may have been at the disposal of dPa’
bo gtsug lag had this kind of structure, something that would explain why he generally men-
tions this historical source as rGyal rabs dBa’ bzhed che 'bring (mKhas pa’i dga’ ston 460).

7 Cf. also note 1 of the translation.
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As in the extant sBa bzhed versions, the main part of the text is dedicated to the events that
took place under Khri Srong Ide btsan: obstacles created by an evil anti-Buddhist minister; the
deeds of dBa’ gSal snang; the first invitation of sﬁntaraksita; the trip to China by dBa’ gSal
snang and 'Ba’ Sang shi in search for the doctrine; the Bon po-Buddhist debate; the second
invitation of Sﬁntaraksita; the invitation of Padmasambhava, who has to leave the country be-
fore the completion of his task; the construction of bSam yas; the bSam yas doctrinal debate;
translations of scriptures; death of dBa’ gSal snang/Ye shes dbang po; the sorrow and regrets of
the old king (cf. 3.0. Synopsis). The biographical accounts concerning Khri Srong lde btsan and
dBa’ gSal snang intertwine and supply the main thread of the narrative. Numerous correspond-
ing verbatim passages as well as consistent differences in the narrative raise many questions on
the relation between sBa bzhed and dBa’ bzhed: does the dBa’ bzhed predate the extant sBa
bzhed versions, and therefore represent an earlier stage in the development of this textual tradi-
tion? Are dBa’ bzhed and sBa bzhed two parallel developments from a common source? Or is
the dBa’ bzhed a later attempt at organizing the chaotic material of the sBa bzhed into a more
rigorous and concise framework? The third solution seems to be the least probable one, but

only a detailed study of the whole tradition will be able to provide a definitive answer.

2.3.2. The addition

The additional part which follows the dBa’ bzhed proper consists of four sentences which nar-
rate certain events concerning the daughter of dBa’ gSal snang/Ye shes dbang po, who estab-
lished some religious colleges and stiipa, as well as pious deeds performed by members of the

dBa’ clan at the time of Khri IDe srong btsan; the death of ’Ba’ Sang shi is also mentioned.

2.3.3. The chapter on the Zas gtad

This chapter, bearing the title “history of the Zas gtad”, comprises six folios of the manuscript.
The title, given only at the end of the text, defines it as a discourse on the reasons why Buddhist
Zas gtad rituals for funerals were introduced to replace the Bon po rituals. The whole text con-
sists mainly of the discussion, concerning the funeral of Khri Srong lde btsan, between minis-
ters pleading for Bon po cults and Buddhist representatives. Two main speeches are reported:
one by minister mChims bTsan bzher legs gzigs and one by Vairocana. The king presiding over

the debate is the young Mu ne btsan po.

The fact that the dBa’ bzhed proper is combined with the Zas gtad text may suggest the in-
tention of associating this latter with the story of the ritual food distribution called Tshe, which
is reported in the dBa’ bzhed to have been introduced by the Chinese consort of Srong btsan

sgam po as part of Buddhist funerary rituals. Together these two texts could have been under-
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stood to legitimise the Zas gtad ritual, which is still practised and can be found, for example, in

rNying ma pa ritual texts of the Byang gter tradition.

2.4. Interpolations, corrections and glosses

The numerous interpolations, corrections and glosses are sometimes unclear and their origin is
somewhat difficult to ascertain. Sometimes they are real additions and explanations which
seem to be juxtaposed to the original text, and sometimes they are corrections which may have

been made by the copyist after realizing a mistake in his own work.

In the translation the interpolations are given in smaller characters than the main text and

are therefore easily recognisable.

2.5. The problem of dating

No date of compilation is mentioned in the text. The words “this is the end”, which seal the sor-
rowful atmosphere after the death of Ye shes dbang po, with the old king foretelling the end of
his own life and regretting not having translated the scriptures from China, mark the boundary
of the central core of the narration. Another ending occurs shortly afterwards following the pas-
sage which describes the deeds of Khri 1De gtsug btsan (this seems to fit with the rgyal rabs
framework of the first part of the text). No later historical events or characters are mentioned in
this text. However the fact that the Great Revision is attributed to Khri gTsug Ide btsan seems
to be consistent with early post-dynastic historiographical tradition (e.g. Nyang chos 'byung)
rather than with the findings of present historical research, which attribute it to Khri |De srong
btsan. In any case a number of features seem to indicate the antiquity of the text: it has pre-
served, to a significant extent, both terminology and writing forms that are typical of the dy-
nastic sources, while the accounts of people, places and events are largely consistent with what
we know from historical research based on dynastic sources. The very style of the text seems to
reflect a transitional stage between archaic dynastic Tibetan (characteristic of Dunhuang mate-
rial) and early classical/canonical Tibetan. Only a few significant points will be mentioned
briefly; further remarks can be found in the footnotes, but there are many more aspects that

deserve further study.

2.5.1. Ancient terminology

— bkyon phab is an archaic form often used in inscriptions and Dunhuang documents to denote

the act of punishing or condemning, particularly with regard to people being executed by royal
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order; the case of ministers Lang and ’Bal, whose condemnation in 755 features in the Zhol in-
scription, is an example. This term appears in the dBa’ bzhed (cf. folio 4a, note 65) with the
same meaning and the same orthography, whereas in the sBa bzhed versions and later sources it
was transformed into the more modemn skyon phab (sBa bzhed B 18; sBa bzhed A 8, 15; sBa
bzhed C 313).

— risis mgo is an ancient term given in the dBa’ bzhed in relation to the good law promulgated
by Khri Srong btsan [sgam po] (cf. folio 2b, note 33). In the Dunhuang Annals (BACOT et al.
1940: 13, 31), in the entry for the year 654 the rtsis mgo is mentioned as a census, while in the
entry for 690 (BACOT et. al. 1940: 17, 37) it appears to signify accounts. It seems therefore to
indicate a general system of accounting and perhaps the standardization of the relevant

categories.

— dar ma is a term indicating Buddhist scriptures (Dharma) in dynastic sources such as Dun-
huang documents and inscriptions (cf. also STEIN 1983: 182-183). This particular form appears
in Dunhuang documents (e.g. ms 1.O. 370.5, cf. RICHARDSON 1977 and STEIN 1986: 173-174)
and inscriptions (e.g. Khrom chen inscription, cf. PA TSHAB PA SANGS DBANG 'DUS 1997). In
contrast to the sBa bzhed versions that use the form dharma (sBa bzhed B 78, '19; sBa bzhed C
400), the dBa’ bzhed has dar ma to denote Buddhist scriptures on several occasions (cf. folios

8a, 25a, note 106). The modern Tibetan word dar ma means youth.

— 'khor ba'i rkven dang 'du ba’'i tshogs te byung ba’i chos (18b, gloss) is an expression signi-
fying the elements of existence that are dependent upon the conditions of samsara. This ex-
pression has a parallel passage in the edict of Khri Srong lde btsan reported in mKhas pa'i dga’
ston (375): rkyen dang 'du ba tshogs ste byung ba’i yan lag bcu gnyis, which seems to be an
ancient form for defining the twelvefold nexus of interdependent origination (rten 'brel yan lag
bcu gnyis, dvadasangapratityasamutpada).

— Tshe spong za, 'Bro za, Pho yon;gv za, etc.: the final syllable of the name of female consorts is
always given in the dBa’ bzhed as -za, as in the case of Dunhuang documents (e.g. Dunhuang
Chronicle). The sBa bzhed versions give the form bza’, which is the standard modem orthogra-
phy. While quoting from bka’ gtshigs kyi yi ge, Nyang chos 'byung (cf. MEISEZAHL facsimile)

reports the form -za, whereas in other parts the more modern form bza’ is used.

Finally, the name of kings (Khri Srong btsan, Khri IDe srong btsan, Khri gTsug Ide btsan),
clans (particularly dBa’ and ’Bro) and titles (zhang blon, snam phyi ba, rtsis pa chen po, zha
‘bring nang pa, gzims mal ba, thugs gnyen etc.) are generally given in forms which are identi-

cal or similar to what is known from dynastic sources.
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2.5.2. Historical correspondences with dynastic sources

— Gling gi Khri rtse is mentioned by the dBa’ bzhed as well as by the sKar chung inscription
(L1 and COBLIN 1987: 318) as having been constructed by Khri 'Dus srong. The Dunhuang
Annals (BACOT et al. 1940: 18-19) report that this king was in the locality called Khri rtse (in
the Gling area, eastern Tibet) in the years 701 and 702; in the year 703 he was still in the Gling
area and in the following year he died in battle in Mywa. Mywa (later called *Jang yul) is lo-
cated in present-day Yunnan province. It is immediately to the south of Gling, and appears as
Nanzhao in Tang dynasty Chinese sources. Nyang chos 'byung (270, 271) and /De’u chos
‘byung (300) erroneously consider the Khri rtse temple to be one of the five established by Khri
IDe gtsug btsan, a mistake that is repeated in later sources (e.g. Bu ston chos 'byung 183). To

the best of our knowledge no other source attributes this temple to Khri "Dus srong.

— Khri Srong lde btsan and his succession to the throne: the dBa’ bzhed reports that Khri Srong
lde btsan came to power when he was thirteen, after the death of his father in 754/755, and that
immediately afterwards a number of ministers were executed. As the traditional age for ascend-
ing the throne was thirteen, this fact, as well as the turmoil following the death of Khri gTsug
Ide btsan, explain the discrepancy of about one year between our text and the Dunhuang
Annals, according to which Khri Srong lde btsan was enthroned in 756. In the dBa’ bzhed there
is no mention of the legendary assumption of power by Khri Srong Ide btsan during his
childhood, nor of the story that Gyim shang Kong co was the true mother of Khri Srong lde

btsan, which are given in the sBa bzhed versions.

2.5.3. Lack of legendary material which is not mentioned in dynastic and early post-dynastic

sources

On the whole the dBa’ bzhed presents a simple linear narrative with some ancient mythological
elements, which seem to be largely rooted in the late dynastic period or, at the latest, in the
immediate post-dynastic period (e.g. the doctrine falling from heaven during the reign of IHa
tho tho ri, the account concerning the Khotanese monks and Srong btsan sgam po appearing as
an emanation of Avalokitesvara etc.). A particularly remarkable episode is the treatment of
Padmasambhava, who is shorn of his familiar glamour: after subduing some local deities and
performing a few water-miracles he is sent back by the king himself because he is suspected of
threatening the political status quo. He leaves Tibet without giving special teachings to the king
and without concealing any texts, and he does not participate in the construction and
consecration of bSam yas. This peculiar narration, consistent in several details with the scanty

mention of Padmasambhava in dynastic sources (PT 44), is very different from what we read in
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later works; it seems to indicate that this text must have preceded the great mythographical
tradition and is likely to have constituted one of the bases from which this tradition developed
(cf. BLONDEAU 1980). The portrait of Padmasambhava as mainly concerned with water magic
and sheer water technology (for example, when he suggests training rivers and lakes with
gabions so that these can be crossed), may even hint at a possible attempt to import into Tibet
the sophisticated irrigation systems used in his land of origin. In fact both in northern Pakistan
and in further western regions there had been a long tradition of extremely advanced irrigation
technology which allowed a very efficient use of springs and even made it possible to cross
great expanses of desert with covered channels. Given the political importance of control over
water resources, it is not surprising that the Tibetan political leadership felt more threatened
than pleased. Padmasambhava’s trip was therefore quite unsuccessful. The dBa’ bzhed’s
account both offers a hint in favour of his historicity while also shedding light on the possible

reason why ancient sources are so silent about him.

3.0. Synopsis of the dBa’ bzhed

Title: dBa’ bzhed (folio 1a)

Title: the royal narrative concerning the bringing of the Buddha’s doctrine to Tibet; sentence
concerning the introduction of the doctrine to Tibet under IHa tho do re snyan btsan, Khri
Srong btsan, Khri Srong lde btsan, Khri gTsug Ide btsan (folio 1b1-1b3)

Reign of IHa tho do re snyan btsan

The very begin of the doctrine and the story of the ‘gNyang po gSang ba’ (folio 1b3-1b5).

Reign of Khri Srong btsan [sgam po]

After Khri Srong btsan’s marriage to Khri btsun, Ra sa Pe har gling and 42 temples for
subduing the land were constructed. Tho mi sam bho ta was sent to India and the good law
proclaimed. *Gar (mGar) sTong btsan was sent to China in order to invite Mum shang Ong co.
The statue of Sﬁkyamuni was brought to Ra mo che. The story of the two Khotanese monks

who came to Tibet in order to see the emanation of Avalokitesvara follows (folio 1b5—4a2).

Reign of ’Du srong mang po rje rlung nam

Foundation of Gling gi Khri rtse (folio 4a2).
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Reign of Khri [De gtsug brtan

The king took Gyim shang Ong co as his wife and established five temples. Gyim shang Ong
co worshipped the statue of her aunt Weng chen Ong co (folio 4a2—4a5).

Reign of Khri Srong Ide btsan at its dawn, Buddhism persecuted by Ma zham khrom pa skyes

Khri Srong lde btsan ascended the throne at the age of thirteen and immediately Ma zham
khrom pa skyes condemned some ministers and prohibited the practice of Buddhism. The tem-
ples of Ra sa 'Khar (mkhar) brag and Brag dmar *Gran (mgnin) bzang were destroyed, other
temples were transformed into slaughterhouses. One Chinese Awa shang who used to reside in
Ra mo che was sent back to China, but the fact that he left one of his boots behind was inter-
preted as a prophetic sign for the return of the Buddhist doctrine to Tibet. The unsuccessful at-
tempt at bringing the Buddha statue back to China follows. After numerous bad omens Ma
zham khrom pa skyes was buried alive as a ransom (sku glud). Finally, the statue of Buddha
was sent to Mang yul (folio 4a5-5a2).

The first contacts of dBa’ gSal snang with the Buddhist doctrine and Sﬁntarak§ita

dBa’ gSal snang lost two children at the same time, and invited a hwa shang to perform
Buddhist funerary rituals in secret. The boy was reborn in the realm of the gods, while the girl
was reborn one year later as a boy. A pearl, painted red and placed in the mouth of the dead
girl, was found in the mouth of the new-born boy. The discovery provided the evidence that
this was a case of rebirth. dBa’ gSal snang, who was very interested in the Buddhist doctrine,
asked the king to send him in search for it. He was appointed as governor of Mang yul. Though
Buddhism was still prohibited in Central Tibet, he took the opportunity of going to Nepal and
worshipping holy Buddhist places. Santaraksita was invited to Mang yul and was asked to be-
come the spiritual master; he tested dBa’ gSal snang by asking for substantial material support,
which he obtained and then gave back. He then explained karmic links and prophesied the fu-
ture construction of bSam yas. Then he returned to Nepal (folio 5a2—6a4).

The return of dBa’ gSal snang to Central Tibet

dBa’ gSal snang met the king informally in Slungs tshugs palace and gave him a detailed report
concerning Buddhism and Santaraksita. The king was worried about the possible reaction of the
ministers and advised dBa’ gSal snang to retreat to his home village while he tried his best to

convince the ministers (folio 6a4—-6b2).
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A meeting between the king and his ministers; the invitation of Se‘mtaraksita

Zhang Nya bzang spoke in favour of continuing the practice of Buddhism that had already been
introduced in earlier generations, but had been interrupted owing to the deeds of wicked minis-
ters. The king agreed and invited the ministers to reflect accordingly. A further meeting took
place and the king proclaimed his intention of continuing the practice of the doctrine. He would
let the statue of the Buddha be brought back to Central Tibet. dBa’ gsal snang was urgently
summoned and solicited for his opinion on who might be the best representative of Buddhism.
He proposed Sintaraksita, and was accordingly ordered by the king to proceed to Nepal in or-
der to invite him. Santaraksita accepted the invitation and travelled from Nepal to Mang yul
(folio 6b2—7a5).

Santaraksita’s voyage to Tibet and audience with the king

Santaraksita was invited to proceed to Central Tibet, where he resided in Ra sa Pe har gling,
with Lang ’gro sNang ra acting as his attendant. The king, suspecting the possible presence of
black magic in the religion taught by the master, sent three ministers to investigate. In order to
carry out their task they engaged a translator, the Kashmiri Ananda. For two months they con-
ducted their enquiries in Pe har gling and finally gave a positive report. A meeting between the

king and Sﬁntaraksita was accordingly held (folio 7a5-8a5).

The king acquired faith in Buddhism but due to calamities Santaraksita was sent back

Thanks to Ananda’s translations, the principles of the Buddhist doctrine were taught to the king
and he acquired great faith. Meanwhile a number of calamities occurred: the ’Phang thang pal-
ace was flooded and the castle of 1Ha sa was struck by a thunderbolt; there was a great famine
and both people and cattle were affected by epidemics. The uncle-ministers (zhang blon) inter-
preted the calamities as a consequence of the king’s adoption of the Buddhist religion. The king
consequently had to ask Santaraksita to return to Nepal and to wait for a more propitious mo-
ment. Santaraksita left for Nepal accompanied by Lang ’gro sNang ra and dBa’ gSal snang
(folio 8a5-8b6).

dBa’ gSal snang and 'Ba’ Sang shi travelled to China

After returning to Central Tibet dBa’ gSal snang was sent to China, together with ’Ba’ Sang shi
and sBrang gTsang bzher, in order to look for the doctrine. At that time Gyim Hwa shang and
an astrologer prophesied that two messengers who were emanations of bodhisattva would

arrive, and they drew portraits of them for purposes of identification. The emperor was
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informed, and he gave instructions that anyone matching the description was to be given a
magnificent welcome. As soon as dBa’ gSal snang and *Ba’ Sang shi arrived in the vicinity of
Bum sangs they were recognised and taken to the dbang po of Bum sangs. On the way out of
his palace they met Gyim Hwa shang. He prostrated to Sang shi and spoke prophetically to him
concerning the introduction of Buddhism into Tibet: when the Tibetan king had reached the
proper age he should be taught the Las rnam par 'byed pa, then the Sa lu ljang pa and finally
the rDo rje gcod pa. After the bTsan po had acquired faith in Buddhism Se’mtaraksita should be
invited. Then dBa’ gSal snang and 'Ba’ Sang shi proceeded with the delegation to Chang an,
where they were welcomed by the emperor. gSal snang requested the emperor to be introduced
to a hwa shang who could give proper religious instructions and Gyim hwa shang was
immediately summoned. Before leaving for Tibet they were offered magnificent presents by
the emperor (folio 8b6—10b6).

Sz‘mtaraksita’s second visit to Tibet, with Padmasambhava

Meanwhile the king had managed to convince the ministers that the doctrine was to be prac-
tised and dBa’ gSal snang, who had just come back from China, was sent to Mang yul to invite
Santaraksita again. This time S?mtaraks_ita came accompanied by Padmasambhava and a Nepal-
ese architect-geomancer. On the way Padmasambhava passed via sNye mo to sNam, where he
tamed a place of boiling water. Further on, in Gal ta la he subdued a white naga. At sNying
drung he confronted and subdued Thang la and obtained control over the whole area (folio
10b6-11b1).

Padmasambhava’s subjugation of deities hostile to Buddhism

Séntaraksita introduced both Padmasambhava and the Nepalese architect to the king: at the
time of Buddha there was no god or naga which had not been tamed and bound by oath. How-
ever Tibet was not under such control and there was nobody with a greater power than Padma-
sambhava for coping with the situation. He could perform the mirror-divination and identify
the spirits that were causing the calamities. If Buddhism was to be introduced into Tibet, the
great master of mantra could be very useful. In fact wherever Buddhism was first established it
had to cope with the opposition of non-Buddhist traditions. Debate was a means for solving
such conflicts; if a debate was to take place Padmasambhava would have competed in perform-
ing miracles, and Santaraksita in philosophical reasoning. For the construction of the monastery
there was nobody better than the Nepalese architect-geomancer. Upon the agreement of the
king Padmasambhava performed a mirror-divination in the presence of gZim mal ba nang chen

Seng mgo 1Ha lung ’tsho bzher gnyan legs. He pronounced the name of the gods and n@ga who
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had caused the calamities and of all deities in general. After they were summoned and given
human bodies they were taught the Buddhist doctrine of cause and effect and bound by oath.
According to the instructions of Padmasambhava such a ritual would have to be repeated twice
again (folio 11b1-12b3).

Despite his miracles Padmasambhava was sent back by king and ministers

Padmasambhava performed further miracles but did not win general approval: he provided
auspicious water for washing the head of the king but this was disapproved by the ministers,
who derided it as “mad Mon-water”; he proposed and carried out numerous miracles concem-
ing water: the transformation of the sandy plains of Ngam shod into meadows, the appearance
of springs in Dra (Gra), Dol, gZhung and sTag, the creation of many fields and the training of
rivers and lakes, the transformation of the lower areas of mTsho mo mgur and Bla ba tshal into
woods, and causing water to spurt forth in the arid land of Klu sdings. The ministers perceived
Padmasambhava’s activities as a political threat and put a stop to them. In response to mount-
ing political pressure the king, who was himself growing suspicious, expressed his gratitude to
the master and politely requested him to return to his own land. Padmasambhava commented
bitterly on the position of the king and departed before completing his ritual task (folio 12b3—
13b6).

An assassination attempt on Padmasambhava

Frightened by the powers of Padmasambhava, the ministers decided to send a party of killers to
eliminate him. Thanks to his prescience and magical skills, however, Padmasambhava immo-
bilised his would-be assassins at the gorge where the gang was waiting for him. Before leaving
Tibet, he told his attendants that the completion of his task would have brought long life to the
king and prosperity to the country, and would have laid a stable foundation for the practice of
Buddhism. He prophesied sadly that the coming disputes would not be between Buddhists and
non-Buddhists, but among followers of different Buddhist approaches. Released from his en-
chantment, the killer who had been sent to murder Padmasambhava went back and reported the

event to the king, who felt great sorrow (folio 13b6—14a6).

The Buddhist-Bon po debate

A religious assembly was held at Brag dmar mTsho mo’i gur with dBa’ gSal snang being ap-
pointed the chief representatives of the doctrine. Later on in the pig year a Buddhist-Bon po

debate took place at Zus phug sKyang (rKyang) bu tshal. The competition concerned only
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philosophical reasoning and the Buddhists emerged victorious. The only concrete consequence

was that Bon po funerals were considered unsuitable (folio 14a6-14b5).

Preparations for the construction of bSam yas and ordination of the first monk

In the hare year before starting the construction of bSam yas, divinatory rituals concerning the
land were performed by $Santaraksita and the Nepalese expert; the prognosis was encouraging.
Even the term “dge slong” was previously unknown in Tibet, and when dBa’ |Ha btsan took
vows he became the first fully-ordained monk. The statue of the Buddha was transferred to Ra
mo che again. dBa’ gSal snang established the Glag temple in his village and all members of
the dBa’ clan renounced Bon and became Buddhists. dBa’ IHa gzigs also transmitted the

doctrine to members of the Myang clan (folio 14b5-15a3).

The beginning of the construction of bSam yas

In the same hare year the construction of bSam yas was started and Santaraksita, the king, ’Ba’
Sang shi and sNyer stag btsan ldong gzigs examined the land from the top of ’Kas (Has) po ri.
Geomantic rituals were performed and the omens were auspicious. First the A rya pa lo gling
was established and, by using good-looking Tibetan men and women as models, the relevant
statues were made by rGyal bu Tshal can. Minor temples and stapa were erected. The central
pillar of one of the stiipa was miraculously carried and installed by the gods, something that

was revealed in a dream of the Nepalese architect (folio 15a3-17a5).

Conclusion of the construction of bSam yas; consecration, royal edict, and training of

translators

Queens and ministers established minor temples and the main temple was constructed. Before
the consecration, dBa’ gSal snang took his vows and was given the name Ye shes dbang po.
Many sons and nephews of uncle-ministers were trained in the language of India. Some of
these were successful and translated numerous texts. Among them was the son of dBa’ rMa
gzigs, dBa’ Rad na, who was later ordained as a monk by Se’mtaraksita. In the sheep year the
great celebrations took place; one hundred people including Jo mo gcen Khri rgyal and Sru
bTsan mo rgyal took their vows, with dBa’ Rad na acting as mKhan po. A royal edict was
promulgated. All ministers swore an oath that thenceforth they would protect the Buddhist
doctrine. An inscribed pillar was erected. The monks were to be granted food and clothing
(folio 17a5-17b6).
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Request for material support for the monastic community; due to a disagreement Ye shes dbang

po/dBa’ gSal snang went into retreat in 1Ho brag

dBa’ gSal snang /Ye shes dbang po was appointed as the chief representative of Buddhism. He
was ranked higher than the uncle-ministers and the religious assembly was considered to be
higher than the restricted assembly of the ministers. Ye shes dbang po requested the king to
give two hundred subject-households to each temple and three subject-households to each
monk in order to provide for their maintenance. The request was interrupted by Myang Ting
nge 'dzin, who expressed his deep disappointment with it. Upset by this clash, Ye shes dbang
po left for IHo brag, and dBa’ dPal dbyangs was appointed chief representative of Buddhism in
his place (folio 17b6—18b5).

Hwa shang Mahayana and the doctrinal disputes between Ton mun pa and Tsen men pa

The Chinese Hwa shang Mahdyana arrived from Dunhuang in Central Tibet and obtained nu-
merous followers. Disputes arose between the followers of the Buddhist tradition preached by
Santaraksita and that of Hwa shang Mahayana. The king is said to have sought various solu-
tions to the dispute. However, the disappointed followers of Hwa shang Mahayana expressed
their protests with acts of self-mortification, and threatened to kill their opponents and commit
collective suicide. The helpless king sent a messenger to summon Ye shes dbang po from 1Ho
brag in order to seek his advice. Ye shes dbang po reported Se‘mtaraksita's prophecy that when
disputes among Buddhists occurred his disciple Kamalasila should be invited. In preparation
for the great debate the followers of Hwa shang Mahayana, the Ton mun pa, withdrew into the
temple called bSam gtan gling in order to study the doctrine, and Ye shes dbang po explained
the theory of Santaraksita and the Tsen men pa to the king (folio 18b5-19b6).

The debate

As soon as Kamalasila arrived, the debate was held at Byang chub gling. The king was seated
in the centre, with Hwa shang Mahayéna and his followers to his right, and Kamalasila and a
few dge slong such as dBa’ dPal dbyangs and dBa’ Rad na to his left. The king introduced the
debate, presenting the background to the dispute and expressing the wish that the meeting
would settle the conflict. The winner should receive a garland of flowers, but should display no
arrogance (folio 19b6-20b1).

Hwa shang argued the case for a quietism in which liberation is achieved by refraining from
all action and thought (folio 20b1--20b6).

Kamalasila refuted the argument (folio 20b6-22a5).
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After the king had invited the other participants of each party to speak, Sang shi gave a
speech concerning the Six Perfections and criticised the splitting of the Buddhist traditions.

Despite different approaches the fundamental points must correspond (22a5-22b6).

dPal dbyangs gave a discourse on the Ten Stages (bhami). The Ton mun pa admitted their
defeat (folio 22b6-24b2).

The king proclaimed the victory of the Tsen men pa and promoted the translation of scriptures

The king declared that the point of view of Nagarjuna and the “gradualist” method should be
followed. The consequence of this decision was that both translating and religious training were
enhanced. Sttra and Abhidharma were completely translated whereas a sclective translation of
the tantra took place. Buddhism, which could not be established in Tibet under earlier rulers,
might now be successfully introduced to Tibet. The protagonists were Khri Srong lde btsan,
Santaraksita, dBa’ Ye shes dbang po and 'Ba’ Sang shi (folio 24b2—25a3).

Death of Ye shes dbang po/dBa’ gSal snang

Before his death, Ye shes dbang po was welcomed by non-human beings and was offered di-
vine food. From then on he took spiritual concentration instead of common food, and at last
passed away. The king sorrowfully commented on the death of the spiritual master and consid-
ered it an omen of his own mortality. Finally, he regretted that Chinese texts had not been
translated in their entirety: the scriptures from India were missing several texts because of a fire
in Nalanda. This is the end (25a3-25b1).

Reign of Khri gTsug lde btsan

The king invited numerous Indian scholars for translating what had not yet been translated,
promoted the Great Revision and completed the construction of the 108 temples. Conclusion of
the dBa'i bzhed pa on how the doctrine of the Buddha came to Tibet. Revised copy (25b1-
25b3).






TRANSLATION

(1b) The royal narrative (bka’ mchid)' concering the bringing of the Buddha’s doctrine to Tibet.

During the reign of bTsan po IHa tho do re snyan btsan,? the holy doctrine first appeared
(dbu brnyes) in Tibet. During the reign of bTsan po Khri Srong btsan,? the practice of the doc-
trine was introduced (srol gtod). During the reign of Khri Srong lde btsan,* [the doctrine]
spread and prospered (dar shing rgyas pa). During the reign of bTsan po Khri gTsug lde btsan

U bKa’ mchid, translated here as royal narrative, in fact indicates a formal discourse by the king but does not
imply any oath and seems appropniate to the account which follows. The term bka' gtsigs, used by the sBa bzhed
(sBa bzhed B 82; sBa hzhed A 65 erroneously giving bka' 'tshigs; not given in sBu bzhed C) and Nyang chos 'byung
(410), usually indicates a royal edict implying the formal taking of oath, like the edicts of Khri Srong lde btsan and
Khri 1De srong btsan reported in mKhas pa’i dga’ ston where they are referred to by using the term bka’ gtsigs as
well as gtsigs kyi yi ge (mKhas pa'i dga' ston 378, 409). Here the term bKa ' mchid kyi yi ge instead defines the more
extensive explanation on the diffusion of the doctrine accompanying the edict of Khri Srong lde btsan. The relevant
definition: Sungs rgyas kyi chos bod yul du | snga phyir ji ltar byung ba'i bka' mchid kyi yi ge geig kyang zla la
bzhag go (mKhas pa’i dga’ ston 372) comes very close to that given at the very beginning of the dBa’ bzhed: Sangs
rgyas kyi chos bod khams su ji ltar byung ba'i bka' mchid kyi yi ge. Also the genre of the narration seems to present
some correspondence, in fact the hKa' mchid kyi yi ge of Khri Srong 1de btsan is considered some sort of early chos
"byung or lo rgyus (cf. RICHARDSON 1980: 62-73, STCIN 1986: 172; SORENSEN 1994: 6). This was apparently one of
the common documents accompanying edicts and inscriptions and giving their rationale (cf. also DENwOOD 1990:
143).

2 King IHa tho do re snyan btsan corresponds to king 1Ha tho do snya brtsan mentioned in the Dunhuang docu-
ments (BACOT et al. 1940: 82) as the 27th (in later sources as the 28th) Tibetan king. According to the mKhas pa'i
dga’ ston (172) this king lived 150 years before Srong btsan sgam po, and therefore probably around the fifth cen-
tury. The name of this king — mentioned in most historical accounts reported by Tibetan texts — is written in forms
which differ slightly from one another. He is traditionally associated with the mythical account concemning the very
first appearance of Buddhism in Tibet (cf. nn. 7, 8).

3 Khri Srong btsan (6177—649/650) was the Tibetan king who became famous as Srong btsan sgam po. Khri
Srong brtsan was his original name and he appears as such in the Dunhuang documents (BACOT et al. 1940: 13, 29)
and in records such as the sKar chung inscription (L1 and CoBLIN 1987: 318, 325). Both in the Dunhuang Chronicle
and later in this text there is a passage about how the name sGam po was attributed to him because of the profound
and wise nature of his character, cf. n. 35.

4 Khri Srong Ide btsan (742-797/8027) firmly established Buddhism in Tibet, and the dBa’ bzhed is mainly dedi-
cated to events taking place under his reign. On the date of his death given by this text sec n. 359.
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Ral pa can,’ [the doctrine] was thoroughly systematised (shin tu gtan la phab) by the Great Revision

(sKad gsar bcad).b

As far as the first appearance of the holy doctrine at the time of [Ha tho do re snyan btsan is
concerned, the six syllables of India — (O] ma ni pad me [hum]’ — written in gold [and placed]
in a casket (sgrom bu)* fell from heaven in front of the king (mnga’ bdag). Without having
realised whether this was Buddhist or Bon, this was named ‘Secret gNyan po’ (gNyan po gsang

ba) and g.yu mngon — called rngo, this is a kind of barley — and gser skyems® were offered to it.

5 Khri gTsug Ide btsan (r. 815-838/841) later became famous for his devotion to Buddhism under the name of
Ral pa can, meaning “having long hair”. A legendary account of unclear origins says that he let monks be seated on
the silken strips he had fastened to his hair in sign of extreme respect (cf. SORENSEN 1994: 413). The name Ral pa
can which was added here in small characters as a kind of gloss does not appear in the historical sources which go

back to the time of the kingdom, but occurs in early post-dynastic sources such as Nyang chos 'byung (416).

6 The sKad gsar bcad, the standardization of the criteria and the terminology of the translations by the compila-
tion of the Mahavyutpatti, is an undertaking which according to post-dynastic historiography is usually attributed to
the reign of Khri gTsug lde btsan (Ral pa can). Historical research on the matter suggests that it goes back to his
predecessor Khri 1De srong btsan (cf. Tucct 1950: 14-15; SIMONSSON 1957: 210-233; SNELLGROVE 1987: 441442,
URAY 1989: 3-21). In any case the whole process of creating and applying standards to the translation activity was a

longer undertaking which probably started under Khri Srong lde btsan.

7 On this popular formula mentioned in the Kdrandavyihasitra, the text “fallen from heaven™ — which appears in
an early translation in the {Dan dkar dkar chag n. 114 (LALOU 1953: 322) — see REGAMEY 1971: 417; IMAEDA 1979:
71-76. According to the study of Imaeda, though the popular use of this formula started in the 11th century,

Dunhuang documents give some evidence of the existence of comparable formulas as early as dynastic times.

8 The idea that a Buddhist doctrinal text fell from the sky is mentioned briefly in a fragment reported by a Dun-
huang document discussed by RICHARDSON (1977: 62-73) and STEIN (1986: 173-174), containing the sentence
“gnam babs kyi dar ma bam po gchig go”. This is however not more than a hint that the popular mythological
account given in later sources could be rooted in beliefs that were already present during the final part of the king-
dom. According to this popular mythical account a number of items fell from the sky. The kind and number of these
differ in the sources reporting this event. Nyang chos 'byung (164) mentions Rin po che Za ma tog and mudra phyag
rgya; IDe’u chos 'byung (249) mentions a sPang skong phyag rgya written in gold and a turquoise stipa; mKhas
pa'i dga’ ston (166-167) gives a more detailed account mentioning the sPang skong phyag rgya, mDo sde Za ma
tog, a gold stapa, a mudra phyag rgya and a cintamani drinking-bowl. This latter is described as bearing an image of
the eleven-headed Avalokitesvara composed of jewels. Mudra phyag rgya is a precious stone, measuring one cubit
and endowed with the six syllables, spontaneously originated. For an overview see STEIN 1986: 188-190.

9 g Yu mngon (sngon) and gser skyems are among the libation rituals performed for the “Secret gNyan po”. These
are mentioned by other historical sources as well. The unclear term g.yu mngon is explained by the gloss as an
offering of barley. It could indicate the barley beer by referring to its colour. NEBESKY-WOIKOWITZ (1993: 401)
mentions the gser skyems g.yu sngon, the “turquoise-blue gser skyems” as offering appearing in Bon po texts. gSer
skyems, the celestial drink, has been one of the most cominon forms of ritual offering up to the present day. Nyang

chos "byung (164) reports: “The rGyu’i Bon po say: ‘Since this is a sign that the Bon will spread widely, it shall be
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While [the gNyan po gsang ba] was in the gNyan treasury of Yun bu gla sga[ng],'0 from time to
time the bTsan po himself used to open and contemplate it. Thanks to his devotional offerings,
the king, who was 80 years old, became like a youth of 16. In his testament, too, he proclaimed:
“May my descendants (dbon sras) open [and contemplate] it, regardless of whether the king-

dom prospers or declines.”!!

During the reign of his descendants the kingdom expanded greatly and, after the ‘Secret
gNyan po’ had been opened, the Za ma tog gi snying po yi ge drug pa'? written in gold Indian
letters and the Mu tra’i phyag rgya gtsug tor dri med '3 appeared.'*

Then during the reign of bTsan po Khri Srong btsan, after his marriage with Khri btsun,!> the
daughter of the king of Nepal, the temple (gtsug lag khang) of Ra sa Pe har gling'é was built.

worshipped according to the Bon tradition’, so every night it was worshipped by celebrating gser skyems and g.yu
sngon.”

10Yun bu gla sgang indicates the famous ancient castle known variously as Yun bu Iha sgang, Yun bu bla sgang,
Yum bu bla sgang, *Um bu gla mkhar. /De’u chos 'byung (237) attributes the construction of this castle to gNya’
khri btsan po. The fonm Yun bu is mentioned by Nyang chos 'byung (164) and IDe 'u chos 'byung (249), whereas
later sources such as Bu ston chos "hyung (181) and mKhas pa'i dga’ ston (166) give the form Yum bu, which has
become the most widely used. Cf. also SORENSEN 1994: 150.

!l Many historical sources report this mythical account concerning the first appearance of Buddhism in Tibet,
referred to as chos dbu brnyes pa, which seems to have been developed in the early post-dynastic period on the basis
of elements already circulating in the late dynastic period (cf. n. 8). This text, together with Nyang chos 'byung (164)
and /De’u chos 'byung (249), counts among the earliest references on it. Ne'w chos 'byung (14-15) considers this
account as a legend created by the Bon po, who were worshipping heaven, in order to give an interpretation of the
first contacts with Buddhism. He says that in reality two scholars, Li the se and Blo sems mtsho/’tsho, had come to
Tibet and had brought along some texts. The Tibetan king could not read and understand them but worshipped them.
The Blue Annals follows this perspective and consider it to be authentic (ROERICH 1988: 29) whereas the Fifth Dalai

Lama criticizes it sharply (on the relevant discussion cf. UCBACH 19R87: 31).

12 This text mentions the Six Heart Syllables as being related to the Za ma tog and in fact they are mentioned in
the Za ma tog bkod pa (Karandavyuhasitra) (REGAMEY 1971: 417; IMAEDA 1979: 71-76). Most later texts mention
separately the mDo sde Za ma tog bkod pa (Karandavyahasitra) and the sNying po Yi ge drug pa (Hrdaya
Sadaksari) (cf. SORENSEN 1994: 150). hKa' chems ka khol ma (108) states that Srong btsan sgam po requested the

translator Sam bho ta to read this text contained in the “Secret gNyan po’.

13 ¢Tsug tor dri med added in small characters as a gloss seems to complete Mudrd phyag rgya (cf. n. 8). How-
ever it could rather indicate the text gTsug tor dri med gzungs which is mentioned again later and is known as a
tantra text translated by Zhang sNa nam Ye shes sde. It also presents a number of commentaries (Bu ston chos
‘byung 257, 267).

14 This passage is slightly obscure. After IHa tho tho ri. none of the ancestors of Khri Srong btsan is known for
Buddhist activity and the events which occurred during the reign of Khri Srong btsan himself are mentioned in the

immediately following paragraph. The expansion of the kingdom probably refers to the reign of King gNam n.
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Furthermore, the construction of the forty-two temples of the Ru bzhi'? was requested and the
Brag lha [temple]'® was built. *Thon mi gSam po ra'® was sent by royal order [to India] in order

to get the Indian doctrine and the model of the alphabet (yi ge'i dpe). [Returning to Tibet] he

I5 Even though the historicity of the Nepalese wife is not ascertained, there are increasing indications supporting
this hypothesis. On this discussion cf. SORENSEN 1994: 25-27, 199-200.

16 According to this text, Ra sa Pe har gling is an important temple located in Ra sa (1Ha sa). Apparently this
corresponds to the Ra sa vihara, alias Ra sa gtsug lag khang. The name Ra sa’i Pe har occurs in the bka’ gisigs of
Khri Srong Ide btsan of 779 reported by mKhas pa'i dga’ ston (373). Insofar as this text is copied from contempo-
rary sources kept in bSamn yas, this seems to be the earliest mention of this name (though there is an evident mistake
by the copyist in reporting the name of the king). The sKar chung inscription reports that the Ra sa gtsug lag khang
was established at the time of the ancestor Khri Srong btsan. The sBa bzhed versions give slightly different forms:
1Ha sa dpe dkar and Heng khang dpe dkar (sBa bzhed B 20); sTon khang dPe har (sBa hzhed A 16); the version re-
ported by mKhas pa'i dga’ ston gives Hen khang Bi har (sBa bzhed C 314). According to IDe’u chos 'byung (284)
and Nyang chos "hyung (237), when Srong btsan sgam po established the temple which became famous as 'Phrul
snang gtsug lag khang, he used as a model a Chinese temple called Heng khang sPe dkar. Heng khang (Chin. chan
shi or chan ding shi) seems to indicate the ‘temple’ (khang) for meditative concentration (Chin. chan) and sPe dkar
renders the Sanskrit vihdra. Accordingly the name Ra sa Pe har could reflect a Chinese form which, in its tum
renders the Sanskrit term vihdra. This ancient name of the gtsug lug khang of 1Ha sa has already been noticed and
discussed by dGe 'dun chos ‘phel 1990: 119-120. On the name ’Phrul snang in relation to the mythology of the
foundation of the temple cf. SORENSEN 1994: 264ff.

17 The Ru bzhi are the main units in the subdivision of Central Tibet during the Tibetan kingdom (URaY 1960:
31-57; UcsacH 1987: 19-24). The forty-two temples refer to the account that Srong btsan sgam po established
temples for subduing the “demoness” embodied in the land of Tibet. These are generally known according to the
scheme of the twelve temples — known from the Mani bka’ 'bum and studied in detail by Aris (ARis 1979: 12-33) —
and are subdivided in Ru gnon gtsug lag khang, mTha’ 'dul gtsug lag khang, Yang 'dul gtsug lag khang. However,
in early post-dynastic sources more extensive lists are to be found, too. Though the number forty-two is explicitly
mentioned in /De'u chos ‘byung (296), there is no list of exactly forty-two temples. In fact IDe'u chos "byung (284-
286) offers in a somewhat unclear way around forty-seven names, with some of them being repeated and some being
the names of temples which were built later. Nyang chos'byung (242, 244) and Ne'u chos 'byung (16-19) also give
extended lists of temples. The extended scheme seems therefore to represent a parallel — and perhaps more ancient —
version of that of the twelve temples (on this discussion cf. UEBACH 1987: 32-33; SORENSEN 1994: 561ff.).

'® Brag lha is usually known as Brag lha klu sbugs. According to /De’u chos 'byung (281) this temple was es-
tablished by a queen, a wife of Srong btsan sgam po called Ru yong bza’. She also had a statue of Vairocana, called
Brag lha mgon po, placed there. Other texts (Ne'u chos 'hyung 17) attribute this temple to another queen called
Mong bza’ Khn Icam (on the discussion concemning the attribution of this temple cf. SORENSEN 1994: 297).

19 The *Thon mi gSam po ra mentioned here is the Thon mi Sambhota of other historical texts. /De’u chos
‘byung (298) mentions him simply as Thon mi 'Bring sto re a nu. On the discussion concerning his name cf.
SORENSEN 1994: 167-168. gSam po ra is a form given only by this text and could be an early approximate recon-

struction of the Sanskrit tlerm Sambhota/Sambhadra.
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was accompanied by Li byin,?® an Indian versed in reading and writing (yig mkhan), and took
with him some [texts of] the doctrine such as Chos dkon mchog sprin (Ratnameghasiitra),?' Pad
ma dkar po,2? Rin po che tog,® gZugs grwa inga and dGe ba bcu.?* (28) As there was nobody to tr