Kathrin Holz

The Bhadrakaratri-sutra:

Apotropaic Scriptures in
Early Indian Buddhism

Monographien zur
indischen Archiologie,
Kunst und Philologie
Band 27

YQoSsio
eBooks






The Bhadrakaratri-siitra
Apotropaic Scriptures in Early Indian Buddhism



MONOGRAPHIEN ZUR INDISCHEN ARCHAOLOGIE,
KUNST UND PHILOLOGIE

Herausgegeben
im Auftrag des Stiftungsrates
der Stiftung Ernst Waldschmidt

Band 27



The Bhadrakaratri-siitra
Apotropaic Scriptures in Early Indian Buddhism

Kathrin Holz

Yasio
eBooks




About the Author

Kathrin Holz https://orcid.org/0000-0002-9921-5081

studied Indology/South Asian Studies at the University of Wiirzburg and, after an extended
research stay in Kathmandu, completed her doctorate on the topic of Buddhist protective texts
at the University of Lausanne. Her research focuses on Indian philology, epigraphy and
manuscript studies as well as early Buddhist literatures and languages.

Bibliographic information published by the Deutschen Nationalbibliothek

The Deutsche Nationalbibliothek lists this publication in the Deutsche Nationalbibliografie,
detailed bibliographic data are available on the internet at http://dnb.dnb.de.

This book is published under the Creative Commons Attribution 4.0
o A License (CC BY-SA 4.0). The cover is subject to the Creative Commons

License CC BY-ND 4.0.

Yasio
eBooks

Published by CrossAsia-eBooks,
Heidelberg University Library 2021.

The electronic open access version of this work is permanently available on the website of
CrossAsia-eBooks:

https://crossasia-books.ub.uni-heidelberg.de/xasia

URN: urn:nbn:de:bsz: 16-xabooks-788-0

DOTI: https://doi.org/10.11588/xabooks.788

Text © 2021 by Kathrin Holz

ISBN 978-3-948791-01-8 (PDF)
ISBN 978-3-948791-00-1 (Hardcover)



R &3 7 HR R B |
ARG NS AR AN SR TR |
S TAAETITETT) |
S CER GO NS Ol
2R SR NI H HEX YY) |

q:’m:‘%q'mx'&gx%q

May all sentient beings, all living beings,
and all bhiitas, everyone

only attain happiness.

May they all be free from afflictive emotions.
May they all experience auspiciousness.
Whosoever may he not fall into evil.

(Bhadrakaratri-siitra, D 313 at 162b2-3)
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PW) are formatted according to the overall standard of this book.
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edited in this volume:
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visarga used as punctuation
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The conventions of transliteration of the Tibetan script are
based on the system devised by Turrell Wylie'.

Table 1: Transliteration system after Wylie.

Q| ka [ kha q ga = nga
S ca 53] cha = ja 6] nya
] ta g tha g da 3 na
q pa z pha S ba N ma
I tsa & tsha E dza

ey wa ) zha S| za (o} ‘a
W ya X ra A la

4 sha y sa ) ha &\ a

b Wylie 1959: 261-267
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Introduction

This book examines the Bhadrakaratri-siitra, an important representative of early
Buddhist raksa literature, and thereby contributes to the investigation of this literary
genre. The Bhadrakaratri-sitra is especially informative in terms of its textual
history and development. This text will be approached by codicological,
philological, and palacographic methods, including a comparative textual study of
all versions extant in Pali, Sanskrit, Chinese, and Tibetan. This work ultimately
presents an edition, partial reconstruction, and translation of the two extant Sanskrit
manuscripts found in Central Asia, as well as a critical edition and translation of the
Tibetan version of the Bhadrakaratri-sitra. Special focus will also be given to the
Chinese and Tibetan variants of the mantras. Moreover, it will highlight specific
raksa elements, formal features, and linguistic and semantic patterns of the
Bhadrakaratri-sitra. These are crucial for the understanding of the peculiarities of
its language, as well as its textual development and classification among raksa
literature. For this purpose, the general discussion of raksa cults, rites, and practices
will not only take into account textual sources, but also archaeological and
epigraphical evidence. It is the aim of this thesis to introduce this text, to explore its
textual history, and to discuss its value for the understanding of early Buddhist raksa
literature, placing it in the wider context of Buddhist textual and ritual practices.

In a ground-breaking article, which investigates the different classes of protective
texts of the Sravakayana literature, as well as the typical phraseology, popular
cults, and rites of raksa texts, Peter Skilling (1992) introduced for the respective
literary genre the term “raksa literature” meaning “protective literature”. In his
article, Skilling characterizes the function of raksa texts as: “the invocation of
protection against disease, calamity, and malignant spirits through the office of
spiritual attainment, profession of truth, mantras, or deities.”! Thus, raksa texts
function mainly to provide protection and to ward off malignant beings, dangerous
animals, and all sort of calamities, first in form of moral sayings, which were later
supplemented by mantras. Mantras then build the main core of later protective

I Skilling 1992: 110.



2 Introduction

texts and are credited with apotropaic powers to overcome calamities, dangers, and
other evils.

For a long time, the Buddhist raksa literature was perceived as part of dharani
literature, and the terms raksa and dharani were taken as synonyms. It is, however,
important to stress the fact that raksa texts are not a subcategory of dharant
literature, or vice versa. Even though mantras play an immense role in both dharant
and some raksa texts, the latter do not necessarily contain mantras. Raksa texts are
defined by their protective or apotropaic function. In other words, raksa literature
comprises texts, which can be considered protective because of their effect and not
according to their content, style, or form. While some dharani texts are doubtless
protective in nature, and can therefore be ascribed to raksa literature, the protective
function is not a distinctive criterion of dharanis. Dharani scriptures exist in
different forms as individual dharants and dharanis in context, that is in narrative or
ritual. Hidas distinguishes between three main classes of dharani scriptures: 1)
Actual dharant scriptures of the Mahayana with the main focus on the use and
benefit of the dharani (among them a significant number of protective texts), 2)
texts referring to dharanis but which do not include spells and only mention them as
mnemonic devices as part of the practices on the Bodhisattva path, and 3) scriptures
containing dharanis but which are not centred on them.?

The term raksa can thus be seen as a functional term, and raksa literature
invariably comprises texts with a protective function, whether they contain mantras
or not, whereas dharanit is a technical term arisen to preeminence in a Mahayana
context, which refers on the one hand to the spell or incantation itself but on the
other hand stands for a mnemonic device with the aid of mantras. Both textual
genres — notably those raksa texts entailing mantras — can best be described as two
distinct categories of what Hidas (2015) labelled Buddhist spell or incantation

In the earliest introductory article on the Buddhist dharani concept, Waddell (1912: 156) still
confuses the terminology and uses the terms dharani, mantra, and paritta side by side. He
states: “The ‘Dharani’ I would define as a ‘Buddhist spell of stereotyped formulas, an exoteric
device of animistic origin, adapted by the Buddhists for the purpose primarily of protecting
(paritta) superstitious humanity against specific fears and dangers in the external world by the
outward means to which it had long accustomed’. It is the Buddhist analogue of the Mantra or
secret sacrificial spell of Brahmanism, from which parent-religion it was directly derived
eclectically, along with most of the other elements of Buddhism; and ‘Mantra’ is still
occasionally used to designate the sets of cabalistic words within the larger Dharani.”

For a list of texts attributed to these three groups, see Hidas 2015: 131.
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literature.* This work will thus call texts belonging to this genre ‘Buddhist mantric
scriptures’.

Buddhist spell literature represents a rich corpus of texts as diverse as can
possibly be, and includes scriptures in all Buddhist languages. Mantric scriptures
are, to put it simply, compilations containing mantras, whether centred on a spell or
just referring to an incantation, whereby the nature of the various mantras is context
sensitive. Consequently, Buddhist mantric literature comprises protective mantras of
the Sravakayana and early Mahayana raksa literature, and mantras — both protective
and spiritual — of later dharant literature. Dharani scriptures and early Buddhist
raksa literature are thus two separate categories of Buddhist mantric scriptures, yet
with a considerable fluidity and a certain degree of overlap in structure and
phraseology. They are closely related literary genres, which indeed share many
common elements, but have to be discerned from each other. The vast literary body
of early Buddhist mantric scriptures is not only very complex, it is also one of the
least-studied genres of Buddhist literature in general.

Raksa literature is not an exclusive Buddhist phenomenon. Similar means of
protection are well established in the Jain tradition. Like in the Buddhist tradition,
the Jains seek protection against any malevolent forces and calamities, from
dangerous insentient things and evil sentient beings. Jain protective texts share
typological features with a number of Buddhist raksa scriptures. For the realization
of protection, the Jains make use of protective devices and practices, which can also
be found among Buddhists, such as the recitation of mantras, and the preparation
and use of amulets and protective threads.’ The connection between the two
traditions can best be seen by reference to the Vasudhara-dharant used among
Buddhist and Jain circles alike. This text of clear Buddhist content represents a
boundary case. Manuscripts of this text including an initial statement of homage to
the Jain teaching have been found in Jain libraries.® A more detailed comparative
study of Buddhist and Jain protective scriptures presents alluring prospects for
further research, but is beyond the scope of this work.

Hidas (2015: 129): “[R]ecalling the fluidity of the usage of dharani, mantra, and vidya, we
find that dharani texts inevitably belong to a larger class of what may be labeled Buddhist
spell or incantation literature.”

For an extensive overview on the Jain protective tradition and its raksa texts, objects, and
spells, see Balbir 2018.

For an edition and short analysis of this text, see Jaini 1968.
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State of the art

Since western researchers have only recently differentiated between raksd and
dharant, publications on both genres are of high value for this work. The history,
content, and meaning of Buddhist dharani literature have long been the most
neglected fields of Buddhist research. After the publication of two introductory
essays on dharanis by Waddell (1912, 1914) and one article by Hauer (1927), the
study of dharanis came to a hiatus. Many scholars considered dharanis as the most
insignificant and unpleasant literary genre, which did not have any value for the
Buddhist literature at all, and which is therefore not worth being studied. In his
examination of the Usnisavijaya-dharant, Miiller commented on dharanis in the

following way:

Most of these Dharanis are prayers so utterly devoid of sense and grammar
that they hardly admit and still less are deserving of a translation, however
important they may be palaographically, and, in one sense, historically also,
as marking the lowest degradation of one of the most perfect religions, at
least as conceived originally in the mind of its founder. Here we have in
mere gibberish a prayer for a long life addressed to Buddha, who taught that
deliverance from life was the greatest of all blessings. While the beautiful
utterances of Buddha were forgotten, these miserable Dharants spread all
over the world, and are still to be found, not only in Northern, but in
Southern Buddhism also. [...] Here, as elsewhere, the truth of the Eastern
proverb is confirmed, that the scum floats along the surface, and the pearls
lie on the ground.’

The same attitude of disapproval is reflected in Winternitz’ work. In his survey on
one mantric passage of the Sardilakarndavadana, where he sees the origin of
Buddhist spell practice, he designated mantric scriptures as the most unpleasant
branch of Mahayana literature:

Es war das Bediirfnis nach Mantras, nach Zauberspriichen, im Volke
vorhanden und diesem Bediirfnis mufite auch der Buddhismus Rechnung
tragen. Um den Mantras der Zauberer entegegenzutreten, muflten auch die
buddhistischen Monche ihre ,Mantras’ haben. Zuerst waren diese Mantras
noch moralische Spriiche wie Mangalasutta und Rattanasutta [...] denen nur
das Formelhafte den Charakter von Zauberspriichen [...] gab. Um die
Mantras der Zauberer ,zurlickzuschlagen’, brauchte man viele nach
demselben Rezept gemachte Formeln und Spriiche, zu diesem Rezept

7 Miiller [1884] 1972: 31f.
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gehorten insbesondere die fortwdhrende Wiederholung und die Einfiihrung
unverstandlicher, geheimnisvollklingender Silben wie om, hiim, vam, ho,
phat usw. So entstand dieser hochst unerfreuliche Zweig der
Mahayanaliteratur.®

It was only in the last few decades that dharanis found the attraction of academics
and finally got the treatment they deserve. Besides editions and studies of selected
dharani texts,® publications include general studies on a contextualized and
functional definition of the term dharani,'® encyclopaedia entries,'! as well as works
dealing with the traditional understanding of mantras and dharanis."* In particular

the Buddhist spell practice in the context of Chinese sources found great attention.'®

The early Buddhist raksa literature was first systematically investigated by Peter
Skilling (1992) in his article on the different classes of Sravakayana raksa texts.
Skilling continued his general study of apotropaic texts, which resulted in an
extensive introduction to his edition of the Tibetan mahasitra collection (1997a),
one of the classes of raksa texts he discussed in his 1992 article. While the earliest
class of raksa texts, the Pali parittas, has been comprehensively studied,'* general
studies on early Buddhist raksa literature remain scarce. Worthy of note are,
however, von Hiniiber’s description of raksa spells (“Schutzzauber”) among the
Gilgit manuscripts (1981, 2018), and a short entry on paritta and raksa texts
included in the Encyclopedia of Buddhism (McDaniel 2004).

Others approached early Buddhist raksa literature through the study of a single
text or manuscript, or a collection of texts. This category comprises a considerable
number of publications, which focus on the edition and translation of a text, and
analyse its content and characteristics. These works include the Megha-sitra
(Bendall 1880), the Mahasamaja-sitra (Waldschmidt [1932] 1979), the
Mahdasahasrapramardana-sitra (Iwamoto 1937a), the Atanatika-siitra (Hoffmann

¥ Winternitz 1912: 249.

Editions and translations of selected dharanis include the Arya-mahabala-nama-mahayana-
sitra (Bischoff 1956), the Amoghapdasahydaya-dharani (Meisezahl 1962), the Anantamukha-
nirhara-dharani (Inagaki 1987), and the Mekhala-dharant (Tripatht 1981).

Especially valuable are: Bernhard 1967, Braarvig 1985, Gyatso 1992, Copp 2011, and
Davidson 2009, 2014a, 2014b, 2017.

' Cf. Hidas 2015, and Kariyawasam 1989.

12° Cf. Lamotte 1949-80: 1859-1864, and Braarvig 1985.

3 See particularly: McBride 2005, Copp 2005, 2008b, 2014, and Shinohara 2014.

For references, see De Silva 1981.
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[1939] 1987, and Sander 2007), the Upasena-siitra (Waldschmidt [1957] 1967b),
the Dasabala-sitra (Waldschmidt 1958, and Hartmann/Wille 2010), the Tibetan
mahdasitras together with their Pali and Sanskrit parallels (Skilling 1994a), the
Nagaropama-vyakarana (Bongard-Levin et al. 1996), the Chinese translation of the
Mahamayiari-vidyarajii (DesJardins 2011, and Serensen 2006), the Mahapratisara-
mahavidyarajnt (Hidas 2012), the *Manasvi-nagaraja-siitra (Strauch 2014), the
Mahasitavatt (Hidas 2017), and the Tibetan Sadaksara-vidya (Holz 2017).
Moreover, a recently edited volume (Cicuzza 2018) deals with the Pali
Unhissavijaya-sutta as it appears in Laos, Thailand, and Cambodia and its Sanskrit
parallel the Usnisavijaya-dharani. One chapter of this volume is dedicated to the
study of the protective aspects in the Vajirasaratthasangha from Thailand.

Outline

Chapter 1 discusses the current state of research on early Buddhist raksa literature
and thereby first presents Skilling’s classification of raksa texts and then discusses
one possible source from which apotropaic texts could be derived from. It traces the
origin and spread of Buddhist raksad mantras and their distribution beyond the
Indian subcontinent to Central and Southeast Asia. Moreover, it deals with the
question of how protective texts become efficacious, leading to a discussion of the
concepts of maitri and saccakiriya. It is believed that friendliness towards all
sentient beings, and the formulation of an act of truth can both bring about
protection. Yet, the texts mention limitations to their potency and thereby give an
explanation in the event that the intended effect does not automatically occur.
Similarly, the scriptures issue warnings to the supplicant not acting in accordance
with the spells’ specific instructions.

Chapter 2 introduces the different versions of the Bhadrakaratri-siitra in Pali,
Sanskrit, Chinese, and Tibetan. This chapter gives special attention to the four
extant Pali discourses, which provide the canonical core for all other recensions,
even if they do not contain any linguistic raksa elements.

Chapter 3 investigates the two Sanskrit manuscripts of this discourse found or
obtained in Qizil and Kashgar, Central Asia. It provides an edition, translation, and
partial reconstruction of the fragmentary manuscripts with the help of Pali and
Tibetan parallels. It furthermore studies the textual structure, as well as language
and writing of the manuscripts in paragraphs on palaeography, orthography,
phonology, and morphology.
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Chapter 4 discusses the Chinese and Tibetan translations of the Bhadrakaratri-
sitra. It explores the mantric passages of the Chinese version and tries to reconstruct
the underlying Indic sound of the mantras rendered into Chinese. Additionally, this
chapter presents a critical edition and annotated translation of the Tibetan version.

Chapter 5 brings this book to a conclusion with a general discussion of all
recensions of the Bhadrakaratri-sitra in a synoptic way. It presents some historical
considerations on the textual history and transmission of the text and studies the
textual development of the discourse by focussing on the canonical core, the textual
structure, and specific raksa@ elements. The chapter closes with a discussion of
formal characteristics and linguistic patterns, which appear in a multitude of
apotropaic scriptures and can thus be seen as distinctive raksa elements. Protective
mantras soon became the key element of raksa texts and the correct recitation of
their sound value is credited with the attainment of protection, welfare, and other
benefits. Next, this paragraph attempts to shed light on some further aspects of early
raksa literature and tackles the sources of spells, the sources of protection, and what
conduct the recipients of spells must undertake in order to achieve the positive
effect. Raksa literature is rich in ritual instructions, which tell us how the texts and
spells should be applied in everyday practices, thereby giving some indications of
their widespread use among Buddhist circles.






1 Early Buddhist raksa literature — state of the art

The main purpose of Buddhist raksa texts is to provide protection. They represent
tools for the accomplishment of worldly aims, such as protection against any kind of
calamities, malignant beings and dangerous animals, well-being and other benefits,
as well as a remedy to cure diseases and sickness. The positive impact of canonical
Pali parittas of the Theravada school, mostly extracted from the Sutta-pitaka, is
already stated in the Milindapaiiha (originally composed in a middle-Indian
language different from Pali before the third century BC'):

Puna bhagavata paritta ca udditthd, seyyathidam ratanasuttam
khandhaparittam moraparittam dhajaggaparittam  atanatiyaparittam
angulimalaparittam. [...]

Kataparittam hi maharaja purisam dasitukamo ahi na dasati, vivatam
mukham pidahati. Coranam ukkhittalagulam pi na sambhavati. Te lagulam
muficitvd pemam karonti. Kupito pi hatthinago samagantva uparamati.
Pajjalitamahdaggikkandho pi upagantva nibbayati. Visam halahalam pi
khayitam agadam sampajjati aharattham va pharati. Vadhaka hantukama
upagantva dasabhiita sampajjanti. Akkanto pi paso na samvarati.

(Mil 150.27-152.28)

But on the other hand the Pirit [paritta] service was promulgated by the
Blessed One that is to say, the Ratana-sutta and the Khanda-paritta and the
Mora-paritta and the Dhajagga-paritta and the Atanatiya-paritta and the
Angulimala-paritta. [...]

[When paritta has been made, o King, a snake ready to bite a man] will not
bite him, but close his jaws — the club which robbers hold aloft to strike him
with will never strike; they will let it drop, and treat him kindly — the
enraged elephant rushing at him will suddenly stop — the burning fiery
conflagration surging towards him will die out — the malignant poison he
has eaten will become harmless, and turn to food — assassins who have
come to slay him will become as the slaves who wait upon him — and the
trap into which he has trodden will hold him not.

(tr. Rhys Davids 1890: 213-216)

See Demiéville 1924 and Fussman 1993 for the history of translation of the Milindapariha.
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The important role raksa texts always played in ritual practices cannot be
underestimated. It is a special characteristic of these texts that they were not only
preserved and transmitted, but actually applied in rituals and ceremonies to bring
about their apotropaic effects in everyday life on almost every occasion. As noted by
de Silva, “PARITTA is a very popular Buddhist ceremony in ST Lanka. It is not an
exaggeration to say that hardly a day passes without this ceremony being
performed.” The same holds true for Burma, as was stated by Bode: “the Paritta
[...] is, to this day, more widely known by the Burmese laity of all classes than any
other Pali Book.” Monks and lay followers alike, but especially monastics living in
dangerous environments, in the wilderness, always memorised and recited

protective texts from a very early date as a means of self-protection.

This chapter presents the state of the art of modern research on early Buddhist raksa
literature. It furthermore establishes a common ground between raksa texts and
medical treatises, and discusses whether the literary genre of raksa texts is derived
from a now lost scientific source. Moreover, it intends to trace the origin of mantras
in early Buddhist scriptures, and to examine the spread of raksa mantras from their
place of origin on the Indian subcontinent throughout and beyond South Asia.

De Silva 1981: 3.
3 Bode [1909] 1965: 3.
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1.1 A classification of raksa texts

Skilling (1992) has presented different classes or collections of protective texts in
his article on the raksa literature of the Sravakayana tradition. While some of these
texts belong to the earliest Buddhist literature and are ascribed to the Buddha
himself, other texts emerged only in the first centuries of the Common Era. Skilling
distinguishes four classes of raksa texts: 1) the parittas of the Theravadins, 2) the
mahasitras of the Mulasarvastivadins, 3) the svastigathas of various schools, and 4)
the Paricaraksa collection. Their characteristics shall be briefly described below.*

In the Theravada school we find a series of texts under the Pali name paritta (P.
for “protection, safeguard”), which originates from the old Indian root pari-tra “to
protect” and was often used synonymously to the term raksa.’> An early list of
parittas can be found in the Milindapaiiha,® and in the fifth century commentaries
by Buddhaghosa.” Taken together these lists give the titles of nine parittas. Today
there exist various collections not only in Pali, but also in Singhalese, Burmese, and
Siamese. In Sri Lanka parittas constitute a collection of 29 texts called the
Catubhanavara gathered mostly from the Sutta-pitaka preserved in Pali.® The last

seven parittas are, however, a later addition and SrT Lankan commentaries of the

For an extensive discussion of the four classes of raksa texts, see Skilling 1992: 116-144.

The paritta collection is a, contrary to other classes of the raksa scriptures, well-examined
literary genre. Lily de Silva gives a comprehensive bibliography of scholarly works in her
study on the meaning, content, and historicity of Pali parittas, and their application in
ceremonies (cf. de Silva 1981: xi—xii). For further references, see Skilling 1992: 116.
Particularly important is here Waldschmidt’s detailed description of a paritta ceremony (cf.
Waldschmidt 1967a: 465-478). See also Harvey (1993: 53—84) for the use, function, and
limitations of parittas.

Mil 150.28-151.1: Ratana-sutta, Khanda-paritta, Mora-paritta, Dhajagga-paritta, Atanatiya-
paritta, Angulimala-paritta.

See for example the longest list in the commentary on the Anguttara-nikaya, the Manoratha-
pirant: Mp 1 342.1-3: Atanatiya-paritta, Isigili-paritta, Dhajagga-paritta, Bojjharga-
paritta, Khandha-paritta, Mora-paritta, Metta-paritta, Ratana-paritta.

The 29 titles are (extracted from de Silva 1981: 5f.): Saranagamana, Dasasikkhapada,
Samanerapaniha, Dvattimsakara, Paccavekkhand, Dasadhamma-sutta, Mahamangala-sutta,
Ratana-sutta, Karaniyametta-sutta, Khanda-paritta, Mettanisamsa, Mittanisamsa, Mora-
paritta, Canda-paritta, Suriya-paritta, Dhajagga-paritta, Mahakassapatthera-bojjhanga,
Mahamoggallanatthera-bojjhanga, Mahdcundatthera-bojjhanga, Girimananda-sutta, Isigili-
sutta, Atanatiya-sutta, Dhammacakkappavattana-sutta, Mahasamaya-sutta, Parabhava-sutta,
Alavaka-sutta, Aggikabharadvaja-sutta, Kasibharadvaja-sutta, and Saccavibhanga-sutta.
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twelfth and eighteenth centuries reference the shorter list of 22 parittas. The seven
additional texts of the longer collection differ in order and context in different
editions.

In the Miilasarvastivada tradition some of the parittas — the Dhajagga-sutta, the
Atanatiya-sutta, and the Mahdsamaya-sutta — are classed under the term mahdsiitra,
the Dhvajagra-mahdsitra, the Atanatiya-mahasiitra, ° and the Mahasamaja-
mahasiitra. '° The counterpart to the Pali Ratana-sutta, a paritta text, is the
Vaisalipravesa-mahasitra. However, this is merely in terms of context, since they
share only one common verse. The term mahasitra applies to a collection of six or
eight siitras in the Agamas of the Milasarvastivadins, preserved in Chinese and
Tibetan translation. While the Chinese list refers to six mahasiutras, the Tibetan list
preserved in the early ninth century Ldan dkar ma or Lhan dkar ma (henceforth:
Ldan dkar ma) catalogue as well as in Bu ston Rin chen grub’s (1290-1364) History
of Buddhism (Tib. Chos ’byung) some 500 years later gives nine titles.!' According
to Skilling, the collection of nine Tibetan mahasiitras can be dated to the eighth
century.'? Together with one other text, which is not listed among these nine siitras,
but also bears the title mahasiitra, the Vaisalipravesa-mahdasutra, we eventually can
speak of a collection of ten mahdasiitras. Sanskrit fragments of six of these sitras
have been found in Central Asia. Even if they can certainly be classed as raksa texts
according to their protective function, they are not explicitly labelled as
mahdsitras."®

This texts bears slightly different titles in Tibet (Milasarvastivada) and Central Asia
(Sarvastivada): Atandtiya-mahdasitrain Tibetan translation, Atanatika-sitra in Central Asian
Sanskrit manuscripts.

For an extensive study of mahdasiitras and their relation to parittas and other classes of raksa
literature, see the general introduction in Skilling 1997a: 3-208, and especially 63—88. For the
Paiicatraya- and Maydjala-mahdsitras, see Skilling 2017.

The Sanskrit titles are (extracted from Skilling 1992: 126): Ciidasinyata-, Mahdsinyata-,
Paiicatraya-, Maydjala-, Bimbisarapratyudgamana-, Dhvajagra-, Atanatiya-, and Mahasamdja-
mahasiitra. There are two Dhvajagra-mahdasitras.

Skilling (1997a: 17): “The Milasarvastivadin collection must have existed by the beginning
of the eighth century, the date of translation of the Vinaya of that school into Chinese. As for
the date of the texts themselves, not much can be said.”

For a study on the Sanskrit manuscripts of the Atanatika-siitra found in Central Asia and
Gilgit, see Hoffmann [1939] 1987, and Sander 2007. For the Mahdsamdja-siitra, see
Waldschmidt [1932] 1979: 149-206, and Sander 1987b: 159-179; for the Dhvajagra-siitra,
see Waldschmidt [1932] 1979: 43-53, and 1959; for the Bimbasara-sitra, see Waldschmidt
[1932] 1979: 114-148.
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The third class of raksa texts — or rather raksa verses — can be subsumed under
the title svastigathas, which promote welfare, benediction, or blessings. This group
is represented by a multitude of verses known as svasti-, svastyayana-, or mangala-
gatha, pranidhana or satyavak, which can be found in various Buddhist schools.
The only extant collection of svastigathas is found in Tibetan translation. The Ldan
kar ma catalogue gives a list of seven texts, which it ascribes to the category of Bkra
shis kyi rnam grangs (Skt. *Svastiparyaya).'* Svastigathas appear at the end of
various divisions in the Tibetan Kangyur and Tengyur, and function as blessings
upon completion of the meritorious work of compiling the Tibetan canon. The
catalogue (Tib. dkar chag) to the Golden Tengyur (Tib. Gser gyi lag bris ma)
created in the mid-eighteenth century explains the promotion of welfare on account
of the compilation of the Buddhist scriptures as follows:

da ni las byas pa don yod par bya ba’i phyir | bsngo ba dang | smon lam
dang | bkra shis kyi skor 'di rnams la | [...]

gang zhig brjod na don rnams kun 'grub cing |
gnas skabs kun tu bde legs 'gyur ba yi ||

bsngo ba smon lam bkra shis tshigs bcad skor ||
bzhi bcu tham pa legs par bzhugs pa yin ||

(Golden Tengyur, 225, dkar chag, tso, 366.5-367.1)
Now, in order to make fruitful the work that has [just been] completed [the
copying of the Tanjur], the dedications (bsngo ba = parinamand),

aspirations (smon lam = pranidhana), and blessings (bkra shis = mangala)
[follow] ...

Well-placed [here] are the forty-odd
dedications, aspirations, and verses of blessings

which when recited accomplish all aims
and promote welfare at all times.

(tr. Skilling 1992: 131)

The seven titles are: Bkra shis kyi chigs su bcad pa chen po, Shis pa brjod pa’i chigs su bcad
pa, Bkra shis kyi shigs su bcad pa, and Bkra shis su bya ba’i shigs su bcad pa (Skt. Mangala),
and Bde legs kyi chigs su bcad pa, Yang bde legs su bya ba’i chigs su bcad pa, and Yang bde
legs su su 'gyur ba’i chigs su bcad pa (Skt. Svasti) (cf. Lalou 1953: 330, 351, 353).
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The five texts of the Paricaraksa (Skt. for “Five Protections™) collection belong to
the fourth class of raksa texts. Strictly speaking, there are two different collections,
one preserved in Tibetan, and one in Sanskrit. The two collections only share three
texts, so that we should speak of seven, rather than five texts. The Ldan kar ma
catalogue (section XIII) lists the following Tibetan texts under the equivalent title
Gzungs chen po Inga la “The Five Great Dharanis”, probably an alternative name
for the Paricaraksa collection in the Tibetan tradition: 1) Rma bya chen mo (Skt.
Mahamayuri), 2) Stong chen mo rab tu ’joms pa (Skt. Mahdasahasrapramardana),
3) Rig pa’i rgyal mo so sor 'brang ba chen mo (Skt. Mahapratisaravidyarajni), 4)
Gsil ba’i chal chen mo (Skt. Mahasitavana), and 5) Gsang sngags rjesu ’dzin pa
(Skt. Mahamantranudhari)."”® A Tibetan manuscript found in Tabo'® gives the same
texts, but lists them in a different order: 1) 'Phags pa stong chen mo rab tu jom ba
zhes bya ba’i mdo (Skt. Arya-mahdsahasra-pramardani-siitra), 2) 'Phags pa rig
sngags kyi rgyal mo rma bya chen mo (Skt. Arya-maha-mayiri-vidya-rajnt), 3)
"Phags pa bsil ba’i tshal chen po’i mdo’ (Skt. Arya-maha-sitavana-sitra), 4) "Phags
pa rig pa’i rgyal mo so sor 'brang ba chen mo (Skt. Arya-maha-pratisara-vidya-
rajii), and 5) 'Phags pa gsang sngags chen po rjes su 'dzin pa’i mdo’ (Skt. Arya-
maha-mantra-anudharani[or anudharil-sitra).'” Hidas assumed that the latter list

represents an earlier collection:

[I]t is possible that these five texts constituted a proto-Paricaraksa-
collection in Sanskrit and later on two of them, the Mahdsitavana and the
Mahamantranudhari were replaced with the Mahasitavati and the
Mahamantranusarini respectively.'®

The following table gives the titles of the five Sanskrit and Tibetan Paricaraksa
texts. The Sanskrit titles of the Tibetan texts are extracted from the transliterations
given internally at the beginning of the texts. The Tibetan translation of the Sanskrit

Maha-dandadharani-sitavati, the Be con chen po shes bya ba’i gzungs or

15 Cf. Lalou 1953: 327, 351.

The collection of Tabo manuscripts can be dated from the mid-tenth to the sixteenth centuries
(cf. Scherrer-Schaub/Bonani 2002). Although it is not possible to definitely date the
manuscript under consideration, its structure, style, and archaic orthography speak in favour
of its antiquity (cf. Harrison 1996).

7" Cf. Harrison 1996: 53.

'8 Hidas 2012: 24 n. 16.
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Mahadanda-dharant (displayed with grey background), is not listed among the “The

Five Great Dharanis”."

Table 2: The titles of the Sanskrit and Tibetan Paricaraksa texts.

Sanskrit titles Tibetan titles

Mahasahasrapramardana-sitra | Mahasahasrapramardani-nama-mahdyanasitra
Stong chen po rab tu ’joms pa shes bya ba’i mdo (D 558, Q 177)

Mahamayiri-vidyarajnt Mahamayiri-vidyarajnt
Rig sngags kyi rgyal mo rma bya chen mo (D 559, Q 178)

Mahasitavana
Bsil ba’i tshal chen mo (D 562, Q 180)

Maha-dandadharani-sitavatt Mahadanda-dharant
Be con chen po shes bya ba’i gzungs (D 606, Q 308)

Mahapratisara-mahavidyarajit | Mahapratisara-vidyarajnt
Rig pa’i rgyal mo so sor ’brang ba chen mo (D 561, Q 179

Mahamantranudharani-sitra
Gsang sngags chen mo rjes su 'dzin pa’i mdo (D 563, Q 181)

Mahamantranusarini

Out of the seven paricaraksa texts, Skilling (1992) ascribes only the Mahapratisara-
mahavidyarajnt (henceforth: Mahapratisara) to the Mahayana, and classifies the
other six texts under Srévakaya'ma. 20 However, Hidas (2017) remarks that some
manuscript colophons refer to the Maha-dandadharani-sitavati as a Mahayana
scripture.’! Skilling describes the remaining five texts as Sravakayana raksas par
excellence. They are all compilations, which centre upon parittas, but expand upon
this core with statements of homage, mantras, popular cultic practices, and ritual
instructions. Skilling noted:

Hidas demonstrated that the title Mahasitavati reflects a later stage in the transmission of this
text. An early title is likely to have been Maha-dandadharani-Sitavati or simply
Mahadandadharani. For a critical edition, translation and study of this text, see Hidas 2017:
449. An edition of the Mahasitavati was originally published by Iwamoto 1937b.

20 cf. Skilling 1992: 143.

21 Cf. Hidas 2017: 454.
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All have paritta at their heart, and are expanded by preambles, by verses of
homage, by mantras and praises of mantras, by lists of deities, by
descriptions of rites, and so on: they are composite compilations that must
have evolved over several centuries. All contain common elements, such as
the cult of past Buddhas, the Four Kings, and deities such as yaksas, etc.,
common verses, and common phraseology.??

It is at present not possible to definitely date the composition of the Pasicaraksa
collections, since the manuscript evidence is rather late. The Tibetan translation was
produced in about 800 CE, while the oldest manuscripts of the Indian collection can
be dated to about 1100 CE. There is, however, a large timespan between the actual
emergence of the individual texts, which were first transmitted independently before
they were grouped together and formed the Paricaraksa collection, and the date of
the oldest preserved manuscripts of the collections 3

Skilling’s classification of the raksa literature, however, does not comprise a
number of raksa texts, which were transmitted independently, and which cannot be
ascribed to one of the categories or collections of raksa texts discussed above.
These texts include the Asilomapratisara,** the Bhadrakaratri-siitra, the Dasabala-
sitra,” the Disasauvastika-siitra,*® the Druma-kinnara-rdja-paripyccha-sitra,?’
the *Manasvi-nagardja-sitra,” the Megha-siitra,*® the Mekhala-dharant,*® the
Nagaropama-vyakarana, *' the Satyd-siitra, > the Upasena-siitra, > and the

Vidyasthanopama-siitra.>*

22 Skilling 1992: 144,

23 As Hidas pointed out, the Mahapratisara circulated in Gilgit in the first half of the seventh
century, and he therefore places the terminus ante quem for the emergence of this text to the
late sixth century, even if earlier forms of this text might have already existed in the fifth
century (cf. Hidas 2012: 21 n. 4).

24 Cf. SHT +1V 60.

25 The canonical Dasabala-siitra in the Majjhima-nikaya and in the Samyukta-agama does not
show any protective elements or mantras, which were supplemented only in Central Asia. Cf.
Waldschmidt [1932] 1979: 207-225, and 1958: 382-405. A complete overview of the four
extant versions of the sitra is available in Chung 2008: 165f., and 2009.

26 Cf. Tournier 2016.

27 Cf. Harrison 1992.

28 Cf. Strauch 2014.

29 Cf. Bendall 1880.

30" Cf. Tripatht 1980.

3ot Bongard-Levin et al. 1996.

32 Cf. Waldschmidt 1959: 18f.
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All these texts bear linguistic elements typical for later raksa texts and can
therefore easily be classed as raksa literature. It is, however, important to keep in
mind that it is not a typical linguistic feature that makes a text a raksa text, but the
function, purpose, and use of a text. This short list of texts is in no case complete for
there are various other protective texts. Some manuscripts found in Gilgit, Bamiyan,

> most of them still unidentified, seem to be raksa

Nepal, and Central Asia,?>
collections, or composite or multiple-text manuscripts comprising several raksa
texts transmitted together in one manuscript.>® It seems that the use and ritual
function of texts might have determined the linguistic shape they were transmitted
in. A complete inventory of existent raksad manuscripts in Indian languages is

currently not available and remains a desirable subject of further research.

33 Cf. Waldschmidt 1967b.

3 Cf. Waldschmidt [1959: 3-8] 1967c: 373-378.

35 For raksa manuscripts from Gilgit, see von Hintiber 1981, 2004: 12-17, 2014, and 2018. For
raksa manuscripts from Bamiyan now scattered around the world and kept in various private
collections, see the Schayen Collection of Buddhist Manuscripts (Braarvig 2000-2016), and
the Hirayama Collection (Tamai 2016). Some raksa texts from Nepal can be found in R.
Mitra 1882. In his Survey of the Sanskrit Manuscripts in the Turfan Collection (Berlin), Wille
lists raksa manuscripts from Central Asia now kept in the Staatsbibliothek zu Berlin (cf.
Wille 2014: 205f.: Apotropaic texts (raksa) and other charms (dharant, vidya, mantra)).

For such a multiple-text manuscript, see Hartmann/Wille 2010: 365-382, and Hartmann
2017a: 77-79.

36
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1.2 The source of protective texts

The healing of various kinds of diseases is one of the main purposes and functions
of raksa literature. Throughout this literary genre we find lists of diseases, of
poisonous substances, and of medicinal herbs, as well as instructions on how to
conduct healing rituals. There was such faith in mantric scriptures that the recitation
of mantras constituted a separate branch of early Indic Buddhist medical practice,
and it is not too far-fetched to assume a medical origin from which Buddhist raksa
literature evolved. Strauch (2014) suggested that a seemingly lost botanical or
scientific tradition could be identified as one of the possible sources for Buddhist
raksa practices.’” Several apotropaic texts were indeed used in healing rites, and
their mantras were widely employed as means to cure illnesses. Often, texts centring
upon healing illnesses use the term vidya to designate their spells, which comprises
the science of medicine, as Waddell (1912) demonstrated:

‘Vidya’ with its meaning of higher knowledge or Art seems to have
connoted frequently the art of medicine, so that most of the spells which are
termed Vidya purport to cure diseases — though many Dharanis also are
expressedly intended for diseases.*®

There is evidence from Central Asia that points to the use of the term vidya in
healing practices. Two spells (vidyas) on one folio of a composite manuscript (SHT
III 842) represent healing spells against diseases. On the recto, there is a spell
against diseases of any kind (Skt. sarvaroga) entitled sarvaraksa vidya, and on the
verso we find a spell against headache (Skt. sirsartti). The spell for every kind of
protection on the recto reads:

tasya kascit prasahisyati devo va nago va asuro va gandharvvo va kinnaro
va mahorago va yakso va raksaso va kumbhdando va preto va pisaco va
piitano va katapiitano va manusyo va amanusyo va yava sarvvarogadhigato
va punyadattasya raksam karomi paritraparigraham karomi yava
sarvvarogadhigato va

(SHT III 842r1-4)

37 Cf. Strauch 2014: 81.
3 Waddell 1912: 171.
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He will withstand all diseases caused by any god, naga, asura, gandharva,
kimnara, mahoraga, yaksa, raksasa, kumbhanda, preta, pisdca, piitana,
katapiitana, human, or non-human. I provide protection for Punyadatta, and
I safeguard from all diseases that come near.

Moreover, other raksa texts have been used in healing practices. There are several
examples that show how the Mahamayiri-vidyarajiii (henceforth: Mahamayiri) was
employed for healing purposes. It was included in the Bhaisajyavastu® of the
Vinayavastu of the Miulasarvastivadins, which according to Zysk “represents the
earliest form of Buddhist monastic medicine.”** There we are told that the Buddha
once healed a young monk bitten by a snake by means of the recitation of the
Mahamayiirt mantra.*' The popularity of the Mahamayiir? mantra to cure illnesses
in the early period (between the fourth and eighth centuries) is also expressed in the
seventh century Harsacarita, where Banabhatta mentions that the Mahamayiri was
recited by the royal family for healing the emperor’s disease, and to secure the well-
being of the residents of the royal palace.*> The Mahamayiiri was also frequently
applied as remedy in healing rites in China and Japan in the eleventh and twelfth
centuries.** The healing power of dhdranis also played an important role in eighth
century Japanese Buddhism, where the curing of the sick by chanting dharanis was
included in the government’s legal code. The historiography Continued History of
Japan (Shoku nihongi), compiled in 797, tells us that a group of priests well versed
in dharanis recited them for the protection and the health of the ruler and his

family.*

The tradition of mantra healing is, however, deeply rooted outside of Buddhist
practices, and found widespread application in early Vedic times. The main source

for magico-religious healing is the Atharvaveda, which contains an enormous

39 Cf. Dutt 1942: 286-288.

40 Zysk 1991: 52.

e Panglung 1980 and 1981: 61.

2 Cf. Cowell/Thomas 1897: 137.

4 De Visser (1919-20: 387) writes on the use of the Mahamadayiirt in China and Japan: “[...] da83
besonders im elften und zwodlften Jahrhundert viele beriihmte Shingonpriester den
Mahamaytri-Ritus in erfolgreicher Weise beginnen, immer auf Befehl des Kaisers, um Regen
hervorzurufen, der Kaiserin eine leichte Geburt zuteilwerden zu lassen, und den Kaiser von
einer Krankheit oder einem leichten Unwohlsein zu befreien.”

4 On the use of dharanis in Japanese Buddhist healing practices, see Abé 1999: 161f.
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number of hymns and mantras devoted to healing illnesses.* These mantras, which
were considered to be more efficacious than the actual use of herbs and medicine,
were recited during special healing rites. This tradition continues then in scientific
treatises, of which the Bhela-, Caraka-, and Susruta-samhitas of the Ayurvedic
tradition represent the oldest ones.*® Haldar summarizes the enumeration of diseases
in the Atharvaveda, which can be cured through the utterance of mantras, as
follows:

They are securing curatives for various otherwise incurable diseases
produced by the sins of past life, viz. Fever, Cholera and Diabetes; stopping
the flow of blood from wounds caused by injuries from weapons, preventing
epileptic fits and possession by different types of evil spirits, such as the
bhiita, pisaca, brahma-raksas, etc.; curing vata, pitta and Slesman, heart
diseases, Jaundice, white leprosy, different kinds of fever, Phthisis, Dropsy;
[c]uring worms in cows and horses, providing antidotes against all kinds of
poisons, supplying curatives for the diseases of the head, eyes, nose, ears,
tongue, neck and inflammation of the neck warding off the evil effects of a
Brahmana’s curse; arranging women’s rites for securing sons, securing easy
delivery and the welfare of the foetus.’

Almost identical lists of diseases can be found throughout Buddhist raksa literature
in Indian, Tibetan, and Chinese sources. The positive effect of the mantras of
various texts is to prevent or to heal all kinds of illnesses, which are enumerated
after the mantras. These lists appear among others in the Mahamayiiri,*® the Tibetan
Sadaksara-vidyd,* the Sanskrit, Tibetan, and Chinese versions of the Arya-
tathagatosnisasitatapatra-namapardjita-pratyangira-mahavidyarajint - (henceforth:
Buddhosnisa),>® and the Amoghapasahydaya-dharant.”' Parts of an early Sanskrit

4 For admirable studies on Indian classical medicine, see Filliozat 1949, and Rosu 1989, who

collected works on the history of Indian medicine by the two scholars Gustave Liétard and

Palmyr Cordier.

For a study on the use of mantras in Ayurvedic treatises, see Zysk 1989: 123143,

47" Haldar 1977: 14.

8 Cf. Takubo 1972: 28f.

49 Cf. Holz 2017: 232.

0 et Samten/Pandey 2002: 152f. For a Sanskrit manuscript from Turkestan, see Hoernle 1916:
52, no. 150. For a Sanskrit manuscript from Nepal, see R. Mitra 1882: 227 no. B 46. For the
Chinese text, see Taisho IXX 943A, 944B, 945, 976, 977, for the Tibetan text, see A 709, A
1092, D 591, H 542, N 515, Q 203, Z 567; for a translation of the Tibetan version, see
Waddell 1914: 49-54.

1 Cf. Meisezahl 1962: 314.

46
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version of the Mahamayirt were found among the so-called Bower Manuscript from
Kucha, Central Asia, a collection of medical treatises. This treatise, which can be
dated to the first half of the sixth century,’? contains a similar list of diseases, though
in a slightly different order.’® The enumeration of illnesses, and of demons and other

evil beings causing fever in the Mahamayiirt here serves as example (see table 3 for

a comparative list of different kinds of fever and diseases in other sources):>*

Sirorttim apanayantu. arddhavabhedakam arocakam aksirogam nasarogam
mukharogam kantharogam hydrogam galagraham karnasilam dantasiilam
hrdayasilam parsvasilam pysthasilam udarasilam gandasilam vastisiilam
gudasilam yonisilam prajanasilam drusilam jamghasilam hastasilam
padasillam angapratyangasillam jvaram apanayantu. ekahikam dvahikam
traitiyakam caturthakam saptahikam ardhamdsikam masikam dvaimasikam
mauhirtikam  nityajvaram  visamajvaram  bhitajvaram  pretajvaram
manusajvaram amanusajvaram vatikam paittikam Slesmikam sannipatikam
sarvajvaram  sarvavyadhim  sarvagraham  sarvavisam  sarvapapam
sarvabhayam ca nasayantu

(Takubo 1972: 28f.)

Headache shall be removed. Hemiplegia, indigestion, diseases of the eyes,
nose, mouth, throat, heart, compression of the throat, pain of the ears, teeth,
heart, ribs, back, stomach, cheeks, bladder, piles, womb, menorrhagia,
thighs, shanks, hands, feet, limbs, minor limbs, and fever shall be removed.
Every day, every second day, every third day, every fourth day, every
seventh day, every half a month, every month, every second month,
momentary, uninterrupted, and irregular fever, fever caused by bhiitas,
pretas, human, and non-human beings, illness that arises from a combined
derangement of air, bile, and phlegm, every kind of fever, all plagues, all
evil demons, all poisons, all evil, and all fears shall be extinguished.

2 Date according to Sander 1987a.

33 Cf. Hoernle 1897: 223.
% Fora comparative study of the above-mentioned sources containing lists of diseases, see Holz
2017: 237-240. Fragments of this list are also preserved in Sanskrit manuscripts from Turfan

(cf. SHT III 900 and 906d).
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Table 3: Comparative list of different kinds of fever and diseases.
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Mahamayirr Buddhosnisa Bower Manuscript Atharvaveda
Jjvara takman (AV V, 22)
ekahikam ekahikah ekahika
dvahikam dvaitiyakah dvaitiyaka
traitiyakam traitiyakah traitiyakat ytiyaka
caturthakam caturthikah caturthakat
saptahikam saptahikah saptahikat
ardhamasikam arddhamasikah ardhamasikat
masikam masikah masikat
dvaimasikam dvaimasikah, daivasikat
mauhurtikam mauhurttikah mauhurtikat
nityajvaram nityajvarah nityajvarat
visamajvaram visamajvarah visamajvarat visvasarada
bhitajvaram bhitajvarat
pretajvaram pretajvarah
pisacajvarah
manusajvaram manusajvarah manusyajvarat
amanusajvaram amanusajvarah amanusajvarat
rogal/Sila rogalSiila
(AV IX, 1-22)
Sirorttim Sirovartim Siro'rttim Sirsakti/Sirsamaya
arddhavabhedakam arddhavabhedakam ardhavabhedakam
arocakam arocakam arocakam
aksirogam aksirogam aksirogam vatikara
nasarogam nasarogam nasarogam vilohita
mukharogam mukharogam mukharogam
kantharogam kantharogam kantharogam usniha
hrdrogam hrdrogam hrdayarogam hrda
galagraham galagraham
karnasiulam karnasiulam karnasiulam karnasiila
dantasiulam dantasilam dantasiulam
hrdayasilam hrdayasilam hrdayasilam hrdaya
parsvasillam parsvasillam parsva
prsthasillam prsthasilam prsthasillam prstt
udarasillam udarasillam udarasillam tirasct
gandasilam gandasilam
vastisillam vastisillam vastisillam
gudasilam gudasilam guda
yonisillam yonisilam sroni
prajanasilam pradarasilam
urusilam urusiulam urusilam uru
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Table 3 (continued)
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Mahamayiri Buddhosnisa Bower Manuscript Atharvaveda
Jjamghasilam Jjanghasilam Jjamghasilam janu
hastasiilam hastasilam hastasilam
padasilam padasilam padasilam pada
angapratyangasitlam angapratyangasitlam amgapratyamgasilam angabheda
vatikam vatikah vatikara
paittikam puaittikah
Slesmikam slaismikah
sannipatikam sannipatikah

urahsillam

marmasilam

Further references to healing rituals, which frequently appear in protective

scriptures, give another indication that raksa texts are based on medical sources. The

texts give instructions on how to prepare these rites, which together with the

recitation of mantras are then performed in order to cure a sick person. The

Mahapratisara describes such a rite in the following way:>

idanim sampravaksyami aturanam cikitsanam |
caturasram mandalam kuryan mydgomayasamanvitam ||1||

paricarangikaciirnena citrayen mandalam subham |
caturah piarnakumbhams ca sthapayed vidhind budhah |2||

puspany avakiret tatra dhiipayed dhiipam uttamam |
balikarma ca kurvita mahdasahasrapramardanam ||3||

purvavad gandhapuspams ca dadyac catra vidhanavit |
catasras tirikah sthapyah sarvas ca pattabaddhikah ||4||

snapayitvaturam pascac chucivastrasamavytam |

subhagandhanuliptangam pravesayen madhyamandalam ||5||

purvamukham nisadyainam vidyam etam udaharet |
saptaso japtaya casya raksam kuryad vicaksanah ||6]|

aturasya tato ‘rthaya varams capy ekavimsati |
udahared imam vidyam sarvarogapasantaye ||7|

(Hidas 2012: 190f.)

55

The Mahasahasrapramardana-sitra also gives directions on how to conduct healing rituals
(cf. Iwamoto 1937a: 30-43). Further healing rites can be found in the Suvarnabhasottama-
sitra, and in the Saddharmapundarika-siitra (cf. Zysk 1991: 61f.).
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Now I shall teach the healing of the sick.
One should make a square mandala with soil and cowdung. ||1]]

One should draw a splendid mandala with five-coloured powder.
The wise one should place four filled jars according to the precept. ||2]]

He should scatter flowers there and burn the finest incense.
He should make the offering crushing the Great Thousand. ||3||

Then the knower of the precepts should offer there fragrances and flowers
as before.
Four arrows are to be set in place, all bound with cloth. ||4||

Then one should bring the sick person to the middle of the mandala
Having bathed him, having had him dressed in clean clothes and his body
anointed with pleasant fragrances. ||5||

One should seat him facing East and should utter this spell.
By muttering it seven times the skilful one will bring about his protection. ||6]|

Then for the advantage of the sick person one should utter this spell another
twenty-one times
For the cessation of all diseases. ||7]

(tr. Hidas 2012: 249f.)

Some raksa texts apply poisonous substances listed among the mantras, which are

devoted to healing diseases. The Tibetan parallel of the Gandhari *Manasvi-

nagardaja-sitra, the 'Phags pa klu’i rgyal po gzi can gyis zhus pa zhes bza ba’i

gzungs, refers to the “Great poisons and medicines” using the phrase dug dang sman
chen po bco brgyad po (Z Vol. 101 p. 329.2, H Vol. 91 p. 316.2) “eighteen great
poisons and medicines”. It was indicated by the Mahdasahasrapramardana-sitra,

which shows a close connection to scientific traditions, that some mantra syllables

or terms refer to poisonous or medical substances:

viryena tejasd tesam visam astv avisam sada |

tatra mantrapada bhonti nirvisa visadisanah ||

syad yathedam |

harikesi | nakile | rehile | amare andare pandare | katake | keyiire | hase
hase hase | khase khase khase | kharange | marugahane svaha || mumuksa
svaha | hile svaha | mile svaha ||

hata gandah kilasas ca vaisarpas ca vicarcikah |

pittaka lohalingas ca kacchir bhavati saptamf ||

(Iwamoto 1937a: 33)
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By the energy, by the heat of them (i.e Buddhas, Pratyekabuddhas, Arhats,
etc.) the poison shall always be non-poisonous. There are mantra words
which are poisonless (nirvisa), which make poison effectless (visadiisana),
namely:

harikes$i. nakile. rehile. amare andare pandare. katake. keytre. hase hase
hase. khase khase khase. kharange. marugahane Hail. mumuksa Hail. hile
Hail. mile Hail.

Destroyed are goitress (ganda), cases of ‘white leprosy’ (kilasa), the effect
of the visarpa decease, itch (vicarcika), cases of tartar (pittaka), bloody
abscesses, and scab (kacchii) as the seventh.

(tr. Strauch 2014: 79)

Some terms of this mantra can be connected with either poisonous or medical
plants, although it is not possible at the moment to trace any similar list in the
preserved early Ayurvedic or scientific scriptures of the Indian medical tradition.> It
seems, however, highly probable that the list of poisons known to various raksa
texts is derived from a now lost botanical or medical tradition, which has its origin
outside of Buddhism, and which is not only deeply rooted in Indian magical healing
circles, but also in a scientific tradition. This fact is further supported by the
appearance of another list of healing substances, a list of medicinal herbs, which can
be found in the Amoghapasahyrdaya-dharani. This text says that illnesses are cured
through recitation over medicinal herbs. By wearing them as an amulet protection
and prosperity will be provided. The relevant passage of the Amoghapasahydaya-
dharanf runs as follows:>’

Jaya vijaya | nakult | gandhanakult varuni abhayapani | indrapani|
gandhapriyangu | tagara cakra | mahacakra | vispukranta | somardjt |
sucandand ceti || esam yathdsambhavatah | astottarasatavaran parijapya
manim kytva Sirasi bahau va dharayitavyam | balanam gale | narinam
vilagne | svayam parama saubhagyakaranam | alaksmiprasamanam putradan
ca || etena manina bandhena sarvaraksa kyta bhavati | visagnirnnakramati |

56 Cf. Strauch (2014: 81) who identified G. bidumati, Skt. bindukini or binduka as a poison,

pandara, karanda, and srimati as a kind of plant, tarata, and keyiira as a certain medical
plant, and tejovati as a kind of pepper. For a discussion of the use of this spell in raksa texts
and in Ayurvedic literature, see Strauch 2014: 75-78.

The Mahasahasrapramardana-siitra also gives a list of medicinal herbs (cf. Iwamoto 1937a:
30-43).

57
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visakrtam notpadyate | utpannd api na pidan janayisyanti | Sighram
prasamayisyanti | grahah prasamayiysyanti |

(Meisezahl 1962: 326)

After having recited [the Apdaya] hundred-eight times over the medicinal
herbs jaya, vijaya, nakuli, gandhanakuli, carini, abhayapani, indrapani,
gandhapariyangu, tagara, cakrd, mahdcakra, vispukranta, somardji and
sunanda, a talisman (mani) is to be made [from them] which must be put on
the head or on the upper arm; boys [wear it] around the neck and girls
around the waist. It will be the cause of great prosperity, elimination of
misfortune and bestowing with children. When the talisman is worn, every
possible protection is assured. Poison and fire shall not approach. Poisoning
shall not occur, and if [such a case] were possible, it will be cured quickly.
All demons shall be expelled.

(tr. Meisezahl 1962: 299)

As Zysk has convincingly shown, the use of mantras as remedy to cure diseases
plays an important role in the medical tradition of the Atharvaveda, as well as in
Ayurvedic sources. In his study of mantras in the Ayurveda, he refers to the
following mantra in the Uttarasthana of Vagbhata’s Astangahrdaya-samhita:*®

tada mantram

namah purusasimhaya namo narayandya ca |
yathasau nabhijanati rane kysnaparajayam || 28 ||

rane kysnah pardjayam etena satyavakyena agado me prasidhyatu |
namo vaidiuryamate hulu hulu raksa mam sarvavisebhyah || 29 ||

hulu kulu raksa mam sarvavisebhyah
gauri gandhari candali matangi svaha

(Utt 35.27-30)

Then [recite] the mantra:

Homage to Purusasimha, homage to Narayana. Just as one does not know a
defeat of Krsna in a battle, may the antidote be effective for me by this true
speech. Homage to Vaidliryamata, hulu hulu, protect me from all poisons.
hulu kulu, protect me from all poisons. gauri, gandhari, candali, matangi,
svaha!

58 Cf. Zysk 1989: 140f. n. 24.
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This mantra not only shares some linguistic features with the mantras of raksa
literature, but also its benefits. It is believed to ward off all kinds of poisons, ghosts,
demons, sorcery, misfortune, epidemic, disease, famine, war, thunderbolt, and
fear. °° Similar lists of calamities can be found throughout Buddhist raksa
literature.®® The Ayurvedic mantra of the Astangahydaya-sambhita also shares the
alinguistic syllables hulu hulu, hulu kulu with the mantras of raksa literature, as
well as the series of invocations of the female deities gauri gandhari candali
matangi. The close relationship between the Astangahrdaya-samhita mantra and
Buddhist raksa mantras suggests that they could possibly be derived from a
common source.

In summary, besides providing protection and welfare for all sentient beings, one of
the main functions of raksa texts is curing diseases. Protective texts were widely
employed in healing rituals. Furthermore, we find lists of diseases, which will not
occur by the recitation of spells, references to healing rites, as well as lists of
poisonous substances and medicinal herbs throughout raksa literature. The close
relationship of protective texts and medical treatises points to a common scientific
source, although it is at this point impossible to establish this common origin.

59 Utt 35.30: asesavisavetalagrahakarmanapapmasu | marakavyadhidurbhiksayuddhasanibhayesu

ca.

0" Foran example of such a list of calamities, see chapter 5.2.1 of the present work.
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1.3 Mantric scriptures in early Buddhism

With the discovery of numerous GandharT manuscripts in the 1990s and early 2000s,
which completely changed our perception of early Buddhism, we are now able to
date the beginnings of early Buddhist spell practices. The *Manasvi-nagaraja-sitra,
which is part of the Bajaur Collection of Kharosthi Manuscripts,®! represents the
earliest material for the employment of mantras in Buddhist raksa literature. The
central theme of this text is fearlessness. The nagaraja Manasvin approaches the
Buddha and delivers a special mantra to avoid and avert every kind of calamity. As
Strauch demonstrated, with its phraseology and compositional structure, this sitra
follows a certain pattern, which then became a common feature of post-canonical
apotropaic texts.%?> On philological and palaeographical grounds, the manuscripts of
the Bajaur Collection can be dated to the first two centuries of the Common Era.
The composition of the *Manasvi-nagaraja-sitra thus falls into the time of the very
beginning of the use of mantras in the raksa literature as suggested by Peter
Skilling.%

Further literary evidence for the early use of mantras is represented by two
Chinese translations. The Chinese version of the Sardilakarnavadana in the
Sravakayana tradition, and the Druma-kinnara-raja-pariprcchd-sitra in the
Mahayana tradition belong to the very first scriptures containing mantras.

The introductory story of the Sardilakarnavadana, story 33 in the Divyavadana
collection, was translated into Chinese by Zhu Luyan together with Zhi Qian in 230
CE under the name Matangi-siitra (Taishd 1300: Modenggie jing BEE{I#5).%* The
text begins with the following narration: Overpowered by a magical spell cast by a
candala woman, whose daughter Prakrti had fallen in love with him, Ananda enters
their house. In awareness of the danger that awaits him, because of this violation of
the Vinaya, he invokes the Buddha who is able to rescue him by a magical
counterspell. The Buddha’s spells, more powerful than spells of any sorcerer,
annihilate other magical formulas. In this way Ananda gets away from the two

1" For an extensive survey of the GandharT manuscripts of the Bajaur Collection, see Strauch

2008, and Falk/Strauch 2014.

62 Cf. Strauch 2014: 81.

63 Cf. Skilling 1992: 168.

% In the appendix of their edition of the Divyavadana, Cowell and Neil briefly describe four
Chinese translations of the Sardilakarnavadana (Taisho 551, 552, 1300, 1301) among them
the Matangi-sitra (cf. Cowell/Neil [1886] 1970: 657; see also Zinkgraf 1940).
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women. The mantra recited by the Buddha to release Ananda from the witch’s spell

consists entirely of grammatically intelligible language. The text of the

Sardilakarnavadana runs as follows:

This passage is followed by the injunction to Ananda to take up, hold, speak, and
master the so-called six-syllables spel

atha bhagavan ayusmantam anandam samanvaharati sma | samanvahytya
sambuddhamantrais candalamantran pratihanti sma | tatreyam vidyah |
sthitir acyutih sunitih | svasti sarvapranibhyah |

sarah prasannam nirdosam prasantam sarvato ‘bhayam |

itayo yatra samyanti bhayani calitani ca |

[tasmai] deva namasyanti sarvasiddhas ca yoginah |

etena satyavakyena svastyanandaya bhiksave ||

(Mukhopadhyaya 1954: 3-4)

The Blessed One then focused his attention on the venerable Ananda.
Having turned his attention [on him] he struck back the mantras of the
Candala women with the mantras of the Enlightened One. This is the spell
then:

Standing firm, imperishable, free from distress, well-being for all sentient
beings.

Water, clear, faultless, calm, and entirely fearless,

Where plagues, fears, and disordered senses are extinguished.

To that, gods, all siddhas, and yogins will pay homage.

By this assertion of truth, [may there be] well-being for the monk Ananda.

1,65

exceed those of the first mantra:

udgrhna tvam ananda imam sadaksarividyam dharaya vdcaya
paryavapnuhi | atmano  hitdya sukhdaya bhiksinam  bhiksuninam
upasakanam upasikanam hitaya sukhaya | iyam ananda sadaksarividya
sadbhih samyaksambuddhair bhdsita caturbhis ca mahardajaih Sakrena
devanam indrena brahmand ca sahapatind | maya caitarhi sakyamunina
samyaksambuddhena bhasita | tvam apy etarhy ananda tam dharaya
vacaya paryavapnuhi |

(Mukhopadhyaya 1954: 4)

65

For an investigation of the Tibetan version of the Sadaksara-vidya (the six-syllables spell)

extracted from the Sardilakarnavadana, see Holz 2017: 237-241.

whose benefits and scope of use clearly
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Take up, Ananda, this six-syllables spell, hold it, speak it, master it for your
benefit and happiness and for the benefit and happiness of monks, nuns, lay
men, and lay women. Ananda, this six-syllable spell was spoken by the six
completely Awakened Ones, and by the Four Great Kings, and by Sakra, the
king of the gods, and by Brahma, the Lord of the World. And now it is
spoken by me, Sakyamuni, the completely Awakened One. Now you,
Ananda, also hold it, speak it, and master it.

The six-syllables spell strings together a variety of isolated and alinguistic
phonemes and words whose sources cannot easily be traced:

tadyatha | andare pandare karande keyiire ‘rcihaste kharagrive bandhumati
viramati dhara vidha cilimile vilodaya visani loke | visa cala cala | golamati
gandavile cilimile satinimne yathasamvibhakta golamati gandavilayai svaha |

(Mukhopadhyaya 1954: 4-5)

The Druma-kinnara-raja-paripyrccha-sitra (henceforth: DKP) represents the second
example for the early use of mantras. This sitra, which can well be ascribed to
raksa literature, is the hitherto oldest extant representative of the genre of mantric
scriptures in Chinese. The first of two Chinese versions of this text (Taishd 624:
Dun zhentuoluo souwen rulai sanmei jing B8 E. FE #E PT [ 20 2k = BE#E) was
translated into Chinese in the late second century CE by Lokaksema (Zhi
Loujiachen 3 #£30157#),% and is thereby one of the earliest datable Mahayana siitras.
In their study of the DKP mantra passage, Harrison and Coblin give a rather firm
date for the Chinese translation of the text, and therefore the emergence of mantras

in apotropaic texts:

Since Lokaksema’s predecessor, An Shigao, is not known to have translated
any Mainstream Buddhist siitras containing mantras or dharants, the DKP
mantra as it appears in L {Taisho 624} is probably the oldest extant example
of the genre in Chinese, and may even be the first Buddhist mantra or
dharani text to which we can assign a reasonably firm date (i.e., ca. 170-190
CE).%’

The mantra occurs in the final chapter of the text. Even though we have with the
second Chinese translation produced by Kumarajiva some 200 years later than the

% On Lokaksema’s life and work as translator in the time of the Emperor Ling, and in the

period from 178-189 CE, see Nattier 2008: 73—89.
7 Harrison/Coblin 2012: 68.
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Lokaksema translation (Taishd 625 Dashu jinnaluowang suowen jing XA BBl
F A7), and an early ninth century Tibetan version of the text,’® the best starting
point for a comparative study, the mantra section remains highly problematic. The
mantra of both Chinese versions begins with the discourse marker tadyatha; the
closing marker svaha is, however, missing. As a result, it seems that both translators
came to a different conclusion as to where the mantra section ends. In both cases the
mantra starts with a transcription of the Indic sound values, but continues in the
second part with a translation. Kumarajiva’s text maintains Indic phonetic
transcription longer.

The Tibetan language renders the Indic phonemes with greater accuracy than the
Chinese language, and so it is a more reliable basis for the reconstruction of the
underlying Sanskrit wording of the mantra. Even though the mantra is not closed by
a discourse marker either, the translators, who again must have guessed where the
mantra ends, remained in transcription mode longest before switching to a
translation. On a comparative basis, Harrison and Coblin gave a partial
reconstruction of the original Sanskrit wording. Due to the many variant readings
between the different Kangyur editions the reconstruction should be considered as a
highly tentative attempt, especially for the unintelligible syllables of the first part of
the mantra. The second part consists of intelligible words, which facilitated the
selection of readings to a great extent. The Sanskrit version of the DKP mantra
reads thus:

tarabe arabe anobe sarabe hulu mahahulu hulu hulu avatte vikatte [emend
to vivatte?| paricchedani nigrhnati praghdatani itti itti vitti acche gacche
mara-nigrahana sarva-parapravadi-nigrahana sarva-mithya-prayatana(n)-
nigrahana sarva-bhiita-nigrahana sarva buddha-varnita dharma-niyatasaya
aya[m) bhiitan [or: buddhana?] buddha-varnitan catur-maharaja-nirdesana
mantra-balan avatara-preksina-nigrahaya.

(Harrison/Coblin 2012: 71)

Other references, which point to the early use of mantras, can be found in the
Vinayas of various Sravakayana schools whose scriptures, or at least parts of them,
were not transmitted and are to some extent now lost. Moreover, some Buddhist
philosophers and Chinese travellers, in their works and reports, hint to the existence

8 A critical edition of the Tibetan version of the DKP is available in Harrison 1992,
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of an independent Dharani-pitaka or Mantra-pitaka, which was often called
Vidyadhara-pitaka,” a collection of a multitude of mantric scriptures. According to
these sources this pitaka was composed together with the other still known
canonical pitakas immediately after the death of the Buddha.

The earliest reference, which mentions mantras as integral part of the canon is
Sanghavarman’s Chinese translation of the Sarvastivadavinaya-matrka in 435 CE:

EAWMADGSR. FHREEAR. REER. AL esiR. pusE R
s, ARETE AR EET ARSI R, HRRER A, B
fTERAE. WUATZETE. PR JefR. BRJedgEEdR.

(Taisho 1441.23:608b2—-6)

Moreover, here are the four domains (*visaya) of the Tathagata, which are
the domains of insight, of Dharma, of persons, and of miraculous powers
(rddhipada). With reference to these four domains, the Tathagata institutes
discipline. That is to say, insight, Dharma, persons, and miraculous powers
institute the Vinaya, institute the Pratimoksa, the Sttra, the Abhidharma, the
conclusion of mantras (? *mantra-nistha), the Vinayasamgraha, the Vinaya
confession ... (a lengthy list of other monastic texts follows).

(tr. Davidson 2014b: 123f.)

The term Vidyadhara-pitaka can be found in the works of the two philosophers
Bha(va)viveka, also called Bhavya (500-570 CE), and Candrakirti (600-650 CE)
belonging to the Madhyamaka school of Mahayana Buddhism.”® Bha(va)viveka
refers to a passage from the Vidyadhara-pitaka of the Siddharthas in his
Tarkajvala.”" Candrakirti lists in his work Trisaranasaptati a Vidyadhara-pitaka as
one of the seven pitakas of the Purvasailas and Aparasailas. This passage runs as
follows:

|57| | 'phags pa nub kyi rir bshad dang |
| shar gyi ri pa’i nyan thos kyis |

% The following discussion is based on references given in Skilling 1992: 114f. See also

Kariyawasam 1989: 519, and Davidson 2014b: 123-126.

Ruegg (1981) gives an outline of the philosophical literature of the Indian Madhyamaka
school and its philosophers. For the dates of the two scholars Bha(va)viveka and Candrakirti,
see Ruegg 1981: 61, 71.

"1 Cf. Skilling 1992: 114,

70
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| byang chub sems dpa’i dbang byas pa |
| sde snod bdun du bshad pa yin |

|58] | byang chub sems dpa’i sde snod dang |
| de bzhin rig ’dzin zhes bya dang |
| mdo sde chos mngon 'dul ba dang |
| rgvas dang de bzhin skyes pa’i rabs |

(TSS 50.9-12, 52.1-4)

|57| The advocates of Aparasaila and
the Sravakas of Pirvasaila
maintain [the existence of | seven baskets (saptapitaka)
authorizing (*adhikyta, adhikara) a Bodhisattva:

|58 The basket of a Bodhisattva as well as (tatha)
the so-called [basket of] ‘Science-masters’ (vidyadhara),
[the basket of] Sermons (sutranta), Dogmatism (abhidharma) and
Discipline (vinaya),
[the basket of| Extensive (vaipulya) [Sutras] as well as (tatha) Birth-
stories (jataka).

(tr. Serensen 1986: 51, 53)

The Chinese Buddhist monk Jizang (5 i, 549-623 CE) pointed to the existence of
five pitakas of the Dharmaguptakas, the three standard pifakas together with a
Bodhisattva-pitaka and a Dharani-pitaka devoted to mantras or magical formulas.
He based his argumentation on a passage from Paramartha’s now missing
commentary (mid-sixth century CE) on Vasumitra’s work Samayabhedopara-
canacakra on the origin and doctrines of early Indian Buddhist schools (first two
centuries CE), extant in Chinese and Tibetan translation. Demiéville reconstructed
the relevant passage of Paramartha’s commentary on the history and development of
the Dharmaguptaka school on the basis of citations in other works, and gives the

following translation:

Apres le Nirvana de Maudgalyayana, il le repassa dans sa mémoire et en fit
les cinq Corbeilles suivantes: Sitra, Vinaya, Abhidharma, Formules
magiques et Bodhisattvas.”

2 Demiéville 1932: 61.
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The Chinese pilgrim Xuanzang (% 2&, 602—-664 CE), who travelled through India in
the first half of the seventh century, gives a similar list of five pitakas of the
Mahasamghikas of which one was a Dharani- or Vidyadhara-pitaka. In his travel
reports’® he writes that immediately after the death of the Buddha, five pitakas were
compiled — again the three canonical ones and a Samyukta-pitaka and a Dharani-
pitaka. La Vallée Poussin translates Kern’s summary of the relevant passage in his
article on the Vidhyadhara-pitaka as follows:

In Hiouen Thsang [Xuanzang] we find a very important statement. He tells
us that at the Council of Rajagrha, immediately after the death of the
Buddha, five Pitakas were composed, that is to say, the three official or
canonical ones, and besides them the Sarhyukta Pitaka and the Pitaka of
Dharant’s, which he elsewhere mentions under the title of Vidyadhara
Pitaka. This statement of the Chinese pilgrim is quite true, if only its true
meaning be grasped. There is not the smallest ground to suppose that the
charms were younger than the Suttas, the Vinaya, or the Abhidharma.
Whether the collection of them, as we now have it, is as old as that of the
three Pitakas can neither be proved nor disproved till it has been edited.”*

Lamotte, however, suggests translating the respective passage in Xuanzang’s reports
with Mantra-pitaka rather than Dharani-pitaka:

Au témoignage, malheureusement tardif, de Hivan-tsang, les Mahasamghika
possédaient un canon en cinq corbeilles comprenant, outre des quatre pitaka
traditionnels — Siitra, Vinaya, Abhidharma et Ksudraka —, un Kin-tcheou-
tsang [...] ou mantrapitaka, et non pas dharanipitaka comme on traduit
généralement.”

In the late seventh century the Chinese pilgrim monk Yijing (F£75, 635-713 CE)
spent more than ten years in India, most of the time in the then flourishing Buddhist
site of Nalanda in North India (present-day Bihar). From India he returned to China
with more than 400 Sanskrit texts, which were then gradually translated. In his
compilation of the biographies of 60 Buddhist, mostly Chinese, monks where he
describes their works and pilgrimages he also mentions a Vidyadhara-pitaka in
100.000 Slokas. This compilation dealing with the cultural and socio-political
environment of India and China in the seventh and early eighth centuries became an

73 Xuanzang’s travelogues are available in translation with Beal 1973, and Julien 1853.

7 Kern 1882: 510f., translated by de La Vallée Poussin 1895: 434f.
> Lamotte 1944-80, IV: 1862.
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outstanding source for the history of Buddhism in those countries. At the time of
Yijing most of the Sanskrit original texts were already lost, and only a few were still
accessible. The French translation of Yijing’s work entitled Da tang xiyu gqiufa
gaoseng chuan (X5 VE IR 15 B B8 “Mémoires composé a 1’époque de la
grande dynastie T ang sur les religieux éminents qui allérent chercher la loi dans les

pays d’occident” reads as follows:

A verse of a Vidyadhara-pitaka is also cited in the tantric treatise Adikarmapradipa.
The colophon gives the name of the author with Anupamavajra. Since we do not
know the content of this pitaka it is at present not possible to definitely decide
whether the Adikarmapradipa refers to the same work as the Chinese pilgrims. The

Il se tint debout de nouveau sur 1’autel surnaturel ; il {le maitre de la Loi,
Tao-lin} regut de nouveau les priéres magiques. Voici comment j’essaierai
d’expliquer cette expression : les priéres magiques se disent en sanscrit pidi
tuoluo bidejia (vidya-dhara-pitaka). La traduction de pidi (vidya) est priéres
magiques; tuoluo (dhara) signifie tenir dans les mains; bidejia (pitaka)
signifie recueil. Il faut donc dire : le recueil des porteurs des priéres
magiques. Cependant on dit que ce recueil des priéres magiques comprenait,
dans le texte sanscrit, cent mille stances : la traduction chinoise formerait
bien trois cents rouleaux. Or maintenant, si on recherche ces textes, on voit
que beaucoup sont perdus et que peu sont intacts.”®

VErse runs:

na mandacittena sarvada muditacittena napy anyacittena | tatha cokta[m]
Vidydadharapitake

Japas tapamsi sarvani dirghakalakytany api |
anyacittena mandena sarvam bhavati nisphalam || iti

(AKP 203.6-8)

Avec une pensée joyeuse, dit le Mulasiitra, c’est-a-dire avec une penseé non
paresseuse, toujours satisfaite (mudita, comp. anumodana), non distraite de
son objet ; et il est dit dans le Vidyadharapitaka : « Les pricres, les
austérités, nombreuses, longtemps prolongeés, mais accomplies avec une
pensée distraite, paresseuse, sont sans aucune utilité. »

(tr. La Vallée Poussin 1898: 229)

76

Chavannes 1894: 101f.
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In his early eighth century Siksdsamuccaya, Santideva gives a citation of a
Vidyadhara-pitaka, which contains a protective mantra:

imam api vidyam anantajatismarahetum  mahdprabhavam  sapta-
panicasadaksaram vidyadharapitakopanibaddham sarvabhayaraksartham
prayuiijita | tadyathd | atte | batte | natte | kunatte | take || thake | tharake |
urumati | rurumati | turuhili mili | sarvajiiodupadagga | namo sabbasamma-
sambuddhanam | sijjhantu me mantapadah svaha ||

(Siks 142.12-15)

The following spell he should add, remembering the infinity of births; a
spell most mighty, with fifty-seven syllables, written in the
Vidyadharapitaka, with the purpose of guarding against all dangers; thus:
‘Atte batte natte kumatte, take thake tharake, urumati rurumati, turu, hili
mili, sarvajnodupadagga. Glory to all supreme Buddhas, may my spell be
effective: hail!”

(tr. Bendall, Rouse 1971: 140)

Buddhaguhya also mentions a Vidyadhara-pitaka in his Commentary on the
Concentration Continuation as preserved in the Tibetan Canon (Q 3495 Vol. 78,
70.5.1-4 Bsam gtan phyi ma rim par phye ba rgya cher bshad pa; Skt.
Dhyanottarapatalatika). Hopkins translates the Tibetan expression for
Vidyadhara-pitaka, Rig 'dzin gyi sde snod, with “The Scriptural Division of the
Bearers of Knowledge™:

The activities to be done during the concentration of secret mantra repetition
are set forth in the Susiddhi Tantra (Susiddhi), the Questions of Subahu
(Subahuparipychchha), the Compendium of Imaginations [?], and so forth,
which are compendiums of the general rites of all Action Tantras. These
[activities] are also described in tantras of specific [lineages and deities]
such as the Vairochanabhisambodhi: the Empowerment of Emanations, the
Vajrapani Initiation Tantra, the Essence of Enlightenment [?], the Scriptural
Division of the Knowledge Bearers (Vidyadharapitaka [?]), and so forth.”’

All the above-mentioned examples show that the term Vidyadhara- or Dharani-
pitaka is well attested in both Sanskrit and Tibetan sources. All of these notices
were, however, only compiled in the late sixth or seventh centuries CE. On this
account, it is impossible to trace the existence of such a pitaka back to the centuries

7" Hopkins 1987: 50.
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following the Buddha’s death. Furthermore, we can only speculate whether an
independent pitaka dedicated to mantras and spells has ever been in use, since most
of the Sanskrit original texts were already lost in the late seventh century, the time
when the literary evidence that speaks in favour of the existence of a Vidyadhara-
pitaka originated. Recent research even declares a Vidyadhara-pitaka to be an
“imaginary construct of a container that never existed”.” In his Study on Dharani
Literature III, Davidson discusses, whether there ever existed a canon of dharant
texts, a basket exclusively containing mantric scriptures. According to him, the
Dharani-samgrahas, compendia of dharanis, which existed much earlier than any
reference of a pitaka of spells, must have served as basis for this invention:

[T]he indistinct parameters of this pitaka appear in some measure a
reflection of actual dharani collections, the various compendia generally
known by the designation Dharanisamgraha; these collections preceded
Dharani-pitaka statements and seem to have provided a prototype for the
new pitaka.”

To conclude, with the discovery of the Gandhari *Manasvi-nagardaja-sitra, the
hitherto oldest raksa text containing mantras, we are now in a position to date the
beginning of Buddhist spell practice to the first two centuries of the Common Era.
Further evidence for the early use of mantras can be found in the late second to
third centuries Chinese translations of the Druma-kinnara-raja-paripyrccha-sitra
and the Sardilakarnavadana. References to a Vidyddhara-, Dharani- or Mantra-
pitaka of the Purva- and Aparasailas, Dharmaguptakas, and Mahasamghikas
frequently appear in the accounts of the Chinese pilgrims and in philosophical
works. These treatises, and travelogues were, however, only composed in the sixth
or seventh century, and it is at the moment not possible to trace back the existence
of such a pitaka to the time when the other standard pitakas were compiled, and
we, therefore, cannot definitely decide whether a distinct pitaka dedicated to

mantras existed as such.

78 Davidson 2104b: 157.
7 Davidson 2014b: 120.
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1.4 The spread of raksa mantras

Due to its favourable climatic conditions the northern regions of the Indian
subcontinent preserved the earliest Indic manuscripts and it is therefore not
suprising that the earliest texts known to us containing mantras evolved in North
India by the beginning of the Common Era. As we have seen above, the Gandhart
*Manasvi-nagardja-sitra (first two centuries CE) discovered in Gandhara in
Northwest India represents the oldest preserved example of post-canonical Buddhist
raksa texts that used mantras in order to attain protection and other benefits. There
is only one more Gandhart text of the Bajaur Collection, though poorly preserved
(reverse of fragment 1), which can tentatively be ascribed to raksa literature.
According to palacographic features these two texts of the Bajaur Collection of
Kharosthi Manuscripts can be dated to the first two centuries CE. This is exactly the
period when Buddhist practices expanded from South Asia to Central and East Asia.

This crucial period marks the beginning of the expansion of Buddhism, the rise
of trade networks, and with them the transmission of Buddhist scriptures.
Numismatic and epigraphic sources,*® as well as archaeological remains and other
artefacts reflect an economic trade and an exchange of religious ideas between
Gandhara, Gilgit, and Khotan from the first century onwards.®' With the distribution
of manuscripts, raksa mantras also disseminated and found their way into new
compilations of protective texts. Most of the raks@ manuscripts written on
birchbark, palm leaf, and paper almost exclusively survived in the northern parts of
the Indian subcontinent, that is Gandhara, Gilgit, and Nepal. Innumerable
manuscripts have also been found beyond South Asia in the ancient oasis towns
along the Silk Road in Central Asia.

80 A few bilingual coins of the Indo-Scythian and Kusana rulers issued by Khotanese kings

bearing inscriptions in both Chinese characters and Kharostht script have been discovered in
the ancient area of Khotan, the major city on the southern Silk Road. This find stresses a close
economic contact between Khotan and Gandhara. Cribb identified 13 groups of Sino-
KharosthT copper coins from Khotan datable to the first two centuries CE. For an examination
of these coins and an illustration of the political, economic, and cultural background, see
Cribb 1984-5.

For the early Buddhist expansion to the Central Asian Silk Road, particularly to Kashgar and
Khotan, see Neelis 2011: 289-297.

81
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One important provenance of numerous raksd manuscripts containing mantras

t.52 Some of the texts mention in the

is the ancient library of Naupur near Gilgi
colophons as donors of the manuscripts four of the Palola Sahis, who ruled in the
seventh century.®® It is, however, important to bear in mind that the library must
have grown over a longer period of about a century.® Two of the most evidenced
protective scriptures from Gilgit are the Mahapratisara and the Mahamayirt, both
belonging to the Paiicaraksa collection.®® The Gilgit raksa manuscripts are of
special relevance. As von Hiniiber highlighted, the mantras have been dedicated to

certain persons, including the local rulers, who sought protection:

Die Bedeutung der Texte liegt auch darin, dafl es sich um personliche
dharanis handelt. Wahrend sonst die Paficaraksa ohne Bezug auf bestimmte
Personen iiberliefert ist, wird hier die MahamayurT sogar so umformuliert,
dal} der Name eines Herrschers an die Stelle des Namen Svati tritt, also des
Ménches, fiir den der Buddha urspriinglich diese dharant spricht.®¢

Von Hiniiber then concludes that these texts were not meant for recitation. The short
formulas suggest instead that the manuscripts are destined to be deposited in stipas
in order to protect certain persons named in the texts throughout their life. These
names predominantly are local names, so that most of the manuscripts seem to be
local productions, copied from a prototype imported to the area of Gilgit and
adapted in Gilgit.

The most popular discovery location of raks@ manuscripts was, however, the
Kathmandu Valley of Nepal with the exceptional number of more than 300

82 Both Fussman (2004: 134), and Schopen (2009: 204) stressed the prominence of manuscripts

produced for the use in healing, apotropaic or death rituals among the Gilgit finds. For a list
of raksa texts found in Gilgit, see Bibliographical Guide to Identifications and Editions of the
Gilgit Manuscripts in von Hiniiber 2014: 91-118.

83 Cf. von Hiniiber 2004: 6f.

8 This can easily be judged from the span of the reign of the four Palola Sahis rulers mentioned
in the colophons, which expands of more than a century, even if the suggested dates are
tentative: Vajradityanandi (*585-*605), Vikramadityanandi (*605-*625), Surendra-
vikramadityanandi (*625-644/%655), and Navasurendradityanandi (*644/*655— died before
706/7) (cf. von Hiniiber 2014: 84).

85 Cf. von Hiniiber 1981: 163.

8 Von Hiniiber 1981: 169.
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7 and a multitude of other

manuscripts only of the Paicaraksa collection, 3
compendiums and individual texts. Most of them remain, however, unpublished. On
the basis of catalogues, Hidas estimated the total number of surviving manuscripts
to be over 1300.%8 The hitherto oldest Sanskrit edition of the Paficaraksa collection
found in Nepal is the Calcutta Asutosh Museum manuscript illustrating the
Paiicaraksa goddesses. It was produced in 1105 CE during the reign of Sthadeva,
King of Nepal.*’

Raksa mantras not only figured prominently in the scriptures of Buddhist
schools based in the northern parts of the Indian subcontinent. There is no doubt that
the scriptures of the Pali paritta collection of the Theravadin school were and still
are among the most copied and most popular texts in Sri Lanka, which one can still
find in every household. As we have already seen above, canonical parittas do not
contain any mantras. That mantric scriptures nevertheless found their way into the
tradition of the Theravadins is well-attested by para-canonical parittas, among them
the Mahadibba-manta,”® Dharana-paritta, Gini-paritta,® Sut Catuvik, and Yot
brahkandatraipitaka, which do bear mantras.”® The paritta collection, including
those para-canonical parittas containing mantras, are, however, not exclusive to the
Buddhist community of Sri Lanka, but vernacular translations from Sri Lanka
spread to other countries where the Theravada tradition is the predominant school.”
Paritta texts are among the most commonly used texts in the Southeast Asian

87 The modern Newari translation of the Sanskrit version of the five Paiicaraksa texts are up to

the present day held in high esteem by Newari Buddhists based in the Kathmandu Valley and
are still today recited for specific purposes (cf. Lewis 2000: 124).
88 Cf. Hidas 2015: 131.
¥ cr Bhattacharya 1972: 91.
% Jaini (1965) studied the only extant palm leaf manuscript of the Mahadibba-manta from
Cambodia kept in the National Museum of Bangkok.
For a short summary of the Gini-paritta, and a quotation of its mantra, see De Silva 1981: 10.
This short list of extra-canonical parittas is extracted from Skilling 1992: 157.
The affiliation of the early Buddhist tradition in Southeast Asia to the Theravada school is
supported by Pali inscriptions found in Burma (datable between the fifth and seventh
centuries CE), and Thailand (datable between the sixth and eighth centuries CE). Besides the
content of the inscriptions, which clearly points to the Theravada school, the use of the Pali
language is another strong indicator for the school affiliation. Since different schools
transmitted their canons in different Indic dialects, Skilling (1997b: 97) convincingly
concludes that it is unlikely that another school but the Theravadins would have used the Pali
language for their inscriptions in this region.
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countries Cambodia, Thailand,’* Laos,”> and Burma,’® and are an important part of
monastic and secular life.

Buddhist mantric scriptures expanded over almost all regions where Buddhism
flourished in the course of centuries and remained in use in some regions up to the
present day. It is, therefore, not surprising that raksa mantras also spread beyond
South Asia, not only to Central Asia where they still used the Sanskrit language to
transmit Buddhist scriptures, but also to China, Tibet, and East Asia where the texts
have been translated into local languages. Protective mantras also found their way
into later dharani scriptures. Hidas already noted that mantras were phonetically
transcribed in order to keep the Indic sound substance of the mantric syllables.
Oftentimes the Indic Siddham script was employed,’” which enabled the translator
to exactly display the original sound value:

Both individual dharanis and complete dharant scriptures gained remarkable
influence in Buddhist lands of Asia from the early centuries of the Common
Era onwards. The incantations were usually adopted in the original Sanskrit,
often transcribed phonetically into Chinese or Tibetan characters for
example, and in East Asia many times the Indic Siddham script was used to
represent the mantric syllables. The siitras themselves were translated into
local languages, sometimes rewritten and transformed.”®

Raksa mantras were not only preserved in manuscript form within the frame of
larger apotropaic texts or dharanis, they have also been found as isolated mantras
inscribed on archaeological artefacts outside of their narrative context and without
ritual instructions on their use. A number of so-called dharant stones, pillars, seals,
and stamps inscribed with mantras have been unearthed on the Indian subcontinent,
in Central Asia, China, and Southeast Asia.

These objects bearing inscribed mantras help to understand the context in which
these texts they are extracted from were used in actual Buddhist practices. After
identification of these mantras with their source texts, it is evident that most of them

%% For the most popular extra-canonical paritta in Thailand, the Jinaparijara, though it does not

contain any mantras, see McDaniel 2011: 77-85, and Kieffer-Piilz 2018.

For an outline of the paritta collection from Laos, see Finot 1917: 53—60. Finot also briefly
describes the above-mentioned Sut Catuvik (ct. Finot 1917: 59).

Fragments of three Pali parittas, the Mangala-sutta, the Ratana-sutta, and the Mora-sutta,
inscribed on a stone slab were found in Sriksetra in Burma (cf. Skilling 1997¢: 152-156).

For the use of the Siddham script in Central Asia, China, and Japan, see Salomon 2016: 26—46.
%8 Hidas 2015: 135.
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were taken from four dharanis, the Usnisavijaya, the Vimalosnisa, the
Guhyadhatukaranda, and the Bodhigarbhalamkaralaksa, along with the verse of
Interdependent Origination (Pratityasamutpada), which give explicit instructions to
ritually deposit the entire text or their mantra in stipas what will bring about
blessings, merit, and apotropaic benefits.

Eight granite tablets were found southeast of a stiipa at the ancient site of
Abhayagiriya (S1T Lanka) inscribed in northeastern DevanagarT of the ninth century
CE. Six of these dharant stones give fragments of one and the same mantra taken
from a Mahayana sitra. Even though it seems that the Sanskrit text is now lost, on
the basis of Chinese and Tibetan parallels Schopen was able to identify the mantra
on the dharant stones with a text entitled, according to the transliterated Sanskrit
title at the beginning of the Tibetan translation, Sarvatathagatadhisthana-
hrdayaguhyadhatukarandamudra-nama-dharani-mahdayana-sitra (henceforth:
Guhyadhatukaranda).”® According to epigraphical and archaeological finds this text
not only circulated in St Lanka, but had a widespread distribution throughout the
Buddhist world. The same text was deposited in stiipas in Hangchow and Chekiang
(China) in the tenth century.

Another text of the same genre, the *Rasmivimalavisuddhaprabha-dharant,
was deposited in a stiapa in Korea (751 CE) and all over Japan (eighth century).
Yet, another example is the Samantamukhapravesara-vimalosnisaprabhasa-
sarvatathagatahydaya-samayavilokita-dharant (henceforth: Vimalosnisa) in the
polyglot inscription of Juyongguan.'®® The Vimalosnisa circulated at Gilgit, written
on separate strips of birchbark inside one of the stipas, and was also discovered
inscribed on seals in India at Bodhgaya, Nalanda, Ratnagiri, Paharpur, and
Udayagiri.'!

Two of the hundreds of terracotta tablets found in votive stipas at Nalanda each
bear an inscription in early medieval Nagari, which was in use from the sixth to
ninth centuries CE, with the Bodhigarbhalamkaralaksa-dharant (henceforth:
Bodhi).'” The same text is found in the Cuttack stone inscription now in the
Provincial Museum of Orissa.!® Lawson presented eleven seals kept in British

% Cf. Schopen 1982: 102.

100 cf. Schopen 1982: 106.

101 . Schopen 2005: 332-336, and 2012: 284.

102 Qee Schopen 2005 for an edition and translation of the Tibetan and Sanskrit text.
103" First published by Gosh (1941); identified by Schopen (2005: 314-321).
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collections, five from Sravasti and six of unknown origin (eighth to tenth centuries),
bearing the Bodhi, though he was not able to identify the inscribed dhdrant.'™

On the basis of epigraphical evidence the dharant passage of this text was not
only restricted to East India, but was in use in the Northwest of the Subcontinent as
well. In an addendum to his edition and translation of this text Schopen added some
new information on finds from Qunduz, Afghanistan he had received in a letter from
Fussman: “a stamp used to imprint a dharant on a clay bulla. The stamp would have
been found in the region of Qunduz, in Bactrian Afghanistan. It is inscribed in
Brahmi of the fifth-sixth centuries.”'% This stamp was then published by Strauch.!%
In his examination of the Bodhi, Strauch provides a list of 20 objects inscribed with
the text of the Bodhi together with specification of their location (Cuttack museum,
Nalanda, Ratnagiri, Sravasti, Kashmir, Hund), material, technology of inscribing,
and their textual or pictorial context.'??

Approximately 300 inscribed dharant pillars, dating from 697 to 1285, have
been found in the central, eastern, and southern parts of China, originally located in
courtyards of Buddhist monasteries, in private cemeteries, near private houses,
buried under stiipas, or at crossroads or markets. Over nine-tenths of these pillars
bear the Usnisavijaya-dharant in Chinese characters. Other inscriptions on these
pillars include the Prajiaparamita-hydaya, the Sanmukhi-dharani, the
*Rasmivimalavisuddhaprabha-dharani, and the Sitatapatra-dharani. Further
pillars bearing the Usnisavijaya are found in Vietnam, Korea, and Japan.'®

The production of dharani stones and other apotropaic objects bearing raksa
mantras also was popular among Buddhist circles in Southeast Asia. Griffiths
recently drew our attention to material from Indonesia, inscriptions on gold or
silver foil, stone or clay seals. Here we have evidence concerning mantras
extracted from the Mahapratisara (Sambas, West Kalimantan, eighth century), a
dharant taken from the Aparimitayuh-sitra (Sumatra, eighth century), the
Sarvadurgatiparisodhana-dharant, Bodhi and Karandavyitha-sitra (Central Java),
as well as mantras from the Vimalosnisa (800-1000 CE) and Amoghapasahydaya-
dharani (Bali).'” Some years earlier Gippert presented a Prakrit stone inscription

104 Cf. Lawson 1985: 709.

105 Schopen 2005: 338.

106 Cf. Strauch 2009.

107" Cf. Strauch 2009: 38f.

108 For an intensive study of these dharani pillars, see Kuo 2014.
109" Cf. Griffiths 2014
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(sixth—eighth centuries) bearing protective mantras from the island of Landhoo,
Maldives, showing that raksa practices flourished among the inhabitants of the
Southeast archipelago. Even though he was not able to identify the source text, he
indicated that the mantras share much in common with the mantras of other
classical raksa texts, such as the Sitatapatra-dharant and the Atanatika-sitra.'*°

It is not the aim to present here a systematic survey of the available epigraphical
material and archaeological artefacts, but rather to show the engagement with these
texts in a large geographical area to better understand their significance and meaning
for the history of Buddhism and the spread of Buddhist practices from the historical
heartland. It is also important to keep in mind that there always existed several
specimens of one and the same text with significant variant readings. The
transmission of texts throughout Buddhist Asia cannot be regarded as very uniform
and the reading of one mantra or inscription may thus considerably differ from the
same text found in another part of Asia.

To conclude, most of the raksa texts survive in manuscript form written on palm
leaf, birchbark, or paper from the northern parts of the Indian subcontinent, that is
Gandhara, Gilgit, Bamiyan, and Nepal. With the expansion of Buddhism beyond its
homeland, raksa texts containing mantras also spread to Central Asia, and,
translated into local languages, to China, Tibet, and East Asia. The distribution of
raksa mantras and their popularity among Buddhists from different traditions in
different countries is evident from further epigraphical and archaeological finds. A
number of so-called dharant stones, pillars, seals, and stamps inscribed with raksa
mantras have been found on the Indian subcontinent, in Central Asia, China, and
Southeast Asia giving hints on the actual use of raksa mantras or texts in ritual
practices.

10 ¢f. Gippert 2004.
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1.5 Means of efficacy

How do protective texts become efficacious? The efficacy of raksa texts is closely
related with the Buddha’s capability to provide protection through his mere
presence. In Buddhist texts we encounter many episodes, where it is said that people
do not have to fear any miseries when the Buddha is present. This idea is expressed
in the Sonadanda-sutta''" of the Pali Digha-nikaya:

samano khalu bho gotamo yasmin game va nigame va pativasati, na tasmim
game va nigame va amanussa manusse vihethenti.

(DN1116.14)

In whatever town or village the samana Gotama stays, non-humans do not
harm the people of that town or village.

(tr. Skilling 1992: 111)

The Maulasarvastivadin Vinaya-vibhanga in Chinese and Tibetan translation

references protective measures against vetddas, a kind of demon or zombie,''?

which emanate from the presence of the Buddha, a cakravartin, or a Bodhisattva.'!3
The Tibetan version reads as follows:

gal te de na srung par byed pa ’di lta bu 'di Ita ste [ ...]

rgyal ba bzhugs pa "am

rgyal bas bka’ stsal pa "am

‘khor los sgyur ba "am

‘khor los sgyur ba’i ma’i mngal du “khor los sgyur ba zhugs pa am

byang chub sems dpa’i "am

byang chub sems dpa’i ma’i mngal du byang chub sems dpa’ zhugs pa 'dug
pa ‘am

(Skilling 2007: 325f.)

"1 A Sanskrit version of this text, the S'ronatdn.dya-sﬁtm of the Dirgha-agama of the (Mila-)

Sarvastivadins, is preserved in Central Asian manuscripts. For a description of contents and
structure of the Sanskrit Dirgha-agama, see Hartmann 2004.

12 Cf. BHSD 508/1: “(Skt. vetala) a kind of demon.”

13 For the context of the respective passage in the Vinaya-vibhanga, as well as the Tibetan text
together with an English translation, see Skilling 2007.
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If protective measures are taken, such as: [...]

if the Conqueror (Jina) is staying here,

or one appointed by the Conqueror [is staying here],

if a Wheel-turning Emperor (cakravartin) [is staying here],

or a Wheel-turning Emperor is entering his mother’s womb,

if a bodhisattva [is staying here],

or a bodhisattva is in the process of entering his mother’s womb,

(tr. Skilling 2007: 318f.)

These episodes show that the Buddha’s capacity to safeguard human beings through
his mere presence is widely accepted among Buddhist communities, and that
protection plays an important role in the monastic code. The notion of protection
through the Buddha’s presence also occurs in raksa texts. The Mahasahasra-
pramardana-sitra, just like the Sonadanda-sutta, says that humans do not face any
harm by non-humans when the Buddha is present:

yasyam disi buddha bhagavanto viharanti | na tatra manusyamanusyan
vihethayitavyan manyate /

(Iwamoto 1937a: 21.21)

In whatever direction the Buddhas, the Blessed Ones dwell, humans and
non-humans are not considered to cause harm there.

The Buddha’s presence is, however, not the only protective means that appears in
raksa literature. The attainment of benefits, protection, and well-being through ritual
practices and recitation takes up an equally significant position. This paragraph will
elaborate on these protective means, which are believed to bring about the desired
effect. It will also discuss limitations of the effectiveness of protective texts, as well
as warnings to the practitioner who contravenes the spells’ instructions.



Means of efficacy 47

1.5.1 The concept of maitri

By the power of maitri (Skt. for “friendliness, benevolence”)!!* the Buddha tamed a
furious elephant,''® and monks were protected from threats of fire, poison, and
weapons. The declaration and cultivation of friendliness towards all sentient beings
and even insentient things like fire, water, poison, and weapons functions as a
method of self-protection for monks living in dangerous environments.''® It is,
therefore, not surprising that the concept of maitri found its way into magical
practices, and eventually, due to the strong belief in its protective powers, into raksa
literature as a means of efficacious practice.

The concept of maitri is, however, not an exclusive Buddhist phenomenon and
has its historical roots before the rise of Buddhism in the Vedic period. The
Buddhists then adopted and adapted this concept according to their own doctrine.'!’
Rhys Davids pointed out the different perceptions of the idea of friendliness of
Buddhists and other traditions. The main difference lies in the conception of non-
violence towards even the most wicked spirits. Unlike in other traditions, no sentient
being is seen as condemned in Buddhist view. It is, after all, possible to alleviate
their malignancy by the power of love. Rhys Davids expressed this as follows:

This is not altogether because the agencies whose power to harm is
deprecated are not, as in other cults, cursed and anathematized, but are
blessed with good wishes, and suffused with an outgoing love. [...] even the
most malignant spirits and beasts were looked upon, not as hopelessly and
eternally damned, but as erring unfortunates upon their agelong upward
way, and capable of being doctored and softened by the lovely power of
love.'®

Buddhist raksa literature takes up the Vedic idea of friendliness towards all sentient
beings and insentient things. By cultivating benevolence, dangerous animals and
other threats are warded off, and well-being and other advantages are secured. The
Mettanisamsa-sutta, a text belonging to the collection of canonical Pali parittas,

lists eleven benefits, which will occur through the practice of maitri. Any person

4 MW 834/2: maint “friendship, friendliness, benevolence, good will” and PTSD 538: metta:

“love, amity, sympathy, friendliness, active interest in others.”
15 Ja v 333
16 For more examples on the application of the power of maitri, see Zin 2006.
17" For the Vedic background of the concept of maitri, see Schmithausen 1997: 25-33.
18 Rhys Davids 1921: 186.
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will be protected and cannot be harmed by fire, poisons, or weapons. The relevant
passage of the Mettanisamsa-sutta runs as follows:

sukham supati, sukham patibujjhati, na papakam supinam passati.
Manussanam piyo hoti, amanussanam piyo hoti, devata rakkhanti, ndssa
aggi va visam va sattham va kamati, tuvatam cittam samadhiyati,
mukhavanno vippasidati, asammiilho kalam karoti, uttarim appativijjhanto
brahmalokiipago hoti.

(AN V 342.6-11)

(1) One sleeps well; (2) one awakens happily; (3) one does not have bad
dreams; (4) one is pleasing to human beings; (5) one is pleasing to spirits;
(6) deities protect one; (7) fire, poison, and weapons do not injure one; (8)
one’s mind quickly becomes concentrated; (9) one’s facial complexion is
serene; (10) one dies unconfused; and (11) if one does not penetrate further,
one fares on to the brahma world.

(tr. Bodhi 2012: 1573)
A similar, though not entirely identical list, appears in the Megha-siitra:

yaduta maitrya tatva bhujangadhipate maitriviharino devamanusyah |
agnind na dahyante | Sastrena na ksanyante | udakena nohyante | visena
na hanyante | paracakrena nabhibhiiyante | sukham svapyanti | sukham ca
pratibudhyante svapunyaraksatdas ca bhavanti | mahapunyatejastejitah |
anavamardaniyas ca bhavanti sadevakena lokena prasadikas ca
bhavanti |  priyadarsandah  sarvatrapratihatagatayas ca  bhavanti
sarvadubkhapratiprasrabdhah sampraharsitas ca bhavanti
sarvvasukhasamarppitah ||

(Bendall 1880: 294,9-15)

Even by charity; therein devas and men, snake-king, living in charity, are
not burned by fire, nor hurt by weapons, nor carried away by water, nor
slain by poison, nor overcome by a neighbour’s host; they shall slumber
sweetly, and sweetly they awake and are guarded by their own holiness,
being glorified by the glory of great holiness, and are indestructible by this
world with the world of devas, and gracious, and fair of countenance, and
everywhere unhindered in their goings, with all griefs subsided, gladdened
and endowed with all bliss.

(tr. Bendall 1880: 295)
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The most prominent function of maitri is protection against snakebites. This idea
features in three popular raksa texts, that is the Khanda-paritta of the Theravada
tradition, the Upasena-sutta of the Samyutta-nikaya or Upasena-sitra of the
Samyukta-agama of the Central Asian (Mula-) Sarvastivadins, and the Mahamayirt
of the Paficaraksa collection.!'® In each of the three texts, the Buddha bestows the
same maitr? verses, a declaration of friendliness towards or friendship with different
royal naga families. While in the Khanda-paritta and Upasena-siitra it is explicitly
said that the recitation of the maitr7 verses protects from death through snake poison,
the Mahamayiri version expands this protection to all sorts of calamities, diseases
and pain, possession by all kinds of demons, as well as harm through weapons and
human violence. The maitrt verses of the Mahamayiri are also found in the Bower
Manuscript.

The introductory story is similar in all the different texts. A monk has been
bitten by a snake and died hereafter. Several monks then approached the Buddha
and informed him about this incident. The Buddha replied that the monk would not
have been bitten and killed if he would have had a friendly mind towards the
different snake families and he then pronounced the maitri verses. The text of the
Khanda-paritta reads:'*°

Anujanami bhikkhave imani cattari ahirdjakulani mettena cittena pharitum
attaguttiya attaparittayati.

(AN 1II 72.26-28)
I enjoin you, bhikkhus, to pervade these four royal families of snakes with a

mind of loving-kindness, for your own security, safety, and protection.

(tr. Bodhi 2012: 456)

Viripakkehi me mettam I have loving-kindness for the viripakkha snakes;
mettam Erapathehi me for the erapatha snakes I have loving-kindness.
Chabyaputtehi me mettam I have loving-kindness for the chabyaputta snakes;
Kanhagotamakehi ca for the black gotamakas 1 have loving-kindness.

119 Waldschmidt (1958: 403-405) refers to some more manuscripts containing maitri verses
against snakebites.

120 This story is told in the Anguttara-nikaya under the title Ahi(metta)-sutta (AN 11 72) and in
the Cullavagga (Vin 11 110). A similar version can also be found in the Khandavatta-jataka
(Ja 203 at Ja II 144). For a more detailed summary of the Khanda-paritta and its parallels, see
Schmithausen 1997: 17-23.
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Apadakehi me mettam
mettam dipadakehi me
Catuppadehi me mettam
mettam bahuppadehi me

Ma mam apadako himsi
ma mam himsi dipadako
Ma mam catuppado himsi
ma mam himsi bahuppado

Sabbe satta sabbe pana
sabbe bhiita ca kevala
Sabbe bhadrani passantu
md kaiici papam agamati.
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I have loving-kindness for footless creatures;
for those with two feet I have loving-kindness.

I have loving-kindness for those with four feet;
for those with many feet I have loving-kindness.

May footless beings not harm me;

may no harm come to me from those with two feet;
may four-footed beings not harm me;

may no harm come to me from those with many feet.

May all beings, all living things,
all creatures, every one,

meet with good fortune;

may nothing bad come to anyone.

(AN I 72.29-73.5) (tr. Bodhi 2012: 456f.)

1.5.2 The concept of saccakiriya

Another means of protective efficacy is the concept of saccakiriya, '*' the

“Profession of Truth” or an “Act of Truth”.!?? It is believed that protective texts

become efficacious through the irresistible power of the expression of truth or truth

magic. The power of truth provides well-being for all beings, renders poison

ineffective, causes rain to fall, and ensures various other benefits. The Mahavastu

tells the story of a kimnari, who is bound by truth magic and therefore cannot

disappear,'* and of an ascetic boy, who has been killed by a poisoned arrow and

who could be revived by a statement of truth.'**

121

122

123

124

Cf. BHSD 554/1 for satyavacana and satya-vakya: “(= Pali sacca-vacana, more often sacca-
kiriya), solemn statement of truth as a means of magic control of events.”

The meaning of the word saccakiriya, as well as the effectiveness of raksa texts through the
power of truth have already been discussed in detail by the author elsewhere (cf. Holz 2015:
100-107). Other valuable publications on the concept of saccakiriya in a Hindu and Buddhist
tradition include Brown 1968, 1978, Burlingame 1917, Kong 2012, Liiders 1944, and
Wayman 1984a.

Mv II 97.8-10: kathan te manusyanam kinnarivo vasagata bhavanti // ysi aha // satyavakyena
eta badhyanti na saknonti antarahdyitum // “How have the KinnarTs got into the power of
those humans?” The seer replied, “They are bound by a spell [statement of truth], and they
cannot disappear” (tr. Jones 1952: 94).

Mv II 218.4-5: vayan tam psikumaram satyavakyena upasthapesyamah satyavakyena ca tam
mygavisam hanisyama “By means of an incantation [statement of truth] we will restore the
young seer to life, and by means of an incantation we will destroy the poison that was
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In the Buddhist raksa literature the concept of saccakiriya is always expressed
by a certain phraseology. In Pali texts we find in addition to saccakiriya the wording
etena saccena “by this truth” and etena saccavajjena “by this truth-speaking”.
Sanskrit scriptures use the corresponding expressions efena satyena and (anena)
satyavakyena. The Sanskrit equivalent *satyakriya is not attested in any literary
genre.'?’ Furthermore, the term satyadhisthanena “truthful resolve” is employed in a
Mahayana context.!?® (See table below for saccakiriya phrases applied by different
schools).

Table 4: Saccakiriya phrases in raksda literature.

Text Saccakiriya formula
Theravada
Ratana-sutta
(Sn 11 39.13 etc.) etena saccena suvatthi hotu
Angulimala-sutta .
(MN I 103.15) tena saccena sotthi te hotu
Vattaka-paritta . ..
(Ja1214.10) tena saccena kahami saccakiriyam anuttamam
Milasarvastivada
Sardilakarnavadana _
(DlVy 6 1 3 '9) etena Satyavakyena svasti
Upasena-sitra _
(Waldschmidt 1967b: 41) yena me satyavakyena
Pratiharya-siitra _
(Divy 154.25) anena satyena satyavakyena
Lokottaravada
Ratana-sutta
(Mv 12918 etc.) etena satyena susvasti bhotu
Paricaraksa collection
Mahamayiri-vidyarajnt _ .
(Takubo 1972: 15) anena satyavakena svastir bhotu
Mahasahasrapramardana-sitra o .
(Iwamoto 1937a: 24, 25, 26) etena satyena ihdstu svasti
Mahayana
Megha-sitra e o
(Bendall 1880: 300) satyadhisthanena

intended for the deer” (tr. Jones 1952: 207). For more examples for the use of saccakiriya see
Burlingame 1917: 439-466.

125 The term satyakriyd is, however, included in the PW 582: “die mystische Kraft der Wahrheit
(bei den Buddhisten).”

126 Cf. BHSD 554/2: “Could also perhaps be rendered, (act of) taking one’s stand on truth.”



52 Early Buddhist raksa literature — state of the art

In raksa texts, saccakiriya phrases are often used alone as means of efficacy, but can
also serve as a supportive means to other protective elements, such as the concept of
maitrl. In the Upasena-sitra, for example, the power of truth is employed as
additional protective device. The Buddha first pronounced the maitri verses against
snakebites and adds that through friendliness and benevolence towards all sentient
beings any kind of poison will be defeated. One will not only be free from snake
venom, but also from the three poisons of desire, hatred, and delusion. The
protective spell becomes potent through the statement of truth at the end of the
incantation. The saccakiriya verse the Buddha has declared subsequent to the maitri
verses reads as follows:

sarpasaundikapragbhare nityam viharato mama |
asiviso ghoraviso jivitam uparundhati ||

yena me satyavakyena Sasta lokesv anuttarah |
tena me satyavakyena ma me kaye visam kramet ||

rago dvesas ca mohas ca ete loke visattrayam |
nirwiso bhagava(n) buddhah satyadharmahatam visam ||

(Waldschmidt [1957] 1967b: 3421.)

Fiir die, welche stindig in der Schlangenkopfgrotte weilen, soll keinerlei
Béses nahen und sich sammeln, (auch nicht) die grausam verletzende, bdse
Giftschlange, die aller Wesen Leben zu verletzen vermag.

Da dies ein Wort der Wahrheit ist, das der hochste Lehrer verkiindet hat, das
ich jetzt rezitiere und anwende, (werden durch) des grofien Lehrers Wort
der Wahrheit keinerlei bose Gifte meinen Korper zu schiadigen vermdgen.

Leidenschaft, HaBB und Verblendung sind in der Welt die drei Gifte. Wie
man diese drei Gifte fiir immer abtut, (indem) man das Juwel ,Buddha’
anruft, (ebenso) vernichtet das Juwel ,Lehre’ alles Gift, (und) fiir das Juwel
,Gemeinde’ ist es auch nicht anders."”’

(tr. Waldschmidt [1957] 1967b: 337£))

127" The translation is based on the parallel passage in the Chinese sifra Taishd II 252. Italics
indicate sections not present in the Sanskrit version.
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1.5.3 Limitations and warnings

Throughout raksa literature we find references to limitations of the efficacy of the
protective functions of raksa texts, as well as warnings to those not acting in
accordance with the texts’ injunctions regarding the realization of the benefits. The
texts, thereby, give an explanation in case the effect did not automatically occur by
recitation of the protective formulas. In most cases protection fails to appear due to
past karma of the practitioner. For such a statement Skilling introduced the term
“escape clause,” which became a common element of apotropaic scriptures. He

remarked:

Common also is the ‘escape clause’ which, after lauding the multiple and
powerful effects of mantra or other raksa, notes that it might not succeed
‘due to the fruition of past karma’ (varjayitva pauranam karmavipakam, or
variants thereof).!?®

Variants of the escape clause are included in the Mahamayurt (sthapayitva ananda

),'2 the Mahdsdahasrapramardana-siitra (anyatra pirva-

pauranam karmavipakam
karmavipakena), '*° the Sardilakarnavadana (varjayitva pauranam karma-
vipakam), ! the Nagaropama-vyakarana (anyatra piirvakena karmand),'>? the
Astasahasrika-prajiiaparamita (sthapayitva piirvakarmavipakam), '** and the
Ekadasamukha-hydaya (sthapya pauranam karma vipacyat(e)).'**

The karmic explanation is common to a wide range of texts. A similar
statement, though not entirely identical, appears in the Milindapariha, in the episode
where the King Milinda asks the sage Nagasena about the efficacy of parittas.
Nagasena explains that parittas do not work in the same way for all people, and
gives three reasons why parittas might not be efficacious, that is obstruction of past
karma, sin, and unbelief. The respective passage on limitations due to one’s past

karma reads:

128 Skilling 1992: 148.

129 Takubo 1972: 59.

130" Iwamoto 1937a: 41.4.

131 Mukhopadhyaya 1954: 5.

132 Bongard-Levin et al. 1996: 85.
133 Vaidya 1960a: 28.24.

134 GBMFE page 2421.3.
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Paritta ca bhagavatd udditthda. Taiica pana sdvasesayukassa vaya-
sampannassa apetakammavaranassa natthi maharaja khinayukassa thitiya
kiriyd va upakkamo va.

(Mil 151.15-18)

[The Blessed One sanctioned paritta.] But that is only meant for those who
have some portion of their life yet to run, who are of full age, and restrain
themselves from the evils of past Karma. And there is no ceremony or
artificial means for prolonging the life of one whose allotted span of
existence has come to an end.

(tr. Rhys Davids 1890: 214)

Another characteristic phraseology are warnings to those not adhering to the spell’s
injunctions. These warnings are usually expressed through a metaphor with the
arjaka tree. It is said that when a branch of this tree falls to the ground, it bursts into
seven parts, and so may the head of someone who contravenes the ritual practices of
raksa texts split into seven pieces. The warning reads in general:

saptadhdsya sphalen mirdhd arjakasyeva marijari

May his head burst into seven pieces like the cluster of blossoms of an
arjaka tree.

This warning is known to a variety of raksa texts, including the Atanatiya-sutta,'>

136

and Atandtika-sitra,"*° the Saddharmapundarika-sitra,”*” and the Tibetan version

of the Sadaksara-vidya,'>® as well as some manuscripts from Central Asia.'*’ A

135

DN III 203.22-23.: api ssu nam marisa amanussa sattadhd pi’ssa muddham phaleyyum.
136

Hoffmann [1939: 73] 1987: 57: saptadhdsya sphalen miirdha arjukasyeva marijari. See also
p. 96 n. 34 in the same work for some references.
Vaidya 1960b: 235.10: saptadhasya sphuten miirdha arjakasyeva maiijart.

133 Cf Holz 2017: 232.
139

137

For Sanskrit manuscripts from Turfan, see:

SHT 111 900r4f.: sa[pt|(adhdsya sphalen miirdha arjukasye)va manjari.
SHT 111 903r1: sapt[alrddhasya sphale m[ulrddhna a(r)[j].

SHT 111 904v6: [s](ap)t(a)[dhalsya phale miirdhna arjukasyaiva manjart.
SHT 111 906d v3: saptadasya spale murdhna arjukasyaiva mamiicari.
SHT 111 906g 16: saptardhasya sphale mitrdhna arjukasyaiva marica.
SHT 111 984A1: (m)[it]rdhn(a) arjukalsy)(eva marija)[r](7).
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more elaborate statement can be found in the Mahamayiri, where it is said that the
protector Vajrapani will break the head into seven pieces like the blossom of an
arjaka tree. All noble Buddhist beings will intervene and cause calamities with their
weapons on the transgressor. The Mahamayiiri reads:

Yas cemam Ananda Mahda-mayiri-vidya-rajiiim atikramet tasya Vajra-
panih sapta-dha mirdhanam Arjakasyeva marfijarim sphotayisyati. sarva-
buddha-bodhisatva-pratyekabuddha-sravakanam tejasa nasta aloko nastas
cetasah. arya-pudgalas tena visamvadita bhaveyuh. catvaras cainam
maharajanah ksura-paryantaih Sastrair mahantam vyasanam apadayeyuh.
Sakras casya devanam Indras tri-dasa-gana-parivyto vajrena mirdhanam
abhibhindyat. Brahma-tejasa casya vibhiitir bhasmam gacchet.

(Takubo 1972: 58.12-17)

And whoever, O Ananda, might transgress against the Great Peacock Spell,
the Queen of Spells, Vajrapani will break his head into seven parts, like the
blossom cluster of an arjaka. And with the majesty of all the Buddhas,
Bodhisattvas, Pratyekabuddhas and Sravakas, his light and mind will be
destroyed. That is what would be the case for one who has deceived the
noble beings. And the four Great Kings would visit enormous calamity on
him with their weapons, edges sharp as razors. And Sakra, the Indra of the
gods, surrounded by his retinue of [gods of the] thirty[-three], would split
his head with his vajra, and by the majesty of Brahma, his wealth will be
turned into ashes.

(tr. Davidson 2014a: 32)

Interestingly, a similar statement in the Maha-dandadharani-sitavati is used not to
warn the person seeking protection, but the graha who would not release this
person. The stock-phrase, which generally acts as a warning to the recipient is here
applied for his protection. The passage reads:

yo graho na muriicet saptadhasya sphuten mirdha arjakasyeva marnjart |
vajrapanis casya mahdyaksasendpatir vajrendadiptena samprajvalitena
ekajvalibhiitena dhyayitva mirdhanam sphotayet | catvaras ca maharajano

SHT 111 984B2: [a]ruka[sy](eva maiija)ri.

SHT VI 1269B1: [mitlrdhna a(rj)[ul(ka)sy(e)va mamcari.

SHT VI 1310: (sa)ptadhasya sphale [mii](rdha) [a)(r)ju(kasye)[v](a) m(a)iijari.

For further examples of this phenomenon in Buddhist as well as non-Buddhist literature, see
Witzel 1987.
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‘Yomayena cakrena ksuradharapraharena vinasayeyuh | tasmad yaksalokac
cyavanam bhavet | adakavatyam rajadhanyam na labhate vasam |

(Hidas 2017: 473f.)

If a Graha does not release, his head will split into seven like the blossom of
the Arjaka plant. Vajrapani, the great leader of the Yaksas, will attentively
break his head with a blazing, burning and single-flamed vajra. The Four
Great Kings will destroy him with an iron discus and the stroke of a razor-
edge. He will fall from that Yaksa-world and not gain residence in the
capital, Adakavati.

(tr. Hidas 2017: 480f.)

With the introduction of the escape clause into raksa texts, the failure of the
protective effect is shifted from the ritual legitimacy to the practitioner. Further, the
texts advise the practitioner to accurately follow their prescriptions, since serious
consequences could ensue if someone were to transgress them. The warning, usually
expressed by the metaphor with an arjaka tree, is expanded in later raksa texts. In
this later stage of development, different powerful beings intervene and threaten
harm upon the practitioner who contravenes the ritual instructions.



2 The different recensions of the Bhadrakaratri-siitra

The Bhadrakaratri-siitra, the Discourse on an auspicious night, exists in different
versions in Pali, Sanskrit, Chinese, and Tibetan. These all contain the same four
canonical verses, or at least parts of them, but show considerable differences in the

narrative frame. !

Even if some of these versions clearly are important
representatives of early Buddhist raksa literature, it is noteworthy that not all
recensions show decisive formal features of raksa texts. Texts arranged in the same
line of the table below share the narrative setting and in part the interlocutor. Texts
set in bold represent texts containing raksd mantras and other linguistic

characteristics of early Buddhist apotropaic texts.

Table 5: The different versions of the Bhadrakaratri-sitra.

Pali Sanskrit Chinese Tibetan
Setting Interlocutor
1) | Sravastt | — MN 131 | SHT III 816
2) | Sravastt | Ananda MN 132 MA 167
3) | Rajagrha | P./Ch.! MN 133 | SI2044 'MA 165 D 313
Mahakaccana 2Taisho XXI 1362 | Q 979
Skt. Ananda D 617
Ch.2/Tib. — Q599
D 974
4) | Sravasti | Lomasakangiya | MN 134 MA 166
Taisho 1 77

Peter Skilling drew attention to the parallel between the Pali suttas, the Sanskrit manuscripts,
and the Tibetan recension of the Bhadrakaratri-siitra in his article on the raksa literature of
the Sravakayana (1992: 157 n. 5) and in his investigation of the Tibetan mahdsitras (1997a:
81f.). Bhikkhu Analayo also mentioned the Sanskrit parallels to the four Pali Bhaddekaratta-
suttas in his comparative study of the Majjhima-nikaya: “[A] few parts of what appears to be
a parallel to the Bhaddekaratta-sutta have been preserved in a Sanskrit fragment.” He goes
on: “The fragment is SHT III 816 (pp. 32-33). [...] SHT III 816V4-5 has preserved parts of
the verses, while the rest of the fragment continues with dharanis.” And finally: “Sanskrit
fragments in Minayeff 1983: 242-243 [KH: SI 2044] have also preserved a discourse on the
verses on an auspicious night, with Ananda as the main protagonist” (Analayo 2011: 755, 755
n. 3, and 755f. n. 4).
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The canonical Pali and Chinese discourses in the Majjhima-nikaya and Madhyama-
agama, as well as the independent Chinese translation Taisho I 77, which all build
upon the interpretation of the verses, do not contain any protective devices, let alone
mantras. This does, however, not mean that they were never used in protective
rituals. What makes a text apotropaic is not its linguistic form but its function and
the context in which it was employed. There are four consecutive Pali sutfas in the
Vibhanga-vagga, the 14" chapter of the Majjhima-nikaya in the Sutta-pitaka with
titles giving, if applicable, the name of the interlocutor and ending with the Pali
equivalent bhaddekaratta-sutta. This exceptional position of the Bhaddekaratta-
suttas points to the possibility that they could have been used in protective rituals,
thereby developing four middle Indian versions. The titles of the four suttas are:

1) MN 131 Bhaddekaratta-sutta

2) MN 132 Anandabhaddekaratta-sutta

3) MN 133 Mahdkaccanabhaddekaratta-sutta
4) MN 134 Lomasakangiyabhaddekaratta-sutta

Three of the Pali suttas have counterparts in the Chinese Madhyama-agama. MN
131 alone does not have a Chinese parallel and was possibly a later addition to the
Vibhanga-vagga.* Moreover, there is another, independent Chinese translation of
MN 134, Taisho I 77. The Chinese titles, however, significantly differ from the Pali
versions:?

1) —
2) MA 167 [M#EERKE (Discourse spoken by Ananda)

This assumption is supported by the fact that the Vibhanga-vagga in which the
Bhaddekaratta-suttas are included has twelve discourses, while all other chapters of the
Majjhima-nikaya consist of only ten suttas. For a more extensive remark on the formation of
the Vibhanga-vagga, see Analayo 2011: 765f. There he explains this addition with a
transmission mistake within the Pali tradition. He comments: “On this hypothesis, perhaps the
Bhadekaratta-sutta (MN 131) was added to the Vibhanga-vagga after this chapter had
already been formed in accordance with the ten discourses per chapter pattern, thereby
causing an increase of the number of discourses. The Sanskrit fragments paralleling the
Bhaddekaratta-sutta do not necessarily contradict this hypothesis, as after the stanzas on an
auspicious night the Sanskrit version continues with dharanis, so that the Sanskrit discourse
seems to stem from a different line of development.”

The Chinese titles and their translations are borrowed from Analayo 2011: 755-763.
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3) MA 165 {ERMWKHES  (Discourse on a deva at the Hot-spring Grove)*

4) MA 166 FEHiE=E(E (Discourse on a venerable one in a meditation-hut
among the Sakyas)
Taisho 1 77 #BEREL_LKE (Discourse spoken by the Buddha to a venerable
elder)

The two Sanskrit manuscripts SHT III 816 and SI 2044, the Chinese translation
Taisho XXI 1362, and the various Tibetan recensions included in different Kangyurs
were expanded by mantras and other protective elements and can, therefore, be
ascribed to raksa literature. All of these versions were either supplied with an
appendix containing raksa elements and ritual instructions on the use of the
protective formulas, which were added to the core passage of the sitra, or — in the
case of SI 2044 — raksa passages were inserted into the traditional text at several
places. The titles are as follows:

1) SHT I 816 bhadragaratriva

2) —

3) SI12044 bhadrakaratriya siitra
Taisho XXI 1362 fER#=&HKE (Discourse spoken by the Buddha on [the
topic of] an auspicious night)
D 313 °Phags pa mtshan mo bzang po zhes bya ba’i mdo (Discourse on an

auspicious night)

4y —

The Pali texts’

The four consecutive Pali discourses (MN 131-134), all ending in —bhaddekaratta-
sutta, share the same set of four verses, but differ in terms of narrative setting and
interlocutor. The main theme of the discourses are the characteristics of the past,
present, and future, and already the verses, which represent the summary (P. uddesa)
of the text, advise to let go of the past and future, but instead one should see with
insight presently arisen phenomena and practice diligence today, since death may

For an extensive study and translation of this text, see Analayo 2012: 421-448 (originally
published in 2008).

> The Pali texts and their translations can be found in the appendix of the present work.
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come at any time. Continuous practice like that is considered as spending an
auspicious night.® After the verses, all suttas devolve upon the interpretation or
commentary (P. vibhanga) of the verses.’

The verses read as follows:
Atitam nanvagameyya, nappatikankhe andgatam,
Yad atitam pahinam tam, appattaii ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,
Asamhiram asankuppam tam vidva manubrithaye.

Ajj’ eva kiccam atappam ko jania maranam suve?
Na hi no sangaram tena mahdasenena maccund.

Evam viharim atapim ahorattam atanditam,
Tam ve bhaddekarotto ti santo acikkhate muniti.

(MN 131 at MN III 187.21-28)
Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;

and phenomena in the present are clearly seen in every case.
Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

(tr. Sujato 2018%)

It is, however, important to keep in mind that the term bhaddekaratta “one auspicious night”
here refers not only to the timespan of one night, but to a period of one night and one day. Cf.
Horner (1959: xxvi—xxvii): “But the Bhaddekaratta Suttas do not appear to envisage
withdrawal from thoughts of the past, future and present for so little as one night. On the
contrary, the verses that form the matika say that the person to be called bhaddekaratta is he
who abides ardently and unweariedly day and night, that is surely, for some consecutive time
lasting longer than ‘one night.”” and Thanissaro (2002: 346 n. 1): “The Pali literally says, ‘an
auspicious night,” but this should be interpreted in light of the custom — common in cultures
that follow the lunar calendar — of calling a 24-hour period of day-and-night a ‘night.””

For an extensive comparative study of the four Pali suttas, see Analayo 2011: 755-767.
https://suttacentral.net/mn131/en/sujato (last retrieved on 20.11.2020).
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The first of the four suttas, the Bhaddekaratta-sutta (MN 131), which is situated at
the Jetavana near Sravasti, is pronounced by the Buddha himself, who teaches the
summary (P. uddesa) and exposition (P. vibhanga) of the Discourse on an
Auspicious Night. He first recites the verses, which he in turn explains. In the
second sutta, the Anandabhaddekaratta-sutta (MN 132), also at the Jetavana near
Sravasti, Ananda delivers the verses and their explanation to the assembly of the
monks. He later relates this story to the Buddha, who gives his approval. The third
discourse, the Mahakaccanabhaddekaratta-sutta (MN 133) is situated at the
Tapodarama near Rajagrha. After his conversation with a god, who also does not
know the summary and exposition of the Discourse on an Auspicious Night, the
monk Samiddhi approaches the Buddha and requests this teaching. Thereupon the
Buddha recites the verses, which were then explained by the monk Mahakaccana. In
the fourth text, the Lomasakangiyabhaddekaratta-sutta (MN 134), the Buddha is
dwelling at Sravasti, while the introduction takes place in the Nigrodharama in
Kapilavastu. There a god called Candana asks the monk Lomasakangiya whether he
knows the summary and exposition of the Discourse on an Auspicious Night, and
pronounces the verses that he once heard from the Buddha in the Heaven of the
Thirty-three. The next day the monk approaches the Buddha, who then teaches the
summary and exposition of the Discourse on an Auspicious Night.

The structure of the four Pali suttas can be summarized as follows:
MN 131

1. Introduction (nidana): Sravasti
2. The Buddha teaches the summary and exposition of the Discourse on
auspicious night
2.1. The verses
2.2. Exposition of the verses
2.3. Repetition of the verses
3. Conclusion

MN 132

1. Introduction (nidana): Sravasti

2. Ananda teaches the summary and exposition of the Discourse on auspicious night
2.1. The verses
2.2. Exposition of the verses
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3. The Buddha repeats the summary and exposition of the Discourse on
auspicious night
3.1. The verses
3.2. Exposition of the verses

4. Conclusion

MN 133

1. Introduction (nidana): Rajagrha

2. Introductory narration: a god appears before the monk Samiddhi and tells him to
learn the summary and exposition of the Discourse on an auspicious night

3. Samiddhi approaches the Buddha and requests the summary and exposition of
the Discourse on an auspicious night

4. The Buddha teaches the verses of the Discourse on an auspicious night

5. The Venerable Mahakaccana teaches the summary and exposition of the
Discourse on an auspicious night
5.1. The verses
5.2. Exposition of the verses

6. Conclusion

MN 134

1. Introduction (niddna): Sravasti

2. Introductory narration (Kapilavastu): the god Candana appears before the
Venerable Lomasakangiya and teaches him the verses, that he had once heard
from the Buddha in the Heaven of the Thirty-Three and tells him to learn the
summary and exposition of the Discourse on an auspicious night

3. Lomasakangiya approaches the Buddha and requests the summary and
exposition of the Discourse on an auspicious night

4. The Buddha teaches the summary and exposition of the Discourse on

auspicious night

4.1. The verses

4.2. Exposition of the verses
Conclusion
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The title

The title of the Pali discourse, Bhaddekaratta, is ambiguous and led scholars to
interpret it in two different ways. Whereas the first member of the Karmadharaya
compound bhaddeka (cf. PTSD 496: bhadda/bhaddaka “good, auspicious,
fortunate™) is clear, the second part of the compound ratta caused difficulties. The
Pali word ratta can either be derived from Sanskrit ratri “night” or rakta
“attachment”,” which results in two possible translations: “auspicious night” and
“fortunate attachment”.!°

On the basis of the available Sanskrit evidence we are now able to rule out the
latter one. Both manuscripts do not have a colophon, yet the title occurs several
times in the main text. Thus, the title appears twice in the SHT manuscript as

bhadragaratriva (r3) and bhadragara(t)r(i) (fr. 2v2).

Figure 1: The title in SHT III 816.

The title also features in the fourth verse, which is preserved in the SI manuscript as
(*bha)drakaratriyah (3v3). Moreover, the title is given in the main text with
bhadrakaratriya (4v4) and the conclusion refers to the whole discourse as
bhadrakaratriyasya sitrasya (4v1).

Figure 2: The title in SI 2044.

Both Sanskrit manuscripts, as well as the Indic title at the beginning of the Tibetan
translation, read bhadrakaratri and therefore confirm the fact that the Pali word
ratta represents Sanskrit ratra or ratri. Only the change of the ‘e’ in bhaddeka to ‘a’
in bhadraka remained a puzzle. In a note to his translation of the Pali discourse,

Cf.PTSD 562.
10" Translated elsewhere as “Ideal lover of solitude” (Nanananda 1973) and “Gliicksiligeinsam”
(Neumann 1922: 427).
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Bodhi suggests that this change can be seen as an attempt to render a difficult
reading into a more comprehensible one. He notes that:

ratta and ratti could be taken to represent respectively either Skt ratra and
ratri (= night) or Skt rakta and rakti (= attachment). [...] The Central Asian
Skt version, the Skt title at the head of the Tibetan version, and the Tibetan
translation itself all use bhadrakaratri. This confirms the identification of
ratta with ‘night’; the change from -e- to -a- can be understood as an
attempt to convert a difficult reading into a more familiar one."!

Another, highly plausible, explanation of the change from ‘e’ to ‘@’ is a
Sanskritization of the Pali word bhaddeka or bhadda-eka “one auspicious night”,
and Pali bhadda-eka-ratta thereby becomes Sanskrit bahadraka-ratri. Regarding all
points, we can translate the title Bhaddekaratta-sutta or Bhadrakaratri-sitra as the
Discourse on an auspicious night.

' RNanamoli, Bodhi 2001: 1342 n. 1210.



3 The Sanskrit manuscripts

Two Sanskrit manuscripts of the Bhadrakaratri-sitra have been found or rather
obtained in the oasis towns Qizil and Kashgar along the ancient Silk Road in Central
Asia, a region that is today known as Xinjiang. This region witnessed a flourishing
manuscript culture and yielded treasures of immeasurable value. In the beginning of
the twentieth century, numerous expeditions led to the discovery of a myriad of
manuscripts, among which were found manuscripts bearing text in Indic languages
and scripts. It turned out that many of these texts represent those Indic texts, which
were long considered to be lost, and which up to that point solely survived in
Chinese and Tibetan translations.

Almost exclusively, the Central Asian Sanskrit manuscripts do not have any
colophons, and do not mention any school affiliation. There is only one exception:
the colophon of a long birchbark manuscript, about 150 leaves long, kept in the
Petrovsky Collection of Central Asian Sanskrit fragments in St. Petersburg gives the
Sarvastivadin affiliation of the scribe. And indeed, scholars were able to show, on
the basis of a comparative study with their Chinese translations, that the majority of
the Central Asian Sanskrit manuscripts can be attributed to the Sarvastivadin school.
The Sarvastivadins effectively represent one of the predominant schools in Central
Asia, whose texts spread from northern India to Tibet and China via Central Asia,
where they especially flourished on the northern route of the Silk Road.' On the
basis of this evidence, Skilling ascribed the two Sanskrit manuscripts of the
Bhadrakaratri-siitra to the Sarvastivada tradition.” The place of discovery of the
SHT manuscript, namely the Qizil Caves, most probably does not correspond to the
place where this manuscript was produced, and it is therefore hazardous to give any
firm school affiliation, since the manuscript might well have belonged to another
tradition.

Both manuscripts of the Bhadrakaratri-siitra show characteristic marks of early
Buddhist raksa literature, such as protective mantras and formulas, incantations, and
verses for welfare. These raksa elements first appear in the Central Asian version of
the text and are not found in earlier Pali and Chinese recensions. Though the two
manuscripts have the same title and contain at least parts of the same set of

I Cf. Sander 1991. See also Frauwallner 1956: 24-41, and Wynne 2008.
2ot Skilling 1997a: 82.
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canonical verses they differ at large. This already becomes clear in the difference of
length between both texts. The SHT manuscript has preserved one folio recto and
verso, and two small fragments, while the SI manuscript comprises four folios, both
recto and verso. The manuscripts do not only differ in appearance but also in
content, showing variations in the narrative setting and context. It is, therefore,
obvious that at least two Sanskrit versions of the Bhadrakaratri-siitra, which did not
have the same literary form, existed in Central Asia. In the following section, the
two manuscripts shall be investigated more closely. Since the two vary significantly
they will be discussed separately.

Editorial conventions

The two fragmentary (and exceedingly distinct) Sanskrit texts of the Bhadrakaratri-
satra preserved in Central Asia cannot be fully reconstructed, let alone compiled
into one homogeneous text. Because of this, they will be edited separately. The
Sanskrit text is presented in two sections: at first the text is transliterated line by
line. Second, missing passages are reconstructed on the basis of Pali and Tibetan
parallels where extant. In order to facilitate the reading, the reconstruction dispenses
with square brackets and proceeds with only round brackets for missing aksaras.
Where a complete reconstruction is not possible, the missing part is indicated with
an estimated number of missing aksaras. The translation is based on the
reconstructed text. Grey shading marks uncertain or untranslated passages. Mantra
syllables are rendered in italics. A running text of both Sanskrit versions is presented
in the appendix of the present work.

It is not the aim of this work to present a standardised and correct Sanskrit text,
but to let the text speak for itself. Throughout the edition, Buddhist Sanskrit
orthography and grammar are retained, whereas proper Sanskrit forms are given in
annotations. Only in metrical passages where the metre requires quantitave changes
Sanskrit forms have been corrected in the text. Missing sandhi forms have not been
reconstructed. Some cases are, however, ambiguous and it is not easy to decide
whether it is a peculiar hybrid Sanskrit form or simply a scribal error or the scribe’s
carelessness. This is exemplified in cases where the visarga or anusvara is missing

in final position.
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3.1 SHTII 816

3.1.1 Description of the manuscript

The manuscript SHT III 816 was found in the Qizil Grottoes, a Buddhist cave
complex 75 kilometres northwest of Kuca on the northern Silk Road, during the third
German Turfan expedition of 1905-07. Brought back to Berlin, the manuscript is
now kept in the German Turfan Collection in the Oriental Department
(“Orientabteilung”) of the Berlin State Library (“Staatsbibliothek zu Berlin”), and
was published with the site mark signature T IIIl MQR (“3. Turfan-Expedition, Ming-
01 bei Qizil, Rotkuppelraum”) in Sanskrithandschrifien aus den Turfanfunden (SHT),
Volume II1.? In their excavation reports, the leading scholars of the German Turfan
expeditions, Albert Griinwedel and Albert von LeCoq, noted the discovery of a
library with Indian manuscripts in the Red Dome Cave (“Rotkuppelhdhle). Due to
unsatisfactory documentation there is now, however, disagreement on the exact
location of this library among the more than 250 caves of the Qizil Grottoes. About
650 manuscripts of the German Turfan Collection of Sanskrit Manuscripts are
marked with the site mark signature MQR and it is so far impossible to definitely
decide whether they come from the Qizil library or related sites.*

The first reading of SHT III 816 was prepared by Else Liiders, who identified
sutra fragments on the obverse with incantations on the reverse (“Sutrafragment (V)
und Beschwdrungen (R)”) and thus ascribed the text to “Nichtkanonisch. Dharani”.
The SHT entry also indicated parallels with the canonical verses in the Pali
Bhaddekaratta-suttas and their Chinese translations. Further parallels are remarked
in SHT XI, namely the Sanskrit manuscript SI 2044 (old call number SI P/36), and
the Chinese (Taisho XXI 1362) and Tibetan versions (D 313). The passage reads:

Als Bestimmung wurde im Katalogband ,Sutrafragment (V) und
Beschworungen (R) angegeben und fiir die Vorderseite auf Parallelen in
Suttas  131-134  (Bhaddekaratta-sutta, ~Ananda-bhaddekarattasutta,
Mahakaccana-bhaddeka® und Lomasakangiya-bhaddeka®) des Majjhima-
nikaya (MN 111 187-202), Sutras 165-167 im chin. Madhyamagama (T

Waldschmidt et al. 1971: 31-33.

For some suggestions, see Sander 1969: 10-12, and Ching (2015), who showed that the
identification of certain discovery locations is possible on the basis on archival material.

> Waldschmidt et al. 1971: 31.
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26, 1 696b—700b) und einer Einzeliibersetzung des Satra 166 (T 77, 1
886-887a) hingewiesen. ,Beschworungen® (mantra) finden sich auch im
Bhadrakaratriyasitra [S1 P/36; ed. Oldenbourg 1904 (pp. 115-116): Text
16 (Nachdruck: BB 40, p. 69-71); tib. Ubersetzung im Derge [Taipei]
Kanjur, Abteilung Mdo sde, Bd. sa, foll. 61b1-63b5 = Nr. 313, Bd. 15,
pp. 133.322.1-134.326.5; chin. Ubersetzung T 1362], so daB die
,Beschworungen® der Riickseite wohl Bestandteil des Suitra sind (Hinweis
J. Chung).6

The SHT manuscript of the Bhadrakaratri-sitra, originally in the Indian pothi form,
is preserved in four fragments, which measure from left to right 1) 4 x 7 cm,
2)2x5cm, 3)2x3cm,4)4x 13,5 cm (see figures 3 and 4 below). The material is
palm leaf of the talipot palm (Corypha umbraculifera), which abundantly grows in
South India.” It is written in ink in five lines. The leaf does not have any folio
number and the fact that the text starts with the auspicious word siddham speaks in
favour of an individual siatra, which was not part of a collection or composite
manuscript.® The manuscript does not contain a colophon and is undated. The text
begins with a standard opening formula of satras followed by the rest of the
Bhadrakaratri verses and continues then with mantric formulas. Except for what is
preserved of the canonical verses, the text of SHT III 816 does not agree with any of
the other parallels in Pali, Chinese, and Tibetan.

Both the Indian script and the material — the raw material of palm leaves was not
a common writing support in Central Asia since paper from China was easy to
purchase — suggest an early date of the manuscript, which most likely originated in
India and was then imported to Central Asia. Alternatively, it was written by an
Indian scribe, who brought along his own writing materials from India to Central
Asia. Even if the writing support points to an Indian origin, the material alone is not

Wille 2012: 417. The folio numbers of the Tibetan text D 313 are, however, mistaken, and
should be corrected to 161b1-163b5.

On the writing material of palm leaf manuscripts and their preparation, see Sander 1968: 25f.
Sander (1986: 255) already illustrated that the auspicious word siddham here at the beginning
of the manuscript is the oldest example of this kind of manuscript openings among the Gilgit
and Central Asian material. She noted: “The oldest example for siddham at the beginning of a
manuscript is found in a palm leaf manuscript (Cat.-No. 816) from Qizil in the Kucha oasis. It
is written in a type of the calligraphic ornate script which comes very near to the script of
Chilas I graffito No. 117 mentioned above. Because the script is very faint siddham is not
clear.” On mangala symbols opening Buddhist manuscripts, see further Sircar 1965: 92-97,
and Roth 1986: 239-249.



SHT III 816 69

crucial for a definite allocation of the place where the manuscript originated,
although the early script reinforces this assumption.” On that account, the place of
discovery most probably does not correspond to the place of origin.

The images below, showing the manuscript SHT III 816, are provided by the

International Dunhuang Project (IDP) database.'”

i
SHT 111 816

Figure 3: SHT III 816 recto.

Figure 4: SHT III 816 verso.

While reading the manuscript, counting missing aksaras, and reconstructing the text
it soon became clear that the fragments one and four form one folio with a gap
between these two of about six aksaras, whereas fragments two and three belong to
at least one other folio, which is not preserved in its entirety. It is evident that all
fragments belong to the very same manuscript not only because they were written
by the same hand, but also by the common title, which occurs in the folio and in
fragment 2. Regarding all points, this results in the following rearrangement of the
four fragments of the manuscript in one folio and two independent fragments:

Schlingloff (1956: 122) was able to demonstrate that two of the birchbark manuscripts of the
Turfan finds were written by local scribes. Furthermore, remains of a multitude of palm leaf
manuscripts found in Bamiyan were written in the characteristic Brahmi of northern India.

10 hitp://idp.bl.uk/database/oo_scroll h.a4d?uid=14640151320;recnum=101334;index=1

(last retrieved on 20.11.2020).
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B SR

Figure 5: Rearrangement of SHT III 816: folio 1 recto.

Figure 6: Rearrangement of SHT III 816: folio 1 verso.

o &

Figure 7: Rearrangement of SHT III 816: fragment 1 recto, verso.

Figure 8: Rearrangement of SHT III 816: fragment 2 recto, verso.

3.1.2 Palaeographic dating

The manuscript SHT III 816 was written with a reed pen in horizontal lines and
upright letters. It shows a consistent ink intensity, as well as a consistent letter
dimension. In general, the writing is mostly legible, uncertain readings remain only
where the manuscript is no longer intact. The script in which the manuscript was
written belongs, according to Sander’s classification of the different types of scripts
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found in the manuscripts of the Berlin Turfan Collection,'" to the transitional phase
from the Indian to the Turkestan Gupta type (Schrifttyp II-1II).!? The latter closely
resembles the northwestern Indian Brahmi of the Gupta period and the transition
between the two script types can be regarded as fluent. As Sander noted in her
palacography the Indian Gupta type (Schrifttyp II), represented by the
Kalpanamanditika manuscript from the Kusana time, was mostly used in
manuscripts probably dating to the fifth century:

Der durch die Handschrift der Kalpanamanditika reprasentierte nordindische
Gupta-Typus (Alphabet h-k), welcher dem ,turkistanischen Gupta-Typ°
(Schrifttypus III) am &dhnlichsten ist, liegt am haufigsten in Manuskripten
vor, die wahrscheinlich aus dem 5. Jh. n. Chr. stammen."?

The Turkestan Gupta type (Schrifttyp I1I) later developed into the Turkestan Brahmit
(Schrifttypen IV-VII). Since it is possible to date a manuscript written in the latter
script, which mentions the king Suvarnapuspa, who ruled in Kuca in the beginning
of the seventh century, the Turkestan Brahm1 must have been completely elaborated
by this time and consequently the Turkestan Gupta type must have evolved earlier,
most likely during the fifth to sixth centuries CE.'* We can, thereby, conclude that
the manuscript SHT III 816 of the Bhadrakaratri-siitra had been written down by
the end of the fifth or early sixth century CE.

Detailed descriptions of palaeographic characteristics of the Sanskrit
manuscripts of the Berlin Turfan Collection, including their provenances, materials,
formats, writing instruments, as well as charts of sample letters have already been
undertaken by Sander (1968) and thus a complete palaecographic study of SHT III
816 will not be provided here.'* Some selected aksaras of SHT III 816, where the
writing differs from the writing in the Kalpanamanditika manuscript, are, however,
worthy of mention since they clearly show the development of this script towards
the Turkestan style. The differences between the SHT manuscript and the
Kalpanamanditika apply to the basic signs a, u, ga, and sa, as well as the vowel

' Cf. Sander 1968: 6.

See the note on the script of SHT III 816 in Waldschmidt et al. (1971: 31): “Ubergang
indischer-turkistanischer Gupta-Typ (Sander, Paldographisches, Alphabet q, p. 200).”

'3 Sander 1968: 47 n. 201.

4 Cf. Sander 1968: 46f.

See alphabet h—k for the Indian Gupta style, and alphabet q for the Turkestan Gupta type. See
also Liiders (1926: 4-15) for a description of the characteristics of the Indian Gupta type
Brahmi in his palaeographic study of the Kalpanamanditika.
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diacritics -@ and -u. The following description of these letters concern the SHT
manuscript (see also table below for a comparison of these letters with the
Kalpanamanditika):

— a: The modified form of a already looks like the fully developed Nagart a.

— u: The sign u does not show the hook to the right anymore, but the lower half of
the letter corresponds to a semi-circle to the left.

— ga, sa: The aksaras ga and sa, which share the main character, developed a
semi-circle on the left, which continues with a horizontal stroke on the top and
one vertical stroke to the right.

— -a: The horizontal stroke of the -@ turns downwards at the right end, as can be

seen in the aksaras ka, ja, and ta.

— -u: The vowel sign -u that is added to a vertical stroke like in ku, tu, and du
corresponds to a curl, beginning on the top left to the bottom left.

Table 6: Different writings of selected aksaras in SHT 111 816 and the Kalpanamanditika.

SHT 111 816 Kalpanamanditika'®
“ 7
“ L
ga Sa N a
kaja ta { é &
ku tu du i ‘K‘ {

The following two tables give an overall survey of the scribe’s hand, first basic
letters arranged according to the Sanskrit varnamala alphabet, then some selected
consonant clusters.

16" The letters of the Kalpanamanditika manuscripts are extracted from the online palacography

Indoskript 2.0: http://www.indoskript.org/manuscripts/details/648 (last retrieved on 20.11.2020).
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Table 7: Palacographic study of SHT IIT 816.

®® 2 ] 3
(7
g 3
¢ 9
x 2
2%
9

IHNE W WdD Bx (40
3
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Table 7 (continued)

The Sanskrit manuscripts

oy

H
s | N
Lol

N

Anu-
svara
) L

U

.

o
Y

ma|Visarga

Ty

ra

Vi

Table 8: Selected consonant clusters of SHT III 816.

ksa ﬁ

tka ?

dya é)

drag

pra 3

ryaJJ

lpa 1_l’

smal%’z'r

sya &

3.1.3 Orthography, phonology, morphology

The manuscript is written in the Buddhist Sanskrit language. Specifically the verses
are composed in a more hybrid manner than the prose passages, being not unusual.
This can also be observed in other Central Asian manuscripts.'” The following

7" Waldschmidt et al. (1971: 86) commented on the hybrid language of the verses of the
Asilomapratisara: “Die Sprache der Verse ist ein sehr verwildertes Sanskrit; der Anusvara
und Vokalldngen sind oft nicht geschrieben; nicht selten fehlen die Deklinationsendungen,
oder es treten falsche an. Auch Schreibfehler kommen vor.”
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section summarizes orthographical, phonetic, and morphological features of the
manuscript, which deviate from the traditional Sanskrit language. It should be noted
that none of the these forms occur regularly in the text. The forms are listed
according to their appearance in the text.

Orthography
—  Scribal inconsistency:
o samyddh (tS)/samydh (v3)
— Confusion of vowels:
Elision of a vowel marker:
o viharata for viharati (r1)
o sthabhama for sthambhami (v1)
Superfluous vowel marker (or parts thereof):
o avidhiyate for avadhiyate (13)
o uditam for uditam (r4)
— Final visarga left unwritten:
o bhiksava for bhiksavah (r2)
—  Superfluous anusvara and visarga:
o kurutam for kuruta (r 2-3)
o bhasayisyamahs for bhasayisyamas (13)

o bamndhama for bandhama (fr.1 13)

Phonology (all § numbers refer to BHSG)
— Alternation of vowels:
ai>e (§3.67)
o kadames for katamais (r3—4)
o adyeva for adyaiva (15)
— Voicing of unvoiced consonants:
k>g(§2.28)
o bhadragaratriya for bhadrakaratriya (3, fr.2 v2)
n>n(§2.39)



76

The Sanskrit manuscripts

o pamnasabharth for parnasabarih (v3)
t>d(§2.28)

o kadames for katamais (r3—4)

o adaptam for ataptam (r5)
Substitution of consonants:
r>m

o pamnasabharth for parnasabarih (v3)
Gemination of consonants:
dh > ddh

o ddharme for dharme (14)

o samyddhyate for samydhyate (r5)
Reduction of consonant clusters:
Sy >§

o vipasakah for vipasyakah (r4)
mbh > bh

o sthabhama for sthambhami (v1)
hsv > sv

o dusvapnam for duhsvapnam (v4)

Sandhis are frequently left unwritten

Morphology

Nominal endings:

a-stem
o Acc. pl. m. in -a (§ 8.92): pratyutpanna for pratyutpannan (t4), dusta
for dustan (v1) (probably loss of final nasal § 2.72)
o Acc.pl. m. in -e (§ 8.80): ddharme for dharman (r4)

o Gen. pl. m. in -ana (§8.117): saptana samyaksambuddhana for
saptanam samyaksambuddhanam (v2) (probably loss of final anusvara
§2.72)

a-stem for as-stem

o Nom. sg. m. in -ah: vidvah for vidvan (r5)
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— T-stem (polysyllabic)

o Voc. sg. f. in -ih: pamnasabharih for parnasabari (v3)
— u-stem

o Voc. sg. m. in -u (§ 12.15): bhiksu for bhikso (r3)

o Voc. pl. m. in -ava: bhiksava for bhiksavah (r2) (probably loss of final
visarga § 2.92)

Verbal forms:
3 sg_ opt. in -e (§ 29.12): Vjiia > jane (r5) for Skt. janiyat
2™ pl. impv. in -tha for -ta (§ 26.11-13, § 30.12): syputha (r2)
but also kuruta (r2-3)

3.1.4 Structure and summary of contents

The text of the manuscript can be divided into two parts: the canonical text, which
can be found on the recto of folio 1, and an appendix on the verso of folio 1, and
which probably continues on the two smaller fragments. The appendix entails some
characteristic raksa features and was added to the canonical core. The fragmentary
state of the manuscript makes it difficult in some places to definitely decide where a

mantra begins or ends, since opening and closing markers are partly missing.

The structure of the text can be summarized as follows:

Part I: Canonical text

1. Introduction (niddna): Sravasti

2. The Buddha teaches the Discourse on an auspicious night
3. Rests of verses 2 and 3

Part II: Appendix
4. Statements of homage and three mantras with invocations of female deities

The text opens with a standard siafra introduction and gives the narrative setting.
The story is situated at the Jeta Grove near Sravasti, in the garden of
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Anathapindada,'® and thus follows the Pali version MN 131. The Buddha then
teaches the meaning of the Discourse on an Auspicious Night about the three
phenomena of past, present, and future and pronounces the canonical verses. The
manuscript, however, has only preserved verse two and the first half of verse three.
The text continues with the appendix encompassing three mantras, invocations of
female deities, and statements of homage.

Even if we do not know how much of the text is missing, the canonical section —
although it does not end in a traditional siitra manner — seems to be completed in
this abridged form due to the fact that the text transitions afterwards into the
appendix without a gap. In short, it can be noted that the manuscript holds a
condensed version of the Bhadrakaratri-siitra, and leaves out everything that is not
necessary for the achievement of protection and welfare. It was presumably
compiled for the exclusive usage in protective ritual practices.

3.1.5 Transliteration

Folio 1 recto

(1) siddham* e + + + + + /// + + + + + + [s]ty. viharata sma jetavane
anathap[i]nda

(2) dasyarame tatra [bh]. + + + /// + + + + + + + [§]rnutha bhiksava sadhu ca sustu
ca manasiku

(3) rutam bhasayisyamah [st]r + // + ++ + + bhiksu bhadragaratriya ity
avidhiyate : ka

(4) dames trbhih uditam nama.e /// +.s. .. .. .. tah pratyutpanna ca ddharme

tatra tatra vipasakah a

(5) samharya vikalpa s[th]ah vid[v]as tam /// .rddhyate : adyeva k[u]ryyam
adap[t]am : ko jane maranamn hi .0 .ai .i +

Folio 1 verso

(1) nam[o] arya [tha] .. .. kujarasya .. /// .. : tadyatha ace vice kuce sarv[e]
dust[a] sthabhama .. +.u .t.

8 SHT I 816 r1-2: (bhagavan srava)sty(am) viharat(i) sma jetavane anathapindadasydarame.
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(2) sam agachamda svaha [ta ka] na[mo] /// + namo dhar[m]as[y]a namo

samghasya namo saptana samyaksambuddhana

(3) sa s$ravakasamghanam ni + + + /// + + + + + + .. mrdhyatu tadyatha pisaci
pamnasabhar[i]h . .

(4) nasabhari pi[§]a.i +++/// +++ ++ + + .istarevati malakamnthi svaha : cha ..

5) Y. ji..+++++++//+++++++.. hmamam jitah m[a] is[tlamja.i.. m

Fragment 1

Recto Verso

(H++.. ... (1)

(2) .. atha bhaga (2) + narah kala

(3) + kah bamndhama (3) .. dusvapnam la
@H++i++ @++++.. ..

Fragment 2

Recto Verso

(1) [t].[d]y.[th]. [v].[n].[V].[t].[n]. + (1) dh[a]rayisyati : sa[s]. .. +
(2) ra te : hinamadyama ta . . (2) mrtanam ca : bhadragara.r.
(3) .ah yat kascid bhiksa[vo] + + (3) ? [ca] sa sah na [k]alena

3.1.6 Reconstruction, translation, and parallels

The following reconstruction and translation considers only folio 1, since no
cohesive meaning could be made out of the two small fragments.

19 Between lines four and five the letters ha ra ti ka [£]. /// have been written by another scribe.
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siddham e(vam maya $rutam ekasmin
samaye bhagavan $rava)sty(am)
viharat(i) sma jetavane

The Sanskrit manuscripts

Translation

Success! Thus have I heard. At one
time?® the Blessed One was dwelling in
the Jeta Grove near Sravasti, in the
garden of Anathapindada.

There the Blessed One addressed the
monks. [...] “Listen, monks, and bear
this well and carefully in mind [what] I
will say. Since it is endowed with the
three characteristics, [...] monk, it is
called the [discourse] on an auspicious
night. What are these three? It is said:
Homage [...]

Whatever phenomena have arisen
everywhere he sees them with insight,
without being carried away by false
discrimination. The wise [should] not
treat it contemptuously.

It is completely successful.

One should be diligent today;
who knows [if] death [will come]
tomorrow.

[...]

Much scholarship has been done on the interpretation and punctuation of this opening
formula. For references, see especially Bongard-Levin et al. 1996: 90, and Klaus 2007: 322.

Read: ataptam. Cf. BHSD 91/2 for ataptakarin: “atapta as hyper-Skt. for Pali atappa”.

anathapindadasyarame

2. tatra bh(agavan bhiksiin amantrayati
sma) (...~6...) $§rnutha®! bhiksava??
sadhu ca susthu ca manasikuruta{m}
bhasayisyama{h}s tr(bhir dharmaih
sampannah) (...~5...) bhiksu?
bhadragaratriya®® ity avidhiyate? |
kadames?® trbhih uditam?’ nama(s)e
(..~7..)s. .. ....tah

3. pratyutpanna®® ca (ye) ddharme?®
tatra tatra vipas(y)akah
asamharya vikalpasthah
vidvas®® tam (navamanyate
sam)rddhyate®! |
adyeva kuryyam?®? adaptam™ |
ko jane** maranam{n} hi (§v)o
ali+t

20
For this phrase in early Chinese translations, see Nattier 2014.

2l Read: Synuta.

2 Read: bhiksavah.

2 Read: bhikso.

24 Read: bhadrakaratriya.

2 Read: avadhiyate.

26 Read: katamais.

27 Read: uditam.

28 Read: pratyutpannams.

2% Read: dharmams.

30 Read: vikalpastho vidvams.

31 Read: samydhyate.

32 Read: kuryat.

33

34

Read: janiyat.
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Pali®®

Evam me sutam. ekam samayam
bhagava savatthiyam viharati jetavane
anathapindikassa arame.

Tatra kho bhagava bhikkhii amantesi
[...] Bhagava etad avoca: [...] Tam
sunatha, sadhukam manasi karotha.
Bhasissamiti.

Paccuppannaii ca yo dhammam
tattha tattha vipassat.
Asamhiram asankuppam

tam vidva manubrihaye.

Ajje va kiccam atappam
ko jafifid maranam suve.

35

The Pali version follows MN 131.

81

Tibetan

dge slong khyod de’i phyir legs par rab
tu nyon la yid la zungs shig dang | ngas
khyod la bshad par bya’o | dge slong
chos gsum dang ldan na dge slong
mtshan mo bzang po’i mdo sde la gnas
pa zhes bya’o | gsum gang zhe na |

gang dag da Itar byung ba’i chos |
de dang de la rab bltas nas |

rnam par rtog pas mi “phrogs par |
de dag thams cad khong du chud |

sang tsam shi yang sus shes kyis |
de ring nyid du brtun te bya |
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4. namo aryatha.. .. kujarasya
(...~8...)| tadyatha ace vice kuce sarve
dusta®® sthabham(i)*’ .. +.u .t. Sam
agachamda svaha
taka
namo (...~7...) namo dharmasya namo
samghasya namo saptana
samyaksambuddhana’®
sasravakasamghanam ni (...~15...)
(sa)mrdhyatu
tadyatha pisaci pamnasabharth®
($a)nasabhari* pisa(c)i (...~17...)
istarevati malakamnthi svaha |
cha.. .. ji(...~22...) hma mam jitah
maistamja.i..m

36 Read: dustan.

37 Read: sthambhami.

3 Read: saptanam samyaksambuddhanam.

3 Read: parnasabari.

40

Read: sanasabari.

The Sanskrit manuscripts

Translation

Homage to the noble [...]
tadyatha ace vice kuce. I suppress all
evil. [...] Sam dgachamda svaha.

[...]

Homage [...] Homage to the Dharma,
the Samgha and the seven Perfectly
Awakened Ones together with their
order of disciples. [...]

May he succeed.

tadyatha pisaci parnasabari sanasabari
pisaci [...] istarevati malakamnthi
svaha.

[...]
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3.2 SI12044

3.2.1 Description of the manuscript

The Sanskrit manuscript SI 2044, with the old call number SI P/36, of the Petrovsky
Collection of Central Asian Sanskrit fragments in St. Petersburg, was obtained in
Kashgar at the western end of the Tarim Basin where the northern and southern Silk
Roads met. From this significant convergence point the Russian Consul Nikolai
Fyodorovich Petrovsky (1837-1908), who collected archaeological and cultural
artefacts in Kashgar for twenty-one years from 1882 onwards sent back to St.
Petersburg a large number of manuscripts, which are now kept in the Institute of
Oriental Manuscripts of the Russian Academy of Sciences in St. Petersburg.

The manuscript SI 2044 was first published and read by Sergei Oldenburg in
1904.* It comprises four folios, recto and verso, with five lines each. The
manuscript’s physical form alludes to the Indian palm leaf pothi format. Like the
majority of manuscripts found in the oasis towns and monasteries along the Silk
Road in Central Asia the manuscript is written on paper in a northern Turkestan
alphabet. Paper was brought to Central Asia from China, but was by no means a
standard material in India at that time, since paper manufactures were not to arrive
in India until the tenth century.** As we have seen above, the material alone is not
conclusive to determine the place of origin. But both the material and the script,
which were mainly in use in the western region of Eastern Turkestan, suggest that
this manuscript was written in Central Asia along the northern route of the Silk
Road. The manuscript measures about 6,8 cm in width. Since it is broken off to the

e Oldenburg 1904: 115f,, reprinted in Minayeff/Oldenburg 1983: 242f. The manuscript is
also listed in Bongard-Levin and Vorobyova-Desyatovskaya’s catalogue of already published
Indian texts from Central Asia until 1986 kept in the Russian Manuscript Collection under the
title Bhadrakaratriyasiitra (1986, table I). A list of identified Sanskrit fragments of the St.
Petersburg Collection is available in Hori 2014: 261f. The Bhadrakaratri-sitra (SI 2044/S1
P/36) is, however, not mentioned.

As Sander already noted in her palacographic examination of the Sanskrit manuscripts of the
German Turfan Collection, paper found its way into the northern parts of India and was
likewise used as a writing support there (cf. Sander 1968: 29). Paper manuscripts have been
found in Gilgit along with birchbark manuscripts written in the same script (cf. von Hiniiber
2014: 91, and Hartmann 2017b: 290 n. 3).

4
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left and right, it is impossible to give the exact length. The preserved fragment is

approximately 19,5 cm long. It does not contain a colophon and is undated.
The following images are provided by the St. Petersburg Branch of the Institute
of Oriental Manuscripts of the Russian Academy of Sciences.

Figure 9: SI 2044 1r.

Figure 10: SI 2044 1v.

Figure 11: SI 2044 2r.
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SI530%4
urb.204H

-2

Figure 12: SI 2044 2v.

Figure 13: SI 2044 3r.

S$J32944
ung. 204K
73

Figure 14: SI 2044 3v.
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Figure 15: SI 2044 4r.

SY320HK
urf. 2044
S H

Figure 16: SI 2044 4v.

3.2.2 Palaeographic dating

The manuscript SI 2044 was written with ink on paper in horizontal lines and
upright letters. It shows a consistent ink intensity, as well as a consistent letter
dimension. The writing is for the most part legible; uncertain or doubtful readings
remain only where the manuscript is broken off. The script of the manuscript is the
Northern Turkestan Brahmi Type a (Schrifttypus V),** which mainly was in use in
monasteries of the western region of the northern Silk Road from the seventh
century onwards. We have evidence that the Northern Turkestan Brahmi was fully

43 The script type “slanting Brahmi” is already mentioned in Bongard-Levin/Vorobyova-

Desyatovskaya 1986. In her palacographic study, Sander replaced the name “slanting
Brahmi” by “Northern Turkestan Brahmi”. For her argumentation, see Sander 1968: 5.
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developed by the beginning of the seventh century, so that we can assume that the
script evolved as early as the sixth century, as Sander already noted:

Das einzig feststehende Datum fiir die nordturkistanische Schriftgeschichte
ist von Lévi und Liiders aus Schenkungsurkunden aus der Regierungszeit
des Konigs Suvarnapuspa erschlossen worden, der zu Beginn des 7. Jh.s in
Kuca herrschte. Da diese Schenkungsurkunden in ,nordturkistanischer
Brahmi, Typ a‘ geschrieben worden sind, hat schon Liiders daraus gefolgert,
daB die ,nordturkistanische Brahmi‘ zu diesem Zeitpunkt voll entwickelt
war. Wie lange sie in den Klostern der nordlichen Seidenstra3e geschrieben
wurde, bleibt unbekannt.*

The development from the Turkestan Gupta type to the Early Turkestan Brahmi,
which eventually resulted in the Northern Turkestan Brahmi can best be seen in the
Central Asian vowel markers for e and ai, and the changing shape of the aksaras a,
ka, ma, and ya. The Early Turkestan Brahmi is easily identified by the first
occurrence of the Central Asian e and ai slanting to the right, which developed
further in the Northern Turkestan Brahmi. The most important distinguishing feature
of the Northern Turkestan Brahmi in relation to earlier scripts is the now-closed
upper line of the aksaras a, ma, and ya, as well as the blockier form of ka. For an
overall survey of the aksaras and for selected consonant clusters of SI 2044, see the
two tables below. Oftentimes the characters for na and ta, ya and na, and va and da
are difficult to differentiate, so that the transliteration of the manuscript is not merely
based on the outward appearance of these letters, but on etymological grounds.

Table 9: Palaeographic study of SI 2044.

i 1

<« R ) A
%

@
2 2 5 8

=
Edpwas-

aY3N

4 b M@=

a

4 Sander 1968: 46.
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Table 9 (continued)

au

-4

ai
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&
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=
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bh-
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Table 10: Selected consonant clusters of SI 2044.

89

ksa ﬁ

r.lda?

tva z

nya 1

pra j

rdda g

rbha 5

B

sma @'g,

sya “J

tra y

rmég

stva g

" g

sma €

o §

tri 3

dvi %

nti %

sti 'Qb

tre}

dye %’

nte %

ndre é

kkhog

flgho'g'

3.2.3 Orthography, phonology, morphology

The manuscript is written in Buddhist Sanskrit, but shows two varying levels of

hybridisation. The nidana and the introductory narration show a very high degree of

hybrid forms, sandhis are frequently unemployed and final visargas are lost (cf.

BHSG §2.92), whereas correct Sanskrit forms, as well as sandhis, almost
exclusively occur in the verses and in the final concluding formula. The following
section summarizes orthographical, phonetic, and morphological features of the
manuscript, which deviate from the traditional Sanskrit language. It should be noted
that none of the following forms occur regularly in the text. The forms are listed

according to their appearance in the text.

Orthography
—  Scribal inconsistency:
o adyaiva (3r5)/adyeva (4r4)
— Confusion of vowels:
Elision of a vowel marker:
o candalikaya for candalikaya (112)
o trataro for trataro (1r4)

o kakkhorddasya for kakhordasya (1v2)
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o

o

ananda for ananda (1v1)
abhusi for abhiisi (1v1)
artthaya for arthaya (1v5)
vetada for vetada (2r1)

catvaro for catvaro (2r2)
ghatani for ghatant (2r3)
Smasanesv for Smasanesv (2v3)
atitam for atitam (3r3, 3r4)

ma for ma (3v2)

Superfluous vowel marker:

o

o

o

o

ananda for ananda (113)
cakamksed for cakanksed (313, 412)
Jjthya for jihvam (2r5)

gila for galam (2r5)

— Final visarga and ansuvara left unwritten:

o

o

o

o

o

o

o

sugata for sugatah (1r4)
bhagava for bhagavah (1r1)
bhagava for bhagavam (113)
griva for grivam (2r5)

Jjthya for jihvam (2r5)
dharmai for dharmaih (312)

niramaya for niramayah (3v2)

— n inserted before words beginning with ¢#:

o

atitamn tu for atitam tu (4r2)

Phonology (all § numbers refer to BHSG)

— Alternation of vowels:

ai>e (§3.67)

o

adyeva for adyaiva (4r4)

The Sanskrit manuscripts
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Substitution of consonants:
1>d(§2.46)
o vetada for vetala (2r1)
v>y(§2.31)
o jthya for jihvam (2r5)
t>d (§2.28)
o anvagamayed for anvagamayet (3r3)
o dasya for tasya (4v4)
d>v(§2.32)
o saryyathiva for sadyathidam (4v2)
Gemination of consonants:
kh > kkh
o kakkhorddasya for kakhordasya (1v2)
Degemination:

o satva for sattva (3vl, 4vl)

Morphology

Nominal endings:

a-stem

o Nom. sg. m. in -a (§ 8.22): ananda for anandah (113, 1vl), sugata for
sugatah (1r4), paridevamana for paridevamanah (115) (probably loss
of final visarga § 2.92)

o Voc. sg. m. in -0 (§ 8.28): ayyo for arya (1r3)

o Nom. pl. m. in -@ (§ 8.78): niramaya for niramayah (3v2) (probably
loss of final visarga § 2.92)

a-stem for nt-stem

o Nom. sg. m. in -a: bhagava(h) for bhagavan (1rl) (probably loss of
final visarga § 2.92)

o Acc. sg. m. in -a (§8.31): bhagava(m) for bhagavantam (1r3)
(probably loss of final anusvara § 2.72)
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o Voc. sg. m. in -a: bhagava for bhagavan (1v2) (probably loss of final
nasal § 2.72)

— ara-stem for r-stem
o Nom. sg. m. in -a@ro (§13.16): trataro for trata (1r4)
—  Pronouns
o 3" person pronoun nom. sg. n. in -am (§ 21.11): tam for tat (1v4)
o Relative pronoun acc. pl. m. in -e (§ 21.30): ye for yan (3r4)
— Pronominal adjectives with nominal endings
o Oblique cases sg. f. (instr.,, abl, dat, gen.) in -aya (§21.17):
anyataraya (112)
o Nom. pl. m. in -@h (§ 21.26): sarva(h) for sarve (3v1)

Verbal forms:

— 3"sgg. aor. Vbhii (§ 32.72): abhusi for abhit (1v1)

—  Periphrastic verbal expression with aor. of Vbhi (§ 41.6): krtam abhusi (1v1)

—  2Ysg. impv. in -a@hi (§§ 30.2, 30.6): bhaydhi for bhaya (1v3)

—  Causative with non-causative meaning (§ 38.22): 3" sg. opt. caus. anvagamayed
(3r3)

—  Aorist forms with optative meaning (§ 32.119): 3" sg. aor. dgamat (3v2)

— 3rd sg. optin -a (§ 29.42): vidya for vidyat (4r4)

3.2.4 Structure and summary of contents

The four folios of the SI manuscript contain several very different — or even
independent — text passages (since the folios are not paginated I here follow
Oldenburg’s numbering). The composition of the text on folios one, three, and four
follows a common pattern and the text forms a coherent sitra with additional
linguistic features typical for the raksa genre. The text on these three folios is thus
considered to represent the main text of the Bhadrakaratri-siitra. As opposed to the
SHT manuscript, the boundaries between sitra and raksa passages of the main text
become blurred and it is, therefore, not appropriate to speak of a distinct appendix.
Instead, raksa elements were inserted in various places of the text.
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The structure of the main text can be summarized as follows:

1. Introduction (nidana): Rajagrha
Introductory narration with a Candali and Ananda as main protagonist (mantra 1)
3. Core passage
3.1. Verses 1-3
3.2. The verse on the aspiration for the welfare of all sentient beings
3.3. Restof verse 4
Mantra 2
Repetition of verses 1-3
Conclusion
Mantra 3 and its effect

NSk

The text opens with a standard sitra opening formula and places the story at the
vulture-peak near Rajagrha.®’ Right after the nidana, the compiler of the text
inserted a first raksa passage, which is unique to this recension of the
Bhadrakaratri-sitra and cannot be found in any of the other versions. This section
begins with an introductory narration with a Candali and Ananda as its main
protagonist and contains one mantra, yet only parts of the opening marker are
preserved. Oldenburg identified this narrative with an episode borrowed from the
Sardilakarnavadana, story 33 of the Divyavadana,*® which can also be found in the
Sirangama-siitra (Taisho XIX 945). The Sardilakarnavadana is one of the earliest
Buddhist texts to employ protective spells and gives rise to apotropaic ritual
practices using mantras. According to this tale, Ananda had been overpowered by a
magical spell cast by a Candala woman,*’ whose daughter had fallen in love with
him. Captivated by the power of this mantra, Ananda beseeched the Buddha who
countered the spell and, in this way, rescued his disciple.

45812044 1r1: bhagava rajagrh(e) viharati grddhra(*kite).

46 Oldenburg (1904: 115): “Ananda fell under the spell candali. Cf. Sardilakarpavadana of
the Divyavadana” (translation of the Russian original). Analayo (2012: 755 n. 4) also
pointed to this parallel. Judging from what has been preserved in the Sanskrit fragments of
the Bhadrakaratri-siitra, it is, however, not so much a matter of a verbatim parallel rather
than an analogous narration with a Candali and Ananda as main protagonist, who expresses
his state of anxiety.

Candalr refers to an outcaste woman. Cf. candala in MW 383/3: an outcaste, man of the
lowest and most despised of the mixed tribes. For the role of outcaste or tribal women in
raksa literature, see chapter 5.2.3 of the present work.

47
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This narrative can be regarded as what Davidson calls the “precipitating
assertive”, the assertion of an event that precipitates and, thereby, sets out the
necessity of the expression of the following mantra or dharant spell(s) as apotropaic
aids.*® By inserting this tale into our manuscript, the scribe provides a basis of
legitimacy for the incorporation of mantras into the Bhadrakaratri-sitra.

Then follows the core passage of the safra with the exposition of the three
phenomena of past, present, and future, and the proclamation of the four canonical
verses. Between the verses three and four, the compiler of the manuscript inserted
the verse on the aspiration for the welfare of all sentient beings. This verse became a
distinctive element of early Buddhist raksa texts and appears in a variety of
protective scriptures.*’ The text goes on with the second mantra, repeats the first
three verses, concludes with a closing formula and ends by announcing the third
mantra and its effect.

Particularly conspicious is the text on folio two. It contains formulaic statements
in verse form in anustubh metre, comprising lists of evil beings and different parts
of the body. It furthermore mentions oblations of poison, amulets, and the fact of
killing a certain raksasi by application of magic. This passage ends with the
protective formula raksam bhavatu “May there be protection”, which emphasizes
the protective function of the text. The origin of these verses is however very
obscure and the lacunary state of preservation of the folio does not allow to make
any sense out of these fragments. Moreover, the position of this folio within the
manuscript of the Bhadrakaratri-sitra following Oldenburg’s first reading of the
text — that is after the introductory narration and before the core passage — is not
evident. There are no parallels of this text passage among all other versions of the
Bhadrakaratri-sitra. Yet, the palaeographic analysis shows that all four folios were
written by the same scribe. Since there is no indication for the order of folios within
the manuscript, folio two could represent an appendix to the Bhadrakaratri-sitra, or
could likewise be a folio of another text in a multiple-text manuscript.

48 Cf. Davidson 2014a: 13. For further examples of “precipitating assertives”, see Davidson

2014a: 13-17.
For parallels of the verse on the aspiration for the welfare of all sentient beings among raksa
literature, see chapter 5.2.6 of the present work.

49



SI 2044 95

3.2.5 Transliteration

The following transliteration reproduces the text of the four folios in the order given
by Oldenburg. The reconstruction of the text, however, is divided into units of
meaning, taking out the text of the second folio, which was placed at the end as an
appendix.

1 recto

(1) ///+++++++ .. bhagava rajagrh. viharati grddhra + + +++ + ///

(2) /l/+++++++ .. [s]lya anyataraya candalikaya ka + ++++///

(3) ///+ .. ++ .. (O nanda bhagava anusmarati ayo me bhadante + + ///

(4) /// [da]nte sugata tat trataro me bhadante bhagava trataro me bhadante su + ///

(5) /// .a[a]yusman ananda atiriva paridevamana anyataraya ca[n]. ///

1 verso
(1) /// .. [k]rtam abhusi drstva ca punar bhagava ayusman ananda amandreti bh. ///

(2) /I .. kakkhorddasya bhayamy aham bhadante bhagava kakkhorddasya
bhayamy a. .m ///

(3) ///+ .. ++ma (O nanda ma bhayahi kakkhorddasya udgrhnanand. + ///
(4) ///++++++ .apuna hitam bhavisyati caturnnam pari.a + + + ///

(5) ///++++++ + artthaya hitaya sukhaya saryatht + + + + + ///

2 recto

(1) //++++++++tivetada [y]. .. [k]rtya bhav[i]syati °sa ++++++///

(2) ///+++++[da]gn. putras catvaro visahomas ca trindati ® kaka .. +++///
(3) ///++saptat. © (O sarvam tam ghatani hanti prayogenapi nityasa + ///

(4) /// .aratrinsat pratisara §atam* ° sarvam tam ghatanim hanti prayogenapi + + ///

5) /// [ta]m §irsam griva me ayasikrtam™ jthya gila pravadasya vajrasya hrdayam ///
g yasiK] Jihya g ya vajrasya nrday
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2 verso

(1)

)
€)
(4)
©)

/// krt[o] vastir janghort ratnadhamayau ° padau me khadgasamghatau eva[m]|
cai[va] ///

/// [n]a nirmi .. .[c].ham yo me kurya dvipade catuspade ° asane §a + + + ///
/M ++++.3a (O ksetre Smasanesv atha catvare ° tasya putres[u] + + ///
/ll++++ .. ++ .. 1t].a .. [sya] raksam bhavatu ® yamaya + + + + ///

/Il ++++ ++ [ma]ma gau[§]. [r].tu rta tasya dves[t]is. + +++++///

3 recto

(1)
)
€)
(4)

©)

M+++++++++ml[tu] oo e oe e e

/Il ++++++ + + [tvi] .r[ta] mantrayate sma trbhir dharmai sa + + + + ///

M ++...... O cya[tle [ka]tamai. [t]r[i]bhih atitam nanvagamay.[d] . + + ///
/// yad atitam ni[rJuddham tad asampra[p]tam anagatam* pratyutpannams$ ca
y[e] dharma + + ///

/// + samha[ryJa vika[lpa]m$ ca vidvams ta[n na]vamanyate ° adyaiva kuryad
ataptam ko ///

3 verso

(1)

2

€)
(4)
©)

/lf .. da ° na hi vah samgani tena mahasainyena mrtyuna ° sukhinah sarva
satva hi ///

/Il + maya ° sarve bhadrani pasyamtu ma kascit papam agamah viharante ca

Lalll
++ .. .. .. (O drakaratriyah sadaiva munir abravit* ° tadyatha + ///
/Il + + + + + + + mu kase afite anagate pratyutpanne b. .e ++///

/Il ++++++ + [g1] candi ghori gan[dh]ari cori can[d]ili + + ++ + ///
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4 recto

) M+++++++++.0 0oLy a1 R

(2) ///+++++++.t .. [n]anvagamed atitamn tu na cakamksed ana .. ++++///

3) /M +++++ (O tam* ° pratyutpannam$ ca ye dharmams tatra tatra
vipas[yla++///

(4) /// +p.[m]$ ca vidva[s] tan navamanyate ° adyeva kuryad ataptam kovidya
mara[na] + + ///

(5) /// tena mahasainyena mrtyuna ° idam avocad bhagavan aptamanas te bhiksavo
bha .. ///

4 verso

(1) /// bhinandam* © atha bhagavan asya bhadrakaratriiyasya siitrasya
sarvasatvanugra ///

(2) /I +padad bhasate sma ° saryyathiva ° vamtini varini gandhamartande
mani[n]i .i+///

(3) /M +++[1li+ .. (O gisararakte hinamadhyama dharini maholani d. + ///

4) ///+++++++ .. .. kascid bhiksavo dasya bhadrakaratriya .. ++++///

S) M++++++++++ .. m.... .. yis[ylati graha[y]li++++++///
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3.2.6 Reconstruction, translation, and parallels

Translation

Thus have I heard. At one time’? the
Blessed One [was] dwelling at the
vulture-peak near Rajagrha. [...]

[...] a certain Candalika® [...] The
honorable Ananda remembered the
Blessed One: The venerable is my [...]
The venerable Buddha is my protector.
The venerable Blessed One is my
protector. The venerable Buddha is my
protector. [...] the honorable Ananda
exceedingly lamenting, a certain
Candalika [...] And having seen [what]
he/she has done, the honorable Ananda
again addressed the Blessed One: [ am
afraid. [...] I am afraid of the
Kakhorda.”® Venerable Blessed One, 1
am afraid of the Kakhorda. [...]
Honorable Ananda, do not be afraid of
the Kakhorda. Take up, Ananda, [...]
Benefit will be for the fourfold
assembly [...] for the welfare, benefit
and happiness. Namely [...]

Read: candalikdaya (MIA oblique cases: instr., abl., dat., gen., loc. sg. f.).

Sanskrit

1. (evam maya $rutam ekasmin samaye)
bhagava®® rajagrh(e) viharati
grddhra(kate)®! (...~7...)

2. (...~12...) sya anyataraya candali-
kaya>® ka (...~13...) (3yusman a)nanda
bhagava>* anusmarati ayo> me bha-
dante (...~7...) (me bha)dante sugata®
tat trataro>’ me bhadante bhagava®®
trataro me bhadante su(gatas trataro)
(...~4...) .a ayusman ananda atiriva>®
paridevamana anyataraya can(dalikaya)
(...~5...) krtam abhusi®® drstva ca pu-
nar bhagava®! ayusman ananda
amandreti bh(ayamy aham) (...~5...)
kakkhorddasya® bhayamy aham
bhadante bhagava®® kakkhorddasya®*
bhayamy a(ha)m (...~8...) (ayus)-
mananda® ma bhayahi kakkhordda-
sya® udgrhnanand(a) (...~14...) .a
puna®’ hitam bhavisyati caturnnam
pari(s)a(nam) (...~16...) artthaya®®
hitaya sukhaya saryathi(dam) (...~6...)

50" Read: BHS bhagava, Skt. bhagavan.

31 Read: grdhrakiite.

52 For this phrase see p. 80 n. 185 of the present work.

53

54 Read: BHS bhagavam, Skt. bhagavantam.

55 Read: ayam.

56 Read: sugatas.

37 Read: BHS trataro, Skt. trata.

8 Read: bhagavan.

3 Read: BHS atiriva, Skt. ativa.

60 Read: BHS abhiisi, Skt. abhit.

1" Read: BHS bhagavam, Skt. bhagavantam.

2 Read: kakhordasya.

6 Read: bhagavan.

4 Read: kakhordasya.

65 Read: ayusman ananda.

% Read: kakhordasya.

7 Read: punar.

68

Read: arthaya.
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Pali

1. Evam me sutam. ekam samayam

bhagava rajagahe viharati tapodarame.

99

Tibetan

’di skad bdag gis thos pa dus gcig na |
bcom ldan ’das rgyal po’i khab na "od
ma’i tshal bya ka lan da ka gnas pa |

9 BHSD 223/1: “n. of a yaksini.”
70 On kakhorda, see Sanderson 2004: 290-292.
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3.

3.1.

3.2

3.3.

Sanskrit

(...~12..) m. tu(...~29...) tvi 1ta
mantrayate sma trbhir dharmai’!
sa(mpannah bhikso bhadrakraratriya
ity u)cyate katamai(s) tribhih

atitam’® nanvagamay(e)d’
(na cakamksed’* anagatam)
yad atitam’® niruddham tad
asampraptam anagatam

pratyutpannams ca ye’® dharma(ms
tatra tatra vipasyakah

a)samharya vikalpams ca

vidvams tan navamanyate |

adyaiva kuryad ataptam
ko (vidyan maranam hi $vas) .. da |
na hi vah samgani’’ tena
mahasainyena mrtyuna |

sukhinah sarva satva’® hi
(sarve sattva nira)maya’” |
sarve bhadrani pasyamtu
ma® kascit papam agamah®!

viharanteca .. .a+

(...4..)
x x (bha)drakaratriyah
sadaiva munir abravit |

71
72
73
74
75
76
77
78
79
80
81

Read: dharmaih.
Read: atitam.
Read: anvagamayet.
Read: cakanksed.
Read: atitam.
Read: yan.

Read: samgaram.
Read: sarve sattva.
Read: niramayah.
Read: ma.

Read: agamat.

The Sanskrit manuscripts

Translation

[...] He addressed [...] . [Since] it is
endowed with the three phenomena,
monk, it is called the [discourse] on an
auspicious night. What are these three?

One should not follow after the past,
one should not long for the future.
What is past has been abandoned,
and the future has not yet come.

[Whatever] phenomena have arisen
everywhere, he sees them with insight
without being carried away by false
discrimination. The wise [should] not
treat them contemptuously.

One should be diligent today,

who knows [if] death [will come]
tomorrow. There is no agreement with
the Lord of Death and its great army.

May all beings be happy,

may all beings be healthy.

May they all experience auspiciousness,
may misfortune not come to anyone.

They dwell [...]

[...]

The sage has always declared the
[discourse] on an auspicious night.
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3.1.

3.2

3.3.

Pali

Atitam nanvagameyya,
nappatikankhe anagatam.
Yad atitam pahtnam tam,
appattafi ca anagatam.

Paccuppannaii ca yo dhammam,
tattha tattha vipassati.
Asamhiram asankuppam,

tam vidva manubrihaye.

Ajj’ eva kiccam atappam,
ko jafifia maranam suve?
Na hi no samgaram tena,
mahasenena maccuna.

Evam viharim atapim,
ahorattam atanditam.
Tam ve bhaddekaratto ti,
santo acikkhate muniti.
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Tibetan

chos gsum dang ldan na dge slong
mtshan mo bzang po’i mdo sde la gnas
pa zhes bya’o | gsum gang zhe na |

das la rjes su phrad mi byed
ma ’ongs pa la re ba med
’das pa gang yin de *gags te
ma “ongs de ni ma phyin pa’o

gang dag da Itar byung ba’i chos
de dang de la rab bltas nas

rnam par rtog pas mi phrogs par
de dag mkhas pas khong du chud

sang tsam shi yang sus shes kyis
de ring nyid du brtun te bya

’chi bdag sde chen de dang ni
bdag tu shes pa ma yin no

sems can kun [...] bde ba [...] grub gyur te |
thams cad nyon mongs med par shog |
thams cad bzang po mthong gyur te |

gang yang sdig par ma gyur cig ||

de Itar gnas shing rab brtson la
nyin mtshan snyom las med pas na
de phyir mtshan mo bzang po yi
mdo sde thub pas rtag tu gsungs
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Sanskrit

tadyatha (...~15...) mu kase atite

anagate pratyutpanne b. .e (...~14...)

(matan)gl candi ghori gandhari cori

candili (...~25...) r. .. .. .. ...V
S1(.~24000) 8 L

nanvagamed®® atitam{n} tu
na cakamksed®* ana(gatam
yad atitam niruddham tad
asampraptam anaga)tam |

pratyutpannams ca ye®® dharmams
tatra tatra vipasya(kah

asamharya vikal)p(2)ms ca
vidvas® tan navamanyate |

adyeva®” kuryad ataptam

ko vidya®® marana(m hi §vas
na hi vah samgani®) tena
mahasainyena mrtyuna |

idam avocad bhagavan aptamanas® te
bhiksavo bha(gavato bhasitam
a)bhinandam®!

82

83
84
85
86
87
88
89
90
91

The Sanskrit manuscripts

Translation

tadyatha [...] appearances in the past,
future, and present [...] matangi candi
ghori gandhari cori candili® |...]

One should not follow after the past,
one should not long for the future.
What is past has been abandoned,
and the future has not yet come.

[Whatever] phenomena have arisen
everywhere, he sees them with insight
without being carried away by false
discrimination. The wise [should] not
treat them contemptuously.

One should be diligent today,

who knows [if] death [will come]
tomorrow. There is no agreement with
the Lord of Death and its great army.

Thus spoke the Blessed One. Delighted
the monks rejoiced at what the Blessed
One had said.

This series of feminine vocatives represents invocations of female deities. For the mantras of
other raksa texts invoking goddesses and a discussion of the role of female deities within the
raksa literature, see chapter 5.2.3 of the present work.

Read: nanvagacched. The form anvagamet follows the caus. opt. form anvagamayet in 3r3.

Read: cakanksed.

Read: yan.

Read: vidvams.

Read: adyaiva.

Read: vidyan.

Read: samgaram

Read: BHS aptamanasas, Skt. attamanasas.
Read: abhyanandam.
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Pali

5. Atitam nanvagameyya,
nappatikankhe anagatam.
Yad atitam pahtnam tam,
appattafi ca anagatam.

Paccuppannaii ca yo dhammam,
tattha tattha vipassati.
Asamhiram asankuppam,

tam vidva manubrihaye.

Ajj’ eva kiccam atappam,
ko jafifia maranam suve?
Na hi no samgaram tena,
mahasenena maccuna.

6. Idam avoca bhagava. Attamana te
bhikkhti bhagavato bhasitam
abhinandun ti.
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Tibetan

tadyatha [...] gauri | gandhari | candali |
matang |

das la rjes su phrad mi byed
ma “ongs pa la re ba med
’das pa gang yin de *gags te
ma ’ongs de ni ma phyin pa’o

gang dag da Itar byung ba’i chos
de dang de la rab bltas nas

rnam par rtog pas mi phrogs par
de dag mkhas pas khong du chud

sang tsam shi yang sus shes kyis
de ring nyid du brtun te bya

’chi bdag sde chen de dang ni
bdag tu shes pa ma yin no

bcom Idan *das kyis de skad ces bka’
stsal nas dge slong de bcom ldan ’das
kyis gsungs pa la mngon par bstod do |
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Sanskrit

atha bhagavan asya bhadrakaratriyasya
slitrasya sarvasatvanugra(haya)®’
(...~5...) (mantra)padad®® bhasate sma
|

saryyathiva | vamtini varini
gandhamartande mani[n]i .i (...~11...)
[Mli+ .. gisararakte
hinamadhyamadharini maholani d.
(...~17..)

kascid bhiksavo dasya®
bhadrakaratriya(sya siitrasya)
(...~18...) .m .. .. .. yig[ylati
graha[yli(syati) (...~8...)

Read: sarvasattvanugrahaya.
Read: mantrapadam.
Read: tasya.

The Sanskrit manuscripts

Translation

Then the Blessed One spoke the
mantrapada of this Discourse on an
Auspicious Night for the benefit of all
beings. [...]

Namely vamtini varini
gandhamartande manifn]i .i [...] li
[...] gi sara rakte
hinamadhyamadharini maholani d.

[...]

Whoever, monks, will [...] and hold
[...] of this Discourse on an Auspicious
Night [...]
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Folio 2

x x x x ti vet(@)da® y. x krtya bhavisyati |

S X X X v—— X XXXXv_—ovX

x dagn(i) putras’® catv(a)ro visahomas ca trindati’’ |
kaka X x v ——x  x x x x v saptat(i) |

sarvam tam ghatani’® hanti prayogenapi nityasa

X X x x « — ara trindat pratisaras(a)tam |

sarvam tam ghatanim hanti prayogenapi (nityasa)

X X X X - tam §Irsam griva99 me ayasikrtam

ﬁhyéloo gilaIOI

pravadasya vajrasya hrdayam - x

x x x x krto vastir janghort ratnadhamayau |

padau me khadgasamghatau evam caiva(m) ~ — ~ x

X x 1@ nirmi(ta$) c(a)ham yo me kurya'®? dvipade catuspade |'*®
asane $a(yane) — X X X X X v —v X

x x x x - @ ksetre $masanesv'®*

atha catvare |
tasya putresu —— X X X X X v — v X

(...~6...)rt.a .. syaraksam bhavatu | yamaya (...~17...) mama gau$ (ca)r(a)tu rta
tasya dvesti s. (...~9...)

% Read: BHS vetada, Skt. vetala. The preferred spelling of the Mulasarvastivadins is vetdda.
Cf. Skilling 1992: 111 n. 4.

% There should be a short syllable according to metre.

97 Read: trimsati.

% Read: ghatanim.

% Read: grivam.

100

Read: jihvam.

Read: galam.

102 Read: kuryad.

103 This pada would only be metrically correct without the word dvipade.
104 Read: $masanesv.

101
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Translation
[...]it will be [...] the Vetala,'* the Krtya.
[...]
[...] the four sons [...] and thirty oblations of poison.
The crow [...] seventy.
He always kills every Ghatani by application of magic.
[...] thirty, hundred amulets.
He always kills every Ghatani by application of magic.
[...] my head and my neck made to iron,
the tongue, the throat, the heart of the coral vajra
[...] the lower belly, the shank and the thigh are made of jewels and ?
my feet injured by a sword [...]
I am magically created. What it might do to me. The two-footed and four-footed,
on seat and bed [...]
[...] in the field, in cremation grounds, and in a quadrangular place.
Among his sons [...]

May there be protection for [...]! For Yama [...] My cow may walk. [...] he/she/it is
hostile against this [...].

105" On verala, see Skilling 2007, and Dezs8 2010.



4 The Chinese and Tibetan texts

For the textual study of the oftentimes corrupt Sanskrit manuscripts, their Chinese
and Tibetan translations are indispensable means to reconstruct the original Indic
text, and to better understand Indian Buddhist practices. It is generally assumed that
the strict rules for the translation of Sanskrit texts into Tibetan result in almost
verbatim and faithful renderings.' Even though, Eimer stresses this fact in his
important survey on the transmission of the Tibetan Kangyur,? there are, too many
unknown or uncertain factors on both the Indian and Tibetan side to consider the
faithfulness of Tibetan translations to be a general rule. Different recensions or
forms of Indic texts, which might have been corrupt and rife with errors due to
numerous transcriptions, as well as the Indic language skills of the Tibetan
translators, different translation schools and styles contribute to the quality of a
translation. Thus, every case should be carefully studied.

Early Buddhist Sanskrit texts, which mostly survive in fragmentary manuscripts
found in the northern parts of the Indian subcontinent and in the oases of the region
that is today known as Xinjiang, Central Asia, were brought to China and translated
into the local language. The translation process then resulted in the creation of a
Chinese Buddhist canon. Comparative surveys on the Sanskrit manuscripts and their
Chinese counterparts show, however, that the former cannot form the sole source for
Chinese Buddhist texts. In most cases the Central Asian versions are not identical
with the recensions preserved in the Chinese canon, which especially holds true for
the Sitra-pitaka.

In his edition of the Gandhari Dharmapada, Brough demonstrated that the
Chinese copies of the Dirgha-agama originated from a Middle Indic model. The
agreement of the Chinese renderings with the language of the Gandhart

For the transmission of Indian Buddhism to Tibet and the principles of translation into
Tibetan, see Scherrer-Schaub 2002, and 2009: 162—-165.

“Die chinesischen und tibetischen Ubersetzungen buddhistischer Texte gehoren bislang zu
den wesentlichen Quellen fiir die Kenntnis des indischen Buddhismus. Sie ermdglichen es,
die Aussagen der in der Heimat des Buddhismus verlorenen Schriften zu verstehen und
einzuordnen. Die tibetischen Wiedergaben lassen aufgrund ihrer genauen, wortgetreuen
Ubersetzungsweise oft sogar den Wortlaut der Originalfassung der Texte erkennen” (Eimer
1992: 1). For another considerable study on the importance of Tibetan translations for
Sanskrit philology, see Simonsson 1957.
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Dharmapada is evident to such an extent so that Brough came to the conclusion that
the Chinese texts must have been translated from that very Middle Indic language.’
In an examination of the Upaligathas of the Madhyama-dagama, von Hiniiber
showed that this work also underlies a Middle Indian original, most likely
Gandhari.* Furthermore, Hartmann was able to strengthen this assertion in his study
on the ten most popular Central Asian Buddhist Sanskrit texts and their relation to
the Chinese canon, where he stated at one point that the extremely widespread texts
from northern Turkestan did not necessarily serve as source for the Chinese
translations:

Of the ten texts especially widespread in Northern Turkestan, [...] only five
are available in the Chinese canon in the same or at least a closely related
recension. Of these five, only three could possibly be derived from originals
stemming from Central Asia, but this connection cannot be proven for any
of them. In other words, the texts held in highest esteem by the Buddhists of
Northern Turkestan played an amazing small role in the transmission of
Buddhist literature into China, at least as far as can be judged from the
surviving Sanskrit fragments.”

In his study of the earliest Chinese translation of the Saddharmapundarika-sitra by
Dharmaraksa dated to 286 CE, Boucher clearly brought to light more evidence for
the hypothesis that a good number of Chinese Buddhist texts has been translated
from a Gandhari Prakrit written in Kharosthi script.® The case, however, is not so
easy as it seems and we not only have take into consideration phonological and
linguistic data, but also the complex translation process. Moreover, Buddhist
Sanskrit texts could well display Gandhart features and might have been written in

3 Cf. Brough 1962: 50-54.

4 Cf. von Hiniiber 1982: 243-251, and 1983: 27-34. Waldschmidt (1980: 136f.) already
pointed out that the Chinese Madhyama-agama and Samyukta-dgama correspond to the
Sanskrit texts of the Sarvastivada tradition, forming a counterpart to the nikayas of the
Theravadins (for the school affiliation of the Chinese Madhyama-agama, see also Analayo
2017: 55-76), while the Dirgha-dgama can be attributed to the Dharmaguptakas, and the
Ekottarika-agama belongs to one school of the Mahasamghikas. Recent research has shown
that the Madhyama-agama and the Samyukta-dgama were, however, not translated from
Sanskrit but from some Middle Indian language with Sanskrit elements. For the underlying
language of the Chinese Madhyama-dagama, see Karashima 2017: 197-207. Moreover,
Karashima (2017: 200) describes the original text of the Dirgha-agama as “a mixture of
elements of Sanskritisation, Prakrit, and local dialects as well as Gandhari.”

5 Hartmann 2012: 62.

6 Cf. Boucher 1998.
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KharosthT under Brahmi influence. And in any case, an Indian text has already
undergone various translation processes from one Middle Indic language to another
before it arrived in China. On this basis, Boucher concludes “that these early

Chinese translations are imperfect testimonies to the Indian source texts.”’

The same holds true for the Chinese recensions of the Bhadrakaratri-siitra. Both
versions, the canonical as well as the raksa@ version, largely deviate from the
Sanskrit texts and thus cannot be exclusively derived from the latter.® The two
Sanskrit texts of the Bhadrakaratri-siitra, which already significantly differ from
each other, seem to have more divergence than agreement with their Chinese and
Tibetan counterparts. It is, therefore, evident that none of the Sanskrit manuscripts
could have served as model for the Chinese and Tibetan translations. This fact
further complicates the history and transmission of the Bhadrakaratri-sitra. As a
consequence, the Chinese raksa version and the Tibetan text, which mostly agree
with each other, must have descended from another source: either a now lost
Sanskrit text, or a text in a language other than Sanskrit. The preserved Sanskrit
texts only provided the core passage with its verses and mantras for the Chinese and
Tibetan translations. The increase of mantras, dharanis, and specific raksa elements
is a distinctive mark for the further development of raksa texts. The structure of the
Bhadrakaratri-sitra thus completely changed with its transmission.

7 Boucher 1998: 502.

The Bhadrakaratri-sitra is by no means an exception in the transmission of Buddhist texts
into Chinese. The same applies to the Chinese translation of the Suvarnabhdasottama-siitra.
The Sanskrit fragments from Central Asia of this text attest to another recension than the
Nepalese manuscript tradition. For an introduction to the Suvarnabhasottama-sitra and its
complex history of redaction and transmission, see Gummer 2015, for the Tibetan text, see
Nobel 1944, for a translation of the Chinese version into German, see Nobel 1958, for an
English translation of the Sanskrit text, see Emmerick [1970] 200, and for an edition of the
Khotanese text with Sanskrit parallels, see Skjerve 2004.
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4.1 The Chinese version

The Chinese Bhadrakaratri-siitra exists in different recensions as can be seen in the
table below:

Table 11: The Chinese versions of the Bhadrakaratri-sitra.

Texts without linguistic raksa elements Raksa text
MN MA
131
132 167
133 165 Taisho XXI 1362
134 166 Taisho 177

There are four canonical Chinese sitras: three texts included in the Madhyama-
agama, and an independent translation, Taisho I 77, with parallels in the Pali
Majjhima-nikdya.® Like the four independent Pali discourses they all centre around
the verses, but differ in terms of interlocutor and narrative setting. These texts do not
contain any linguistic raksa elements, let alone mantras. The texts included in the
Madhyama-agama represent the versions transmitted by the Sarvastivada school.
The recension Taisho XXI 1362 parallels MA 165 only in the first part, as it
continues after the verses with dharanis. These are included in an appendix, which
was added to the core passage after the verses instead of the commentary of the
gathas. The fact that the two Sanskrit versions also show protective elements
indicates that the sitra was already well-known for its raksa status in Central Asia.
It is, however, at the moment impossible to determine the source text of Taisho XXI
1362. As mentioned above, the Sanskrit texts and the Chinese raksa text of the
Bhadrakaratri-sitra diverge substantially. The original Indic model, if there ever
was one and which in this case served not only as a basis for the Chinese translation
of this siitra, but also for the Tibetan translation, did not come down to us.

The following survey only considers the text Taishd XXI 1362,'° which represents
the only Chinese raksa version of the Bhadrakaratri-sitra containing protective

For a translation of MA 165 at Taishd I 696b26—-698c1, and a comparison with its Pali

counterpart MN 133, see Analayo 2012: 421448 (originally published 2008: 5-29).

10 The complete Chinese text can be found in the appendix of the present work.
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elements and mantras. The text was included in volume 21 of the Taisho edition of
the Chinese Buddhist canon under Dharani Siitras (Ch. 7 FE #& /B € JH
Shodaranikyérui).!!

4.1.1 General notes on Taisho XXI 1362

Date of translation

The Chinese translation of the Bhadrakaratri-siitra was produced in the early eighth
century during the Tang dynasty (618-907 CE)'2. The colophon of the text gives the
title, the name of the translator, the Chinese monk Yijing (Ch. %%, 635-713 CE),
who stayed in India from 671 until 695 CE,'® as well as the dynasty under which it
was translated. The colophon of the Chinese translation of the Bhadrakaratri-sitra
runs as follows:

PhE B A&
(X SE TR T S
(Taishd XXI 1362 at p0881c03—p0881c05)

Discourse spoken by the Buddha on [the topic of] an auspicious night, one
fascicle.

Translated by the Tripitaka Dharma Master Yijing during the Tang dynasty.

Yijing spent ten years at the Nalanda monastery in the present state of Bihar in
Northeast India, where he studied the Sanskrit language and translated a multitude
of Sanskrit texts into Chinese. He collected and brought back to China some four
hundred Sanskrit texts in more than five hundred thousand stanzas. An index giving

' Strickmann distinguishes three classes of dharani sitras among the Chinese corpus of

Buddhist texts: The first classes comprises translations or transcriptions of dharanis from the
Indic original. The second class consists of dharanis directly written in Chinese, often using
and rewriting older translations, and the third class is made of long anthologies containing
several dharant siitras (cf. Strickmann 1996: 72). The Chinese version of the Bhadrakaratri-
sitra belongs to the first class of dharani sitras.

Date according to Weinstein 1987.

Dates according to Rongxi 2000: 1f. Yijing’s stay in India is well recorded in his travel
account entitled A Record of the Inner Law Sent Home from the South Seas (Nan-hai-ji-gui-
nei-fa-zhuan), Taishd LIV 2125, in four fascicles.
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all the works ascribed to Yijing can be found in Nanjio’s Catalogue of the Chinese
Translations of the Buddhist Tripitaka. The Bhadrakaratri-sutra is listed as number
500 under the title Fo-shwo-shan-yé-kin ‘Sitra spoken by the Buddha on the good
night’ Bhadrakd-ratri. This entry also gives with the year 701 CE a precise date for
the Chinese translation of Taisho XXI 1362. The full entry reads:

Translated by I-tsin, A.D. 701, of the Than dynasty, A.D. 618-907. 4 leaves.
In this Sttra the Devaputra Kandana awakened Bhikshus and caused them
to ask Buddha a question, then Buddha spoke the Sitra together with three
Mantras or spells.'

Structure

The text of the Chinese translation of the Bhadrakaratri-sitra can be divided into
two parts: the core passage followed by an appendix. The core passage corresponds
almost literally to MA 165 and MN 133. The appendix of the Chinese version of the
Bhadrakaratri-siitra shares much in common with other texts of the early raksa
genre. Its structure is simple and formulaic, and follows a pattern that also appeared
in the composition of other apotropaic texts. The appendix opens with the verse on
the aspiration for the welfare of all sentient beings, which directly follows the four
common verses. This verse became a characteristic mark of early Buddhist raksa
texts and features in several other protective scriptures. It also appears in the
Sanskrit manuscript SI 2044 and in the Tibetan version of the sitra. The text then

continues with mantras and closes with a concluding formula.

The structure of Taishdo XXI 1362 can be summarized as follows:

0. Title and colophon

Part I: Core passage

1. Introduction (nidana): Rajagrha

2. Introductory narration: a god appears before a monk and tells him to request the
Discourse on an auspicious night from the Buddha

Nanjio 1883: 116. See also the entries on the Bhadrakaratri-siitra in Bagchi’s (1938: 533)
description of early Chinese translations, and in the online Database of Chinese Buddhist texts:
http://www.kanji.zinbun.kyoto-u.ac.jp/~wittern/can/can4/t21/t21n1362.htm (last retrieved
on 20.11.2020).
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3. The monk approaches the Buddha and relates his conversation with the god
4. The Buddha teaches the requested discourse and the four common verses

Part II: Appendix with four mantras
5. The verse on the aspiration for the welfare of all sentient beings
6. The Buddha teaches the first two mantras

6.1. The 1° and 2™ mantra (dharant)

6.2. The effects of the mantras: awakening, list of calamities
7. Narrative break

7.1. The 3" mantra and its effects: protection

7.2. The 4™ mantra
8. Conclusion

Summary of content

The core passage of the Chinese recension of the Bhadrakaratri-sitra (Taisho XXI
1362) is situated in the Venuvanavihara near Rajagrha. A monk, whose name is not
mentioned, was staying nearby at the Tapodarama, the Hot Springs. The sitra
begins with a conversation between the monk and a god, who appears, encompassed
by majestic radiance after the first watch of the night. This god requests the monk to
approach the Buddha and ask for the Discourse on an Auspicious Night. The monk
then approaches the Buddha and relates his conversation with the god. The Buddha
now addresses the monk and tells him the name of this god, that is Candana, the
chief of the gods of the Heaven of the Thirty-three.'> He then expounds the
requested discourse together with the four common verses on an auspicious night
and its great merit of becoming enlightened. The verses run as follows:

It is not proper to think of the past, do not long for the future.

In relation to the present, contemplate all according to the Dharma.
Erroneous thinking is difficult to dispel, the wise should contemplate
properly.

It is fitting to quickly make an effort, who knows what will happen
tomorrow, because the Lord of Death [and his] assembly are closely
following you.

15 According to DN II 258 and DN III 204, Candana is a “vassal of the Four Great Regent Gods.
He is mentioned as one of the chief Yakkhas to be invoked by the followers in case of need”
(Malalasekera 1937: 847).
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For this reason I, the sage, have now expounded the discourse on the
wholesome night.

(tr. Analayo 2011: 757f.)

The core passage ends here and the sitra continues with the appendix. The appendix
begins with the verse on the aspiration for the welfare of all sentient beings. This

stanza reads:

WRGEAT B Es
RERERX  EERRE

(Taisho XXI 1362: 882a9-10)

May all sentient beings always be free from aftlictions and attain happiness.
May no evil whatsoever befall. May they always experience auspiciousness.

Hereafter the Buddha teaches the first two mantras, which he introduces as dharani,
and their effects. Namely, if a monk, a nun, a lay follower, or a lay woman recites,
memorizes, respectfully worships and correctly explains the verses, the mantras, or
the meaning of the discourse to others, he or she will attain knowledge of one’s
former lives, will go towards nirvana, and therefore will attain awakening. If one
acts in accordance with the teachings of this scripture one will also be spared from
untimely death and will be entirely protected. The benefits of the mantras are
enumerated in a long list of calamities from which one will be liberated.

Then follows a break in the narrative and the voice changes from the the third-
person voice to a first-person perspective. With the third mantra the narrator
invokes Vajrapani'® in order to protect him and all sentient beings from a number of
miseries. Subsequently, the fourth and final mantra is pronounced. The appendix
concludes with the Buddha enjoining the assembly and the audience rejoiced in
receiving the Buddha’s teaching.

16" For an investigation of the invocation of protectors in raksa texts, see chapter 5.2.3 of the

present work.
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4.1.2 The mantras and their effects

Even though they do not comprise a large part of the text, the study of the four
Chinese mantras is extremely problematic.!” Copp designates Chinese dharanis as
“[s]trange on the page and in the ear” and as “the most mysterious feature of
medieval Chinese Buddhist practice”.'® The major challenge faced by Chinese
translators of Indic texts was the rendering of the original reading of the mantras
into Chinese characters without losing their phonological fidelity, which is
considered to be crucial for the effectiveness of the mantras. This was a difficult
task and it was not always possible to adhere to, as Nobel noted:

Denn da die Wirksamkeit der dharants von der Wahrung der korrekten
Lautgestalt der betreffenden Silben, Worte und Sétze abhing, so musste
jeder Ubersetzer darauf achten, den Lautwert, wie ihn der Sanskrittext bot,
auch wirklich so wiederzugeben. Dieses Ziel konnten aber die Chinesen mit
ihren Begriffszeichen kaum erreichen, so viel Sorgfalt sie auch darauf
verwandten. '

A Romanised transliteration of the Chinese reading of mantras, which is at the same
time a reconstruction of the underlying Indic model, is far from easy.? It is
generally admitted that mantras displayed in translated texts, whether Chinese or
Tibetan, are transliterations from Sanskrit. As we have seen above, it is clear that
many of the Indic texts were not translated from Sanskrit but from a Middle Indic
recension of the text, which was Sanskritised at a later date. Thus, we can assume
that the same may be the case for the Indic mantras, which were brought to China
together with the texts they are embedded in. Accordingly, the original Indic
variants were written in a language other than Sanskrit.

The question of whether transliterated Chinese mantras and dharanis are
comprehensible or not is highly debated in scholarly research. In a standard

7" There is, nevertheless, quite a good number of theoretical and methodological surveys

involved in the study of Chinese dharanis. For general studies on the meaning of dharanis in
Chinese Buddhist incantatory practice, see Copp 2008, and 2011; for contexts, formats, uses,
and ancillary practices associated with dharanis, see Copp 2014.
18 Copp 2014: 4.
19" Nobel 1958: XXXIIL.
A tentative attempt was undertaken by Harrison and Coblin (2012), who reconciled the DKP
mantras with the help of their Tibetan parallels. The authors, however, conclude that “much
of it is sheer guesswork, the product of desperation rather than inspiration” (Harrison/Coblin
2012: 81).
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reference on Chinese incantations, Strickmann calls Chinese Buddhist spell practice
a “thicket of Sanskrit that has traditionally been considered one of the least
attractive, least rewarding areas of Buddhist studies”, “unintelligible gibberish” and
a “cacophony of Sanskrit spells”.?! In his case study on an exploration of the
Chinese version of the Usnisavijaya-dharani, the Dharant of the Glory of the
Buddha’s Crown (Ch. Foding zunsheng tuoluoni), commonly known as the
Incantation of Glory (Ch. Zunsheng zhou), Copp demonstrates on the other hand
that “dharanis were profoundly meaningful, readable, texts; their words could be
elaborated and their implicit narratives unpacked”.?> Though most of the Chinese
characters used to render Indic mantras have a semantic meaning, one should not
seek for grammatical intelligibility, but merely be mindful of their sound since
mantras are efficacious based on their sonic dimensions.

The following discussion of the four mantras of the Chinese translation of the
Bhadrakaratri-sitra gives the Chinese reading of the mantras together with an
attempt to reconstruct the underlying Indic model and provides a translation of their
effects. A reconstruction of the Chinese mantras was made possible with the help of
an index of all Chinese characters employed in the wording of the mantras giving
the phonetic transcription of each character, and through a comparative study with
the Tibetan variants of the mantras, which coincide at large (though not in their

entirety).?

The reconstruction, however, cannot be regarded as a definitive reading
of the underlying Indic source, but rather as one possible reading and has to be seen

as a tentative attempt to reconcile the Chinese with the Indic original.

Mantra 1 and 2

The text of the first two Chinese mantras corresponds to the first and third Tibetan
mantra and includes the invocations of the female deities gauri, gandhari, candali,
matamgi, and Sabari.** While the first mantra is introduced with tadyathd, the
second one opens with *samyethida, which should be reconstructed as saryathidam.
The mantra passage is introduced as dharant with the following words:

21 Strickmann 2002: 103, 171.

22 Copp 2012: 169f.

23 This index can be found in the appendix of the present work.

24 For a discussion of these invocations, see chapter 5.2.3 of the present work.
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EHRIIEREH
(Taishd XXI 1362 at 882al13)

Then [the Blessed One] taught this dharant:

Quotation:

fREEML FRJRZE (G MM BOCEER R BRI S B EAEE R
M BLEERE Wk (k) pEMEM A SRR R ERR] e 2 (51 AR
OGRS OCE RR (A0 M sl s il 52582 (51)
AN GCIECRGINEEE Y ACR X JC M IR =Nk T S 1) ki
SERe (5D % A G W (5D BATREYR () an

(Taisho XXI 1362 at 882a14-21)

Reconstructed Indic transliteration:

candali matamgi saralamte maholana sabari cakra pati sabari mahasabari
bhucidgini niminiminggini kilitani svahda samyethidha arakate narakdte
bamsukapayi kapotakapayi tapodhane svaha

The effects of this mantra are of twofold nature. The memorization and recitation of
it will bring the practitioner near to nirvana and it grants protection for all sentient
beings. The miseries against which the mantra protects are enumerated in a list of
calamities, which includes those caused by water and fire, kings and thieves,
thunder and lightning, poison, enemies, battle, and time. The text of the sifra reads
as follows:

Quotation:

HHRE N OIS SO, INEEFERT M GE RS, REamm R b
ISR D, RERERREAZIEIE,

(Taisho XXI 1362 at 882a25-27)
PEgRE A A EE A
FERIES B 2R

(Taisho XXI 1362 at 882b4-5)
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AR ) TG R
KK F B HEH S
WEFHERRF SR
NIEHBYE FRERHAN A
A —REh 5 =G
(Taisho XXI 1362 at 882b9—13)
Translation:

You should know that this person will never experience any misfortune.
Disease and suffering do not befall him. One will know the state of one’s
seven previous births and will not forget the great mind of awakening. One
will certainly go near nirvana on the correct path.

May there be protection for all sentient beings. Should disease, grief, fear
and misfortune come near, or in the case of an unwholesome dream and
calamity, happiness will always be received.

Through the power of this discourse, untimely death, water and fire, kings
and thieves, thunder and lightning, poison, enemies and fight will not occur.
Everyone who recites the discourse will attain liberation. Furthermore, if
one recites this vidya, one will always cultivate virtue and annihilate various
evil deeds.

Mantra 3

The variant of the third Chinese mantra is in line with the fourth Tibetan mantra. It
contains a long list of calamities, which is still part of the mantra itself. This is made
clear through the discourse marker svaha at the end of this list. While the first part
of the mantra represents a transliteration of the Indic mantric syllables, it continues
in the second part with a translation of its effects. It seems, however, highly
probable that the translator was mistaken about the end of the mantra. The discourse
marker svaha is missing in the Tibetan version, so that we do not exactly know
whether the list of calamities still belongs to the mantra or not. Presumably, the
translator of the Chinese text was not sure about where this mantra ends. This is the
reason why I excluded the list of calamities from the mantra, which runs as follows:



The Chinese version

Ap

anl

=
(Taisho XXI 1362 at 882b14)

The mantra is thus now spoken as:

Quotation:

fREEML o e RN =R (5)) i AR SRR EEReRm
Mk MR OBE FRAREES AR AL R

(Taisho XXI 1362 at 882b15-18)
Reconstructed Indic transliteration:

tadyatha niminimindhari trilokalo kani trisiladharani akupi tiriti nili
kudtokunto kudtokupi kurtikupini

The list of calamities reads as follows:

Quotation:

PERE PRI — U2 E AU R R DB RR S
R —Y) Faam iR R UIRERRRE O EOK R B
OPREENRE N U SR N URKFTEE R UgE
R prARRENEE R -UREE TR IR R
HIEH BB RT (51 & (51)

(Taisho XXI 1362 at 882b18-25)

Translation:

Protect [us]! Protect me and others from all frights, all diseases and pain, all
kinds of miseries and afflictions, all venomous insects and poisonous herbs,
all evil spirits and imprecations, all kings and thieves and water and fire, all
wild animals and fear, all malicious accuse and arguments, all enemies and
fights, all evil practices of body, mind and the four errors of verbal actions,
all distress and indolence. Together with Vajrapani always protect me and
others together with our kinsmen. svaha

Mantra 4

119

The fourth mantra of the Chinese Bhadrakaratri-sitra is in accordance with the

fifth Tibetan mantra and goes as follows:
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N

!

anl

JLHE
(Taishd XXI 1362 at 882b26)

The mantra is now also spoken as:

Quotation:

T AT A RS AR I B
(Taishd XXI 1362 at 882b27-28)

Reconstructed Indic transliteration:

tadyatha hili hili mili mili pisaci parnasabari cili svaha
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4.2 The Tibetan version

The Tibetan translation of the Bhadrakaratri-sitra was included in many Kangyur
collections. The term “Kangyur” (bka’ ’gyur, also commonly transliterated as
Kanjur) literally means “translated words (of the Buddha)”. It comprises the entire
collection of texts regarded as Buddhavacana “the word of the Buddha” translated
into Tibetan. The history of translation, when the Sanskrit texts were brought from
India to Tibet, started in the mid-seventh century CE and continued for a long period
in various monasteries reaching a heyday in the early ninth century. At that time the
already existing translations were revised and standardized under royal patronage.?
The first collection of handwritten Tibetan translations was compiled at the
monastery of Narthang in the fourteenth century, which no longer exists. This so-
called Old Narthang Kangyur is considered to be the archetype of all the succeeding
redactions. Copies of it were brought to all parts of Tibet and evolved into two
different branches. This caused a division in the line of transmission into two main
traditions, the eastern and western branch, and thus two groups of recensions. The
eastern branch became later known as the Tshal pa group, whereas the western
branch gave rise to the Them spangs ma lineage.

It is important to keep in mind that there does not exist one standard and
authorized edition of the Tibetan Kangyur. Various editions, both manuscript and
block print editions, always existed side by side, showing considerable differences
in the classification of the texts, content, and order in which the scriptures are
arranged. These disagreements result in the fact that the form of one individual text
may vary in the several recensions. The usual definition of a canon does thereby not
apply for the body of translated Tibetan texts, which is nevertheless often called a
‘canon’ because it represents a collection of authoritative scriptures. Most of the
editions of the Kangyur preserved until today date back to the eighteenth century.

2 Fora survey in the field of Kangyur studies in general, and an extensive discussion of the

history of the Tibetan Kangyur in particular, with references to other publications, see Eimer
1992. Further studies of several editions of the Tibetan Kangyur and historical considerations
are available with Harrison 1992: xvi—xxiv, and Skilling 1994a: xl-xlIvi. For a recent
publication, see Tauscher’s entry “Kanjur” in Brill’s Encyclopedia of Buddhism Vol. 1 (2015).
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4.2.1 General notes on the text

Date of translation

The Bhadrakaratri-siutra was translated into Tibetan under the title 'Phags pa
mtshan mo bzang po zhes bya ba’i mdo by Jinamitra, Danasila, and Ye shes sde. The
Indian scholar Jinamitra was one of the leading translators of Sanskrit texts into
Tibetan in the late eighth and early ninth century. He worked on a variety of
translations belonging to different literary genres, such as Vinaya, Abhidharma,
Cittamatra, sitra, and dharant and raksa scriptures. Even though we do not know
the exact date of Jinamitra, as well as of any of the contemporary translators, we can
establish a rather firm date for the Tibetan translation of the Bhadrakaratri-siitra.

Our earliest records, which mention the Bhadrakaratri-siitra, are the Ldan dkar
ma catalogue and the ’'Phang thang ma catalogue, two of three catalogues of
Buddhist texts compiled under royal patronage.?® The Ldan dkar ma catalogue,
which emerged at the royal palace of Stong thang ldan dkar or Stong thang lhan kar,
is included in the later canonical collection in the Tengyur section and lists all texts
present at the palace that had been translated and revised by that time, including the
Bhadrakaratri-siitra.*” The dating of the Ldan dkar ma catalogue is not undisputed
but out of the variety of suggested dates, Halkias, Dotson, and Herrmann-Pfandt
agree on the year 812 CE.”® The 'Phang thang ma catalogue was long considered to
be lost and came to light only a few years ago. The date of its composition is highly
discussed in scholarly works. Halkias argued that the *Phang thang ma catalogue
refers to the Ldan dkar ma catalogue and therefore must have been compiled after
the latter one,?’ while Herrmann-Pfandt speaks in favour of an earlier time of origin,
that is the year 806 CE.*

26
27

The third catalogue, the Mchims phu ma catalogue, is at present regarded missing.

The cataloguing process is recorded in Bu ston’s work Chos ’byung, which Obermiller
translated as follows (1932: 191): “In the year of the dragon the teachers residing in the
palace of Den-kar, the translators Ban-de Pal-tseg, the Ban-de Nagendra and others made a
list of the titles of the sacred texts that were translated in Tibet, as well as the number of
divisions and Slokas contained in them, and wrote all this down in the form of a catalogue.”
For a discussion of the date of the Ldan dkar ma catalogue, see Halkias 2004: 48 n. 4, Dotson
2007: 3 n. 7, and especially Herrmann-Pfandt 2008: xviii—xxii.

29 Cf. Halkias 2004: 54-58.

30" Cf. Herrmann-Pfandt 2008: xxiv—xxvi. The present study is not the place to discuss both lines
of arguments in order to draw a definite conclusion.

28
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Another date we have to take into consideration is that of the compilation of
the Madhyavyutpatti (Tib. Sgra sbyor bam po gnyis pa), which originated at about
the same time as the Ldan dkar ma catalogue, and “which now unanimously is
taken to be 814 A.D.”*' The Tengyur’s colophon names those scholars who
worked on its formation, among them Jinamitra and Ye she sde, the translators of
the Bhadrakaratri-sitra. The redaction of the Sanskrit-Tibetan dictionary
Mahavyutpatti (Tib. Sgra bye brag tu rtogs par byed pa chen mo/po) and its
commentary Madhyavyutpatti is usually connected to the reign of Khri Lde srong
bstan, alias Sad na legs (798-800, 802-815),3? who directed the compilation in
order to standardize the Tibetan translation practice. A team of Indian and Tibetan
translators collaborated on the bilingual lexicon, putting together grammatical and
lexical rules for rendering Buddhist terminology from Sanskrit into Tibetan, which
then became a standard reference.

Given the historical considerations we can conclude that the Bhadrakaratri-
satra was translated into Tibetan in the early ninth century CE, at about the same
time as the Miilasarvastivadin mahasitras.>® The translations attributed to Jinamitra,
Danasila, and Ye shes sde are excellent, clearly rendered from one language into the
other and in accordance with the Mahavyutpatti, so that the quality is of the highest
standard of translation. The leading translator Jinamitra is mentioned as a
vinayadhara of the Millasarvastivadins in Vinaya colophons.** Furthermore, King
Khri Gtsug Ide brtsan, alias Ral pa can (815-841)* enacted in a royal edict three
regulations concerning the translations from Sanskrit into Tibetan, of which the first
prescription forbid the translations of any Sravakayana texts other than those of the
Miilasarvastivadins. These regulations are cited by Bu ston Rin chen grub (1290-

3 Panglung 1994: 161. See further Tucci 1985: 48 n. 1, and Scherrer-Schaub 2002: 280f., who
agree on the date 814 CE for the compilation of the Ldan dkar ma catalogue.

For the dates of the Tibetan kings at the turn of the ninth century, see Dotson 2007: 15.

The Ldan dkar ma catalogue lists a group of nine mahdsitras preserved in Tibetan translation
to which Skilling adds the Vaisalipravesa-mahdsiitra in his important edition and study of the
Tibetan mahasitras (1994a, 1997a). The mahdsitras represent one category of the
Sravakayana raksd literature (see chapter 1.1 of the present work for a classification of raksa
texts). For the date of translation of the mahdsitras, see Skilling 1997a: 140f.

As an example serves the colophon to the Vinaya-vibhanga (D 3 ’dul ba, 269a6): ‘phags pa
gzhi thams cad yod par smra ba’i "dul ba 'dzin pa kha che’i bye brag tu smra ba’i slob dpon
dzi na mi tra | “Jinamitra, the vinayadhara of the noble Mulasarvastivadins, a master of the
Kashmiri Vaibhasikas.” Cf. Mvy 5142: Skt. vinayadhara for Tib. 'dul ba ’dzin pa.

Date according to Dotson 2007: 6.

32
33
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1364)%¢ in his chronicle of Indo-Tibetan Buddhism Chos ’byung, or History of
Buddhism (lit. Origin of the Dharma): “With regard to the different sects he
prescribed that (works) other than Miilasarvastivada as well as mantras were not to
be translated”. 7 All this points to a Milasarvastivadin affiliation of the

Bhadrakaratri-sitra.

Classification in the Tibetan Kangyur

The classification of the Bhadrakaratri-sitra in the Tibetan Kangyur is varied. The
satra is included in the Ldan dkar ma catalogue and in the 'Phang thang ma
catalogue. The Ldan dkar ma catalogue classes the Bhadrakaratri-siitra (Ldk 228)
under miscellaneous Mahayana-siitras (Tib. Theg pa chen po’i mdo sde sna tshogs
la).3® The 'Phang thang ma catalogue lists our title (Ptm 346) under miscellaneous
dharanis (Tib. Gzungs che phra sna tshogs la).>° In his History of Buddhism, Bu
ston places the Bhadrakaratri-siutra under Sitras together with the two
Miilasarvastivadin mahasitras, the Mahdsamdja and the Atanatiya. In the catalogue
section he points out:

'dir kha cig gis gser 'od dam pa (=Nos. 208-2107?) rin po che’i tog (=No.
223)/dkon mchog ta la la/mtshan mo bzang mo (=No. 46)/’dus pa chen po
(=No. 374)/rdo rje snying po (=No. 224)/nyi ma’i snying po (=No. 338)/kun
tu rgyu ba dang kun tu rgyu ba ma yin pa dang mthun pa (=No. 13) la sogs
pa bris pa ni nor ba yin te mdo dang rgyud ma ’dres par phye ba’i dkar
chag dag tu mdor bshad pa’i phyir ro//

(Nishioka 1983: 64f.)

36 Date according to Ruegg 1966: 3.

37 Vogel 1985: 109f.

3 Cf. Lalou 1953: 324, and Herrmann-Pfandt 2008: 120f. In the edition of the Ldan dkar ma
catalogue Hermann-Pfandt mentions, by a slip in the line, a second translation of the
Bhadrakaratri-sitra done by Visuddhasimha and Ye shes snying po together with the
revisers Vidyakarasimha and Ye shes sde based on Bu ston’s Tantra catalogue. This is,
however, mistaken and this translation cannot be found in Bu ston’s work.

39" Cf. Halkias 2004 80.
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Some list here [under Kriya Tantra] the Suvarnaprabhdasottama, the
Ratnaketu, the Bhadrakaratri, the Mahasamdja, the Vajramanda, the
Siiryagarbha, the Atanatiya, etc.: this is mistaken, because the catalogues
which clearly distinguish the Siitra and Tantra place them under Siitra.

(tr. Skilling 1997a: 79)

In his later Tantra Catalogue (Tib. Rgyud 'bum gyi dkar chag), Bu ston changes the
classification of the Bhadrakaratri-sitra and places it under Kriya Tantra (Tib. '‘Bya
ba’i rgyud) in the first of two sections (Tib. Rigs so so’i rgyud). Within this section
he assigns the satra to the first family, the Tathagatha family (Tib. De bzhin gshegs
pa) and finally to the subsection male and female messengers of the family (Tib.
Rigs kyi pho nya pho mo).*° The classification of a Srévakayﬁna text under Tantra
seems to be odd at a first glance. The Kriya Tantra, the lowest of the four classes of
Tantra, includes ritual texts employed for blessing, protection, and healing, and
consequently comprises raksa and dharant literature. This fact justifies the

classification of the Bhadrakaratri-siitra under Tantra as Skilling already stated:

It may seem surprising that a number of Sravakayana texts—including the
Mahasamdja, Atanatiya, and Vaisalipravesa, as well as the Bhadrakaratri—
are classified under Tantra and Dharant in the Tibetan Kanjur, side-by-side
with texts of the Mahayana and Vajrayana. When we note that the
Theravadin counterparts of several of these are paritta—protective texts to
be recited in ritual contexts—it should be less surprising.*!

This uncertainty about where to place the Bhadrakaratri-sitra finally resulted in an
assignment to two or three different categories, namely the Sutra, Tantra, and
Dharant divisions of the Tibetan Kangyur. The classification of the Bhadrakaratri-
satra in the extant editions of the Tibetan Kangyur varies according to the different
lineages, the Tshal pa group, Them spangs ma lineage and the mixed group. Some
editions of the Kangyur contain two versions of the sitra, other editions even three
recensions. The Kangyur editions of the Tshal pa group do not coincide, so that
some incorporated one version of the text, others two and still others even three
recensions in the three sections Stitra, Tantra, and Dharani, while the Them spangs
ma group exclusively places the sitra in the Tantra division. The Lhasa and the
Narthang edition, as well as the Lang mdo Collection of the mixed group of the

40 Cf. Eimer 1989: § 244.
41 Skilling 1997a: 78.
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Kangyur editions contain one recension of the text under Sttra. The Bhadrakaratri-
satra also is included in the Newark manuscript from Bathang, in the Gondhla
Collection, and is listed in the catalogue of the Early Mustang Kangyur.*? The sitra
is not included in the Phug brag Kangyur.

Recensions

The Bhadrakaratri-sitra is included in the following editions of the Tibetan
Kangyur:*

Tshal pa group

Berlin Kangyur: B 320 mdo sde, sa 222a2-225a2 (vol. 80); B 973 rgyud, ya 120b4—
123b3 (vol. 108).

Cone Kangyur (co ne bka’ ‘gyur): C 604 rgyud, ya 98a6-100b6 (vol. 24); C 952
mdo sde, sa 200b5-203b2 (vol. 52).

Derge Kangyur (sde dge bka’ 'gyur): D 313 mdo sde, sa 161b1-163b5 (vol. 72);
D 617 rgyud, ba 56a7-58b3 (vol. 91); D 974 gzugs, wam 90a3-92a7 (vol. 102).

Lithang Kangyur (/i thang bka’ "gyur): J 253 mdo sde, sa 175b4-178a2 (vol. 67).

Peking Kangyur (pe cin bka’ 'gyur): Q 599 rgyud, ya 96b3-98b8 (vol. 11, p. 216);
Q 979 mdo sna tshogs, shu 171a7-173b5 (vol. 39, p. 70).

Urga Kangyur (u rga bka’ 'gyur): U 313 mdo sde, sa 161b1-163b5 (vol. 72); U 618
rgyud, ba 56a7-58b3 (vol. 91); U 976 gzugs, wam 90a3-92a7 (vol. 102).

Ragya Kangyur (rwa rgya bka’ 'gyur): R 313 mdo sde, sa 161b1-163b5 (vol. 72);
R 617 rgyud, ba 56a7-58b3 (vol. 91); R 955 gzugs, wam 90a3-92a7 (vol. 98).

2 No copy of the Early Mustang Kangyur is extant, only its catalogue (dkar chag) survived. For

a structured edition of the catalogue, see Eimer 1999.

The following list was established on the basis of the online databases Resources for Kanjur
& Tanjur Studies, provided by the University of Vienna: https://www.istb.univie.ac.at/kanjur/
rktsneu/verif/verif2.php?id=313 (last retrieved on 20.11.2020), and The Buddhist Canons
Research Database, a project of the American Institute of Buddhist Studies (AIBS), and the
Columbia University Center for Buddhist Studies (CCBS): http://databases.aibs.columbia.
edu/index.php?id=a0c78f129e4e06eba633a962c157995f&enc=sanskrit romanized title 4 se
arch&coll=kangyur (last retrieved on 20.11.2020).

43
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Wanli Kangyur: W 50.29 Pander Pantheon 50 (1111)./Wanli Kanjur, rgyud,
vol. YA, fol. 96b3-98b8.

Them spangs ma group
London Kangyur: L 465 rgyud, pa 358b5-361b1 (vol. 83).

Stog Kangyur (stog pho brang bris ma/ bka’ 'gyur): S 575 rgyud, pa 405b2-408b6
(vol. 104).

Tokyo Kangyur: T 570 rgyud, pa 378b3-381b5 (vol. 109).
Ulannbaatar Kangyur: V 644 rgyud, pa 365b2-368b5 (vol. 109).

Shey Kangyur (shel mkhar bris ma/ bka’ ’gyur): Z 588 rgyud, pa 419b8-422b7
(vol. 100).

Mixed group

Lhasa Kangyur (lha sa bka’ "gyur): H 317 mdo sde, la 248a7-252a4 (vol. 72).
Narthang Kangyur (snar thang bka’ "gyur): N 298 mdo sde, la 253b1-257a6 (vol. 72).
Lang mdo Collection: Lg 29.111, mdo ha-1 15 301a5-303b2.

Independent group
Newark Kangyur from Bathang: E 149, 214b9-216b2 (vol. 19).
Gondhla Collection: Go 36,92, ka—ma 44a1-46b2 (vol. 36).

Early Mustang Kangyur: EM 134 gzungs ’dus ka pa / gzungs bum cha; EM 412
gzungs ’dus ka pa / gzungs bum cha.

Title

The Sanskrit title is given in Tibetan transcription in three slightly different variants.
The recensions included in the Stitra division of the Kangyur (C 952, D 313, H 317,
N 298, U 313, Q 979) and the version of the Stog (S 575) and Shey Kangyur (Z 588)
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included in the Tantra division read arya-bhadrakaratri-nama-sitra. The other
recensions included in the Tantra or Dharant division (C 604, D 617, D 974, U 976,
Q 599) give the title arya-bhadraratri-nama-sitra. The independent Kangyur from
Gondhla (Go 36,92) reads arya-bhaddrakaratri-nama-sutra. The first variant is
confirmed by the two Central Asian Sanskrit manuscripts, which read
bhadragaratriva (SHT 11 816 13) and bhadrakaratriya (SI 2044 4v4).** In his
Tibetan-Sanskrit Dictionary Lokesh Chandra translates the Tibetan word bzang po
with Sanskrit bhadra or bhadraka, and Tibetan mtshan mo with Sanskrit ratri.®?

Colophon

The translators’ colophon is mentioned in D 617, D 974, U 976, Q 599, and Z 588,
and runs as follows:

‘phags pa mchan mo bzang po zhes bya ba’i mdo rdzogs so I/ // rgya gar gyi
mkhan po dzi na mi tra dang / da na shi la dang | zhu chen gyi lo tsa ba ban
dhe ye shes sdes bsgyur cing zhus te | skad gsar bcad kyis kyang bcos nas
gtan la phab pa /] /]

The noble Discourse on an Auspicious Night is finished. Translated, put into

the new language*® and finalized by the Indian preceptors Jinamitra and
Danasila, and the great editor, the translator, the monk Ye shes sde.

Other versions (C 604, C 952, D 313, Go 36,92, H 317, N 298, U 313, Q 979, and
S 575) finish with the conclusion:

‘'phags pa mtshan mo bzang po zhes bya ba’i mdo rdzogs so // //

The noble Discourse on an Auspicious Night is finished.

We can make out two variant readings of the title and colophon and, as we will see,
of the mantras according to the location within the Kangyur. That is, the Sttra
division on one side, and the Tantra and Dharani division on the other side. The

4 See chapter 2 of the present work for more details on the Sanskrit title of the sizra.

45 Cf. Lokesh Chandra 1971: 2064, 1968.
4 The expression skad gsar bcad kyis kyang bcos usually indicates the revision of an already
existing translation in line with the new standards regarding linguistic and grammatical

aspects collated in the Mahavyutpatti.
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recension in the Shey Kangyur takes up a special status and cannot be attributed to
either side. Interestingly, these variations do not occur in the different lineages of
the Kangyur following the Tshal pa, Them spangs ma, and mixed group, as we
would have expected, but within one edition of the Kangyur with different
recensions of the text.

The Tibetan title states that this text was translated from “the language of India”
(Tib. rgya gar skad), which usually means the Sanskrit language. The Sanskrit title
as well as the translators’ colophon give reason to assume that the Tibetan
translation was done from a Sanskrit model. If this is the case this text did not come
down to us. The fact that there is no Sanskrit original gives rise to another
assumption. The Tibetan translation could well have been done from the Chinese
version, since the latter one was produced earlier and both recensions coincide at
large. But why should two Indian panditas mentioned as translators in the colophon
translate a work from a language they are not trained in? This leads us to the
question about the authenticity of titles and colophons in the Tibetan Kangyur in
general. Skilling examined the titles of 17 and the colophons of five Tibetan
translations, mostly sitras from the Milasarvastivada school, and comes to the
conclusion that they are for the most part reliable. He also remarks that,
nevertheless, they should be treated with caution and carefully checked in all
editions of the Tshal pa and Them spang ma groups, as well as in available
manuscripts.*’ It was common practice that the compilers of one edition of a
Kangyur added colophons later on the basis of oral information, or by adopting
colophons from other manuscripts.

Since some of the Kangyurs contain multiple copies of the Bhadrakaratri-sitra
of slightly different readings, with or without colophon, in the Sutra, Tantra, and
Dharani sections, it cannot be ruled out that these versions are not only copies of
different recensions, but also different translations of the same text. Whatever might
be the case, the parallel with its Chinese counterpart is so striking that I cannot give
a satisfactory answer from which language the Tibetan Bhadrakaratri-sitra was
translated as long as no Indic original was found. Yet, it seems plausible, supported
by the authentic Sanskrit title, that the colophon here is reliable, which means that
the Tibetan translation of the Bhadrakaratri-sitra was done from a lost Indic model.

47 Cf. Skilling 1994b.
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Structure

The structure and content of the Tibetan text agrees to a large extent with Yijing’s
Chinese translation Taishdo XXI 1362 of the Bhadrakaratri-siitra. After the title and
the invocation, the sitra opens with the introductory narrative, parallel to the Pali
and Chinese versions in the Majjhima-nikaya and Madhyama-agama. The Buddha
then pronounces the common verses. It is, however, surprising that the verse on the
aspiration for the welfare of all sentient beings was placed in between the common
verses, unlike in the Chinese protective version Taisho XXI 1362, since the
appendix only begins after the gathas. Here the Tibetan texts follows the structure of
the Sanskrit manuscript SI 2044. The core passage is followed by an appendix,
giving mantras and their effects as well as ritual instructions. Like in the Chinese
version there is a narrative break and a change of voice before the last two mantras
are pronounced. This passage opens with another statement of homage to the
Tathagatas, Arhats, and Samyaksambuddhas of the past, present, and future. The
appendix closes with a standard concluding formula.

The structure can be summarized as follows:

0. Title and invocation
0.1. Sanskrit title
0.2. Tibetan title

0.3. Invocation

Part I: Core passage
1. Introduction (nidana): Rajagrha
2. Introductory narration: a god appears before a monk and tells him to request the
Discourse on an auspicious night from the Buddha
3. The monk approaches the Buddha and relates his conversation with the god
The Buddha teaches the requested discourse
4.1. Common verses 1-3
4.2. The verse on the aspiration for the welfare of all sentient beings
4.3. Common verse 4

Part II: Appendix with five mantras

5. The Buddha teaches the mantras in order to protect all sentient beings
5.1. The first three mantras (mantrapadas of Dramida)
5.2. The effects of the mantras: awakening, list of calamities
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6. Narrative break
6.1. Statement of homage
6.2. The 4™ mantra (vidya) and its effects: protection
6.3. The 5® mantra
. Conclusion
8. Colophon

4.2.2 Notes on the present edition

The critical edition of both the main text and the mantras is based on the Derge
(D 313, 617, 974), Lhasa (H 317), Peking (Q 599, 979), Shey (Z 588), and Stog
(S 575) editions, as well as the Gondhla Collection (Go 36,92) of the Tibetan
Kangyur. The facsimile edition of the eighteenth century Derge Kangyur, the
manuscript Kangyur produced at the Shey palace in the 1730s, and the early
eighteenth century manuscript Stog Palace Kangyur are provided by the Buddhist
Digital Resource Center (formerly TBRC).*® The e-text of the Lhasa Kangyur is
available through the Asian Classics Input Project (ACIP)* and the printed edition
made in Peking in 1737 with the edition by Suzuki (1955-1961). Digitized pages of
the Gondhla proto-Kangyur compiled in the late thirteenth or early fourteenth
century in Lahul, northern India, are accessible through the online database
Resources for Kanjur & Tanjur Studies.>®

Even if it is common practice to publish critical editions in Romanised
transliteration, I here present the main textual body of the sitra in Tibetan script,
while annotations are given in Wylie transliteration. The reader who is not familiar
with the Tibetan language might have difficulties even with a Romanised text,
especially since there are multiple transliteration systems, whereas the non-Western
scholar is often not familiar with transliterations. The mantras are edited separately,
otherwise almost every syllable would bear a footnote, rendering the text illegible. The
wording of the mantras in the present edition conforms to the parameters of D 313.

48
49

http://www.tbrc.org (last retrieved on 20.11.2020).
http://tibetan.works/etext/reader.php?collection=kangyur&index=317 (last retrieved on
20.11.2020). The ACIP input versions are, however, frequently published unchecked and
are rife with typographical errors.
https://www.istb.univie.ac.at/kanjur/rktsneu/verif/verif2.php?id=313  (last retrieved on
20.11.2020). On the Gondhla Collection in general, see introduction to Tauscher 2008.

50
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This edition strictly preserves the original punctuation, and variants are recorded
in the notes. Only the tsheg shad, which is used instead of a normal shad after the
first syllable in a line, was not maintained. The employment of the tsheg has been
standardized according to modern editorial practices. This punctuation mark leads to
myriad irregularities, and in many cases it is not at all easy to decide whether there
is a tsheg or not. In addition, the Tibetan syllable always serves as reference and not
the complete word. In other words, when H reads bha dra ka ra 7 instead of bha dra
ka ra tri, it is indicated with H: #i. Where it is not obvious, the word for is added.
Unfortunately, some of the reproductions of some manuscript and xylograph
Kangyurs, in particular the reproduction of the Peking xylograph, are poorly printed
and copied and it is often difficult to see the distinction between ba and pa, and
short da and long nga, what makes it difficult to decide which letter was used.

Sigla

D Derge Kangyur Q Peking Kangyur
Go  Gondhla Manuscript Kangyur S Stog Kangyur
H Lhasa Kangyur V4 Shey Kangyur

4.2.3 Critical edition

N ]qrdqm'm'&éﬁ'ﬁ'ﬂﬂ:‘ﬁﬁ&'@ﬂamﬁ]

[0.] \"WWN 1@31:;%361 (ﬁ.é.g}.s.q.s1:§.52§.53&§.5\],§.554]
Ssﬁiﬁﬁaw Séqfdﬂ']l\i'?i'a\iagﬁ'§'57Q3:'ﬁ'%\1\1'@'Qa'sgaﬁsgﬂ

>l D617, 974, Q 599 omit: ka.

2 Q 979 omits: ra.

3 H: t, S: tri.

% Go: aryabhaddrakaratrinamasutra for aryabhadrakaratrinamasiitra.
3 Q 979 inserts: //.

¢ Go inserts: /.

ST Go: ma.

8 Z: shes bya’i for shes bya ba’i.

3 Go: mdo’.
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[1] RE SR AT AN B¢ R a8ay 5 ©“aSsr ag any §Ar AR RaE
64&3'6‘13'5’@'65@'”1'“%'zi'ééq'q.]aqu'67§'q®ﬂm'§fg

qN%M§q1 73 agﬂﬁgﬁﬁqaﬂﬁa-&j&ﬁm 74 z:\q\.]\a”:z\i 75 q.m.q.ax.ﬁ:.
TP aN g H THHA ags gaN SR §R A B MR R gR R
SO@N.g]Sl ’iﬁﬁgz\i 82(_110\%%:\%&%&&” 83 ﬁﬁgggﬁﬁwaéﬁﬁqa:
RS guNs| ANHRR SRR SNV g R fas ags dass

0 Go, H, Q 599 insert: /.
1 Go: pa’i.

62 Q 979: cig.

9 Go inserts: /.

% Go inserts: /.

% Go: 'tshal.

6 Q599:da; S, Z: a.

7 Z inserts: nas ba.

% Go inserts: /.

8 Q979: gyi.

70 Q979: te; D 974, Q 599, S, Z insert: /a.
i S, Z: po.

2 H,Q 599,979, Z omit: /.
73

74
75
76

S, Z inserts: bzang po.

Go inserts: /.

Go omits: de.

H, S, Z insert: /; Go inserts: //.

7 D 617,974,Q 599, S, Z insert: a.
8 S, Z: ta; Go: dai.

” D 617,974, Q 599, S, Z omit: ba rgya chen pos khyab par snang.
80 Go omits: snang bar.

81" D974, Q 599 omit: /.

82 Go inserts: dag.

83 Q979 omits: /.

84 Q 979: ngas.

8 H inserts: /.

86 Go omits: ni.



134 The Chinese and Tibetan texts

R ANV

QQ'&E\'Q'&'GEE@' 87 q] %@R@Na@eﬂﬁ’qa:ﬁaaﬁgﬂ@ﬁﬁa 88 a 89
&@ﬁ 90]91 %Nq%ﬁﬁgmgmﬁu ziqﬁg: 92 qﬁq.am.@:.&agai.ﬁ.qag.ﬁa.
Wiga%a“’ﬁﬂ %.94a.§.&£§.g.qa:.ﬁ‘c\,\.&ﬁ.é.qém.osq.z\i.%.g.%@.&%m]
97 %Nqa 98 ﬁi’i%“’%‘\’ﬁﬂ 99 g"d'ﬁ?\?rﬂ@@'ﬁﬁ'&a%ﬂd' 100 @’W‘“eﬂ’i 101 ,‘.]
q.]aiquaai ‘°2q€&'g§'qﬁm'q@q&@& 1031 10463. 105 qg&. 106 Eaﬂqﬁ“@
10753'5'&:"’4'@51"3] q*éa.éai.qﬁm.@m.z_\.éﬁ.m.g.%x.108@:.QE§.109§’.2—\.
’;’%\ﬁﬁgg 110 Nﬂ%ﬁ'ﬁx@l\l'ﬁﬂ' 111 %N%‘WW] 112 %’\i’}\%’iﬁa 113 ag.
qx.g/x.lmg”

87

Go: mtshal.
88 Go, H insert: /.
89 7 omits: mi.

% Go: mkhyend.

1" Q979 omits: /.
92

H inserts: /.
% Go: myi.
94 . .
H inserts: /.

% Go: 'tshald.
% D313, Go, H, Q 979: da ltar for de lta bu.

7" Go inserts: /.

% .4

9 Q979 omits: /.
100

Go: mtshal.
1010599, S, Z: ta.
192" Go inserts: /.

103 |, 8, Z: kyi.

104 Q 979 inserts: /.
105 Q 599 inserts: kyi.
106 Q 599: com.

107 7. kyis.

108 S, Z omit: ji ltar.
199" Go: bstand.

10" Go: song; H: gzung.
i Q 599 inserts: /.

121 617,974, Q 599 omit: /.
113

114

Go: myi.
Go: gyurd.
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[3.] z\i'ql\]'ﬁq\}'gg'a'q:'qx'llsm:N'qN'l16Q€6‘1'Eﬁ'qﬁl\]'ﬂ'm'q'z\ix'ﬁq'§'
117§ai.1186i511119 qga\].aq.qﬁ&.@.1206\,3&.{,\].5\1&]41215N.@q.].q£m.12261123 gﬂ']l\l
q.]%q.]ﬁqﬁq.]{.” 124] gﬂl\]ﬂ%ﬂﬁqﬁﬂa\l\l 125 Rq\.] 126 ﬁgz\il\l 127 qg&'ﬁﬁ'
qzﬂ“‘”“‘%ﬂ’i%mﬂﬁmgﬂ q§&§'q' 128 aﬁq.ﬁﬂ:.ggl\l. 129 aiquiq]a
130 z\ix% 131 rﬂﬁﬂ']a\lgﬂ] 132 Rgaqq%\ﬂqﬁﬂﬂmq%xmglva] 55’;1"7'
133 ﬁ‘ia 134 C{ﬂal' 135 aaw'65'§:'Q'@'%e§'ﬁm'@fwmx' 136 §:'Q’§' 137 QCQ\JN'
1385§N.139qﬁﬂ.m.qa.%ﬁ.1405\1%&141” ’ﬁﬁq'@i’@“m&?ﬁ'142’“3:'{@'5’%
é‘EINNaq qﬁﬂ.al\l.143§.m.q§.ﬂﬁ.%N.q§N.144§” %'145‘:’5“']'%51'%5\@5?{"

115

S, Z: nas for nang bar.
116 Go, S, Z insert: /.

17 Q 979 inserts: /.

18 Go: phyind.

19°°Q 979 omits: /.

120 599: kyis.

121 Go: mgo’.

122 1. btsal.

123 D 617,974, H, Q 599, 979, S, Z omit: /.
124 H,Q 599,979, S omit: /.
125 Go inserts: /.

126 7: de ge.

1273 inserts: /.

128 ] inserts: /.

129 Q 599: rmos.
130

131
132

Z: gis.

Go omits: [ha.

S, Z omit: mchog.

133 H: u; D 617,974, Q 599, S, Z insert: /a.
3% Go: dai.

135" Go: khyim.

136 D617, 974, Q 599: pas.

1373, Z omit: snang bar.

138 °0599: gyid.

139" Go inserts : /.

140D 617, 974, Go, Q 599, S, Z insert: ces.

41" Go, Q 979: “chi’o.
142

143

Go: ma.
Z: gi.
144 599: bgyi.
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qa:ﬁﬁmﬁ%wn@w kY g@ﬁ@l\l 147 méq'ﬁ'qa:'ﬁa'mﬁ'é'a@q'
R s ) R el S sB| YER S g ey
TR TR AR TR Y| g T @y Haas AR aR YA e
Z\R' 157%'@,‘ 158@'5\1%5}] 159 z\i 160 Q%HR%Nagan 161 @mi’{amq 162 @aﬁ&a
ém'163@'@%&'5'1647q'qe§:\1'<1"65q"“q%aq'ge&'qziw'q@q&'@w @5'16723%54'
Eqvqﬁl\]'léga'aﬁ'ﬁ'ﬁ:'m'gl\l'g]mg qga\’.aq.ﬂ,\ﬁ&.@&.lmz\i.@ﬁ.1710\].%.%;_(.
Q\‘F"qﬁai'172“"?173;{@\5%6'1743,:'175‘”'ani'qx@‘“'iaﬂ%“"%“"ﬁ&]176 %z\i

% Go: lha ’i; H inserts: /.

146 Go: mtshald.

147 D313, H, Q 979, Z insert: /ta.

148 Go: mkhyend.

149 Go, H insert: /.

150" Go: myi.

BT Go: mkhyend.

152 D 617,974, Q 599 insert: bdag la; S, Z: des bdag la ni for de.
133 H inserts: /.

154 Go: myi.

135 H inserts: /.

136 Go: “tshald.

1573 da.

158 D 313, Go, H, Q 979: da Itar for de Ita bu; S, Z omit: bu.
159 Q 979 inserts: /.

160 D 617,974, Q 599, S, Z: des.

161 g 7 insert: dge slong.

162 H: khyab.

163 Go: tshal.

164 (2599: da; S, Z: ta.

165 D 617, 974, Go, Q 599, S, Z insert: 'di.

166 Go, S, Z insert: /.

167 H inserts: kyi.

168 D 617,974, Q 599, S, Z omit: becom Idan ‘das bzhugs kyis / khyod.
19 D 617, 974 omit: /.

170" Go: kyi.

71D 617, 974, Q 599: khyed.

172 Go: bstand.

13 Go: de’.

174 D 617, 974, Go, Q 599 insert: 'di; S, Z inserts: /'di.

75 H,s, z: gzung.
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%’177%3'5'%\\1'178%:'179Q3§'§%3§'180§”181 q§a§q182qga§a§qﬁ“§aﬁﬁ§
SR ARA PR iRy G| 98 as ARNPNamagar ey ag
ﬁq'@zi@m'm%%ﬁ“"“m] Rﬁﬁqz\il\lq}ﬁmiq q§a§'q'188qﬁﬂ'a‘“"3§'§'&'
qa'm.mgg”lgo qga.gq.qRN.aN.qqq.%cu.191;1] %a@’\ia@&QI(ngﬂ@a’
IUFEINTY R Y ) ST VS| YF AT
q§e§"°8<1'q5q'1""6@@'&7@:’@'&%&'ém'”"mx'qém'?ﬁ”

(4] qg&'ﬁﬁ"*’i“"@“‘“"}‘*‘%‘”‘2‘”’4] Rq\w.ﬁq.@i.zozz\icﬂ\,\.zoséx.aﬂm.qx.
’;qﬁ204§5imaﬁm§:205%ﬂ206ﬁ:] :N@quﬂﬁqx@&m” Rq\.]ﬁq

176 D 617, 974, Q 599 omit: /.

177" 7 omits: de.

178 Go: myi.

179 D 617, 974, Go, Q 599, S, Z: gda’.
130" Go: gyurd.

1810 979 omits: /.

182 Y inserts: /.

183 D 617,974, Q 599, S, Z: 'di; Go: gi.

134 D617, 974, Q 599, Z omit: don; Go inserts: 'di.
185 Go: stsald.

186 Go inserts: /.

187 7. kyi.

188 Y inserts: /.

189 Go: ‘tshald.

1909 979 omits: /.

91 Go: stsald.

192" Go, Q 599, 979: beu.

193 7 omits: QL.

194 D 617,974, S, Z: ded.

195 Go: ste; S, Z: de.

19 D 617,974, Q 599, S, Z omit: /.

7" Go: gsold.

198 Q 599: btsum.

199D 617,974, Go, Q 599, S, Z insert: kyang.
200 979: thob.

201 Go: stsald.

202 H: khyed.

203 Go: de.

204 S, Z omits: rab tu.
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208%&'ﬂ@&'ﬁ:’£§'§'20935\']'§:'2105\155"3\/1'Q3:'{1CC\1'5\1§'21lé"’d'q]éﬂl\l'q'%\l\l'
@an Q‘]@&I'Q‘]:‘%\'Bﬂzn C{%%’% QRN'Q"’J'EN'@'EHR'213?1?'214a'2lséﬁ'?1'
R:.] &'&QN'N'N'i'Q'zm aﬂi’z”q'zi:'] R.%x.gg.qa.gl\].a&&.218®N.a.
2IQC’\%U]N'220?1;§'U']E§N'Na'§1\1'6§'61 gl"q]ﬁa’ﬁ’\i’ﬂ’i:%ﬂeﬂmﬁﬁﬁq
222 &éai.éﬂl.qag.ﬁa.aﬁ.é.m.ﬂeﬂN.q. 223 ‘%\N@a” qg&’ﬁeﬂq’i“@“”\i%ﬁ
%N.qqq.%ﬂu. 224 6 225 ] QZ\R'Q’Q'U]EIU]N'QN' 226 Z\RHR%N 227 q.]@:l\]ai&] §E§
228;151vzzgq.]‘e\ai'NR'Q%%R%%QQE'B1”232

[4.1.] QRN'BB"J'BA%N'@'ER'BSa'23633237”238 &'&:N'Q"’J'i'qaiﬁ”z”

H: zungs; Z: gzung.

2063, 7: zhig.
207

208

Go: do for par bya’o.

H inserts: /.

209 Go, H, S, Z insert: /.

20 Y inserts: /.

1 Go: mo'i mdo 'for mo bzang po’i mdo.
212D 974 omits: /.

23 Go: ‘phrad.

M4 p 313: phar; H: phard.

25 Go: myi.

216 Q 979: reg pa.
17 Go: myed.
218°Q 599: nam (2).
29 Go: myi.

220 D617, 974, Q 599: phrogs; Z: ‘phrog.
221 Go, H, S, Z insert: /.

222 Y inserts: /.

2 h. par.

24 Go: stsald.

225 D617, 974, Q 599: nas.

226 Go: pa.

227 D313, Go, H, Q 979 omit: ces.

228 Go: stond.

229 Go, Q 599: pa.

230 D617, 974, Q 599 insert: du.

Bz gsungs so.

22 H,Q 979 omit: /.
23°.Q979: 'dis.
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qzﬂm.q.ﬂ:.aeﬂ.z\i.qﬂﬂw%uo”m 61.&:&.%.2423.5\1.%&&443;1&”
ﬂ:ﬁﬂﬁ%’x@:qagl\l” Z\R'zi:'a'm'xq'q%l\l'aiwz44]]
a&'qx'gﬂ'msql\l'a'246f-’\§q']1\1'247?1;§”248 a.ﬁq.].a\lmN.qN.zwrﬁ:.zsogéﬁn
N:.éa\].ial.wq.zslsw.zsz *EIN'aN%B” z\i'ci:'%ﬁ'gqﬁai%'254@255”
q%qﬁq]éz%%ai%zi:a” qgnﬁ”@'258§N'25°m'a'a§'§]]

(4.2] &&NGB‘@&&RRﬁQ’]Eﬁﬂ]N@Eﬂ” Q@:’ﬁ'@&ﬂ'ﬁﬁ'ﬁa\ﬂ\l'Gﬁ'gﬁ'”

qz\i.q.qqq.aﬂ.zeogq.gx.%l%” 35\11\1'GR'éeﬂ'ﬁgN'aiﬁ'zéqu'ﬁU”

234
235
236

238
239
240
241
242
243
244
245
246
247
248
249
250
251
252
253
254
255
256
257

259
260

262

D 617,974, Q 599: pa for la; Go: pa la.

Go: ‘phrad; Z: phrag.

Go: myi.

S, Z: bya.

Z omits: /.

Go omits: /.

S, Z: 'gag ste.

Go omits: /.

Go: pa.

Go: phyind.

S: na.

D 974: rtogs.

Go: myi.

D 617,974, Q 599: phrogs; S, Z: ‘phrog.

Q 979 omits: /.

D 313, H, Q 979: thams cad for mkhas pas; Go: par.
Q 979: khod.

D 617,974, Q 599: "chi ’am, S: shi ‘am for shi yang; Z: ba for yang.
D617, H, Q 599, 979: su.

H, Q 599: kyi.

D 617, 974: rtun de; Q 599: rten (?) de.

Q 979: ta byas.

Z: bde.

S, Z: rtag.

Go: dang for tu.

D 313, Go, H, Q 979, S, Z: bshes.

Go, Q 979: shig.

D 617,974, Q 599, Z: "grub 'gyur; Go: gyurd; S: "gyur.
Go: myed.
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[43] RS ST AE | G ety P R g
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(5] A FISEAF ARV P Rar s RSy TRy AR T ARG
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[5.1] 28455%1 aagxa] qga] axa] @557545*‘:_2?%] &%aaq
SIS AFR| TG I TR PHR| SHE 5= 4| 57
5| SN S XA T VEUNF| §ENGHGRTIE| HFF 5
T FAFR| VYY) TG WFSTF wgLIFT 47X q
TR HGHIR| §IFTF| §IRF) FAF AT FAFFGT

%

%

%

%

%

263 D 617, 974, Go, Q 599: por.
264 Go: gyurd; S, Z: "gyur.

265 599 omits: /.

266 D 617,974, Q 599, S, Z: dag for yang.
267 Go: gyurd.

268 Q979 omits: /.

269 H, Q 979, Z: snyoms.
20 Go: myed.

271 599 omiits: /.
22 Go: de'i.

273
274

275

Go: po’i for po yi; Z: yis.

Z:pa’i.

Go inserts: /a.

276 p 313, H, Go, Q 979, S, Z: gzung for bsrung.
27T Go inserts: /I; S, Z insert: /.

278 D313, H, Q 979 omit: sde.

279 7 omits: 'di.

280 Go inserts: pa.

81 D617, 974, Go, Q 599, S, Z insert: /.
282 Go, Q 599 omit: kyi.

283 S omits: 'di.

284 Go inserts: //.
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35 H5E FTTY FTNE| TSR YRR S| G| R

YY IHFH WFH Ay

[5.2] Rq\.]ﬁq 285 25]“’@@0\5\1] C’\;ﬂ“’@ﬁﬁﬂﬁmmaﬂa“ 286 315\11\1'63"

R

2N S ENYRYR Y AR B N aigs Hrass TR aE S aRA Y K
2903:.1 %(q.]'zi:'fgl %ﬂNQQGRqR:1 qﬁ.gg.qa.q‘l\]:.wzgﬂ&.@.293q.]a.
amsss™| a5 J| B3R gyETs Sy Es
q.]@\qﬁq.]mq: 297 @%x 298 w:.ﬁq.].q;;. 299 §§ 300 q] z\ia@l\]ma’& 301 a
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285
286

H inserts: /.

Go omits: gis; S, Z insert: /.

37 p 313, Go, H, Q 979, S, Z: gzung for bsrung.
288 Go, S, Z inserts: /.

289 S, Z omit: mdo sde 'di’i.

290 D 617, 974, Q 599 omit: sde 'di’i don.

Go omits: tshig dang.

292 D313, H, Q 979 omit: gsang.

293 D617, 974, Go, Q 599 omit: kyi.

294 Q 979: gzhi’i cad dam for gzhi ‘chang ngam.
295 Go: 'dzind.

2% Go omits: kun chub par byed dam /.

27 p 617,974, Go, Q 599: la yang for la’ang.
298 Q 599: char.

299 Q 979: pa.

300" Go: stond.

301 Go: myes.

302 Go omits: mi.

303 Go inserts: myi.
304

305

D 313, H, Q 979: mi tshugs pa yin // for ma yin | mtshon gyis ma yin / chus ma yin /.
Z:pa’i.
306 Q 979 inserts: /.
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Go: myi.

308 D 617,974, Go, Q 599, S, Z insert: /.
309

310

S, Z insert: yang.

Z omits: ro.

311 Go, H, S omit: /.

312 Go: blags; H: bklag; Q 979: klags.
313 Go, H: gcig.

314 Go: myin.

35S, Z: ba.

316 Go: myin.

317 Q 599: bsrung.

318 Go: seld.
319

320

Go: rmyi.

Go: myi’.

321 D 617,974, Q 599, S, Z: shes.
32 Go: .

323°Q 979 omits: /.

324 Go: ‘am.

Go: myed.

Q 599: las tags for la btags.
327 Go: bskal.

328 Go: gz,

329 Go: de'i for de Vi
330

326

Go: myi.
31 S, Z: ltas.
32 Go: ‘chi’.
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a].3341i:.§q.]335] fmﬁqﬁﬁgﬁﬂﬁﬂﬁgﬂ q.]('\klm'négﬁvq'}”zi:'qaq'
amwe| qa:‘ﬁ‘gqq‘ﬁm‘mx‘éﬁn gﬂ'ﬁ'ﬂﬂﬁ'ﬁ'fl%‘mﬁ:a” QN
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[6.1] QRN'Q'R:'” a.éﬁ.msq.zﬂ:.] 3.346%x.§:.qa.a.q%ﬁ.ﬂﬁmlvq.ﬁﬂ.
347 q%&'m'm:'ziﬂ'mxéﬂl\l'ma':\l:m'@:\rg-\awm'@n}'qém'?ﬁ” @q’qas'ad'
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RG] §AGA=YR| FANRIE R gy
2y

5| ARAR) 75755 IRT IR YR
ai I[N 63 [2}

[62] 555 §&
| SR %1 )
SR AR ReE

~
X
2N
il

~. N

g ERRR G 6n1 g C’\%U]N'Q'E&IN'

333 Q 979: pas.
34 Go: mye.

35 599: klog.

36 Go: yul.

37 Go, Q 599, 979: sa.

338 Go: thab; Q 979: 'tha’.

39 7. de.

340 Q 979: dash tag for dag rtag.
3 Go: myi.

32 Go: myi.

33 D617, 974, Go, Q 974, S, Z: gnas for dus.
344 D617, 974, Q 599: du.

3 Go: byond.

346 599: de.
347

348

Q 599: gsheg pa ’dgra for gshegs pa dgra.
Go: rigs.
349 o .

Go: rigs; Q 599: rag.

330 Go: "byord.
351

352
353

Go: gyurd.
H inserts: /.
Go inserts: /.
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SHRR| S SHN SR RR| R AN SR RR| ?64:\1‘354364:\1'65'5:'1 nﬁq’
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5F| q@ﬁ'r\i'ﬁ:’] 5@:‘36%\5:"3'36&\1'65'5:'] @N'ﬁ:’f“ RARR] aﬁ'
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354
355
356

Go inserts: nad.

Z: gnod pa.

Z inserts: gdug pa thams cad dang /.
357Q 599: gdugs; Q 979: gdub.

358 Go: zind.

3% Go: myi.

360 D 617, 974, Go, Q 599 omit: /.
Go: myi; Q 599 omits: mi.

362 599: 'digs.

363 Q 979 inserts: /.
364

365
366

Z: mgo.

Go: ‘tshang; Q 599: ‘tshangs; Z: tshangs.
S, Z omit: dang /.

367°Q 979 omits: /.

3% Go: bsrungs.

39 D 617,974, Q 599, S, Z omit: /.
370 Go omits: srungs shig /.

371 Q 979 omits: ces bka’.

372 Go: stsald.

37 Go: dge slong de dang / dge slong de dag / for dge slong de dag dang; D 617, Q 979 omit: /.
374 D 617, 974, Go, Q 599 omit: dag.

375 D 617 omits: /.

37D 617 omits: /.

377 Go: myi.
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Uy 35205 R | DR tRs | grRs st aRaRa ey
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gl

4.2.4 The mantras

While editing the Tibetan text, it soon became clear that a critical edition of the
mantras is quite problematic. The major problem is the multitude of variants, which
mostly arose from rendering the Sanskrit phonemes into the Tibetan script. This
leads us to the challenge of reconstructing the underlying Sanskrit original. Is it at
all possible to reconstruct an original Indic version of the mantras? The advantage
over the above-cited Chinese recension of the mantras is the fact that the Tibetan
script is a script with letters and not symbols and retains special characters to

378 D 617 omits: /.
379

380

Go: myi “am.

Go: phye.

31D 617,974, Go, Q 599, S, Z omit: chen po.
382 h. dwags.

383 D617, 974, Go, Q 599: zar for za dang.
384 Go, Q 599, 979: yid.

385 D 617 omits: /.

386 Q 979 inserts: /.

387 7. bzhes.

388 Go: gzungs for mdo; Q 979 inserts: //.
389 Q 599, 979: sto.

390 Q 979 omits: //.

¥ D617, 974, Q 599: tstsha.

392D 617, 974: bande.

393 7 bead.
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transliterate Brahmi aksaras, which are unknown to the Tibetan language and script.
This concerns the retroflex and aspirated consonants, the vocalic » and /, the
diphthongs, and the long vowels, as well as the visarga, and the anusvara (see table
below).

Table 12: Special characters for the transliteration of Devanagart aksaras into Tibetan script.

¢ © ta B O tha F S da E—:‘) G | dha F Ul | na
I 9 gha B & jha 5 o dha § H bha
R o®m o A F ] & T 4 & o ow
& A ma A W omi ¥ A oma
S 3 an XN F  am

To deal with the mass of different readings, and to avoid an overload of notes, in the
present edition I follow Skilling’s example of the edition of the Tibetan mahdasitra
mantras, which in turn was influenced by the work of Inagaki.** They divided the
mantras into units from shad to shad and gave variant readings in separate lines
with corresponding syllables below. Minor variants within one line are listed in the
annotations. The wording of the mantras in the main body of the sitra edited above
corresponds to the text in the first line.

With regard to the problem of reconstruction, we have to consider the aim of the
Tibetans when rendering Sanskrit texts. The translation guidelines in the
Madhyavyutpatti clearly forbade the literal translation of Sanskrit mantras into
Tibetan. The rule 25 of the introduction runs as follows:

gsang sngags kyi rgyud rnams gzhung gis gsang bar bya ba yin te | snod du
ma gyur pa rnams la bshad cing bstan du yang mi rung la | bar du bsgyur
zhing spyod du gnang gis kyang | ldem po dag tu bshad pa ma khrol nas
sgra ji bzhin du ’dzin cing log par spyod pa dag kyang byung | sngags kyi
rgyud kyi nang nas thu zhing bod skad du bsgyur ba dag kyang byung zhes

394 Cf. Skilling 1994a: 1, and Inagaki 1987: 314-352.
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gdags kyi | phyin chad gzungs sngags dang rgyud bla nas bka’ stsal te |
sgyur du bcug pa ma gtogs pa | sngags kyi rgyud dang | sngags kyi tshig thu
zhing bsgyur du mi gnang ngo ||

(D 4347 p. 132b6-7°%)

The Tantras with their mantras are to be kept secret in accordance with the
scriptures themselves, and it is not proper that they are explained and taught
to those not worthy. However, in the meantime they have been translated
and given for practice, but their concealed meanings were not the subject of
an oral explanation, thus [the words] were understood literally — and false
practices have originated. While it is an established fact that selections from
among the Mantra-Tantras and translations into Tibetan do exist,
henceforth, with regard to dharanimantras and the Tantras, it has been
decreed that unless permission is granted to translate [a specific such
scripture], it is not allowed to collect or translate the Mantra-Tantras and the
words of the mantras.

(tr. Braarvig®”®)
This passage can be interpreted in two ways: first of all, the Tibetan kings did not
want the esoteric and magic mantras to be brought to Tibet at all and tried to keep
magic out of their country. This argumentation, however, does not seem to be very
convincing as we have evidence in Bu ston’s History of Buddhism that mantras
were translated, though with restrictions. The second interpretation is thus more
likely, namely that it was not allowed to translate the secret mantras, but to
transliterate them in order to maintain the original sound when recited.

Reconstructing the Indic text of the mantras is, to put it mildly, not an easy task. To
determine with certainty the original Indic form is easy only in the case where all
recensions agree. Where there is no conformity in the wording of the mantra, it is
impossible to resolve the underlying Sanskrit. All attempts can only be regarded as
tentative as long as the original source was found and assigned. Furthermore, the
original Sanskrit mantra could well belong to another line of tradition and thus

395 The e-text is provided by the Asian Classics Input Project (ACIP): http://tibetan.works/etext/
reader.php?collection=tengyur&index=4347 (last retrieved on 20.11.2020).

396 Cf. the online publication of the translation of the Madhyavyutpatti by Jens Braarvig:
https://www2.hf.uio.no/polyglotta/index.php?page=fulltext&vid= 263&view=fulltext (last
retrieved on 20.11.2020).



148 The Chinese and Tibetan texts

differ from the version transmitted in Tibet as Skilling puts it for the mantras of the
Sanskrit Atanatika-sitra:

Needless to say, even when all editions agree or can be reduced to a
common form, this does not absolutely lead us back to the original form of
the mantra in the Sanskrit manuscript(s) used by the translator in about the
year 800, or even to the original transliteration adopted to their translation.
Furthermore, even when a Sanskrit manuscript is available, it may well
belong to a different textual lineage. For Mahasitra 9, for example, the
Sanskrit fragments of the mantras of the Afanatika-sitra cannot be
described as the ‘correct’ or ‘standard’ form: they are simply the mantras as
transmitted by the Central Asian Sarvastivadins.*®’

The alterations in the wording of the mantras may well have been unintended, as
well as deliberate. To the category of unintended changes, we can ascribe scribal
errors such as the failure to reverse the consonants to represent retroflex aksaras,
omission or addition of a tsheg or the loss of the prototype. Deliberate editorial
changes mostly concern the orthography, the way Sanskrit phonemes were rendered
into the Tibetan script, for example the use of superscripts und subscripts. That is
exactly the reason why the main text of the mantras is here given in Tibetan script,
which enables the reader to better trace minor orthographical variants.

In the wording of the five mantras of the Bhadrakaratri-sitra we can make out
four, and for the first mantra even five, slightly variant readings. We can group
together those versions classed under Siitra, which are given in the first line of the
present edition and those placed under Tantra or Dharani, listed in the second line.
The text of the Shey and Stog editions take up a special status and are, therefore,
listed separately. Nevertheless, the wording of these editions, which are classified
under Tantra, are closer to the other Tantra recensions given in the second line, than
to those in the Sutra division. The last line represents the reading of the Gondhla
Manuscript Kangyur. For the first and longest mantra 1 decided to give a fourth line
with the wording of the Lhasa edition, as it shows considerable differences to the
other Siitra versions. With this classification of different readings according to the
place within the Kangyur, the mantra passages are perfectly in line with the division
of the two variants regarding the title and the colophon.

397 Skilling 1994a: liv.
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Mantra 1: D 313 at 162b4-6, D 617at 57b2—-4, D 974 at 91a5-7, Go 3692 at 45a7—
45bl1, H 317 at 250b1-4, Q 599 at 97b7-8, Q 979 at 172b3-5, S 575 at 407a6—
407b1, Z 588 at 421a9-421b3

D3 pEE FFRH RRF AIG eygresze
Do e RERT<E <F  g<§ sgeas

SIS s I RFe gy ggesR
HITpsE §REIHONRF RRF gees
Go362  pRwal SFIRF  9F  9RF gywgdA
Dus k| wHEAAY 5888 5555 <k
ooy bkl FRER TTTQ w=7
2 558 FFFaeRR ARy FEERE FOTT A<
AT g5 S5RRES ARFR 5555 §=5
Goses2  gxFl w39 BRER 707 3

398 Q979: ri.

399 Q 979 inserts: /.
400 Q979: ha ra.
401 599: bud dha.
402 Q 599: mar te.
403 7. i,

404
405

Z: ma.
Z: ma.
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Dis AR s <R snsd wrd s
DelTon 8R gk <peR wBf eyl geed
s Wed mEsY A w9 @y gy
H37 - HR) @g® SR ansf) g 85
Go3692  H@R gagR|  SERA| ap=h gy gws)
8 3;3 S'N'FMO‘ S.N.FMW ‘ivs;umﬁru NSN&S)W 5§&5&
8 gé;, 974 56\15‘ 55\15‘ Plqu;q N'R‘N&I'S)‘”“} 42%6\1576\1
S5 5NF gRA q9%) wxAg HRwgE
HMT O mEA 5RE gy vseg 5INew
Go3692  RAF  gRF g% wxawy  Hyagd
Pt Vel Ik A It L] SEER

Q979

8 gé;’ 974 55?%‘ a}ﬁmq‘ quqw quqw R.N.qa.vﬂj

406 Q 599: gan dha.
407 Q 599: tsan da.
408 599: bug ga.
409" Q 599: tha.
#0°Q979: 4

41l Q 979: ma ti.
#2°.Q979: ba.

413 Q 979 omits: /.
414D 974: lambhe.
415 7 omits: dramidi.
416D 974: patte.
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s575 <58 aFA gusfprgesd) geay

Z 588
H37  gRp=g)  afas  qagd NYFE

N

Go3692  gxf|  aFaF  gusguef gussy

Day  wgURwS  Saf  wyeens sgswed
DEFT WYRRF SRS agemwh)  wqIray
s wgsRE SRy syersh ageeh
HMT O wgRwd el ggeash) gSagd)
Godoo  argRAT)  SRF gRSYILT) agSTyad)
DS AN SN wgqsR) g g
ggég 974 ﬂqu;. *‘T’ﬁﬁ 5“‘2'*‘1“%1 g.ﬁﬁ.g}.mg“ g'%'*’:““ﬁ}
AT AR ek gey gekedy
HIT O geR) qeR wgaeR g[S gAY
Co3692 g% g% wggN) g gAY

4178 omits: /.

4180 979: pha.
419 Q 979 inserts: /.
420 po974; tsinggi.
218 sha.

22 7 omits: ram.
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b ¥RA<TH XAy 99
bolom ZRZETY XI55 gER 9
o RRRAN KRB Ta
o0 38R8<AY RagsRgnd 19

aaaa _aa aa_ o,
Go 36,92 q&lq&l:ﬂ&ﬂ qS\I

Mantra 2: D 313 at 162b6-7, D 617at 57b4-5, D 974 at 91a7-91b1, Go 3692 at
45b1-2, H 317 at 250b4-5, Q 599 at 97b8-98al, Q 979 at 172b5-6, S 575 at
407b1-2, Z 588 at 421b3—4

DIH3T g5E  Fygy  FEEE  TRE<Y
ggég’ E 98 NFTITY  FTNE™ MR NS

> 79F  NTITY HTHE RN

Go 36,92 pRug &gy FEPR=F REF &=
peta VAL NV AN AN
ooyt SARTREMY AT FRewy ey
ss15 . Apymswy &g Bwey e
o362  gRp|RSNyY ARG gy T

423 599 omits: /.

424 po97a4; engku.

425 Q 599: nam rtu ra for nam tu /.
426 Q inserts: /.

278 nirma.

428 3 omits: /.
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IIENA GRA 5
Baxy A 5 5

7
FERVA 5

(];937193 H317T g9 g HMH
oo R
;Zgg R 97

Go 36,92 wmg'ﬁ'ﬁ B@%x‘
DILHIT gy ANy 7w
Domon gy KXy ey
; gg AR AR e

Go 36,92 5fﬁm %ﬁm Harary

| =55 wgha gy
grafur) apld gy
gradu aBA vy
S

Mantra 3: D 313 at 162b7, D 617 at 57b5, D 974 at 91bl, Go 3692 at 45b2-3,
H 317 at 250b5-6, Q 599 at 98al-2, Q 979 at 172b7, S 575 at 407b2, Z 588 at

421b4

D313, H317 =
Q979 797

D 617,974
Q 599

S 575
Z 588

795
795

(N:;msq.lf;ﬂ

X

F=79)
F=3|

g7
ey

ﬁ"m@'ﬂ'ﬂ :,;'438&1@”

429
430
431
432
433
434
435
436
437

D 974: no.

Q 599: ka.

S: da.

Q 979: 11 for ta la.
Q599: a.

Q979: ye.

D617: ara.

D 974: bam.

S: pam.
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hoy,
£
£

Go362  |pRws| WRTA  FEYF =y o«

8 3;3, H 317 nTQ"7'”1'Q'439N'440&1'\7'§)'\7'§' {glﬂ
DOTOM  FRRAATIES yg
Go3692  mEFymAAYFHRF ¥y

Mantra 4: D 313 at 163a7-163b1, D 617 at 58a5, D 974 at 92al-2, Go 3692 at
46a3—4, H 317 at 251b3—4, Q 599 at 98b2, Q 979 at 173a7-8, S 575 at 408a5-6,
Z 588 at 422a7-8

8 3;3, H 317 W\a@gw %‘&]'a'aq'avizmrm %a%a}:ﬂaw
Do przE  RRERGEY HRGAHA
% PR 3R%3ypR  HIGEAR

Go 36,92 Vat k| aa%aq‘%%‘ %a%a\]:‘q\f&w

8 3;3’ H317 S.444ﬁ.ﬂ1.w.q.ﬁ.ﬂ1.%‘ %.ﬂ.m.ﬁvx.%ﬂw w.@.aq%%w a.%.a.%w

438
439

Z:pa.

H: pa.

440 Q979: ye.
g po.

442 . ra; Q 979: ri.
443 Q 979 inserts: /.
444 Q979: tai.

445 Q979: ni.

46 . pa.
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Do FEASR IR Tgugxp  wqAFe TEDG
S PANF AT GgUgRE wqVE o ARTH)
Go36s2  FEmaaAY  FaawgRY a4y ARIH
DILHIT ARAY  IRFWF  WHWHI BN
bemon RN IFFIST TN 459
> 28 TR 3T T3 TN TR
Go3692  MRAR  a_FIRG  TFIWN  THIARG

Mantra 5: D 313 163b3-4, D 617 at 58a7-58b1, D 974 at 92a4, Go 3692 at 46a8,
H 317 at 251b7-252al, Q 599 at 98b5, Q 979 at 173b3, S 575 at 408b2, Z 588 at
422b2-3

D 313, H 317 g BASRA P KA A g
0979 PoF 9 1 | | =g

D 617,974 g maaa XQypas a Q aa 5“6
Q599 VR I W W W 14973
S 575 555 %3131311 %31‘ &a Ey aw ﬁ';j & 3“
7 588

447 Q 599: tre.

448 Q 599: na.

4490 979 repeats: kud to kud si /.

49 D 974 omits: /.

10 599: kud to // gi si for ku to ki si.
$20599: a.

433 Y inserts: /.

454 Q 599 omits: /.
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D313, H317  syrpegaReSRTd .
Q979 L 13
D 617, 974 q-ﬁ' .q.% %'a'%'a' .

Q 599 55 Y3
S 575 q-ﬁ' 'Q'%'%'a'%'a”‘ﬂ .

7588 9 )
Go 36,92 q:;.ai.ﬂ.q%‘ %(C‘l\!%’a‘ 19

4.2.5 Translation

The Discourse on an Auspicious Night

[0.] In Indian language: arya bha dra ka ra tri nda ma sii tra

In Tibetan language: phags pa mtshan mo bzang po zhes bya ba’i mdo
Homage to all the Buddhas and Bodhisattvas.

[1.] Thus have I heard. At one time **® the Blessed One was dwelling at

Kalandakanivasa

43 in the Venuvana*® near Rajagrha.

[2.] At that time, a monk was staying at the bank of the river Tapoda in Rajagrha.

During the first watch of the night, a certain god of beautiful colour went to the

place where that monk was. Having reached [him], an immense brilliance

pervasively illuminated the whole bank of the river Tapoda.*®! [The god] said to the

455
456
457
458
459

460
461

Q 979: rna.

H inserts: /.

Z inserts: /.

For this phrase see p. 80 n. 185 of the present work.

Mvy 4138: Skt. kalandakanivasah (kalandakanivapah) for Tib. ka lan da ka gnas pa. BHSD
171/2: kalandakanivapa “squirrel food-oftering.” PTSD 197: kalandaka “N. of a locality in
Veluvana, near Rajagaha, where oblations had been made to squirrels.”

Muvy 4108: Skt. venuvanam for Tib. ‘od ma’i tshal. Bamboo Grove.

The Pali parallel Mahakaccanabhaddekaratta-sutta (MN 133 at MN III 192,2) gives the
name of the monk Samiddhi. A similar introductory narration occurs in the Samiddhi-jataka
(Ja 167 at Ja II 56,24). Here the monk Samiddhi is addressed by a deity after bathing in the
Tapoda. The meeting of Samiddhi and a god is also related in the Samiddhi-sutta (SN 1.20
SN I 8.16) even though the narrative context is different. The Lomasakangiyabhaddekaratta-
sutta (MN 134 at MN 1III 199.22) gives the name of the deity Candana.
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monk: “Monk, do you know the Discourse on an Auspicious Night?”” He answered:
“God, since I do not know the Discourse on an Auspicious Night, god, do you know
the Discourse on an Auspicious Night or not?” He replied: “Monk, I also do not
know the Discourse on an Auspicious Night.” “Well then, god, who is the one who
knows the Discourse on an Auspicious Night?”” [The god] said: “The Blessed One is
dwelling at Kalandakanivasa in the Venuvana near Rajagrha. Therefore you should
approach the Blessed One and request it. Just how the Blessed One teaches it to you,
in the same way you should make an effort to hold it. Having said so, the god
disappeared just then.

[3.] That monk then arose in the morning and went to the place where the Blessed
One was. Having reached [him], he paid homage with his head to the feet of the
Blessed One, and sat down to one side. After sitting to one side, he said to the
Blessed One: “Lord, last night, when it became dark, a certain god of beautiful
colour came to the place where I was. An immense brilliance pervasively
illuminated the whole bank of the river Tapoda. He addressed me: ‘Monk, do you
know the Discourse on an Auspicious Night?’ I told him: ‘God, I do not know the
Discourse on an Auspicious Night. God, do you know the Discourse on an
Auspicious Night or not?’ He replied: ‘Monk, I also do not know the Discourse on
an Auspicious Night.” ‘Well then, god, who ts the one who knows the Discourse on
an Auspicious Night?’” He said: “The Blessed One is dwelling at Kalandakanivasa in
the Venuvana near Rajagrha. Therefore you should approach the Blessed One and
request [it]. Just how the Blessed One teaches it to you, in the same way you should
make an effort to hold it. Having said so, the god disappeared just then. Lord,
because of that I ask the Blessed One for the meaning.” The Blessed One responded:
“Monk, do you know that god?” The monk replied: “Lord, I do not know that god.”
The Blessed One said: “That god*®? is the general of the gods of the Heaven of the
Thirty-three called Candana*®®.” The monk requested: “Lord, I wish to hear the
Discourse on an Auspicious Night.”

462 Devaputra here refers to a male god, and not to the son of a god. See deva in BHSD 270/1:

“often also devaputra.” Alsdorf (1974: 588f.) showed that the word putra in a compound can
indicate the affiliation to a specific group.

463 Muvy 4209: Skt. candanam for Tib. tsan dan. Sandalwood.
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[4.] The Blessed One responded: “Monk, listen and bear this well and carefully in
mind*** [what] I will explain to you. Monk, if a monk is endowed with the three
characteristics, he is called one who adheres to the Discourse on an Auspicious
Night. What are these three? It is like that: By possessing the qualities, one does not
meet the past later on, regarding the future there is no hope, and one is not carried
away by whatever presently arisen phenomena. If a monk is endowed with the three
characteristics, he is called one who adheres to the Discourse on an Auspicious
Night.”

The Blessed One spoke this, and after the Sugata had said this, the Teacher
spoke further:
[4.1.] “One does not meet the past later on, regarding the future there is no hope.
What is past has ceased, the future has not [yet] come.

Having fully observed all aspects of whatever presently arisen phenomena, the
wise [should] integrate them without being carried away by discursive thoughts.

One could die just tomorrow - who knows? Therefore, one should be diligent
today, [so that] the Lord of Death and [his] great army do not recognize you.

[4.2.] May all sentient beings, all living beings, and all bhiitas, everyone, attain only
happiness. May they all be free from afflictive emotions. May they all experience
auspiciousness. Whosoever may he not fall into evil.

[4.3.] In this way one should abide very diligently, without laziness, day and night.
For that reason the sage always declared the Discourse on an Auspicious Night.”

[5.] Having explained this Discourse on an Auspicious Night in order to protect all

sentient beings, the Blessed One taught these mantrapadas of Dramida*®’:

d64 Mvy 6315: Skt. dena hi synu sadhu ca susthu ca manasikuru for Tib. de’i phyir legs par rab
tu nyon la yid la zungs shig.

Dramida in BHSD 273/ 1: “(precisely this form seems to be un-recorded; cf. AMg. Damila),
Dravidian.” Bernhard (1967) argues for a Dravidian origin of mantra syllables. The use of
many retroflex sounds indeed points in this direction as they are much more common in the
Dravidian languages than in Sanskrit. Davidson (2014: 48) develops this idea further by
stating that there are “apparently Dravidian-based words — iti miti kiti — [...] and the

465

Mahamayiri in three places recognizes that it employs similar Dravidian words
(Mahamayiari: ili misti kili misti ili kili ili me sidhyantu dramida mantrapadah, pp. 9.18, 14.7,
44.18; see also Karunapundarika 39.1-3: Sarvajiiatakara-dharant 16.1, 19.8)”. The term
dramida mantra is also attested in the Bodhisattvabhimi (Bbh 69.3: tadyatha dramidanam
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[5.1.] tadyatha, bi ni bha ra di, bi ri ni, bi ra ni, bud dha ma har ta na dhe, ma hi ni
mi na ni, ni ni ni ni, ti ti ti ti, bi ra ti, gauri, gandhari, candali, matangi, pukkasi,
bramhani, dramidi, dramidi, sabart,*®° sa da lam bhe, hi na ma tya ma ud ta ra ni,
ma ho la na, da la bha ni, da la bha dre, maha da la ni, ca la ni, u shhe cakra bha
ki, mahdcakra bha ki, sabari, sabari, mahdsabari, bhu tsid gi ni, bhu tsi ring gi na,
ni mi ni ming gi ni, ni min dha ri bhu ta ni svaha.

tadyathd, e tu tu tu, na tu mi rni, ke rni ing ku, sud ta ri tsa la la, nar ta, nar ma
lu lu, ga lu lu, a ba tra no ne, sho ka ni ra, bha ra dha sa le, ta ra kre ta re dha tu,
nod du, ta la la lu, ba ta bha ti, ya bha ti ye svaha.

tadyathd, a ra kd te, na ra kd te, bam su ka, ba yai ye, ka po ta ka ba yai ye ta

bho ta ne svaha.

[5.2.] Monk, when any son of a good family, any daughter of a good family, in order
to protect all sentient beings, holds, keeps, recites, concentrates on, masters, or even
teaches others extensively, and in detail the meaning, the prose and the verses, and
the mantrapadas of Dramida of the Discourse on an Auspicious Night, fire, poison,
weapon, and water will not harm their bodies, [they will not be subject to]
punishment of kings, and [actions] of thieves. The time of untimely death will not
come either, and you will definitely approach nirvana. Wherever one is born, when
one has read the Discourse on an Auspicious Night, one will remember one’s

467 and will become an Arhat, and a great Lord.**® Even just once, in

previous births,
all places of rebirth, untimely death [will] not prematurely [occur]. For people who
have applied it to themselves, there will not be the characteristics of untimely death.
All sentient beings are protected and cured. If this is recited in times of disease,
pain, fear of rebirth, and sorrow caused by inauspicious dreams, glory will arise.

Whoever writes it down, man or woman, if he or she ties it around the body, good

mantranam), in the Siksasamuccaya (Siks 333.2: dramidamantrapadebhi), in the Tibetan
Arya-mahabala-nama-mahayanasiitra (Bala 22.19: ’gro Ilding ba’'i gzungs “dharani of
dramida”), and in the Tibetan Arya-dravida-vidya-raja (De 2009 36.8, 37.4: 'gro lding ba'i
gsang sngags).

This series of feminine vocatives represents invocations of female deities. For a discussion of
these invocations, see chapter 5.2.3 of the present work.

A similar phrase occurs in the Mahdpratisard: yatra yatropapadyate tatra tatra jatau jatau
Jatismaro bhavisyati (Hidas 2012: 247). “Wherever he is born, there, in every single birth, he
will remember his former existences” (tr. Hidas 2012: 247). For the term jatismara in Indic
sources, see Schopen 1983.

468 Mvy 639: Skt. isvarah for Tib. dbang phyug.

466

467
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fortune, splendour, and glory will arise for them. Whoever committed even the
smallest non-virtue by body, speech, and mind, all of them are protected from
untimely death through the auspicious discourse. If one remembers the auspicious
[satra] one is protected from kings, water and fire, lightning, thieves, diseases,
enemies, fight, and dispute. If one always speaks this auspicious vidya and these
mantras, especially when one recites it silently, it makes people become undaunted

in all circumstances.

[6.1.] Homage to the Tathagatas, Arhats, and Samyaksambuddhas of the past,
present, and future. Having paid homage, one should speak these vidyas. May 1
attain wealth through this vidya.

[6.2.] tadyatha, ni mi nimindhare*®, ti mi ti ming ga li, trailoka a ba lo ka ni,
trishula dharani, a ku phi ni, kri mi kri ti, ki li ki li, kud to kud to, kud to kud si, kurti
ku pi ti.

Together with Vajrapani protect me and all sentient beings, from all fears and all
diseases, all poisons, all kinds of fever, all evil spirits, everything afflicted with
miseries, all thieves, all human beings and non-human beings, fright, injury, and all
infections, battle, trouble, evil deeds, conflict, dispute, weakness, and evil practices
of body, speech, and mind, and from all fears at all times! Protect us!

[6.3.] tadyatha, hi li mi i, tsi li, i li, mi li, pisaci parnasabari tsi li tsi li svaha.

[7.] When the Blessed One had said these words, the monks, the entire retinue, and
the world with its gods, humans, asuras, garudas, gandharvas, kimnaras,
mahoragas, yaksas, raksasas, pretas, and pisacas rejoiced and praised the words of
the Blessed One.

[8.] The noble Discourse on an Auspicious Night is finished. Translated, put into the
new language and finalized by the Indian preceptors Jinamitra and Danasila, and the
great editor, the translator, the monk Ye shes sde.

469 See Nimimdhara in BHSD 298/1: “n. of a naga-king.”



5 General discussion

The Bhadrakaratri-sitra, extant in different forms and languages, has been
employed in protective rites most probably from very early times. Later the text has
been charged with linguistic features common to a wide range of early Buddhist
protective scriptures. Thus, the raksa literature is strongly characterised by many
popular cults, both Buddhist (like the cult of the Seven Buddhas and their trees), and
pre-Buddhist (cults incorporated into the lore of Buddhist traditions at a very early
time). These can be seen from various artistic representations on the railings of the
great stipas at Bharhut, Safici, and other ancient sites. The cults include those of the
Four Great Kings, yaksas, nagas, divine beings, and goddesses. It is not only the
Buddha himself, who provides spells and protection. Various potent beings are
accredited with protective powers and do have the ability to either reveal magical
formulas, or to safeguard the Buddhist community — monks and nuns, laymen and
laywomen — from dangers and threats mentioned in raksa texts. The protective
measures and means of efficacy of apotropaic texts, that is the concept of maitri and
saccakiriya, as well as the correct recitation of protective mantras, give reason to
assume that the effect automatically occurs if a Buddhist practitioner recites the
respective verses or spells or acts with friendliness towards all sentient beings.
While recitation of the texts is still communicated as the primary means of efficacy,
raksd texts present many more complex ritual instructions.

This chapter traces the textual history and development of the Bhadrakaratri-
sutra. The investigation of certain raksa cults, rites, and practices brings the
discussion of the Bhadrakaratri-sitra to a conclusion and places the text in the
wider context of Buddhist textual and ritual practices.
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5.1 Textual history and development

5.1.1 Historical considerations

The earliest versions of the Bhadrakaratri-siitra are represented by four consecutive
Pali discourses of the Theravada tradition, the Bhaddekaratta-suttas, with parallels
in the Chinese Madhyama-agama, which do not show any lingustic patterns of
raksa texts. It is presently widely accepted that the Chinese Madhyama-agama
corresponds to the textual tradition of the Sarvastivadins and was translated from a
Middle Indic language with Sanskrit elements (this textual tradition is represented
by X in the stemma below). Even though, the Pali suttas do not contain any stylistic
raksa elements, their special status in the Pali Majjhima-nikdaya points to the
possibility that the texts might already have been employed in protective rituals.! As
we have seen above it is not a typical linguistic feature that makes a text a raksa
text, but the function, purpose, and use of a text.

The first evidence of the Bhadrakaratri-sitra as an apotropaic scripture
containing formal characteristics of raksa literature are two Sanskrit manuscripts
found in Central Asia, compiled for the use in apotropaic ritual practices. On
palaeographical grounds, these manuscripts can be dated to the fifth to sixth
centuries CE (SHT III 816), and from the seventh century CE onwards (SI 2044).
The palm leaf material and the script of the manuscript SHT 111 816, however, speak
in favour of an early Indian origin and the manuscript must have been brought to
Central Asia. The manuscript SI 2044, written on paper, surely originated in Central
Asia. Though both manuscripts show rests of the canonical verses, they differ
significantly not only from each other, but also from all other versions of this
discourse.

Two different Sanskrit versions of the Bhadrakaratri-siitra, which did not have
the same linguistic shape, existed in Central Asia. This is not unusual for protective
texts. Different recensions of other protective texts to be used for ritual purposes
always existed side by side. There are two manuscripts of the Afanatika-sitra from
Qizil containing two mantras, which can be found neither in the Gilgit manuscripts

' The Bhadrakaratri verses included in the Royal Siamese Chanting Book (Suat Mon Chabap

Luang) compiled at the behest of King Rama V by Phussadeva in 1880 as the Bhaddekaratta-
gatha are still today recited during funeral rites in Siam.
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nor in the Tibetan or Chinese translations. It is likely that these mantras were only
integrated into texts employed in ritual practices.? The Dasabala-siitra was included
in a multiple-text manuscript together with other apotropaic texts in a clearly
shortened form. Thus, Buddhist texts widely used for ritual practices did not
circulate in, or have, a fixed form. In the publication of this very multiple-text
manuscript, Hartmann and Wille remarked that:

Fir die Wirksamkeit als Raksa ist also keineswegs der vollstindige
kanonische Wortlaut notwendig; es geniigt ein Auszug mit den
entscheidenden Punkten, und dieser Auszug wird dann um die
Verehrungsformeln (namas) erweitert. Hinzu treten schlieflich die
Aufforderungen zur Schutzgewihrung (raksam bhavatu ...).>

The same holds true for the Sanskrit versions of the Bhadrakaratri-sitra, which
include only the common verses while completely omitting the narrative context of
the discourse, which, again, is not necessary to achieve the protective effect. The
scribes remodelled the texts in ways that primarily suited most the ritual purposes. It
is, therefore, the use of a manuscript and the function of a text that might have
determined the linguistic shape of a text.

Moreover, there are Chinese and Tibetan translations of the Bhadrakaratri-siitra
(Taisho XXI 1362 and D 313, taken as representative for various recensions
included in different Kangyurs), which in the beginning closely follow the
traditional wording of the canonical Pali and Chinese discourses, However, they
transition after the verses into a formulaic raksa text. Both recensions coincide at
large and are almost verbatim counterparts. Since it is very unlikely that the later
Tibetan text was done from the earlier Chinese model, we can conclude that both
versions were translated from a now lost Indic version of the Bhadrakaratri-siitra,
which also influenced the composition of the Sanskrit manuscript SI 2044. This
stage in the textual development is represented by Y in the stemma below.

The following stemma shows the textual development of the Bhadrakaratri-sitra
with two textual traditions or texts that are not preserved:

Cf. Sander 2007: 180.
3 Hartmann/Wille 2010: 368f,
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X: Indic texts of the Sarvastivadins without any linguistic raksa elements, model for
MA 165-167, parallels to MN 132-134 and SHT 111 816

Y: Indic text containing raksa elements, model for Taisho XXI 1362 and D 313,
parallel to MN 133 and SI 2044

(@ Theravada
. Sarvastivada
. Milasarvastivada

# verbatim translation

— partial translation

= parallel

raksa
elements

Taisho
XXI 1362

Figure 17: Stemma of the textual development of the Bhadrakaratri-sitra.

The lost Indic raksa text Y, which served as model for the Chinese and Tibetan
translations must have been composed sometime between the first century CE, with
the emergence of raksa mantras, and the seventh century CE, before the manuscript
SI 2044 emerged (see timeline below). It is, however, impossible to trace this stage
of textual development. Without any extant evidence, it is furthermore hazardous to
give any concrete information on the linguistic shape of this text. It becomes even
more difficult when we take into account that the Bhadrakaratri-sitra existed in
different forms.
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The following timeline shows the textual history of the Bhadrakaratri-siitra and the
date of emergence of the different recensions.*

&
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| | | | | | | | | | | | | AN
T T T T T T T T T T T T T Ny
4 3 -2 1 0 1 2 3 4 5 6 7 8 9
Y

Figure 18: Timeline of the textual history of the Bhadrakaratri-siitra.

5.1.2 Textual development

The common verses

All versions of the Bhadrakaratri-siitra in Pali, Sanskrit, Chinese, and Tibetan
share, at least in part, the same set of four verses. These can be considered the
seminal core of the sitra common to all recensions (for the reading of the Pali,
Sanskrit, and Tibetan verses see table 13 below, for a translation of the Pali,
Sanskrit, Chinese, and Tibetan verses see table 14 below).

The discourses of the Pali Majjhima-nikdya are ascribed to the Buddha himself. However,
they have been transmitted orally for centuries until they have been written down during the
first century BCE, which involves a gradual development of the collection including various
changes and additions, as well as transmission errors.
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The first stanza tells us to let go of past and future, since the past is gone and the
future has not yet come. This verse is missing in the SHT manuscript, and the gap of
about twelve aksaras at this point in the manuscript does not allow to reconstuct the
whole verse, so that we have to assume that it was never there. The Chinese
recension Taishd XXI 1362 has only the first half of the verse. All versions, the
Sanskrit manuscript SI 2004, and the Chinese and Tibetan translations, closely agree
with the Pali stanza with some minor differences in wording. While the Pali and
Sanskrit recensions have anvagam (Skt. for “to follow after”), in the first pada, the
Chinese reads /& (Ch. for “to think™), and the Tibetan has rjes su phrad (Tib. for
“to meet later on”). The Tibetan equivalent to the Sanskrit reading would be rjes su
‘gro ba (Mvy 5337: Skt. anugam for Tib. rjes su 'gro ba). This reading is preserved
in a citation of the first half of this verse and the second verse in the Tibetan
Sarirarthagatha of the Yogacarabhimi.® Since the reading of the verses in the
Yogacarabhiimi and Bhadrakaratri-sitra also diverge in other places, the former
cannot be seen as a correct translation of the Indic verse, and the latter as a
corruption. Rather they represent two distinct translations of two Indic sources.
Another difference in the wording of this verse appears in the third pada, where the
Pali version reads pahina, whereas the Sanskrit manuscript has niruddha. The
Tibetan translation here follows the Sanskrit text and reads 'gags (Mvy 6638: Skt.
niruddham for Tib. 'gags).

The second verse recommends to see with insight everything that arises in the
present moment. While the Pali verse reads vipassati, the Sanskrit versions have
vipasaka or vipasyaka (BHSD 491/1: “Skt. vi-pasyati plus -aka”). In the second half
of the verse, the Pali discourse requests to remain unshakeably (P. asankuppa),
whereas both Sanskrit texts and the Tibetan version advise to avoid false
discrimination, or discursive thoughts (Mvy 4471: Skt. vikalpa for Tib. rnam par
rtog pa). The final verb of this verse differs in all recensions. The Pali text reads
anubrithaye (P. anubritheti for “he/she/it fosters”), the Sanskrit manuscript SI 2044
has navamanyate (Skt. for “not to be treated contemptuously”), the Chinese
translation reads #%#{ (Ch. for “to contemplate properly”), and the Tibetan version
has khong du chud (Tib. for “to integrate”).

6 The full passage in the Yogdcarabhiimi reads (D 4035 at 260b3—4):
‘das la rjes su 'gro mi byed | ma ‘ongs pa la re ba med |
da ltar byung chos gang yin pa | de dang de la rnam lta la |
mi ‘phrogs kun du mi "khrugs pa | de ni mkhas pas ‘phel bar byed |
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The third stanza commends the subject to begin practicing diligently right now,
since death might come already tomorrow. The second half of this verse, which is
missing in the SHT manuscript, slightly differs in the Indic sources and the Chinese
and Tibetan translations. While the Pali and Sanskrit texts read that there is no
agreement with the Lord of Death, the Chinese and Tibetan recensions advise to be
diligent because the Lord of Death is closely following you (Taisho XXI 1362), and
so that the Lord of Death does not recognize you (D 313). In the first pada of this
verse, the Pali and Sanskrit versions employ different grammatical forms. The Pali
text uses the gerundive (kiccam), both Sanskrit manuscripts use optative forms
(SHT: kuryyam, SI: kuryat). In the second pdda, the SI manuscript is the only
version to use a form of the verbal root vid for “to know” (vidya, 3. sg. opt. of Vvid).
The Pali text and the SHT manuscript use a form of the verbal root jia (P. janna,
SHT jane, 3. sg. opt. of Vjiia). The Tibetan recension has shes pa and thus follows
the latter.

The fourth verse proclaims that the sage declared the Discourse on an
Auspicious Night, so that we continuously practice in this way. The Chinese text
only preserved the second half of this stanza; the whole verse is not present in the
SHT manuscript. The Pali and SI texts use different verbal roots for the the final
verb “to declare,” that is @Vkhya in the Pali, and vVbri in the Sanskrit text.

Even at this point, the text of the four common verses gives important
indications about the textual development of the Bhadrakaratri-sitra. Regarding the
differences in wording and grammar, it can be conluded that the Sanskrit
manuscripts and the Tibetan translation go back to a common source. This fact is
further reflected by commonalities in the textual structure of the SI recension and
the Tibetan version, which will be discussed below.

Citations of the verses

The Bhadrakaratri verses are quoted in a number of other works, which
demonstrates the distribution of the verses and shows that they were widely known.
The verses, or parts of them, were quoted in the following scriptures:’

— Asanga’s Yogacarabhiimi of the Millasarvastivadins

7 Besides the quotations in the Yogdcarabhiimi and in the *Bhdavanakramasitrasamuccaya,

Skilling (1997a: 81f.) also mentions the quotation of the Bhadrakaratri verses in the
Aksayamatinirdesa-tika. It was, however, not possible to identify the latter.
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The Sarirarthagatha, a collection of canonical verses in the eleventh section
(bhiimi) of the Yogacarabhiimi, contains one and a half verses of the Bhadrakaratri-
sitra, the first two pddas of the first verse and the second verse (Y 138a4f.; Taisho
XXX 1579 at 387¢28-388al; D 4035 at 260b3—4, Q 5536 at 303b3f.):

atitam nanvagamayen na pratikamksed anagatam |
pratyutpannds ca ye dharmds tatra tatra vipasyakah |

asamharyam asamksobhyam tat vidvan anubymhayet |

(after Enomoto 1989: 35 § 41)
The past [personality aggregates] should not be followed after, the future
[ones] not hoped for.
According as a dharma is present, one should discern it thus.

Knowing that it cannot be removed and cannot be disturbed, one should
promote it.

(tr. Wayman 1989: 209)

—  *Bhavanakramasitrasamuccaya (Tib. Bsgom pa’i rim pa mdo kun las btus pa):

mtshan mo bzang po’i mdo las kyang | sang tsam shi yang sus shes kyis | de
ring nyid nas brtun te bya || 'chi bdag sde chen de dag ni || bdag dang
bshes pa yod ma yin ||

(Q5329 at 149a7-8)

All four Bhadrakaratrt verses were included in the following works:

—  Lomasakangiya-apadana 545 (Ap 506.20-23)

In this tale the god Candana delivers the Bhadrakaratri verses to the main
protagonist Lomasakangiya. The same story occurs in the Lomasakangiya-
bhaddekaratta-sutta (MN 134), where the god Candana teaches the verses to the
very same monk.

—  Sasanapatthana of the Netti-ppakarana (Nett 148.27-149.6)
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The basic theme described in the Bhadrakaratri verses finds a concise expression in
a verse in the Dharmapada preserved in different parallel versions.® The verse in the
Pali Dhammapada (verse 348) runs as follows:

muiica pure mufica pacchato, majjhe mufica bhavassa paragu

(Dhp 98.1-4)

Let go of the past, let go of the future, let go of the present, transcend
existence.

The insertion of linguistic raksa elements

At some point in the history of the redaction and transmission of the Bhadrakaratri-
sitra, and we do not know when and where this shift took place, the text was
supplied with an appendix. This appendix entails distinctive linguistic raksa
elements, such as protective mantras, statements of homage, and ritual prescriptions,
and lists apotropaic effects one can achieve by adhering to the sitra’s instructions.
The protective function is now explicitly made clear through a concluding formula.
This formula, which found its way into numerous other raksa texts, generally reads:
raksam/raksal/raksa bhavati/tu [name] svaha “May there be protection for [name].
svaha” and raksam kurvantu/kuryat “They/one shall protect”.” The text of the SI
manuscript is the only Indic version of the Bhadrakaratri-siitra, which features this
formula. It reads: raksam bhavatu (SI 2044 2v4) “May there be protection!”. A
similar statement, which expresses the protective function and concludes the list of
apotropaic effects, can be found in the Chinese version of the Bhadrakaratri-sitra.
It reads: ¥EEFE TR A (Taisho XXI 1362 at 882b4) “May there be protection for all
sentient beings”.

Cf. Dhp-P 150: mufica pure muiica pacchato majjhe mufiica bhavassa paragu; Gandhart
Dharmapada (Dhp-GX 166): muju pura muju pachadu, majadu muju bhavasa parako, and
Dhp-GS 3,8=36: mumce purado [mumc] ... bhavasa parago; Sanskrit Udanavarga (Uv
29.57): musica purato mufica pascato, madhye muiica bhavasya paragah, and its Tibetan
counterpart in stanza 29.60 (Zongtse/Dietz 1990: 326): sngon bral phyi ma dang bral zhing |
dbus bral srid pa’i pha rol phyin.

The protective formula features in many manuscripts from Central Asia and Gilgit. For a list
of 17 Central Asian manuscripts carrying the protective formula, see Anhang II: Die
Schutzformel in Turfan-Handschriften in Hartmann/Wille 2010: 383-385. For manuscripts
from Gilgit, see von Hiniiber 1981.
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The enhancement of a text with an appendix is one way to incorporate mantras
and other protective devices into a seemingly ordinary sifra. This tradition is
represented by the Sanskrit manuscript SHT III 816, and the Chinese and Tibetan
translations. The appendix was added to the traditional text after the common verses
instead of the exposition of the discourse or commentary on the verses that can be
found in the four consecutive Pali discourses. While the Chinese and Tibetan
translations follow the textual structure of the Pali discourse in the first part, both
Sanskrit manuscripts completely leave out the introductory narration of the
traditional Pali discourse, preserving the canonical core with the Bhadrakaratri
verses, which was enriched by mantras and raksa elements.

It is noteworthy that the SI manuscript takes a special position in the textual
development of the Bhadrakaratri-siitra. On the one hand, this text was, like the
other raksa versions, endowed with raksa elements, on the other hand these
elements have not been included into an appendix which was added to the canonical
core. Rather they have been inserted right after the nidana, inbetween the common
verses, after the verses, and after the final conclusion. Consequently, the verse on
the aspiration for the welfare of all sentient beings was placed in between the
common verses, which might seem surprising at first sight. The whole text of this
manuscript, however, does not follow the structure of the Pali parallel. The Tibetan
translation follows the textual structure of the SI manuscript in this case and inserts
this apotropaic verse amongst the common verses, whereas in the Chinese version
the verse on the aspiration for welfare opens the appendix. Another special feature
of the text of the SI manuscript is the insertion of a raksa passage right after the
nidana, which includes the Candali story and one mantra.

Both Sanskrit texts represent abridged versions of the canonical discourse,
which are used for ritual purposes. The narrative context is not crucial for their
efficacy as raksa texts. The compilers of protective scriptures only used the
canonical core of traditional siafras and supplemented it with apotropaic formulas.
The Bhadrakaratri-sitra is thus an important representative of the early Buddhist
raksa literature with a huge range of evolutionary stages, even though it is at the
moment impossible to trace back all stages in its textual development. Additionally,
it thoroughly displays how Buddhists adapted texts for their needs and how the
ritual function of a text influenced the linguistic shape it was transmitted in. (See
table 15 below for a synoptic overview of the textual structure of the different
versions of the Bhadrakaratri-siutra. Raksa passages or elements are displayed with
grey background.)
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5.2 Raksa cults, rites, and practices

5.2.1 Protective mantras

The early Buddhist raksa literature has undergone various changes over time. The
extension of traditional texts with mantras represents the most prominent
distinguishing mark for the further development of raksa texts. The recitation of
protective mantras then became the most important source of power in raksa texts.
Mantras are among the most ancient elements of Buddhist ritual practices. They are
a pan-Buddhist phenomenon and can be found in almost every Buddhist school of
both Sravaka- and Mahayana tradition. Skilling persuasively characterizes the
mantras of early raksa literature, which were recited to ward off calamities and evil
spirits, to cure diseases and to promote welfare, as protective in contrast to spiritual
mantras, which aim at awakening. In later raksa texts, however, the recitation of
mantras not only ensured worldly interests like protection and welfare, but could
equally lead to awakening. Mantras thus evolved into spiritual applications. The
earliest evidence for this development can be found in the Anantamukhanirhara-
dharant (the earliest Chinese translation was produced between 223 and 253 CE),
which advises that the recitation of mantras should be accompanied by meditation,
which will eventually lead to awakening.'

Mantras in the Bhadrakaratri-siitra

From what has been preserved, there are three mantras in the text of the SHT
manuscript, all of which open with tadyatha and close with svaha. However, this
identification has to be treated with caution because of the incomplete state of
preservation of the manuscript, which makes it sometimes difficult to decide where
a mantra begins or ends. The SI manuscript shows two mantras and the opening
marker of a third one. While two mantras open with saryathidam, respectively
saryyathiva, one mantra opens with tadyatha. In no case, a closing marker is
preserved. The Chinese version features four mantras, three of which open with
tadyatha, one with *samyethidha, which can be reconstructed as saryathidam. All

mantras close with svaha. The Tibetan text contains five mantras, all of which open

10 Fora study of this text, see Inagaki 1987.
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with tadyatha and close with svaha, except for the fourth mantra, which does not

have a closing marker. The wording of the Chinese and Tibetan mantras largely

agree, although the Tibetan mantra passages are extended. Moreover, some words

or mantric syllables of the Chinese and Tibetan version agree with the wording of

one of either of the Sanskrit manuscripts, or with both of them. The following table

shows the reading of all mantras figuring in the four raksa versions of the

Bhadrakaratri-sitra. Parallel passages are marked in bold.

Table 16: The Bhadrakaratri mantras.

SHT III 816 SI2044 Taisho XXI 1362 D313
I tadyatha ace
vice kuce sarve
dusta sthabhama
. Sama
gachamda svaha
II tadyatha ... mukase | tadyatha tadyathda, binibharadi,
atite anagate binibharani birini, birani,
pratyutpanne b. .e buddhamatanadhe buddhamahartanadhe,
... matangt candi manini titititi gauri mahini minani,
ghori gandhari cori | gandhari candali nininini, titititi, birati,
candilr ... matamgi saralamte gauri, gandhari,
saryyathiva vamtini | maholana sabari candali, matangt,
varini cakra pati Sabari pukkasi, bramhani,
gandhamartande mahdasabari dramidr, dramidl,
tadyatha v.n.v. | manini.i ... li ... bhucidgini sabart, sada lambhe,
r.n. .. rate: gisara rakte niminiminggini hinamatyama
hinamadyama hinamadhyamadhar | kilitani svaha udtarani, maholana,
ta ... ini maholani d ... dalabhani, dalabhadre,
mahadalani, calani,
ushhe cakra bhaki,
mahacakra bhaki,
Sabari, sabarf,
mahdasabart,
bhutsidgini,
bhutsiringgina,
niminiminggini,
nimindhari bhutani
svaha
111 tadyatha, etututu,
natumirni, kerniingku,
sudtaritsalala, narta,
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Table 16 (continued)

General discussion

SHT III 816

SI2044

Taisho XXI 1362

D313

narmalulu, galulu,
abatranone, shokanira,
bhara dhasale, tara
kretare dhatu, noddu,
tala lalu, bata bhati,

yabhati ye svaha

v samyethidha arakate | tadyathd, arakate,
narakate narakate, bamsuka,
bamsukapayi bayaiye, kapotaka
kapotakapayi bayaiye tabhotane
tapodhane svaha svaha

\'% tadyatha tadyatha,
niminimindhari niminimindhare, timiti

trilokalo kani

minggali, trailoka

trisiladharani akupi | abalo kani,
tiriti nili kudtokunto | trishuladharani,
kudtokupi akuphini, krim1 kriti,
kurtikupini kili kili, kudto kudto,
kudto kudsi, kurti
kupiti,
VI | tadyatha pisaci tadyatha hili hili tadyatha, hili mili,

pamnasabharth
sanasabhari
pisaci ...
istarevati
malakamnthi

svaha

mili mili pisaci
parnasabari cili
svaha

tsili, ili, mili, pisact
parnasabari tsli tsili
svaha

The following section presents different related aspects on the topic of protective

mantras, which will help to understand their importance as a means of efficacy in

raksa texts. It looks at the way how mantras were inserted into apotropaic texts, and

discerns different designations of protective spells. Additionally, it explores the

peculiarities of raksa mantras on the basis of their different elements, and their

function and use in the texts.
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How were mantras inserted into raksa texts?

The canonical texts of the Pali paritta collection belong to the group of traditional
raksa texts, which did not yet contain any mantras at this stage of development. It
seems that the redaction of the Pali canon had come to an end by the time mantras
gained further influence in the first two centuries of the Common Era. Two of the
Theravadin parittas were endowed with mantras by the Milasarvastivadins and
included in their mahasitra collection. These mahasiitras are the Atanatiyva-
mahasitra, which is based upon the Atanativa-paritta, and the Vaisalipravesa-
mahasiutra, the counterpart to the Ratana-sutta. Another representative of this
evolution is the Upasena-sitra, which carries on the Khanda-paritta. In all of these
cases, mantras were inserted into the main textual body.

With the importation of mantras into raksa literature, an entirely new category
of texts evolved. A special feature of these texts is the fact that they partly employ
elements of older canonical texts and build new compositions around that already
existing core, whith the result that completely new texts emerged. They draw upon
common elements of traditional raksa texts, enriching them not only with mantras,
but also with preambles, verses of homage, lists of deities, and descriptions of rites,
as well as popular cultic elements, like the cults of the previous Buddhas, the Four
Great Kings, yaksas, and the like. The five texts of the Paricaraksa collection are
among the most important representatives of these newly composed texts. They are
composite compilations, which must have evolved over several centuries. For
instance, the Mahamayurt comprises the protective verses already found in the Pali
Khanda-paritta and in the Sanskrit Upasena-siitra. '' Additionally, the
Mahdasahasrapramardana-siitra includes the complete Ratana-sutta.'?

Other texts were supplied with an appendix containing mantras and other
protective elements, which were added to the core text and which supply this text
with additional formal raksa elements. The Bhadrakaratri-siitra can be included in
this category. The Pali version of this sitra and the canonical Chinese parallels do
not show any protective devices, let alone mantras. In the textual development of
this text, and we do not know when this took place, the Sanskrit manuscript SHT 11

For studies on the Mahamayiri-vidyarajit, see Lévi 1915, De Vissier 1919-20, and Aalto
1954. A translation of the Chinese versions is available in DesJardins 2011, and a discussion
of the textual history of the Chinese text in Segrensen 2006, and most recently in Overbey
2016. For the Upasena-siitra, see Waldschmidt 1967b.

For the Mahasahasrapramardana-siitra, see Hidas 2013.
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816, and the texts underlying the Tibetan translation, and one independent Chinese
translation were endowed with such an appendix.

This method of text extension is represented by three more texts. The Central
Asian Sanskrit version of the Nagaropama-siitra, some Central Asian manuscripts
of the Atanatika-sitra, and the Tibetan Mahdasamaja-mahasitra were supplemented
by an appendix. The traditional text of the Nagaropama-siitra does not contain any
linguistic raksa elements, but was endowed with an entire new text called
vyakarana describing the use of this sitra for its protective powers. This appendix is
lacking in all other recensions including the citation of the entire canonical text in
the Pravrajyavastu of the Vinayavastu of the Miilasarvastivada tradition.!'® The
Atanatika-hydaya was addended to some Central Asian manuscripts of the
Atanatika-siitra. This appendix is not found in canonical contexts, neither in Pali nor
in Dirgha-agama manuscripts from the northern Silk Route, nor in Gilgit
manuscripts.'* Though the Pali counterpart of the Tibetan Mahdsamdja-mahasiitra,
the Mahasamaya-sutta, is nowadays listed among the 29 parittas of the
Catubhanavara, it does not appear in the older and shorter list of 22 parittas, and
only gained raksa status by the eighth century, at about the same time when the
Tibetan mahdsutras emerged. There are no mantras in the Pali text, nor in the
Central Asian Sanskrit recension, nor in the main body of the Tibetan Mahasamaja.
As Waldschmidt pointed out, the mantras were incorporated in the appendix
exclusively added to the text underlying the Tibetan version.'

We can find the addition of an appendix with ritual and apotropaic prescriptions
only in individual translations, and not in the canonical versions of the texts in the
Agamas. Oftentimes a series of raksa texts are grouped together in multiple-text
manuscripts, which comprise a number of texts not directly belonging together. This
fact suggests that protective texts, which took over an important role in Buddhist
ritual practice, were transmitted independently or together with other raksa texts for
ritual purposes, as Skilling pointed out:

Little is known at present about these annexes, which endow their texts with
ritual and apotropaic functions. I do not think that the annex would have

For a discussion of the Nagaropama-sitra, and the meaning of its appendix, as well as a
transliteration, reconstruction, and translation of the Central Asian Sanskrit manuscripts, see
Bongard-Levin et al. 1996.

Cf. Sander 2007: 185. For text and translation of the Atandtika-hydaya, see Hoffmann [1939:
118-121] 1987: 102—105 with additions in Sander 1987b: 207f.

15 Cf. Waldschmidt 1932: 196f.
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been attached to the canonical version of the Mahdasamaja — that is, in the
Dirghagama — rather, it would appear only in versions used for ritual
purposes, such as the Mahasttra collections. Similarly, the canonical
Nagaropama-sitra included in the Nidanasamyukta and incorporated into
the Pravrajyavastu of the Mulasarvastivadin Vinayavastu has no annex: the
version with the annex was circulated independently or with other raksa
texts.'®

The different designations of protective mantras

The employment of specific terms for incantations used by different classes of texts,
such as mantra, dharant, vidya, and paritta, raised fundamental difficulties. In many
studies on mantric scriptures, we find these terms, particularly mantra and dharant,
used interchangeably as synonyms, and all translated as “magical spell” or “magical
formula” without considering the different connotations the terms might have. We
find mantras in all Indian traditions from the Vedic period up to the present day,
whereas dharant is an exclusive Buddhist concept. The common perception is that
dharanis rose to prominence in Mahayana literature and gained further popularity in
tantric Buddhism. In order to fully understand Buddhist spell practices, it thus seems
advisable to start with a discernment between the terms mantra and dharan.

The word mantra is derived from the Sanskrit root man “to think” to which the
suffix -tra, indicating instrumentality, is added. Thus, a mantra is an “instrument of
thought”. It is, however, impossible to translate the term by a single word. The entry
in Monier-William’s Sanskrit-English dictionary gives various translations of the
word mantra, among them “speech, sacred text, prayer, sacred formula, magical
formula, incantation, charm, spell.”!” We can also see the multifaceted character in
the many definitions, both formal and informal, at the beginning of numerous
studies on mantras.'® The question that arises here is whether we should define

16 Skilling 1997a: 534f.

7 CE. MW 786/1.

% The following two examples of definitions represent the two edges of a wide range of
attempts undertaken to define mantras. In his extensive study on the Indian mantra, Gonda
(1963: 247) gives an informal definition and describes the meaning of mantras over several
pages. The quotation of one extract will suffice here. He defines Vedic mantras “as a general
name for the formulas, verses or sequences of words in prose which contain praise [...],
(which) are believed to have magical, religious, or spiritual efficiency, are recited, muttered
or sung.” Bharati (1965: 111), on the other hand, gives the following functional definition of
mantras: “A mantra is a quasi-morpheme or a series of quasi-morphemes, or a series of
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mantras at all. Is it possible to find a definition that encapsulates all different
aspects, meanings, functions, uses, practices, and varieties in form? Mantras
permeate the religious life of India from the Vedic time until now and were
commonly understood as means of power or magic. They vary in form, function,
and content. Mantras have a meaning only within a certain discourse, they are
culturally defined, and have a context-specific use. There exist various concepts of
this complex term used for a long time in different literary genres. Therefore,
mantras are difficult to define outside their particular context.

The word dharant is derived from the Sanskrit root dhyr “to hold, keep, possess,
bear” and is exclusively used in Buddhist terminology.'® In the Bodhisattvabhiimi,
Asanga (fourth century CE) distinguishes four types of dharanis:** dharmadharant,
arthadharant, mantradharani, and bodhisattvaksantilabhdya dharani.*' The third
category, the mantradharant, a magical formula for the alleviation of the calamities
of living beings, is the one we are concerned with in raksa literature. In his
classification, Asanga defines the concept of mantradharani as follows:

tatra mantradharani katama | iha bodhisattvas tadriippam samadhivasitam
pratilabhate yaya yani mantrapadanitisamsamandya sattvanam adhitisthati
tani siddhani bhavanti paramasiddhany amoghany anekavidhanam itinam
samSamandya | iyam ucyate bodhisattvasya mantradharant |

(Lamotte 1949-80, IV: 1857)

Qu’est-ce que la dharani de mantra ? Le Bodhisattva gagne une telle
maitrise en concentration que par elle il consacre les syllabes magiques
destinées a apaiser les fléaux de tous les étres, et ces syllabes deviennent
ainsi effectives, suprémement effectives et infaillibles pour apaiser de
multiples fléaux. Telle est, chez le Bodhisattva, la dharant de mantra.

(tr. Lamotte 1949-80, I'V: 1858)

mixed genuine and quasi-morphemes arranged in conventional patterns, based on codified
esoteric traditions, and passed on from one preceptor to one disciple in the course of a
prescribed initiation ritual.” For further studies on the phenomenon of mantras, see Burchett
2008, Ghim 2014, Padoux 1989, and Wayman 1984b.

Cf. dharani in BHSD 284/2: “(recorded nowhere except in BHS), magic formula: often
consisting of meaningless combinations of syllables; in Tib. regularly gzungs, lit. hold,
support, or (Mvy 4239) gzungs sngags (= man-tra, incantation).”

The following discussion is based on Braarvig 1985: 19f., and Strauch 2014: 66.

21 Cf. Bbh 185.

20
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The specific meaning of the word dharant in the compound mantradharant
remained, however, problematic. The 21% chapter called dharaniparivarta of the
early Mahayana text the Saddharmapundarika-sitra (second century CE) reveals a
number of mantras and dharanis. This text uses the terms mantrapadadharant,
dharanipada, and dharanimantrapada side by side.?? Although the text of the
Saddharmapundarika-siitra leaves no doubt that all of these expressions can be
regarded as synonyms, several scholars suggested a number of different translations
for the term dharani in the compound mantradharani. Lamotte and Braarvig
propose that dharant here means the facility in retaining and remembering spells. It
is the capacity to recall the teachings of the Buddha, what is credited with magical
qualities. Lamotte defines dharani as a memorization technique rather than a
magical spell:

Elle [the dharani] n’est pas & proprement parler un mantra, une formule
magique, comme on traduit généralement; elle est au premier chef la
mémorisation des enseignements de fous les Buddha.?

Braarvig describes the dharant as the capacity to retain or recollect magical spells,
even though he adds that in some works dharani refers to the spell itself:

The third, mantradharant, at first seems to justify the translation ‘magical
formula.” Here, the bodhisattva acquires the power of concentration,
samadhivasita, and he employs the mantras magically to alleviate the
sufferings of living beings. A translation ‘retain, recollect, have a magical
formula in mind,” is, however, also possible; the mantrapadani, words of
the formula, alleviate sufferings through dharani. In other works, too, the
formula itself usually is called mantra or mantrapada.**

The definition of dharani in the Ajatasatru-kaukytya-vinodanda-sitra (henceforth:
AjKV),? however encompasses a still broader application of Buddhist concepts.
This text belongs to a group of Mahayana sifras translated into Chinese by
Lokaksema in the late second century CE, and thus provides us with important
information on the development of practices in the early Mahayana. The AjKV

22 Cf. Vaidya 1960b: 233-235.

2 Lamotte 1944-80, IV: 1854

24 Braarvig 1985: 19f.

25 For a Sanskrit manuscript of this text from Bamiyan, now kept in the Schayen Collection of
Buddhist Manuscripts in Oslo, see Harrison/Hartmann 2000, and 2002.
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refers to dharant not as a magical incantation, nor as memory or retention, but
explains dharant as different qualities of knowledge. The Tibetan versions reads:

de la gzungs gang zhe na | gzungs zhes bya ba ni 'di Ita ste | dran pa ma
nyams pa/ rtogs pa ma g.yengs pa | blo gros ma rmongs pa | shes rab
mngon du byed pa | chos thams cad la de bzhin nyid bstan pas lam bstan pa
shes pa | ’bras bu thob nas srung bar byed pa | lam skyon med pa la jug
shes pa | chos thams cad kyi tshig rab tu tha dad pa shes pa |

(D 216 at mdo sde, tsha, 238v2-4)

What is dharani? Dharant is infallible recollection, unwavering
comprehension, lucid intelligence, realized discriminative understanding,
knowledge how to explain the path by pointing to the thusness in all factors
of existence, safeguarding the fruit after one has attained it, knowledge how
to enter into flawless conduct, knowledge of the different appellations of all
factors of existence.

(tr. Braarvig/Pagel 2006: 25)

While some of the dharant scriptures refer to their mantras or spells as dharani —
and this fact led scholars to interpret dharant as “spell” — the semantic range of this
term exceeds the spheres of incantations. It is now widely accepted that its primary
meaning is “memory”, “retention” or “mnemonic device”.?® Davidson argues in his
extensive study on the semantic values of the term dharani that it is polysemic and
context-sensitive, a function term denoting “‘code/coding’ indicating both
encryption signs and the system of coding/decoding such information.””’ This term,
often misunderstood by modern scholars and ancient translators alike, was thus
often used to designate spells or magical formulas of Mahayana texts on the one
hand. On the other hand the term dharant stands for remembrance, contemplation,
or understanding in the context of a mnemomic device as part of the Bodhisattva
practice.

The Atanatika-siitra and the Vaisalipravesa-mahasiitra call their spells mantrapada,

whereas the Mahasamaja-mahdasiitra uses the two expressions mantrapada and

26 Other noteworthy discussions of the meaning of the term dharani appear in Gyatso 1992:

173-178, and Nattier 2003: 291 n. 549. They both speak in favour of dharant as a mnemonic
device.
27" Davidson 2009: 118.
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vidya,”® which can indubitably be regarded as synonyms. The term vidya is also
employed to designate the spell in the Gandharl *Manasvi-nagardja-sitra in its
Gandhari equivalent vija,?’ and in the compound vijaraya (Skt. vidyardja) “spell-
king.” This term is in close relation with its female counterpart vidyarajii “spell-

queen, queen among the spells,”!

as used in the texts of the Paricaraksa collection.
Other texts introduce the expression dharant to indicate their formulas, which lead
to the formation of the compounds mantradhdranipada and dharanimantrapada.>
The following table shows the variety of terms, which were often used side by side

to designate spells.

Table 17: Mantra terminology.

Term Text
Sravakayana Mahayana
mantra *Manasvi-nagardja-sitra (G. matra)
Sardilakarnavadana
mantrapada Atanatiya-mahasitra Mahapratisara-mahavidyarajit
Mahamantranusarini

Mahamayiri-vidyarajnt
Mahasahasrapramardana-sitra
Mahasamaja-mahasitra
Nagaropama-vyakarana
Upasena-sitra
Vaisalipravesa-mahasiitra

mantradharant Bodhisattvabhiimi
mantrapadadharani Saddharmapundarika-sitra
dharant Mahapratisara-mahavidyarajit

Megha-siitra

dharanipada Saddharmapundarika-sitra

28
29

Cf. MW 964/1: knowledge, science, spell, incantation, magical skill.

BajC 3.38: aya khu Manaspia vija “This is the spell of Manasvin.”

30 Cf. Strauch 2014: 74.

3ot vidyardja in BHSD 488/1: “lord or master (f. mistress) of magic spells, king of spells.”

32 For a discussion of the term mantrapada (Tib. sngags kyi tshig) and its variant dharani-
mantrapada (Tib. gzungs sngags kyi tshig), together with numerous references, see Pagel
(2007: 58), who states at one point: “A mantrapada is always a magic formula recited (in
ritual) to advance the spiritual aims of the bodhisattva.”
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Table 17 (continued)

Term Text

Sravakayana Mahayana

dharanimantrapada Mahapratisara-mahavidyarajit
Megha-siitra
Saddharmapundarika-sitra

vidya Mahasahasrapramardana-sitra Mahapratisara-mahavidyarajit
Mahasamaja-mahasitra
Maha-dandadharani-sitavatt
*Manasvi-nagardaja-sitra (G. vija)
Nagaropama-vyakarana
Sadaksara-vidya

vidyarajit Mahamayiri-vidyarajnt Mahapratisara-mahavidyarajit
Mahasahasrapramardana-sitra
Sadaksara-vidya

vidyardja *Manasvi-nagardja-sitra Mahdapratisara-mahavidyaraja/raja
(G. vijaraya)
vidyamantrapada Mahamayiri-vidyarajnt Mahapratisara-mahavidyarajit

The preferred phrases in the texts of the schools of the Sarvastivada,
Milasarvastivada, Dharmaguptaka, and Mahasamghika are mantra, vidya, and
variations hereof. No mantras can be found in the collection of protective texts of
the Theravadins. The term dharani only occurs in Mahayana scriptures and is not
attested in Sravakayana literature. Regarding the fluidity in the use of the above-
cited terms, it seems to be, as Skilling has suggested,** more appropriate to apply the
terms mantra, dharani, vidya, and paritta exactly the way they are applied in the
text under consideration.

The different elements of protective mantras

Raksa mantras do not only consist of unintelligible syllables, non-lexical phonemes
or words without any known semantic value. They may also contain intelligible
elements, such as words of homage to the Buddha, invocations — notably of female
deities — injunctions, statements of truth, lists of poisons, etc. Another feature of

33 Cf. Skilling 1992: 152.
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mantras are discourse markers. The opening fadyatha (tad Skt. for “that,” yatha Skt.
for “in such a manner as follows”), syadyathedam,** and saryathidam,*® and the
closing markers svaha (Skt. for “hail, success™) and (i)#°° are the most prominent in
raksa literature. Other mantras are entirely composed of natural or grammatically
intelligible language.’’

Among the unintelligible elements we find words such as hulu mahahulu hulu
hulu,®® hili hili mili mili kili kili cili cili sili sili,*® hili cili khili cili,** and many more.
The expressions of homage include namo buddhanam, namo ‘rhatam, and namo
bhagavate.*! Furthermore, goddesses are invoked by a list of female deities in the
vocative case, such as ghori gandhari cori candali sopakke,** and matangi pukkast
bramhani dramidi Sabari. ¥ Other common elements of raksa mantras are
injunctions and second person imperative verbs such as raksa mam sarvasatvanams
ca,* and jambhaya stambhaya bhinda bhamjaya bandha mohaya.*® The sacca-
kiriya phrases include buddhasatyena dharmasatyena sanghasatyena indrasatyena
varunasatyena,*® and sarvadevasatyadhisthanena.*’ Finally, we find lists of poisons
comprising the names of poisonous substances like andara pandara karada keyiira
vindupati siripati.*® The ancient roots of Buddhist mantras and the precise
significance of the unintelligible syllables remain, however, obscure.

34 Mahasahasrapramardana-sitra, Iwamoto 1937a: 4.21, 5.8 etc.

3 SHT I 842v3, 84516, 900r1, VI 125413, 1X 2417v1; Bhadrakaratri-sitra SI 2044 1v5. Cf. P.
seyyathidam, BHS sayyathidam.

3% Mahasamaja-mahasiitra, Skilling 1994: 444.9, 447.7 etc.

37 See chapter 1.3 of the present work for the first mantra of the Sardilakarnavadana only
consisting of natural language.

3% DKP, Harrison 2012: 84.

39 Mahapratisara, Hidas 2012: 181.

40 BajC 3, 36.

4 Mahamayiri, Takubo 1972: 7.8, 10.9.

42 tanatika-siitra, Hoffmann [1939: 49, 51] 1987: 33, 35.

 Bhadrakaratri-siitra, D 313 at 162b5.

44 Mahamayiir, Takubo 1972: 9.1.

4 Arya-mahapratisara-vidyarajii-dharant, Rinpoche/Pandey 1999: 134.15-16.

46 Suvarnabhdsottama-sitra, Skjerve 2004: 179.

4T Megha-siitra, Bendall 1880: 300.

B Mahamayiri, Takubo 1972: 55.15.
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The function of mantras in raksa texts

Mantras function in protective texts as another means of efficacy, and their
recitation is supposed to bring about protection, welfare, and other benefits. But why
were mantras introduced into the raksa literature as an additional protective
method? Why were they necessary to achieve the desired effect of apotropaic texts?
Raksa texts were already used in apotropaic rituals before mantras were
incorporated into raksa literature, and people believed in their protective powers.
Nonetheless, mantras became the most important active principle of raksa texts.
Despite this, little scholarly effort has been done so far to explore the function of
mantras within the context of early Buddhist raksa literature. Winternitz sees the
explanation of the necessity for the introduction of mantras as a protective device in
a small episode of the Sardilakarnavadana, where the Buddha counteracted a
sorceress’ spell of love that hit his disciple Ananda with his own mantra. He was,
therefore, able to rescue Ananda from the witch’s charm. Winternitz comments on
this passage that it was necessary for the Buddhists to have their own formulas in
order to defend themselves from the spells of sorcerers:

Die ganze groBe Literatur der Mantras und Dharanis, der Zauberspriiche
und Beschworungsformeln, im spiten Mahayana findet in dieser kleinen
Episode ihre Erklarung. Es war das Bediirfnis nach Mantras, nach
Zauberspriichen, im Volke vorhanden und diesem Bediirfnis mufite auch
der Buddhismus Rechnung tragen. Um den Mantras der Zauberer
entgegenzutreten, muflten auch die buddhistischen Monche ihre ,Mantras*
haben. [...] Um die Mantras der Zauberer ,zuriickzuschlagen®, brauchte
man viele nach demselben Rezept gemachte Formeln und Spriiche. Zu
diesem Rezept gehorten insbesondere die fortwdhrende Wiederholung
gleichlautender Séitze und formelhafter Wendungen und die Einfithrung
unverstindlicher, geheimnisvollklingender Silben wie om, hiim, vam, ho,
phat usw.*

Winternitz was, however, mistaken in ascribing Buddhist spell literature to the later
Mahayana tradition, as mantras can as well be found in the scriptures of
Sravakayana schools. Davidson gives a similar explication for the need of mantras,
which is to ward off the malign effects of evil spirits and demons:

[Wihile there are spirits, yaksas, nagas, kumbhandas, and so on, who have
decided to protect the Dharma, there are many, many more demons, spirits

4 Winternitz 1912: 249.
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and such like, who are not so beneficent, and this sets up the need for the
expression of mantras to be used as apotropaic aids in warding off the less
benign elements of the preternatural mob.*°

Mantras thus became an integral part of raksa literature and supported the other two
protective devices, the concept of maitri and the concept of saccakiriya, for the
attainment of positive effects. We can even perceive some kind of doubt about the
efficacy of the latter two means. Especially, the principle of maitri, mainly
employed in earlier texts, was more and more supplemented, or even completely
replaced by other protective means. As a result, we can see an increasing use of
mantras, often together with maitri and saccakiriya verses, to ensure the benefits of
the text, what Schmithausen has convincingly stated:

Though, on the one hand, friendliness tends to become regarded as an
autonomous means for protection, irrespective of the reaction of the other
side and even effective with regard to insentient forms of nature like water,
fire or poison, there is, on the other hand, a tendency to have some doubt
about its protective effectivity. At any rate, it is often supplemented or even
replaced by other protective devices like commemoration of the Buddha or
the Three Jewels, or appealing to their (or other powerful beings’) protective
power, or ‘tapping’ this power by means of truth magic. Increasingly,
magical formulas (mantra, dharant) come to be employed, though often in
connection with other devices.”!

The mode of action of mantras

How does the recitation of mantras cause the effects given in the texts? The efficacy
through the correct recitation of the wording of the mantra is mentioned in the early
Gandhart *Manasvi-nagaraja-sitra, which tells that poisonous substances are
subdued by knowing their names. The respective passage reads as follows:

evam eva manaspia evam eva manaspia (evam eva ma)naspila - imesa]
mahavisana namo janea - na tena manusana bhayidave ...

(BajC 3, 29-30)

30 Davidson 2014a: 16.
31 Schmithausen 1997: 67.
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Thus is (the spell) of Manasvin, thus is (the spell) of Manasvin, thus is (the
spell) of Manasvin. (Who) would know the names of these great poisons has
not to be afraid of human beings ...

(tr. Strauch 2014: 75)

The satra here makes two points clear. First of all, the mantric words represent the
names of poisons. Secondly, through the correct recitation of the mantra words and
syllables one gains control and power over these substances and the danger, which
comes from them is averted. Thus, the poisons can be eliminated by the mere
recitation of their names. This is not only true for poisons, but also for dangerous
beings, animals, and other threats. The terms the *Manasvi-nagaraja-sitra lists as

the names of poisons are generally subsumed as a group called mahavisa “great

poisons”. Such a list is also found in the Mahamayiiri:>

Udgrhna tvam Ananda mahavisanam namani. tad yatha.

Andara, pandara, karadd, keyira, bhiitamgama, bhitapati, vindupati,
Siripati, tejapati, tejograpati, yasopati, arada, tarada, tarada, taratarada,
duttard, dandjuha, juhd, joha, jola, meld, phurd, guhd, rucira, danturd,
ilikicika, kirikirika, kamva, Satanturd, vikuli, kivimi, taranga, ahituhi, duhi,
vakve, vakvadiite, vatsamate, mahdagare, tulamve sulamve svaha.

Ity ete Ananda mahavisas te ‘py anaya Mahamayiryavidyarajiya Svater
bhiksor mama sarvasatvanam ca raksam kurvantu.

(Takubo 1972: 55.14-56.1)

Take up, Ananda, the names of the Great Poisons, namely:

andara, pandara, karada, keytra, bhiitamgama, bhiitapati, vindupati, $iripati,
tejapati, tejograpati, yasopati, arada, tarada, tarada, taratarada, duttara,
danajuha, juha, joha, jola, mela, phura, guha, rucira, dantura, ilikicika,
kirikirika, kamva, $atantura, vikuli, kirimi, taranga, ahituhi, duhi, vakve,
vakvadite, vatsamate, mahagare, tulamve sulamve. Hail!

These are, Ananda, the Great Poisons. They too shall protect by the Great
Peacock spell-queen the monk Svati, me and all living beings.

(tr. after Strauch 2014: 76)

This list of poisonous substances, whose negative impacts are averted by recitation,
is not the only common list that appears in raksa texts. Other threats, which will be

2 Fora comparative list of variations hereof, and an investigation of the use of this spell in

Buddhist protective texts and its parallels in Ayurvedic treatises, see Strauch 2014: 75-77.
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warded off by the spell occur in the so-called list of calamities. These include
harmful sentient beings and dangerous insentient things, like kings, thieves, fire,
water, human beings, non-human beings, wild beasts, and serpents (r@ja, cora, aggi,
udaka, manussa, amanussa, vala, sirimsapa). This list largely agrees with the ten
antardyas (P. for “obstacle, hindrance, danger”),>® which are found in the Vinaya.**
Such a list of calamities features in the Chinese and Tibetan versions of the

Bhadrakaratri-sitra. The Chinese list reads:

PRAGHEBICT B - DIRMGIR 5 IR RSB RA AR
RN —E) RHRERE R ORIREE RS ERKRE
SUEMEENIE OB S e N ORI RO
TR A AEIEE K -UEEE R PR A
BRI IEHRBIS (5D 7 (3)

(Taisho XXI 1362 at 882b18-25)

Protect [us]! Protect me and others from all frights, all diseases and pain, all
kinds of miseries and afflictions, all venomous insects and poisonous herbs,
all evil spirits and imprecations, all kings and thieves and water and fire, all
wild animals and fear, all malicious accuse and arguments, all enemies and
fights, all evil practices of body, mind and the four errors of verbal actions,
all distress and indolence. Together with Vajrapani always protect me and
others together with our kinsmen. svaha.

The Tibetan list reads as follows:

bdag dang sems can thams cad lag na rdo rje dang lhan cig tu ’jigs pa
thams cad dang | nad thams cad dang | dug thams cad dang | rims thams
cad dang | gdon thams cad dang | gdug pas zin pa thams cad dang | chom
rkun thams cad dang | mi dang | mi ma yin pa thams cad dang | ’jigs pa
dang | gnod pa dang | nad ’go ba thams cad dang | 'thab pa dang | rnyog
pa dang | sdig pa dang | rtsod pa dang | 'gyed pa dang | mtshang ’dru ba
thams cad dang | lus dang | ngag dang | yid kyis ngan par spyad pa thams
cad dang | thams cad du ’jigs pa thams cad las srungs shig | srungs shig |

(D 313 at 163b1-3)

Together with Vajrapani protect me and all sentient beings, from all frights
and all diseases, all poisons, all sickness, all evil spirits, everything aftlicted

53
54

Cf. PTSD 48.
Cf. Strauch 2014: 69.
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with miseries, all thieves, all human beings and non-human beings, fright,
harm-doers, and all infections, battle, trouble, evil deeds, conflict, dispute,
weakness, and evil practices of body, speech, and mind, and from all fears at
all times! Protect us!

It is, however, not evident from these text passages that the recitation alone and the
correct pronunciation of mantras does not always bring about the desired effect, but
rather recitation, which is accompanied by rites and practices. The remarkable
philosopher Dharmakirti (around 600 CE) made this point clear. Dharmakirti
devoted two passages of his work the Pramanavarttikasvavrtti to the discussion of
mantras and their efficacy and gave the following definition of a mantra:

na mantro namanyad eva kimcit satyadimatam vacanasamayad iti |

(Eltschinger 2008: 273 n. 4)

What we call a mantra is nothing other than the utterance and the agreement
of [persons] who are endowed with truthfulness, etc.

(tr. Eltschinger 2008: 273)

Mantras are thus not automatically efficacious by the mere recitation of their
phonemes but the efficacy implies an agreement of superior persons with
exceptional qualities. This agreement defines the conditions for the efficacy of a
mantra including correct pronunciation and ritual practices. Eltschinger explains this
as follows:

In this agreement or promise, the creator of a mantra sets forth the
conditions that any entitled user of his mantra must fulfill in order to obatain
the expected result. [...] these conditions may pertain to such diverse
aspects as rules for pronunciation, ritual procedures, ethical behavior or
devotion.”

Are mantras meaningful?

Another aspect of mantras is the question of whether they have meaning and, if so,
of what sort. Are they meaningless or indeed a form of language? The mantric

35 Eltschinger 2008: 275. See also Eltschinger 2001 for a more extensive discussion of

Dharmakirti’s notion of mantras and their efficacy.
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syllables, or non-lexical phonemes, were often regarded as meaningless gibberish
and mumbo-jumbo. Many scholars, however, perceive mantras as a kind of speech
act. This technical term was especially developed by Searle.’® The expression
“speech act” implies the approach to see mantras as actions. In this sense, a mantra
was produced with an intention to evoke a reaction. It is an utterance that has a
performative function in language and communication. As Padoux pointed out,

mantras are meaningful and function in a ritual action:

First, that mantras, whether in the form of sentences, words, or sounds, have
a ‘meaning’ (by which I mean that they help to do something), which very
well may not appear in their verbal or phonetic sequence. Second, that their
function is not one of the usual ones of language (namely, informative,
constative, communicative) but is a direct action, generally a ritual one, or a
psychological or mystical one. [...] Perhaps, one could say that mantras
have no meaning in the usual sense of the word, which is not to say that they
do not make sense for those who use them, but they do have efficiency.
They bring about an effect or, to be more precise, they are deemed, within
their own cultural context, to bring one about.’’

This idea is, however, disputed. Staal holds the opinion that mantras do not always
require a speaker and a hearer. They do not necessarily convey information, and
need not to be communicative. According to Staal, there is every reason to accept
that mantras, even if they consist of language, are not used in the manner of
language. He writes:

Mantras are used in ritual or meditation to bring about effects that are stated
to be ‘ineffable’ and ‘beyond language’. This renders it all the more difficult
to conceive of mantras as arising from language.>®

It is obvious that mantras are too complex to allow easy categorization. According
to Wilke and Moebus, even the speech act theory is not adequate to explain mantras
entirely, since it does not encapsulate all aspects of mantric language. It is for this
reason that they define mantras as language acts:

However, speech act theory is insufficient to explain mantras fully, because
they are regarded as effective of themselves. The mantras bring us to a

56 Cf. Searle 1969, 1979, and Searle/Vanderveken 1985.
57 Padoux 1989: 302.
38 Staal 1989: 74.
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radically participatory interpretation of language and to true language acts,
i.e. to a use of language that can be categorized in speech act theory and yet
at the same time goes beyond it. If, for example, the formula ‘for my life’ is
spoken over the rice cooked on the daily sacrificial fire, this formula is
effective of itself, owing to the sacrificial context. In the understanding of
the Indian priest, mantras are therefore not a speech act at all in the strict
sense. It is not the priest who performs something through language, i.e.
brings about the blessing. The blessing is brought about by the formula
itself.>?

As noted before, mantras do not only consist of unintelligible syllables, non-lexical
phonemes, or words without any known semantic value, but may also contain
intelligible elements, such as discourse markers, words of homage, invocations,
injunctions, and acts of truth, and they can be composed entirely of natural
language. Mantric language is, thereby, not an intentional language, and the words,
as the examples of the *Manasvi-nagaraja-sitra and the Mahamayirt clearly
demonstrate, are not arbitrary. They are sometimes conceived as a language beyond
this world, the magical use of the language of devas, nagas, yaksas, etc.®® Mantras
are verbal formulas, whose sounds, when properly vocalized, are believed to possess
an innate power. It is the sound value that brings about the effect only when
pronounced correctly, and this sound value is non-interchangeable.

In conclusion, mantras became a central element of newly composed raksa texts
and performed the function of supporting the other two protective devices, which
were in use before mantras were introduced into raksa literature. The effectiveness
was thus achieved through correct recitation of the wording of the mantra. While the
earliest collection of protective texts, the canonical Pali parittas of the Theravada
school, do not contain any mantras, raksa texts were extended with spells in the
course of the development of raksa literature. In some cases mantras were inserted
right into the main textual body. Other scriptures were supplemented with an
appendix, thereby charging the text with linguistic characteristics of raksa literature.
Elsewhere, even entirely new classes of texts evolved, which used central themes of
older protective scriptures and built new compositions around their traditional core.

% Wilke/Moebus 2011: 406.

0" In his study of Bha(va)viveka’s understanding of mantras in his work Tarkajvala, Braarvig
(1997: 35f.) showed that: “Commenting on the vidyamantra, Bhavya stated that the reason
why the ‘words of wisdom’ (vidydsabda) are not understood, is that they are in a language
beyond this world (lokottaravakya), or in the language of Devas, Nagas, Yaksas, etc.”
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5.2.2 Who provides the spell?

We have seen above that the effectiveness of raksa texts is closely related with the
Buddha’s capability to provide protection through his mere presence. It is, therefore,
not at all surprising that spells given by the Buddha have the potency to be
efficacious. In some raksa texts, such as in the Bhadrakaratri-siitra, the Upasena-
sitra, the Tibetan Vaisalipravesa-mahasiitra, and the Mahda-dandadharani-sitavati,
the Buddha himself hands down the protective formula to his followers in need of
shelter and safeguard, all for the advantage and benefit of the Buddhist community.
The respective passage in the Tibetan Bhadrakaratri-siitra reads:

de nas bcom ldan ’das kyis sems can thams cad rjes su bsrung ba’i phyir
mtshan mo bzang po’i mdo ’di bshad nas 'gro lding ba’i gsang sngags kyi
gzhi ’di dag gsungs so || tadya tha | bi ni bha ra di | bi ri ni | bi ra ni | bud
dha ma har ta na dhe | ma hi niminani |nininini |titititi | birati| gau
ri | gan dha vi | can da li | ma tang gt | pu ka asi | bramha ni | dra mi dr |
dramidi|shabhadi|]|...]

(D 313 at 162b4-5)

Having explained this Discourse on an Auspicious Night in order to protect
all sentient beings, the Blessed One taught these mantrapadas of Dramida:
tadyatha, bi ni bha ra di, bi ri ni, bi ra ni, bud dha ma har ta na dhe, ma hi
ni mi na ni, ni ni ni yi, ti ti ti ti, bi ra ti, gauri, gandhari, candali, matangi,
pukkast, bramhani, dramidi, dramidi, sabari[...]

It is noteworthy that, unlike what we would expect in a Buddhist sitra, it is often
not the Buddha who first revealed the magical formula, but other potent beings, like
previous Buddhas, the Four Great Kings, Sakra, and Brahma. This is expressed in
the Sardilakarnavadana:

iyam ananda sadaksarividya sadbhih samyaksambuddhair bhasita caturbhis
ca mahardjaih sakrena devanam indrena brahmana ca sahapatind | maya
caitarhi Sakyamunind samyaksambuddhena bhasita | tvam apy etarhy
ananda tam dharaya vacaya paryavapnuhi

(Mukhopadhyaya 1954: 4)
Ananda, this six-syllables spell was spoken by the six completely

Enlightened Ones, and by the Four Great Kings, and by Sakra, the king of
the gods, and by Brahma, the Lord of the World. And now it is spoken by



194 General discussion

me, Sakyamuni, the completely Enlightened One. Now you, Ananda, also
hold it, speak it, and master it.

Numerous mantras were handed over to the Buddha by other beings, and he then
teaches the Buddhist assembly what he has learnt from them, thereby giving his
sanction to their use. The Tibetan version of the Atanatika-sitra is first declared by
the king Vaisravana who also delivers the nine mantras, which occur in the text, in
the presence of the Buddha. The next day the Buddha repeats the siitra to the monks
and invites them to master it. The Nagaropama-vyakarana is introduced by the
Brahman Sanatkumara, then the Four Great Kings take over the exposition of the
text. Having heard the discourse from the Brahman Sanatkumara and the Four Great
Kings of the cardinal directions, again the Buddha reiterates it to the assembly and
recommends to preserve it, take it up, recite, rehearse, and reflect upon it. In the
*Manasvi-nagardja-sitra, the Buddha receives the mantra from the ndagardja
Manasvin and then announces what he has heard.

In other texts, potent beings perform the function of revealing mantras without
the Buddha’s consent. They provide protective spells for followers of the Buddha’s
teachings in times of need. The appendix of the Tibetan version of the Mahdasamaja-
satra contains 19 mantras, where the first nine are each spoken by a different deity
in a descending hierarchical order. The remaining formulas are pronounced by the
Buddha. In his study on the Tibetan mahdsatras, Skilling summarized this
paragraph of the Mahasamaja-mahasiitra as follows:

First are two deities of the Material Realm (ripadhatu): the Suddhavasa, the
highest deities of the fourth dhyana, followed by Brahma, who belongs to
the first dhyana. These are followed by deities of the Realm of Sense-
pleasures (kamadhatu): from Kamapati, of the highest level, to Sakra of the
second level, to the Four Kings of the first level, and finally an Asura and a
wind-god. The sections follow the same pattern for each group of deities.
First they announce their intention to protect the siitra, and extol the benefits
that issue from recitation of the siitra and the mantra. They then recite
protective spells, in all cases described as mantrapada.®'

Another group of potent beings are the Seven Buddhas. In raksa texts they all
appear at the same time and in the same place, revealing mantras as a group. The
Mahamayirt describes all of the Buddhas and their trees, and then gives individual
mantras pronounced and approved (bhasita cabhyanumodita ca) by each of the

1 Skilling 1997a: 534.
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Buddhas. The mantra of Vipasyin, the first of the Seven Buddhas, will suffice here
as an example:

iyam cananda mahamayiri vidyarajii vipasyind samyaksambuddhena
bhasita cabhyanumodita ca. tadyatha.
arade karade marade madavardhane avasabare ture ture care care sabare
parnasabare, hucu hucu, kuci kuci, muci muci, huci huci huci huci huci
huci huci, muci muci muci muci svaha.

(Takubo 1972: 43)

The Four Great Kings, usually referred to as caturmahardja, not only reveal
mantras, but also act as protectors for the preservation and defence of unprotected
monks and nuns, laymen and laywomen, which can be seen in the Druma-kinnara-
raja-paripyccha-sitra. Buddhist practitioners are protected by the words of the
mantra, and beings who act against the Buddha’s teachings will be subdued:

de nas bcom ldan ’das la rgyal po chen po bzhis ’di skad ces gsol to || bcom
Idan “das rgyal po bzhi po bdag cag dang | bcom ldan ’'das kyi nyan thos
chen po de dag dang | bdag cag gis chos kyi rnam grangs ’di ring du gnas
par bgyi ba’i slad du | bsrung ba dang | sba ba dang | bskyab pa la brtson
par bgyi'o || [...] bcom ldan ’das dge slong | dge slong ma dang | dge
bsnyen dang | dge bsnyen ma gang dag sangs rgyas kyi bstan pa la brston
pa dang | gzhan yang bcom Ildan ’das kyi bstan pa la mngon par dad pa
srung ba ma mchis pa de dag bsrung ba’i ched du gsang sngags kyi tshig 'di
dag kha ton du bgyi’o || gsang sngags kyi tshig de dag gis gnod sbyin dang |
srin po dang | dri za dang | mi ‘am ci dang | lto 'phye chen po dang | grul
bum la sogs pa dang | mi dang mi ma yin lags pa dang | gzhan yang sangs
rgyas kyi bstan pa la zhe sdang bar bgyid pa rnams shin tu tshar gcod par
‘gyur ro ||

tadya tha | tarabearabe|]|...]

(Harrison 1992: 293.10-295.5)

Then the four Great Kings said to the Lord, ‘Lord, we four kings and
those great §ravakas of the Lord [and we?], so as to ensure that this
discourse on dharma (dharmaparyaya) endures, will apply ourselves to
its protection, preservation and defense. [...] Lord, in order that any
unprotected bhiksus and bhiksunis, upasakas and upasikas who are
committed to the Buddha’s teaching and any others who believe in the
teaching of the Lord may be protected, the words of this mantra [...] are
to be recited. By virtue of the words of that mantra, yaksas, raksasas,
gandharvas, kinnaras, mahoragas, kumbhandas and the like, human and
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demonic beings, and any others who commit acts of hostility towards the
Buddha’s teaching will be utterly subdued.

(tr. Harrison/Coblin 2012: 69)

The Saddharmapundarika-satra contains raksa mantras spoken by two of the Four
Great Kings, Vaisravana and Virtidhaka, by raksasis, and by Bodhisattvas. The
Bodhisattva Bhaisajyaraja bestows protective spells on young men and women of
good family who keep up the sitra or turn it into a book. The respective passage
reads as follows:

atha khalu bhaisajyardjo bodhisattvo mahasattvas tasyam velayam
bhagavantam etad avocat dasyamo vayam bhagavams tesam kulaputranam
kuladuhitrnam va yesam ayam saddharmapundariko dharmaparydyah
kayagato va syat, pustakagato va, raksavaranaguptaye dharanimantra-
padani | tadyatha anye manye mane mamane [ ...] svaha ||

(Vaidya 1960b: 233.14-21)

Then the Bodhisattva Mahasattva Bhaisajyaraja immediately said to the
Lord: To those young men and ladies of good family, O Lord, who keep this
Dharmaparyaya of the Lotus of the True Law in their memory or in a book,
we will give talismanic words (dharanipadani) for guard, defence, and
protection; such as, anye manye mane mamane | ...].

(tr. Kern [1884] 1963: 371)

In the Suvarnabhdsottama-sitra, the goddesses Sarasvati®> and Sri provide the
spells. Sarasvati hands down a dharani to a monk who preaches the dharma for the
sake of preventing the loss of its memory, so that the Suvarpabhdasottama may
flourish for the welfare of all those who listen to the Buddha’s teachings, for their
wisdom, knowledge, and prosperity. Sarasvati said:

(mantrausadhi) samyuktam snanakarma bhasisyami tasya dharma-
bhanakasya bhiksos tesam ca dharmasravanikanam satvanam arthaya |
sarvagrahanaksatrajanmamaranapida  kalikalahakalusadimbadamara-
duhsvapnavinayakapidah sarvakakhordavetadah prasamam ydasyanti |
ausadhayo mantrd yena snapayanti ca panditah ||

2 For a detailed discussion of the chapter on the goddess Sarasvati, see Maue/Sertkaya 1986,

and Nobel 1951.
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vacd gorocand sprkka sirisam samyakam sam |
indrahasta mahabhaga dhyamakam agaru tvacam ||

Srivestakam sarjarasam Sallaki guggulurasam |
tagaram patrasaileyam candanam manahsila ||

sarocand ca kustham ca kumkumam mustasarsapah |
naladam cavyasiuksmaild usiram nagakesaram ||

etani samabhagani pusyanaksatrena pisayet |
imair mantrapadais cirnam Satadhda cabhimantrayet ||

tadyathd || sukyte karajatabhago | hamsarande indrajamari sakadrepasade
avatasikte kutra kuka vikala vimalamabhi srilamati sandhivudhumavati ||
Siri satyasthite svaha ||

(Skjeerve 2004: 175f.)

‘I will explain the act of bathing attended by spells and medicaments. For
the sake of the monk who preaches the Law and for the sake of those beings
who listen to the Law, all the oppressions caused by planets, asterisms, birth
or death, the oppressions caused by strife, quarrels, foul tumults and
disorders, evil dreams, (or the god) Vinayaka, all Kakhordas and Vetalas
will be completely removed.” ‘Medicaments and spells with which the
learned bathe: (1) vaca, (2) gorocana, (3) sprkka, (4) sirisa, (5) Samyaka,
(6) Sami, (7) indrahastd, (8) mahdabhaga, (9) [dhylamaka, (10) agaru,
(11) tvac, (12) Srivestaka, (13) resin of sarja, (14) sallaki, (15) guggulu,
(16) tagara, (17) patra, (18) Saileya, (19) candana, (20)manahsila,
(21) sarocana, (22) kustha, (23) kumkuma, (24) musta, (25) sarsapa,
(26) nalada, (27) cavya, (28) Sitksmaild, (29) usira, (30) nagakesara — one
should pound those, when Pusya is the asterism, into equal portions and one
should consecrate the powder a hundred times with the following spell, so:
sukyte [karajatabhdgo, hamsarande indrajamari sakadrepasade avatasikte
kutra kuka vikala vimalamabhi Srilamati sandhivudhumavati, Siri
satyasthite svaha.|

(tr. Emmerick [1970] 2001: 45f.)

The narrative in the Ekadasamukha-hydaya relates a story, where Avalokite§vara
proposes to utter the mantra called ekadasahydaya, which he has heard several
kalpas ago from the Tathagata Satapadmanayanaciida. By the power of this mantra
one can attain numerous benefits and avert all kinds of evils. The passage reads as
follows:
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evam mahardhiko ‘yam mama bhagavan hydayam ekavelam prakasitva
catvaro miilapattayah ksayam gacchanti paiicanantaryani karmani nir-
avayavam tanvikarisyanti |

(Dutt 1939: 38.5-7)

Blessed One, having recited just once my [Avalokite§vara’s] hrdaya of great
magnificent power, the four fundamental sins are eliminated and the five
sins bringing immediate retribution will indivisibly diminish.

As we have seen, it is not only the Buddha himself who provides protective spells.
Spells are also revealed by other potent beings, such as the Seven Buddhas, the Four
Great Kings, Bodhisattvas, nagas, goddesses, and other divine beings. While in
some discourses the spells are first given to the Buddha, who repeats them to the
Buddhist assembly, in other texts these beings hand over spells directly to the person
in need without the Buddha’s sanction. Even though this is not what we would
expect in a Buddhist sitra, the aforementioned examples show that it is not unusual
within the literary genre of raksa texts for the discourses to be initially spoken by
beings other than the Buddha, and are then repeated by him. In Skilling’s study on
the raksa literature, he references the longest and most influential raksa, the
Atanatika-siitra, in saying that “[t]his seems to be a device to ‘convert’ a non-
Buddhist text by giving it the sanction of the Buddha.”®?

5.2.3 Who provides protection?

Buddhist practitioners took advantage of the protective powers of the Buddha, the
Three Jewels, and other powerful beings, deities, and protectors, who were believed
to have the capacity of providing protection. Invocations and statements of homage,
therefore, became an integral element of raksa literature and mantras of a wide
range of texts of both the Sravakayana and Mahayana traditions. One of the earliest
apotropaic scriptures, the Dhajagga-sutta of the Pali paritta collection, references
the protective powers of the Buddha and the Three Jewels. By recollecting the
Buddha, Dharma, and Samgha, fear and anxiety will disappear. The siitra expresses
this with the words:

3 Skilling 1992: 159.
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evam buddham sarantanam | dhammam sanghan ca bhikkhavo | bhayam va
chambhitattam va | lomahamso na hessati ti ||

(SN'1220.29-32)

For those who recall the Buddha, the Dhamma, and the Sangha, bhikkhus,
no fear or trepidation will arise, nor any grisly terror.

(tr. Bodhi 2000: 320f.)

Another raksa text, the Vaisalipravesa of the Tibetan mahasiitra collection, invokes
various potent beings in descending hierarchical order. The mahasitra begins and
ends with the order to disperse (Skt. visarata), which was transliterated from
Sanskrit rather than translated. It then calls upon the wishes or intentions (Tib.
dgongs pa, bsams pa) of all Buddhas, pratyekabuddhas, arhats, Saiksas, sravakas,
truth-speakers, dharmas, Brahma, Pratyekabrahma, Kame$vara, Indra, Deva, the
Lord of asuras (Skt. asurendra), all asuras, the messenger of asuras (Skt.

).54 The Tibetan passage reads:

asurapresya), and all spirits (Skt. bhiita
bisarata | bisarata | bisarata | bisarata |
sangs rgyas ’jig rten la thugs brtse ba can gyis bka’ stsal to || sangs rgyas
thams cad kyis dgongs pa | rang sangs rgyas thams cad kyis dgongs pa |
dgra bcom pa thams cad kyis bsams pa | slob pa thams cad kyis bsams pa |
nyan thos thams cad kyis bsams pa | bden pa’i tshig smra ba thams cad kyis
bsams pa | chos rnams kyis bsams pa | 'dod pa’i dbang phyug gis bsams
pa | tshangs pas bsams pa | tshangs pa so sos bsams pa | dbang po bsams
pa | lhas bsams pa | lha ma yin gyi dbang pos bsams pa | lha ma yin thams
cad kyis bsams pa | lha ma yin gyi mngag gzhug pas bsams pa | "byung po
thams cas kyis bsams pa |
bisarata | bisarata | bisarata | bisarata |

(Skilling 1994a: 569f))

Central to a large number of raksa texts is the cult of the Seven Buddhas, who
reveal magical formulas, and are also believed to possess the power to provide
protection and methods of healing. The earliest appearance of the Seven Buddhas in
raksa scriptures happens in the Khandavatta-jataka (Ja 203), a parallel to the
Khanda-paritta, which delivers verses for the protection from snakebite. There we
find a statement of homage to the group of the Seven Buddhas, which reads:

8 cf. Skilling 1997a: 593f. for a summary of this raksa passage.
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kata me rakkha, kata me paritta, patikkamantu bhiitani,
so ‘ham namo bhagavato namo sattannam sammdasambuddhanan ‘ti.

(Jall 147.22-25)
My protection is complete, my safeguard has been done. May ghosts shrink
back!
I (pay) homage to the Blessed One and the Seven Buddhas!

Further statements of homage to the Seven Buddhas occur in the Pali Atanatiya-
sutta (DN I 195.27-96.10), which refers to each of the Buddhas listing their
names: Vipassi (Skt. Vipasyin), Sikhi (Sikhin), Vessabhu (Visvabhii), Kakusanda
(Krakucchanda), Konagamana (Kanakamuni), Kassapa (Kasyapa), and Angirasa
(Sakyamuni).%® Similar phrases appear in the Mahamayiri, which give the Buddhas’
names, and also mention the trees under which the Buddhas found their awakening:

asokam asritya jino vipasyrt | Sikhi jinah pundarikasya miile,

Salasya miile upagamya visvabhiit | sirtsamiile krakucchandabrahmanah.

buddhas ca kanakamuni udumbare | nyagrodhamiile upagamya kasyapah,
asvatthamiile muni sakyapungavah | upetya bodhim samavapya gotamah.

etesu buddhesu maharddhikesu | ya devatah santi atiprasannah,

ta devatda muditamana udagrah | kurvantu Santim ca Sivam ca nityam.

(Takubo 1972: 13.17-14.3)
The Jina Vipasyin, resting on the asoka [tree’s feet], the Jina Sikhin on the
pundarika [tree’s] feet;

Visvabht having reached the feet of the sala [tree], the brahmin
Krakucchanda the feet of the sirisa [tree];

The Buddha Kanakamuni the udumbara [tree’s feet], Kasyapa having
reached the feet of the nyagrodha [tree];

The sage, the Sakya hero Gotama having approached the feet of the asvattha
[tree] and having attained awakening;

85 The same statement of homage in the Sanskrit equivalent can be found in a manuscript from

Turfan. Cf. SHT III 903r5f.: namo vipasyisya namo Sikhisya namo vaisravasya na[mo)
(k)[r)(akasundasya) namo [kanakamulnisya namo kasyapasya namo [salk[ylam(unisya).
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Those gods who are very favourable towards these Buddhas of great power,
may those delighted and joyful gods always bestow peace and prosperity.

Interestingly, Vipasyin is said to have found his awakening under the asoka tree,
whereas in other literary works he is associated with the patali tree.®® There seems
to be some relationship between the Mahamayirt and the early depictions of the
trees of five of the Seven Buddhas at Bharhut, where Vipasyin, like in the
Mahamayurt, is displayed with the asoka tree, what can be unmistakeably identified
by the accompanying inscription. ¢’

From early times, Buddhists invoked nagas for the purpose of bringing about
rain. The association of ndgas with rainfall goes back to their overall ability to
control water resources. The most important source for rain rituals, and thus
invocations of ndgas, is represented by the Mahamegha-siitra.®® An early fifth
century Chinese translation attributed to Dharmaksema (414421 CE) provides a
short instruction part for a rain ritual (Taisho 387.12.1094b24-28):

If there is a head of a state who wishes to cause rain, [after] six days of
fasting, the king should clean and wash himself. Then he should offer
worship to the three gems, praising them humbly. Then he should invoke
the name of the ndgardja. O son of good family! There will be a
transformation in the nature of the four mahabhiita elements. For one
reciting and retaining this mantra, there is no place that heaven will not send
down rain.

(tr. Davidson 2017: 158f.)

The next group of potent beings that enters the stage as protectors are the Four Great
Kings who guard the four cardinal directions, each of them with a huge retinue of
supernatural beings living in their realm. And so, the Four Great Kings decorated
pillar reliefs at the cardinal points of the stipa at Bharhut, though only three of the
pillars are preserved. The Atanatika-sitra, the Mahdsamdja-sitra,® and the
Mahamayiri’® first describe each king and his companions and conclude with the
following verse:

86 Cf. for example the Mahapadana-sutta D 11 4, and the Nidanakatha Ja 1 411,

7 Liiders (1963: 82, no. B 13) reads the inscription as: bhagavato Vipasino bodhi “The Bodhi
tree of the holy Vipasi (Vipasyin).”

For an abridged edition and translation of the Sanskrit original, see Bendall 1880.

9 Waldschmidt [1932] 1979: 171, 173.

" Takubo 1972: 17.

68
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purvena dhytirastras tu daksinena viradhakah | pascimena viripaksah
kuberas cottaram disi || catvara ete maharaja lokapala yasasvinah | disas
catasrah palayanti mahardhika mahabalah ||

(Hoffmann [1939: 65, 67] 1987: 49, 51)

Im Osten Dhrtirastra, im Siiden Virudhaka, im Westen Virlipaksa und
Kubera in der nordlichen Himmelsgegend: Diese vier Grofkonige, die
beriihmten Welthiiter, schiitzen die vier Himmelsgegenden, grof3e
Zaubermacht und groBe Kraft besitzend.

(tr. Hoffmann [1939: 99£.] 1987: 83f.)

The cult of the Four Great Kings also features in chapter six of the

Suvarnabhasottama-sitra (Caturmaharajaparivarta), where it is said that a human

king receives well-being and protection of the Four Great Kings for himself and his

kingdom by honouring the sitra. Moreover, the Four Great Kings will watch over,

guard, and protect all people.”! In the Mahda-dandadharani-sitavati, the Four Kings

destroy evil creatures together with another divine being acting as a guardian,
Vajrapani, who is believed to protect the Buddhist dharma and its supporters.”” The

following passage refers to him as the great leader of the yaksas:

yo graho na muriicet saptadhasya sphuten mirdha arjakasyeva marnjart |
vajrapanis casya mahdyaksasendpatir vajrendadiptena samprajvalitena
ekajvalibhiitena dhyayitva mirdhanam sphotayet | catvaras ca maharajano
‘Yomayena cakrena ksuradhard praharena vinasayeyuh |

(Hidas 2017: 473f.)

If a Graha does not release, his head will split into seven like the blossom of
the Arjaka plant. Vajrapani, the great leader of the Yaksas, will attentively

71
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“We, the four great kings, dear Lord, together with the twenty-eight great generals of the
Yaksas, will continually watch over, guard, and protect the whole of Jampudvipa with our
divine eye, which is pure and surpasses human eyes. For this reason, dear Lord, the name
world-protector has been ascribed to us four great kings. Whatever regions, dear Lord, in this
Jampudvipa will be smitten by a foreign army, will be oppressed by the affliction of hunger,
by the affliction of illness, by hundreds of different oppressions, by thousands of oppressions,
by hundreds of thousands of oppressions, we, dear Lord, the four great kings, will give
encouragement to those monks who keep the Suvarnabhasa, king of siitras” (tr. Emmerick
[1970] 2001: 25).

On the history of Vajrapani and the transformation of this Lord of the yaksas, see Lamotte
1966, and Snellgrove 2002: 134-141.
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break his head with a blazing, burning and single-flamed vajra. The Four
Great Kings will destroy him with an iron discus and the stroke of a razor-
edge.

(tr. Hidas 2017: 480f.)

203

It is, therefore, not surprising that Vajrapani is invoked in the formulas of several

apotropaic scriptures and requested to provide protection. References include
SHT III 846: Dharani. Beschwdrung des Vajradhara (Vajrapani),”® and the Chinese
and Tibetan versions of the Bhadrakaratri-sitra. A protective spell, which applies a

vajradhara-mantra, can be found in the Siksasamuccaya.”* The respective passages

in the Chinese Bhadrakaratri-sitra reads as follows:

Tl HERETRILH JRER R
(Taisho XXI 1362 at 882b25)

Together with Vajrapani always protect me and others together with our
kinsmen!

The invocation of Vajrapani in the Tibetan Bhadrakaratri-sitra reads:

bdag dang sems can thams cad lag na rdo rje dang lhan cig tu ’jigs pa
thams cad dang | nad thams cad dang | dug thams cad dang | rims thams
cad dang | gdon thams cad dang | gdug pas zin pa thams cad dang | chom
rkun thams cad dang | mi dang | mi ma yin pa thams cad dang | ’jigs pa
dang | gnod pa dang | nad ’go ba thams cad dang | 'thab pa dang | rnyog
pa dang | sdig pa dang | rtsod pa dang | 'gyed pa dang | mtshang ’dru ba
thams cad dang | lus dang | ngag dang | yid kyis ngan par spyad pa thams
cad dang | thams cad du jigs pa thams cad las srungs shig | srungs shig |

(D 313 at 163b1-3)
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SHT III 846 13, v8: namo vajradhardya saparavardaya. Waldschmidt (1971: 90 n. 2) notes in

this respect: “Aufforderungen an den Angerufenen sind zahlreich, manchmal

mit

Namensnennung: nilamya-vajradhara sma(ra) nayam (V 9-10); vajrapani karma (fiir karma)

m-adhi-krama ... samayam tistha (R 3); svara (fiir smara ?) vajrapani (sic, R 5-6).”

Bendall [1897-1902] 1970: 140.13-16: athavanena sarvavajradharamantrena raksam
kuryat | namas traiyabdhikanam tathagatanam sarvavajradharanam candala | cala | vajra |

Santana | phalana | cara | marana | vajradalaphata | lalitasikhara samantavajrini | jvala |

namo ‘stu te agrograsasananam rana ham phula sphata vajrottame svaha ||
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Together with Vajrapani protect me and all sentient beings, from all fears
and all diseases, all poisons, all sickness, all evil spirits, everything afflicted
with miseries, all thieves, all human beings and non-human beings, fright,
harm-doers, and all infections, battle, trouble, evil deeds, conflict, dispute,
weakness, and evil practices of body, speech, and mind, and from all fears at
all times! Protect us!

In the Nagaropama-vyakarana, different female raksasis dwelling in different
directions protect human beings. The first raksa passage with the two raksasis
Candraprabha and Siiryaprabha in the eastern direction is then repeated three times
exchanging the names of the raksasis and their directions: Sugrin and Vasugrint in
the eastern direction, Candini and UpacandinT in the southern direction, and Dr$ya
and Mahadrsya in the western direction. The text reads as follows:

asti marisa purastimayam disi dve maharaksasi prativasatas Candraprabhd
nama Suryaprabha ca sahasraparivare te manusikam prajam raksam
guptim balam phasam sukhasparsaviharatayai paripalayatah pathagata apy
utpathagata api aramagata api Sunyagaragata api ca tasrah

(Bendall et al. 1996: 82f.)

There are, Good Sir, two great raksasis dwelling in the eastern direction
named Candraprabha and Siiryaprabha. They, together with their retinues
[five] thousand strong, protect human beings so that they may remain safe,
secure, strong, in comfort and in pleasure, whether they are on the right path
or have gone astray, whether they are in pleasure gardens or in deserted
houses.

(tr. Bendall et al. 1996: 96)

Female protectors are also prominent in the svastigathas, a compendium of
protective verses preserved in the Tibetan canon, in verses called *Asirvada-gatha
(Tib. Shis par brjod pa’i tshigs su bcad pa).”” The same verses are transmitted
independently in the Lalitavistara, the Mahavastu,’® and the Disasauvastika-siitra.”’
In this short metrical text, the Buddha bestows a verse blessing upon the merchants

5 D 4405, Q 728, 1048, 5949.

7% Fora summary of the verses transmitted in the Lalitavistara and the Mahavastu, see Bareau
1959.

For Sanskrit manuscripts of the Disasauvastika-sitra, see SHT 1 660, with additions in vol.
IV: 340f., SHT XI 4376 and 4391, Wille 1996: 387f., and Tournier 2016: 407—438. For a
related Uighur text, see Radloff/von Staél-Holstein 1910, and Yakup 2006.

77



Raksa cults, rites, and practices 205

Trapusa and Bhallika. The beings invoked are 32 celestial maidens (Skt.
devakanya), 28 constellations (Skt. naksatra), the Four Great Kings, eight

Sramanas, brahmanas, ksatriyas, and gods, as summarized in the concluding verses:

astavimsati naksatra saptasapta caturdisam |
saha candramasiryehi trimsati bhonti-m-aniinakam ||

dvatrimsati devakanyd ca asta-asta caturdisam |
catvaro ca maharaja lokapala yasasvinah |
prajvalamana varnena raksanti te caturdisam ||
purimakam dhytarastro pascimakam viriadhako |
daksinam ca virapakso kubero uttaram disam ||
asta Sramand brahmand janapadesu ksatriya |
asta sa-indraka deva sada raksam karontu vo ||

(Tournier 2016: 433)

Twenty-eight constellations, seven for each of the four quarters, together
with the sun and the moon, they make thirty in total.

Thirty-two celestial maidens, eight for each of the four quarters, and four
great kings, illustrious protectors of the world, blazing with their colour,
guard the four directions.

Dhrtarastra [guards] the eastern [direction], Virldhaka, the western,
Virlipaksa the southern, and Kubera [guards] the northern direction.

Eight $ramanas and [eight] brahmanas, [eight] ksatriyas in the provinces,
eight gods together with Indra, may they constantly guard you.

(tr. Tournier 2016: 437)

Female beings, especially goddesses, play a significant role in raksa literature. The
mantras of a great number of texts invoke the names of female deities through a
series of feminine vocatives. Among others they include ghori, gauri, gandhari,
candali, matangi, pukkasi, dramidi, and $abari.”® The names of these goddesses
denote women from outcaste and tribal groups.”” The occurrence of the positive
effects of the raksa mantras is thus ascribed to goddesses invoked. Though the
names of these goddesses vary slightly between different versions, the scribes or

8 For mantras of the Mahaganapati-vidya invoking goddesses in a Saiva context, see

Sanderson 2007: 199f. n. 16.

7 On the outcaste goddess Matangi, see Kinsley 1998: 209-222.
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translators clearly drew on a common stock of female deities, which appear in the
mantras of numerous raksa texts (see table below for quotations from a wide variety
of raksa texts).

The names of the female deities invoked in the mantras of the Bhadrakaratri-
stitra read:

SHT III 816 v3—4

pisaci pamnasabharth (Sa)nasabhari pisa(c)i

S12044 3v5

(mata)ngt candi ghori gandhari cori candilt

Taisho XXI 1362 at 882a15-17 and 882b27-28
gauri gandhari candali matamgi, sabari mahasabari
pisaci parnasabari
D 313 at 162b5-6 and 163b3—4
gauri, gandhari, candali, matangi, pukkast, bramhani, dramidi, dramidh,
sabart, sabart, Sabari, mahasabart

pisact parnasabari

Table 18: Invocation of female deities.

Text Quotation
Arya-avalokitesvaramatanama-dharani gau ri | gandha ri drd ma te ma tanggi | pukka si |
(D 725 at 201b2) kastha ya | ma tsanda It
Arya-cauravidhvansananama-dharani gau ri | gandha ri | tsanda li | ma tan gi | pitkka si |
(D 629 at 67a6)

Arya-dravida-vidya-raja gau ri | gan dha ri| tsanda li | ma tangi | [...] Savari
(De 2009: 42) Savari

Asilomapratisara namo ghorisya namo gandharisya

(SHT I+1V 60 5r1-2, 8v1)

Atanatika-siitra (Hoffmann 1987: 33, 35) | ghori gandhari cori candali sopakke

(Skilling 1994: 511, 553) gau ri | gan dhd ri | ma tam gi | tsanda li
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Table 18 (continued)
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Text

Quotation

Bhadrakaratri-sitra (SHT 111 816 v3—4)
(S12044 3v5)
(D 313 at 162b5)

(D 313 at 163b3-4)

pamnasabharih Sanasabhari pisaci

matangi candi ghori gandhari cori candilt

gauri, gandhari, candali, matangi, pukkast, bramhani,
dramidr, dramidi, sabari,

pisact parnasabari

Mahabala-sitra
(Bala 24.36f.)

Sa ba ri Sa ba ri Sa ba ri | ma tan gi | can da li

Maha-dandadharani-sitavatt
(Hidas 2017: 467.1-2)

gauri gandhari candali matangi

Mahamayirt
(Takubo 1972: 18)

matamgi candali purusa nici nici nigauri gandhare
candali matamgi malini hili hili agati gati gauri
gandhari

Mahapratisara
(Hidas 2012: 178)

gauri candali matangi varcasi sumati pukkasi Savari
savari Sankari dramidi dramidi raudrini

Megha-siitra
(Bendall 1880: 306)

jangule pukkasi brahmani matangi

Nagaropama-vyakarana
(Bongard-Levin et al. 1996: 83)

ghori gandhari sopakke

Saddharmapundarika-sitra
(Vaidya 1960b: 234)

gauri gandhari candali matangi pukkasi

SHT III 846 17

Sabari Sabari Sabari matangacandalt

Female deities are represented in reliefs at the great stipas at Bharhut, Safici, Bodh-
Gaya, Amaravati, and other ancient sacred sites,*® together with the Seven Buddhas,
the Four Great Kings at the gateways in the four cardinal directions, yaksas, and
nagas. These depictions presuppose a well-established — presumably oral — tradition
and figurative prototypes by the end of the second century BCE, which eventually
found their way into magical circles. These beings, which serve an apotropaic role,
thus created a protective circle along the pradaksinapatha of the stipas. Skilling
convincingly concludes that “[t]he stipas themselves imply the existence of a lore

and liturgy which belongs in part to the raksa literature.”®!

80" See Willis 2016 for figures of protective goddesses from Amaravati.

81 Skilling 1992: 163.
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Many of the potent beings, who introduce magical formulas, are also believed to
possess the power to provide protection. These beings are beseeched by the
Buddhists through invocations and statements of homage, which became a central
feature of raksa mantras and texts. The effectiveness of protective texts is thus
ascribed to the beings invoked, including the Three Jewels, past Buddhas, female
deities, and protectors, such as the Four Great Kings and Bodhisattvas.

5.2.4 Who is protected?

By now, it is evident that raksa texts found widespread application among Buddhist
practitioners since the earliest times. Yet, the question arises of what the texts
themselves tell us about their audiences. For whom were the texts written, by whom
were they to be used, and who actually employed them? Often, the recipient is not
explicitly mentioned. Instead, protection is sought for all living beings as expressed
in the Chinese and Tibetan translations of the Bhadrakaratri-siitra. The Chinese text
reads:

0 ) AR TG 4]
AERIES B 2R
(Taisho XXI 1362 at 882b4-5)

All sentient beings are protected and cured. Should disease, grief, fear and
misfortune come near, or in the case of an unwholesome dream and
calamity, happiness will always be received.

The text of the Tibetan version reads:

sems can thams cad srung shing sel | nad dang mya ngan ’jigs skye dang |
rmi lam mi shis mya ngan du | brjod na dpal du byed par "gyur |

(D 313 at 163a4-5)
All sentient beings are protected and cured. If this is recited in times of

disease, pain, fear of rebirth, and sorrow caused by inauspicious dreams,
glory will arise.
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The Mahdpratisard refers to sons and daughters of good families,®* Brahmins,
Ksatriyas, Vaisyas, and Siidras,** monks and nuns, laymen and laywomen, kings and
princes who should write down, memorise, and recite the spell:

kah punar vado ya imam mahdapratisaram dharanim Sraddhah kulaputro
va kuladuhita va bhiksur va bhiksuni va upasako va upasika va rdja va
rajaputro va brahmano va ksatriyo va tadanyo va yah kascit sakyc
chrosyati Srutva ca mahatya sraddhaya gauravenddhyasayena likhisyati
likhapayisyati dharayisyati vacayisyati tivrena manasa bhavayisyati
parebhyas ca vistarena samprakdasayisyati

(Hidas 2012: 185)

[TThe faithful son or daughter of good family, a monk or nun, a layman or
laywoman, a king, a prince, a Brahmin or a Kshatriya or anybody else who
once hears this Great Amulet dharani and having heard it writes it down,
gets it written down, memorises it and recites it with great faith, respect and
determination, meditates upon it with sharp mind and reveals it to others in
detail.

(tr. Hidas 2012: 246f.)

The main purpose of one of the oldest Buddhist protective texts, the Atanatika-siitra,

is to protect monks, nuns, laymen, and laywomen living in remote areas meditating

in the forest from the potential dangers of evil yaksas. They are instructed to learn

and memorize the spells of this discourse for their protection and well-being, as well

as to overcome troubles and pacify fierce beings. The respective passage reads:

santi bhadanta bhagavatah Sravaka bhiksavo bhiksunya upasakd updsika
ye ‘ranyavanaprasthani prantani sayanasanany adhyavasanti | santi catra
vyada yaksd amanusya naivasika ye bhagavatpravacane ‘bhiprasanna
anabhiprasannas ca | [...] sadhu bhadanta bhagavatah sravaka bhiksavo
bhiksunya upasaka updsika idam evatanatikam sitram vi(dyam raksam
padavandanim vistaren)odgrhniyur (dhdrayeyur atmano guptaye raksdayai
sukhasparsaviharataya  anabhiprasannanam  vyadanam  yaksd)nam

82

83

Hidas 2012: 128: sahasravanamdatrendyam mahabrahmana tasya kulaputrasya va kula-
duhitur va sarvapapavinirmuktir bhavati. “Great Brahma, merely upon hearing, this liberates

the son or daughter of good family from all misdeeds” (tr. Hidas 2012: 213).

Hidas 2012: 166: brahmane isvaro lekhyah ksatriyesu mahesvarah | sudresu sada saumyam

cakrasvaminam alikhet || vaisyesu vaisravanam indram caiva suresvaram | “For a Brahmin
one should paint I$vara, for a Kshatriya Mahe$vara, For Shudras one should always paint the
benevolent Cakrasvamin, For Vaishyas one should paint Vaisravana and Indra, the Lord of

the Devas” (tr. Hidas 2012: 237).
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amanusyanam  naivasikanam  abhiprasa(dayabhi)prasann(@)nam  ca
[bhit](yobhayaya |)

(Hoffmann [1939: 51-53] 1987: 35-37)

Es gibt, o Ehrwiirdiger, Jiinger des Erhabenen, Monche und Nonnen,
Laienanhédnger und Laienanhéngerinnen, die in Waldwildnissen gelegenen,
einsamen Lagerstétten sich authalten. Und dort befinden sich bdse Yaksa-
Ortsddmonen, die der Verkiindigung des Erhabenen ergeben, und solche,
die ihr nicht ergeben sind. [...] Gut mégen, o Ehrwiirdiger, des Erhabenen
Jiinger, Monche und Nonnen, Laienanhdnger und Laienanhéngerinnen
dieses Atanatika-Siitras, (-Zauberformel, -Schutzzauber, -FuBverehrung in
vollem Umfang) lernen (und behalten zu ihrem Schutze, zur Bewachung,
zum Wohlsein und um die nicht ergebenen bosen) Yaksa-Ortsddimonen zur
Ergebenheit zu bringen wie um die ergebenen zu vermehren.

(tr. Hoffmann [1939: 96f.] 1987: 80f.)

This passage makes two points clear: what kinds of people need protection, and
what they need protection against. First of all, the text was written for the fourfold
Buddhist assembly, monks and nuns, lay men and lay women. For the second point,
the Buddhist community needs to be protected when they are living in isolated
places, the wilderness. This idea finds full correspondence in the Dhvajagra-sitra,
which teaches monks dwelling in solitude how to evade fright, consternation, and
anxiety. The Dhvajagra-sitra runs thus:

sati vo bhiksava aranyagatanam va vrksamilagatanam va Sunyagara-
gatanam va utpadyeta bhayam va chambitatvam va romaharso va mam
yiyam tasmim samaye akaratah samanusmarata | [...] mam vas tasmim
samaye akaratah samanusmaratam | yad utpatsyate bhayam va chambita-
tvam va romaharso va tat prahasyate |

(Waldschmidt [1959: 9f.] 1967¢: 379f.)

Falls euch, ihr Monche, wenn ihr in der Eindde weilt, am Fulle eines
Baumes weilt oder in einem (menschen)leeren Hause weilt, Furcht,
Entsetzen oder Schaudern befillt, so erinnert euch zu dieser Zeit an mich,
(meinen) Attributen nach, [...] Wenn ihr euch zu dieser Zeit an mich
(meinen) Attributen nach erinnert, so wird, was an Furcht, Entsetzen oder
Schaudern euch befallen sollte, vergehen.

(tr. Waldschmidt [1959: 9f.] 1967c: 3791.)
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Other protective texts, like the Disasauvastika-siitra and the Dhvajagra-mahasitra
I, are particularly designed for travelling merchants who set out on long and
precarious journeys.®* The verses of the Disdsauvastika promise protection for
travellers at any time, in whatever direction they might go. Therefore, the main body
of the text is divided into four parts, each including invocations of divine beings
who watch over the respective cardinal direction. The text thus establishes a
protective circle. Two verses of the introductory blessing of the Disasauvastika also
occur in different sets of verses in the Dhvajagra-mahasiitra 1 (verses 3, 4),% the
Vaisalipravesa-mahasiitra (verses 14, 15), 8¢ the Mahamayirt,®” the Chinese
translation of the Mahi§asaka Vinaya (Taisho II 125 at 727b8<2),%® in a late
Nepalese Svasti-vakya (verses 3, 4),%° and twice in the Mahamantranusarint (verses
14, 15).°° In the Mahavastu, they are the verses two and three of the blessing
pronounced by the Buddha upon the merchants Trapusa and Bhallika. The complete
introductory blessing reads as follows:

disam sauvatthikam divyam mangalyam arthasdadhakam |
yam Srutvda sumand sarve sarvartham sadhayisyatha ||

svasti vo dvipade bhotu svasti bhotu catuspade |
svasti marge vrajantanam svasti pratyagatesu ca ||

84 For the role of merchants in Buddhism, see Introduction: Road Map for Travelers in Neelis

2011: 1-63.

85 Skilling 1994a: 284: khyed kyi rkang gnyis bde legs shing || khyed kyi rkang bzhi bde legs
shog | khyed cag lam zhugs bde legs shing || phyir ldog pa na’ang bde legs shog | mtshan mo
bde legs nyin bde legs || nyi ma’i gung la bde legs shing || khyed cag kun tu bde legs la ||
khyed la sdig pa ma "byung shig ||

86 Skilling 1994a: 582: rkang gnyis khyed cag bde legs shog | rkang bzhi khyed cag bde legs
shog | khyed cag lam 'gro bde legs shog | phyir ‘ong dag kyang bde legs shog | nyin mo bde
legs mtshan bde legs || nyi ma’i gung la’ang bde legs shin || khyed cag kun tu bde legs shog |
khyed cag sdig par ma gyur cig |

87 Takubo 1972: 14: svasti vo dvipade bhotu | svasti vo 'stu catuspade | svasti margavrajatam
ca svasti pratyagatesu ca || svasti ratrau svasti diva svasti madhyamdine sthite | sarvatra
svasti vo bhotu ma caisa papam agamet ||

88 For a translation of the verses, see Matsuda 2000: 24f.

89 Skilling 1994a: 756: svasti vo dvipade bhontu svasti vo ’stu catuspade | svasti vo vrajatam
marge svasti pratyagatesu ca || svasti ratrau svasti diva svasti madhye dine sthite | sarvatra
svasti vo bhontu ma caisam papam agamat ||

90

Skilling 1994a: 614f., 620: svasti vo dvipade bhontu svasti vo ’stu catuspade | svasti vo
vrajatam marge svasti pratyagatesu ca || svasti ratrau svasti diva svasti madhyamdine sthite |
sarvatra svasti vo bhontu ma caisam papam agamat ||
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svasti ratrau svasti diva svasti madhyandine sthite |
sarvatra svasti vo bhotu ma ca vo papam agame ||

Sirt vo daksine skandhe siri vame pratisthita |
Sirt vo amgamamgesu mald va supratisthita |
bhadram vo bhadrasiri vo vanija bhadram astu vo ||

(Tournier 2016: 426)

The [four] directions are [respectively] propitious, heavenly, auspicious and
profitable. Having heard that, o benevolent ones, you shall succeed in all
matters.

May welfare be granted to you bipeds, may welfare be granted to [your]
quadrupeds, welfare to [you] who set out on the road and welfare to [you]
who return.

Welfare at night, welfare during the day and welfare at noon, may there
always be welfare and may no evil occur to you.

[May] good fortune rest on your right shoulder, [may] good fortune rest on
your left shoulder, [may] good fortune be well installed on all your limbs,
like a garland. Prosperity to you, prosperity and good fortune to you, o
merchants, may prosperity be yours.

(tr. Tournier 2016: 434)

The Mahasahasrapramardana-sitra, like the Bhaisajyaguru-sitra and Ratnaketu-
parivarta from Gilgit, gives ritual instructions to seal the boundaries of the state,
and thus provides protection of the state.” The respective passage reads:

tena rastrasya simabandhayitukamena  susndatena  trisuklabhuktena
paiicamisaparivarjitena sarvamanusa Siksapadaparigrhitena sarvasattva-
samacittena vastrabharanayuktena gramanagaranigama syngatakakulany
apa-gatasamkarakitani kytva madhyamayam rajadhanyam puspavakirnam
dharanim kytva nanagandha dhapayitavyah | [...] divase divase caikavaram
vidya avartayitavya | evam rastrah parimocito bhavisyati |

(Hidas 2013: 234f.)
He who wishes to seal the boundaries of the state, having bathed well,

having taken the three white foods, having avoided the five ‘meaty’ foods,
having taken up all the precepts, having generated equanimity towards all

1" For more examples for the protection of the state or the ruling king from other texts, see

Schopen 1978: 363-367.
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beings, having put on [clean] clothes and ornaments, having cleared the
heaps of rubbish in villages, towns, market-towns, crossways and residences
and having scattered flowers on the ground in the middle of the royal
capital, should burn various incense. [...] Each day this spell should be
recited once. Thus the state will be saved.

(tr. Hidas 2013: 236f.)

The close relation between the Buddhist community and the ruling kings at Gilgit is
also evident from the colophons of various manuscripts, in which they are
mentioned as donors for whom protection will be granted. Donors’ names of local
rulers not only appear in colophons, but were also inserted into the dharani or
protective formula itself. As von Hiniiber demonstrated in this regard, one folio of a
dharant (page 2305), which was — mistakenly as it seems — put into the Samghata-
sitra, contains a raksa formula that leaves space for the later insertion of a donor’s
name: “This is a text kept in reserve and not yet used in a ritual of protection,
because there is a space left blank where a name would be filled in: ... raksa raksa
mama — blank — sarvasatvanam ... "

This assumption is further supported by the fact that in the case of two Gilgit
manuscripts of the Mahapratisara, the donors’ names were filled in by a different
hand from that of the scribe of the main text (GBMFE page 1082, lines 4f.; page
1141, line 3).”® This shows that it was widespread custom to copy a text and
prefabricate manuscripts to be used in ritual practices for the protection and well-
being of the manuscript’s donor. The same phenomenon of inserted names in
protective formulas and colophons written by another scribe can be seen in
manuscripts from Central Asia and Nepal, the most illustrative being perhaps the
Dasabala-sitra (SHT 1 507) described by Waldschmidt:

In den nichsten drei Reihen folgt eine Dharani, die sich dhnlich am Ende
eines jeden Bala wiederholt. Nach bhavatu ist der Rest der ersten Reihe
ausgeldscht, doch ist svaha (in anderen Féllen auch ya svaha) noch gut zu
lesen. In der zweiten Reihe findet sich jedes Mal, von einer anderen Hand
mit dem Pinsel und viel grofer geschrieben, lalavinyaya svaha, was
offenbar die Berichtigung des Ausgeldschten in der vorigen Reihe geben

92 Von Hiniiber 2014: 80f. See also von Hiniiber 1979, 1981, 2004.

93 The formulas of the Gilgit manuscripts of the Mahapratisara with inserted names read e.g.:
raksa raksa mama Dinasinasya. ye mama Trailokadevisya ahitaisinas tesam sarvesam
Sariram jvalaya. svastir bhavatu mama Manikeasya. ye mama Sabyakhdtunenasya
ahitaisinas. raksa raksa mama Vayuphunasya (Hidas 2012: 30 n. 22).
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soll. Dann folgt mitten in einem groBeren freien Raum vor Beginn des
ndchsten Bala: malyika svaha, was wieder in der zierlichen Schrift der
urspriinglichen Teile der Handschrift geschrieben ist.”*

The added word lalavinyaya most probably represents the name of the new owner of
the manuscript. Hartmann and Wille pointed to an old Turk origin of this name.”
Hartmann and Wille established the old Turk origin of another name, which appears
in a scroll with various apotropaic texts (SHT 1 499): Vidyasthanopama-siitra:
raksam bhavatu | kutkattumsasya svaha ||. The same holds true for the name found
in a colophon of another text of the same scroll: raksam me bhagavati | majmj. [m].

ma kiccikkis* nydyabadhicittam.%

To summarize, the recipients of protection and well-being can generally be assigned
to two groups: the beneficiary mentioned in a raksa text and the actual user of a text,
whose name has been inserted in the manuscripts’ colophons or in the mantra itself.
The audiences of raksa texts usually include sons and daughters of good families,
the fourfold Buddhist assembly, and especially monks, nuns, laymen, and laywomen
living in remote areas in wilderness. Some texts are specifically designed for
travelling merchants, or provide protection of the state. Historical textual witnesses
show that a raksa text was not only employed once in a protective rite by the local
rulers and people, but that manuscripts were prefabricated and even reused.

5.2.5 Ritual instructions

Throughout raksa literature we find numerous prescriptions on the employment of
spells and the use of protective sitras the recipient must follow in order to achieve
the benefits given in the protective scriptures. These ritual instructions, especially
popular in later, post-canonical compilations, became a characteristic component in
ritual raksa practices. Protection and welfare are not only granted through mere
recitation of mantras and sitras, but the recipient should furthermore take up,
preserve, reflect upon, and teach others the expositions of the scriptures.

%4 Waldschmidt [1932: 231] 1979: 35 n. 21.

%5 Hartmann/Wille 2010: 384 n. 56: “Lala‘ ist Bestandteil von alttiirkischen Namen, und das in
der néchsten Zeile folgende malyika ist gewil} ebenfalls ein Eigenname.*

Cf. Hartmann/Wille 2010: 383. More examples of donors’ names can be found in the same
place.

96
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These kinds of directives can be found in the Chinese and Tibetan translations
of the Bhadrakaratri-sitra where it is said that all sentient beings will be entirely
protected, when one apprehends, recites, and teaches others the whole discourse
including the prose narratives, as well as the verses and mantras. This passage reads
in the Chinese version:

i A SR BRI SR RR I T K i T A NS, R IR AGRE
e Bl — A, A FRAR R, WML R A MR, W
FRNTA —GIRFHERE ST, INEFE AR K R S

(Taisho XXI 1362 882a23-26)

If a monk, nun, lay man or lay woman as well as any son and daughter of
good family etc. recites, memorizes, worships with respect and explains the
meaning of the discourse, the verses, the prose and the mantras of the
Discourse on an Auspicious Night to others, you should know that this
person will never meet any misfortune, calamities and suffering.

A similar statement occurs in the Tibetan translation of the Bhadrakaratri-sitra:

dge slong rigs kyi bu’am | rigs kyi bu mo gang la la zhig gis sems can thams
cad rjes su bsrung ba’i phyir mtshan mo bzang po’i mdo sde ’di’i don
dang | tshig dang | tshigs su bcad pa dang | 'gro lding ba’i sngags kyi gzhi
‘chang ngam | 'dzin tam | klog gam | yid la byed dam | kun chub par byed
dam | gzhan dag la’ang rgya cher yang dag par ston na | de’i lus la mes mi
tshugs par ‘gyur |

(D 313 at 162b7-163a2)

Monk, when any son of a good family, any daughter of a good family, in
order to protect all sentient beings, holds, keeps, recites, concentrates on,
masters, or even teaches others extensively, and in detail the meaning, the
prose and the verses, and the mantrapadas of Dramida of this Discourse on
an Auspicious Night, fire will not harm their bodies.

Other texts give even more extensive instructions on the ritual use of protective
formulas. The preparation of potent objects, such as a knotted string of thread, a
talisman, or an amulet containing a sheet of paper, birchbark, or cloth inscribed with
mantras, as well as copying the text and turning it into a book, and the depositing of
apotropaic objects as relics into stipas, appear to be the most prominent practices
mentioned in raksa texts. Other ritual uses prescribe the preparation of a mandala,
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the application of medicinal herbs, and the fastening of the spell on a flagstaff over a
caitya, which should be worshipped and circumambulated.

The use of strings in ritual practices constitutes one major feature in the paritta
ceremony of the Theravada school. The monks hold on a white thread twisted around
a pot of water while reciting parittas. The same thread is passed over to the laymen

1.°7 The instruction passages in the Maha-dandadharani-

participating in the ritua
sitavati guide the preparation of a knotted string of thread with the protective mantra
recited into a knot, which should be worn on the forearm or around the neck.’®
Additionally, offerings of fragrances, flowers, or seals should be done to secure

protection. The text of the Maha-dandadharani-sitavati runs as follows:

asyam khalu rahula mahddandadharani vidyayam antaso ‘stottarasata-
padanam sitram granthim baddhayam hastena dharyamanayam kanthena
dharyamanayam samantad yojanasatasya raksa kyta bhavisyati | gandhair
va puspair va mudrabhir va naiva manusyo vamanusyo vabhibhavisyati | na
visam na Sastram na rogo na jvaro na prajvaro na vidyamantro na vetadah |

(Hidas 2017: 472)

O Rahula, if one [recites and] ties this Great Danda-dharani Spell of an
altogether hundred-and-eight padas into a knot on a thread and [it is] worn
around the forearm or the neck, protection will be established all around up
to one hundred yojanas. By [offering] fragrances, flowers or seals neither
humans nor non-humans will come near, [similarly] to poison, weapons,
sickness, fever, high fever, spells, mantras and Vetalas.

(tr. Hidas 2017: 480)

Tying strings around the body also forms part of the ritual instruction of another
protective dharant, the Amoghapdasahydaya-dharant, where it is used to cure fever
and to protect against demons:
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For a description of the paritta ceremony, see further Waldschmidt 1967a, and de Silva 1981.
Hidas (2012: 33 n. 40.) points to further references to the preparation of protective threads.
These appear in the Mekhala-dharani (cf. Tripatht 1981: 157), the Hayagriva-vidya (cf. Dutt
1939: 44.10), the Mahasahasrapramardana-sitra (cf. Iwamoto 1937a: 41f), and the
Mahamayiri (cf. Takubo 1972: 58).
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sarvajvaresu sutrakam bandhayitavyam | sarvavyadhisu ghrtam tailam
udakam va parijapya datavyam | kakhordacchedanam Ssastrena | raksa
sitrena | udarasiilena lavanodakam | visanasanam myttikaya udakena va |
caksuroge svetasitrakam karnne bandhayitavyam |

(Meisezahl 1962: 325)

A string must be tied for every kind of fever. For all diseases melted butter
or sesame oil or water is to be used whilst reciting over them. The evil
demons are to be killed with the sword; [white] thread will protect against
them. Salted water is to be used for stomache-ache. Poisoning to be treated
with argillaceous earth or with water. White thread is to be tied to the ear in
case of sore eyes.

(tr. Meisezahl 1962: 298)

The same text also gives instructions for the application of medicinal herbs, and
making a talisman (mani) out of them, which should be worn on the head or the
upper arm. This talisman will bring about prosperity and avert misfortune. The
passage in the Amoghapasahydaya-dharant reads:

Jjaya vijaya | nakult gandhanakuli | varuni | abhayapani | indrapani |
gandhapriyangu | tagara cakra | mahdcakra | visnukranta | somarajr |
sucandand ceti | esam yathasambhavatah | astottarasatavaran parijapya
manim krtva sirasi bahau va dharayitavyam | balanam gale | narinam
vilagne | svayam paramasaubhdgyakaranam | alaksmiprasamanam
putradaii ca || etena manina bandhena sarvaraksa krta bhavati | visagnir
nnakramati | visakrtam notpadyate | utpanna api na pidai janayisyanti |
Sighram prasamayisyanti |

(Meisezahl 1962: 326)

After having recited [the Hrdaya] hundred-eight times over the medicinal
herbs jaya, vijaya, nakuli, gandhanakuli, carini, abhayapani, indrapani,
gandhapriyangu, tagara, cakra, mahdcakrd, visnukranta, somardji and
sunanda, a talisman is to be made [from them] which must be put on the
head or on the upper arm; boys [wear it] around the neck and girls around
the waist. It will be the cause of great prosperity, elimination of misfortune
and bestowing with children. When the talisman is worn, every possible
protection is assured. Poison and fire shall not approach. Poisoning shall not
occur, and if [such a case] were possible, it will be cured quickly.

(tr. Meisezahl 1962: 299)
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The ritual instructions in the Mahasahasrapramardana-sitra prescribe another way
of using the protective formula. Having comprehended, memorised, recited, taught,
and mastered it, one should write the sitra down and turn it into a book:

imam bhadanta bhagavan mahdasahasrapramardanam sitrarajam sarva-
grahapramocaniyam buddhamudrdadharmaparydayam yah kascic chiksa-
padam parigrhitva kasayadhart udgyhya dharayitva vacayitva desayitva
paryavapya likhitva  granthayitva  dharayisyati  tasya sarve iti
bhayopadravopasargopdayasa vairakalikalahavigraha bhandanavivada
yavat paisunyaka akusala dharma nabhikramisyanti | ajayas ca bhavisyati
sarvavihethakebhyah |

(Hidas 2013: 234)

Venerable Lord, whoever, having taken up the precepts and wearing a robe,
retains this Crushing of the Great Thousand Siitra King that liberates from
all Grahas and that is a teaching with the seal of the Buddhas, having
comprehended, memorised, recited, taught and mastered it and having
written it down and made it into a book, to him no calamities, dangers,
trouble, misfortune, irritations, hostility, discords, strifes, disputes,
arguments, quarrels and even slanderous and unwholesome things will go
near. He will be invincible by all those who injure.

(tr. Hidas 2013: 235¢f.)

The directive to write down the protective formula or dharant in book form
(dharanim pustake likhitva) is a prevalent element of a number of raksa texts, and

can also be found in the Ratnaketu-parivarta:

yah kascid bhagini rdja ksatriyo mirdhabhisikto janapadasthamaprapta
imam ratnaketudharanim pustake likhitva dharayisyati [...] anekani ca
devanagayaksagandharvakotinayutasatasahasrani tasya rajiiah ksatriyasya
prsthatah samanubaddha raksanuguptaye sthasyamti |

(RKP 39)

Sister, whatsoever anointed ksatriya king has obtained power over a people,
and after having written in book form this Ratnaketudharani will preserve it
[...]- And several kotis of nayutas of hundreds of thousands of devas, nagas,
yaksas, and gandharvas will continue to follow behind that anointed ksatriya
king for the sake of guarding and protecting him.

(tr. Schopen 1978: 364)
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Similar prescriptions occur in a number of Mahayana sitras. They are related to the
predominance of the cult of books and their importance as objects of worship in
these texts. Books function as sacred and powerful objects, and provide protection
by their presence. This becomes clear from many textual evidences. Especially
informative is the following passage from the Abhisamayalamkaraloka-prajia-
paramitavyakhyd being a commentary on the Astasahasrika-prajiiaparamita.®® This
text does not only contain a long list of directives, but also the “escape clause” or
limitations to its efficacy due to one’s past karma also common to some raksa texts.

The respective passage reads:

yatra khalu punah Kausika kulaputro va kuladuhitd va imam prajia-
paramitam likhitva pustakagatam kytva pijapirvangamam sthapayisyati
pijayisyati tatra Kausika ye kecit Caturmaharajakayikesu devesu devaputra
anuttarayam samyaksambodhau samprasthitas te ‘pi tatr’ agantavyam
mamsyante | te ‘pi tatr’ dagatyainam prajiaparamitam pustakagatam
preksisyante vandisyante namaskarisyanty udgrahisyanti dharayisyanti
vacayisyanti [...] tasya khalu punah Kausika kulaputra va kuladuhitur va
grham va layanam va prasado va suraksito bhavisyati | na ca tasya kascid
vihethako bhavisyati sthapayitva pirvakarmavipakena ||

(AAA 254.8-19; 258.17-21)

Moreover, O Kausika, wherever a son or daughter of good family, after
having made it [i.e., the Perfection of Wisdom] into a book will — intending
it above all for worship — set it up, will worship it, to that place, O Kausika,
all the sons of gods among the gods of the Four Great Kings who have set
out for the most excellent, complete and perfect awakening will think they
must come. Having come there they will gaze at it, will venerate it, render it
honor, take it up, preserve it, recite [or read] it, etc. ... [then the same is said
for a very long list of other categories of gods]. Moreover, Kausika, the
house, cell or mansion of that son or daughter of good family will come to
be well protected, and there will be nothing that can harm him, except as a
consequence of a previous action.

(tr. Schopen 2010: 49)

99

On the book as sacred object in Mahayana sitras, see Schopen 2010. Other examples
quoted there include the Vajracchedika-prajiiaparamita, the Paricavimsatisahasrika-
prajiiaparamita from Gilgit, the Saddharmapundarika-siitra, the Bhaisajyaguru-siitra, the
Aparimitayuh-sitra, and the Sarvadharmagunavyiharaja-sitra and Buddhabaladhana-

pratiharyavikurvananirdesa-sitra both from Gilgit.
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Yet, dharanis should not only be written down in book form, but also carried on the
body, and tied around the neck, as it becomes clear from the instruction passage in

the Tibetan translation of the Sarvakarmavaranavisodhani-dharant:

rtag tu bzlas brjod byas na las gcig tu brgyud pa thams cad rnam par dag

par ‘gyur ro | ... lus la "chang ngam glegs bam la bris nas mgul du thogs te
‘chang na de la dus ma yin par 'chi ba rnams gtan du "byung bar mi 'gyur
7o |

(after Schopen 2012: 283)

If one recites the dharant constantly the whole series of his past acts would
be purified/cleansed ... If one carries it on his person or if, having written it
in a book and tying it around his neck, he wears it, for him the untimely
death would never occur.

(tr. Schopen 2012: 283)

Although it is not quite clear from this passage whether only the mantra, which
merely takes up a single line, or the whole sitra, which takes up less than both sides
of one folio should be written down into a book, it is obvious that the term glegs
bam (Tib. for “book, leaves gathered between boards”) here, judging from the very
short length of either possibility, refers to something much more like a portable
booklet or amulet. This amulet is then to be worn around the neck. A similar
injunction to write down the sitra and to tie it around the body can be found in the

Tibetan Bhadrakaratri-sitra:
gang gis bris te skyes pa dang. bud med lus la btags na ni | skal pa bzang
dang gzi brjid dang | de yi dpal yang skye bar "gyur |
(D 313 at 163a 4-5)

Whoever writes it down, man or woman, if he or she ties it around the body,
good fortune, splendour and glory will arise for them.

The practice of wearing a string of thread or an amulet around the body is well
attested in ritual practices of various traditions, and was already deeply rooted in
Brahmanical contexts before it entered Buddhist circles. Thus, the use of protective
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threads or amulets is first attested in texts like the Atharvaveda, Yajurveda, and
Satapatha-brahmana.'®

It is not known when exactly the amulet use became an integral part of Buddhist
protective rituals. In Gandhara we find depictions of Bodhisattvas wearing a thread
with small boxes presumably containing amulets as early as the second century
CE.'"" It is evident from textual finds from Central Asia, like the Asilomapratisara
(SHT I+1V 60) and Mahapratisara, that the amulet cult was fully developed by the
middle of the first millennium.'%> The Mahapratisara seems to be the most popular
text incorporating this cult saying that its mantra together with other illustrations
and ornaments should be painted on birchbark or cloth with bezoar or saffron and,
enclosed in an amulet, worn around the neck or arm.'??

Archaeological finds prove that at least some of the above-mentioned ritual
prescriptions of raksa texts were carried out in the late medieval period, and became
a very popular cult and widespread practice, especially in Central Asia and China. In
1944, archaeologists discovered a tomb in Chengdu, China and excavated a skeleton
wearing a silver armlet on the upper right arm. This armlet turned out be an amulet

containing the dharant of the Mahdapratisard in Sanskrit and in Chinese translation

100" 1y his article On Dharani and Pratisara, Sen (1965: 68) quotes an example extracted from the
Atharva-samhitd 8.5: ayam pratisaro manir viro viraya badhyate “This mighty, magically
potent amulet is tied for the protection of the mighty man.”

For a study on Bodhisattva images from Gandhara carrying a string of charm boxes, see Pal
2006: 101-103.

References to the use of amulets with an inscribed spell occur in the Vijayavati-pratyangira-
dharant (cf. Waddell 1914: 93), the Sarvatathagatadhisthana-sattvavalokana-buddhaksetra-
sandarsana-vyiha (cf. Dutt 1939: 74.15), and the Arya-sarvatathagatosnisasitatapatra-
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namapardjita-pratyangira-mahavidyarajni (cf. Samten/Pandey 2002: 153.16-18) (references
borrowed from Hidas 2012: 34 n. 40). Fragment 38 of a manuscript from Turfan, described
and transliterated by Hartmann/Wille (2010), mentions birchbark or cloth as writing material
for raksa texts. Hartmann and Wille cite some selected passages, which show the use of
protective formulas as amulets (2010: 385f. Anhang III: Belege fiir Birkenrinde als Material
fiir Raksa). These passages include: the Mahamayiirt (cf. Takubo 1972: 129.22-130.2), the
Mahdapratisara (cf. Hidas 2012: 164.5), the Marijusrimilakalpa (Mmk(V) 35.5-7), the Ratna-
malavadana (cf. Takahata 1954: 448.33—449.2), and an unidentified fragment edited in SHT
VII: 269. See also the entry on amulets in the Encyclopaedia of Buddhism (Malalasekera et al.
1961-1965, Vol. 1, fasc. 3: 493-502) for the use of protective amulets in China, Japan, Tibet,
and ST Lanka.

The Mahapratisaravidyavidhi, an auxiliary text of the Mahdpratisara, is a ritual manual
describing how to prepare a protective circle (Skt. [raksd]cakra) or amulet of the
Mahdapratisara. For a critical edition and translation of this text, see Hidas 2010.
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of the eighth century.'™ In the following years more amulets from Dunhuang
inscribed with the Mahapratisara- as well as the Sitatapatra-dharani came to
light.'” Two tenth century woodblock prints from the Mogao Caves, Dunhuang
dedicated to Avalokitesvara and Amitabha, were evidently produced to serve as
amulets. These xylographs contain spells in Sanskrit written in Siddham characters
and Chinese inscriptions giving the titles of the spells and descriptions of benefits
and instructions for their use. They must have been folded, wrapped, and worn on
the body.!%

Another ritual instruction can be found in a set of five dharanis, which prescribe to
deposit the entire text or the mantra passage into stipas or images as relics. Four of
these texts are mentioned in Rje btsun Grags pa rgyal mtshan’s (1147-1216) manual
on the four different types of relics to be deposited in stipas, Arga’i cho ga dang
rab tu gnas pa don gsal ba. The four dharanis, the Usnisavijaya, the Vimalosnisa,
the Guhyadhatukaranda, and the Bodhigarbhalamkaralaksa, along with the
Pratityasamutpada classified as a group called the “Five Great Dharanis”, represent
the fourth kind of relics, the relics of the dharmakaya. The fifth dharant, which is
not mentioned by the manual, is the *Rasmivimalavisuddhaprabha-dharant.'”” The

passage on the dharmakaya relics reads as follows:

The present topic is the method of inserting relics and so forth into sttipas so
that they abide there. In general, there are four types of relics: 1. bodily
relics, 2. bodily relics which are like mustard seeds, 3. hairs and nails, which
are called relics of the garb, 4. dharanis, which are called relics of
dharmakaya. The relics of dharmakaya are the five dharanis taught to be
placed in stipas: Usnisavijaya, Vimalosnisa, Guhyadhatukaranda, Bodhi-
garbhalankaralaksa, Pratityasamutpada. Furthermore, the lamas taught that
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For a closer description of this amulet sheet, see Drége 1999, and Copp 2014: 59-63.

For an amulet inscribed with Tibetan letters, see Lalou 1936. For more amulet sheets
inscribed with the Mahdpratisarad in Central and East Asia, see Copp 2008a, and Tsiang
2010: 218-238. For Mahapratisara mandalas depicting the Mahdapratisara deity surrounded
by the Mahdpratisard mantra from Dunhuang, see Serensen 1991-92: 295-298.

The instruction part in Chinese of one of the xylographs reads in translation: “[...] The four
assemblies are universally encouraged to keep and wear this [amulet] to create a karmic basis
[for a good fortune] and it is also avowed that they [will] ascend together to the true and
eternal wonderful fruit” (tr. Hidas 2014:113).

It is widespread custom to inscribe these six dharanis on tsha tshas (clay impressions) to be
inserted inside stipas, shrines, and sacred sites all over the Asian Buddhist world. Cf.
Namgyal Lama 2013.
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writing mantras endowed with blessings that appear in the tantras and stitras
and inserting them so as to abide [in stipas] would [produce] immeasurable
merit and great blessings.'%

It is clear from rich evidence that the instructions were actually put into practice,
and that the way these texts were used is precisely in agreement with their teachings.
Thus, the four dharanis were discovered installed in stipas or images all over the
Indian subcontinent and throughout the Buddhist world.

The Vimalosnisa formula was stamped on a small clay tablet enclosed in a
terracotta image of the Buddha, unearthed from a stipa at Paharpur, Bangladesh.
The same dharani was also discovered on birchbark strips in a stijpa at Gilgit,'*” and
on seals from Bodh-Gaya and Sravasti.''” In Ratnagiri it was found on the back of
an image of the Bodhisattva Loke§vara. Mitra reads the inscribed dharani in the
following form:

om straiyadhve sarvvatathagatahydayagarbhe jvala dharmmadhatugarbhe
sambhara ayum samsodhaya papam sarvvatathagatasamantosnisa vimala-
visuddhe svaha.

(after D. Mitra 1981: 104)

The dharant of the Guhyadhatukaranda was engraved on six granite tablets in
northeastern Nagari dating to the ninth century found to the southeast of the
northern Dagoba at the ancient site of Abhayagiriya in Sii Lanka. Though the
Sanskrit version seems to be lost, there is a Tibetan translation of it, which explains
the benefits from depositing a copy of this text in a stifpa as follows:

Vajrapani then says: ‘If, O Blessed One, someone made a copy of this text
and put it into a stigpa, what root of merit would be produced?’ The Buddha
answers by saying that ‘if someome made a copy of it and put it into a
stipa, that stiipa would become a stipa of the relics of the ‘essence’ of
vajra of all Tathagatas [...], it would become a stipa of ninety nine

108 Bentor 1995: 256. These texts, or at least some of them, were oftentimes transmitted together,

which can be seen from a multiple-text manuscript from the Pelliot Collection of Tibetan
manuscripts (PT 350) from Dunhuang, which contains the following dharanis: the Bodhi-
garbhalamkaralaksa-dharani, the Aryospisavimala-dharani, and the Pratityasamutpada-
hrdaya followed by a mantra. All of these texts open with a similar phrase, an instruction to
place the entire text either in a shrine or a stipa (cf. Scherrer-Schaub 1994).

109" Cf. von Hiniiber 2004: 14-16, nos. 4a, 4b, 4c.

10" Cf. Lawson 1985: 709.
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millions of Tathagatas, etc. (113—4-5ff.), and that if someone did pija to
that stipa he would become ‘irreversible’ from awakening, be freed from
rebirths in the hells, be protected from malignant nagas, frost, hail, poison,
animals, and disease and sickness. The same benefits would result if the text
were put into an image.'!!

Extracts from the Bodhigarbhalamkaralaksa-dharant were found inscribed on a
stone slab from Cuttack, Orissa and on terracotta tablets from Nalanda, dating
probably from the sixth to about the ninth centuries.!'? Further stamps with the
Bodhi come from Sravasti, Ratnagiri, Kashmir, Hund, and Qunduz.'"* The
inscription on the Cuttack stone with the instruction to write down the dharant and
to deposit it in a stipa reads as follows:

yah kascid bhiksur va bhiksuni va updsako va updsika va | anyo va yah
kas[cli[t] srdaddhah kulaputro va kuladuhita va [ilmam dharaniim]
[[ilkh[iltva ‘bhya|m]taralm] praksipya caityalm] [karilsyati | tenaikena
caityena kytena laksam tathagatacaityanam kytam bhavati |

(Schopen [1985] 2005: 328)

Whatsoever monk or nun or layman or woman, or whatsoever other devout
son or daughter of good family, after having written this Dharani, after
having deposited it inside, will make a caitya, by that single caitya being
made a hundred thousand caityas of the Tathagata are (in effect) made.

(tr. Schopen [1985] 2005: 329)

After the translation of the *Rasmivimalavisuddhaprabha-dharant into Chinese in
704 CE (Taisho IXX 1024: Wugou jingguang da tuoluoni jing) and its transmission
to the Korean peninsula, the siitra as well as its individual dharanis were enshrined
in a number of stipas throughout Korea, China, and Japan during the eighth century.
The dharant was also found in several Sanskrit inscriptions from Yunnan.!'* The
text instructs people, devout practitioners as well as kings and rulers, to copy the
sutra and deposit it into the stipa’s central pillar and around the four sides. By

1 Schopen 1982: 104.

12 The text of this dharant was first published by A. Ghosh in 194142, yet unidentified. In
1985, Schopen located this text as “an incomplete Sanskrit version of a short and virtually
unknown text preserved in the various Kanjurs under the Tibetan title Byang chub kyi snying
po’i rgyan "bum gyi gzungs” (Schopen [1985] 2005: 314).

Cf. Strauch 2009: 3840 for a list of all inscribed objects with the text of the Bodhi.

4 Cf. Liebenthal 1947: 23f.
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drawing upon the dharani’s power, the sitra then offers protection from dangers of
the everyday life as well as protection of the state. The oldest extant printed version
of the *Rasmivimalavisuddhaprabha-dharant is a woodblock print found in the
Sakyamuni Stiipa at Pulguk Monastery in Kyongju, South Korea in 1966, a stijpa
constructed in 751 CE.'"®

In many cases the effects of raksa texts do not automatically occur through the mere
recitation of mantras and adherence to other protective devices. Raksa scriptures
give a number of ritual instructions on raksa practices on the employment of spells
and the use of protective sitras. In order to achieve the benefits listed in a text, the
recipient should take up, preserve, reflect upon, and teach others the sitra. Further
instructions include the preparation of potent objects such as a knotted string of
thread, a talisman, or an amulet containing a mantra, as well as copying the text and
turning it into a book, and the depositing of apotropaic objects as relics into stipas.
Epigraphical and archaeological finds prove that the ritual prescriptions of raksa
texts were actually put into practice by the Buddhist community and found
widespread application all over the Indian subcontinent and throughout the Buddhist
world. The amulet sheets, seals, and inscribed objects found in stipas and images
suggest a complex history of Buddhist religious practices in which short dharanis
with ritual prescriptions and instructions on how to employ the formulas took over
an important role as a substantial part of Buddhism as a practiced religion. Raksa
texts and later dharanis became the primary source for apotropaic practices rather
than the canonical scriptures.

5.2.6 The verse on the aspiration for the welfare of all sentient beings

Another raksa element is the verse on the aspiration for the welfare of all sentient
beings, which occurs in the SI manuscript, as well as in the Chinese and Tibetan
translations of the Bhadrakaratri-sutra in slightly different readings (see table
below).

15 cf. Tsiang 2010: 207-213. For a study of this text and its central role as ritual guidebook and
cultic object in medieval Sinitic Buddhism, see McBride 2011.
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Table 19: The verse on the aspiration for the welfare of all sentient beings as preserved in the

Bhadrakaratri-sitra.

S12044 3v1-2

Taisho XXI 1362 at 882a9-10

D 313 at 162b2-3

sukhinah sarve satva hi
sarve satva niramayah
sarve bhadrani pasyamtu
ma kas cit papam agamah

WA
M2
AT S
PSR

sems can kun dang srog chags
kun | "byung po kun dang thams
cad kyang | bde ba 'ba’ zhig
grub gyur te |

thams cad nyon mongs med par
shog |

thams cad bzang po mthong
gyur te |

gang yang sdig par ma gyur
cig ||

May all beings be happy,
may all beings be healthy.
May they all experience
auspiciousness,

may misfortune not come to
anybody.

May all sentient beings
always be free from
afflictions and attain
happiness.

May no evil whatsoever
befall.

May they always experience
auspiciousness.

May all sentient beings, all
living beings, and all bhiitas,
everyone, only attain happiness.
May they all be free from
afflictive emotions.

May they all experience
auspiciousness.

Whosoever may he not fall into
evil.

The verse on the aspiration for the welfare of all sentient beings became a popular
verse for protection and blessing, and enjoyed widespread popularity from the
Indian subcontinent to Central Asia, and even spread as far as Indonesia, as can be
seen from numerous text examples and inscriptions. The verse can be found twice in
the Tibetan translation of the Miulasarvastivadin Vinaya, in the Vaisalipravesa-
in the

Mahamantranusarint, the Sanskrit counterpart of the Vaisalipravesa, preserved in a

mahdsatra and its parallel the Bhaisajyavastu. It also appears
Nepalese manuscript, and in the Nityakarmapijavidhi. In the Mahamayuri, the
Upasena-sitra and its Pali parallel, the Khanda-paritta, and in the Bower
Manuscript, the verse on the aspiration for the welfare of all sentient beings comes
after the four maitr verses against snakebite.!'® (See table 20 below for the readings

of the verse for the welfare of all beings in the aforementioned sources.)

16" For the maitri verses against snakebite, see chapter 1.5.1 of the present work.
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Parts of the verse on the aspiration for the welfare of all sentient beings can also be
found on inscribed tablets from Maisiiru, Karnataka, and Java, Indonesia.'!” A stone
tablet from Dambal, in the Dharwad District, Mysore (Karnataka), bearing an image
of Tara, carries a lengthy inscription, written in Old-Kannada language, dating to
Saka era 1017, which corresponds to 1095-96 CE. It records the existence of two
Buddhist vikaras at Dambal in the eleventh century, which were built by Jain
merchants of that region, and accounts certain grants to these two viharas. Round
the top of the stone there are three verses in Sanskrit comprising the stanza for
welfare (verse 2).!'® These verses read:

Asarbbabhdvena yadychchheya va paranuvrttyavichikitasya va ye tvan
namasyamti munindrabhadram te syammarim sampadam apnuvanti ||

Sarbbe satvas sarbbe pranah sarbbe bhiitas ca kevalah sarbbe vai sukhinah
santu sarbe santu niramayah ||

Pathaspartthivavahnisiigapavanaprakhyatabhityakulapranatranavidhana-
labdhakarunavyaparachintatura prodyattaskarasindhusindhuraharivyaladi-
samkapaha tara tarnnavitirnnavamchhitaphala payat sada samgamam ||

(Fleet 1881: 187)

Those who do reverence to thee, who are propitious to Munindras, — (even
though it be) with imperfect faith, or spasmodically, or from imitation of
others, or through mistake, — obtain the good fortune of becoming
Sambaras.

May all sentient beings, and all (who have) souls, and all who are mere
existing beings, — verily may all of them be happy, and all be free from
illness!

May (the goddess) Tara, — who is anxiously busied with her exercise of
tenderness entailed by preserving (persons possessed of) souls who are
distressed by the notiorious fear of water and kings and volumes of fire and
wind; who takes away the dread of bold thieves and oceans and elephants
and lions and snakes, etc.; and who quickly confers the rewards that are
desired, — always preserve Samgama!

(tr. Fleet 1881: 198f.)

117
118

These isncriptions are mentioned in Skilling 1997a: 596.
For a description of the stone tablet, as well as a reading and translation of the entire
inscription, see Fleet 1881: 185-190, and for corrections, see Burgess 1881: 273f.
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Another inscription from Indonesia attests the widespread popularity of the verse on
the aspiration for the welfare of all sentient beings. Eleven inscribed gold plates are
kept in the National Museum in Jakarta, Indonesia.''® Unfortunately, we do not have
any information on how they got there and where they came from. De Casparis, who
published a first reading and translation of these inscriptions in 1956, came to the
conclusion that the plates most likely come from Indonesia itself. He defines the
script as “a transitional phase between the Pallava script and the Old Javanese script
of the oldest period”,'?® which he dates between 650 and 800 CE. These plates were
probably deposited as relics in stipas or temples.

The verse on the aspiration for the welfare of all sentient beings occurs twice on
two different plates (plates ¢ and j) together with the ajiandc ciyate karma verse, a
verse that is only known in Southeast Asian inscriptions and can so far not be traced

t’121

in any Indian Buddhist tex and the ye dharma hetu formula, though in different

order on both plates. The verses run as follows:

riipinas'? sarvvasattva hi sarvve santu niramandh
sarvve bhadrani pasyanti ma kascit papam agamat ||

ajiiandc ciyate karma janmanah karma karanah (sic: read kdaranam)
JAanan na ciyate karma karmabhavat na jayante (sic: read jayate) ||

ye dharmma hetuprabhava hetun tesan tathdagata uvica
tesai ca yo nirodhah evamvadi mahasramanah ||

(De Casparis 1956: 113)

May all beings be happy, may all beings be healthy.

May they all experience auspiciousness, may misfortune not come to anyone.
Karma is accumulated because of ignorance, karma is the cause of rebirth.
Through wisdom karma is not accumulated, in the absence of karma one is

not reborn.

Of those phenomena that arise from a cause, the Tathagata told their cause
and their cessation. Thus the great ascetic proclaimed.

119 Fora description of these plates and their inscriptions, see Skilling 2015: 31-36.

120 pe Casparis 1956: 49.
21 ¢t Skilling 2015: 18.
122 We would expect sukhinah for ripinah.

—_






6 Appendix

6.1 The Pali suttas

6.1.1 Text and translation of MN 131

Bhaddekarattasuttam'

Evam me sutam: Ekam samayam bhagava savatthiyam viharati jetavane
anathapindikassa arame. Tatra kho bhagava bhikkhti amantesi bhikkhavo ti.
Bhadante ti te bhikkhti bhagavato paccassosum. Bhagava etad avoca:
Bhaddekarattassa vo, bhikkhave, uddesafi ca vibhangaii ca desissami. Tam sunatha
manasi karotha. Bhasissamiti. Evam bhante ti kho te bhikkht bhagavato

paccassosum. Bhagava etad avoca:

Atttam nanvagameyya, nappatikankhe anagatam,

Yad atitam pahtnam tam, appattail ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,

Asamhiram asankuppam tam vidva manubrithaye.

Ajj’ eva kiccam atappam ko jafifia maranam suve?

Na hi no sangaram tena mahasenena maccuna.

Evam viharim atapim ahorattam atanditam,

Tam ve bhaddekarotto ti santo acikkhate muniti.

Kathafi ca, bhikkhave, atitam anvagameti: evariipo ahosim atitam addhanan ti tattha
nandim samanvaneti. Evam vedano ahosim atitam addhanan ti tattha nandim
samanvaneti. Evam safifio ahosim atitamaddhananti tattha nandim samanvaneti.
Evam sankharo ahosim atitamaddhananti tattha nandim samanvaneti. Evam viifiano
ahosim atitam addhanan ti tattha nandim samanvaneti. Evam kho, bhikkhave, atitam

anvagameti.

I MN 131 at MN IIT 187-189.
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Kathafi ca, bhikkhave, atttam nanvagameti: evartipo ahosim atitam addhanan ti
tattha nandim na samanvaneti. Evam vedano ahosim atitam addhanan ti tattha
nandim na samanvaneti. Evam safifio ahosim atitam addhanan ti tattha nandim na
samanvaneti. Evam sankharo ahosim atitam addhanan ti tattha nandim na
samanvaneti. Evam vififiano ahosim atitam addhanan ti tattha nandim na
samanvaneti. Evam kho, bhikkhave, atitam nanvagameti.

Kathafi ca, bhikkhave, anagatam patikankhati: evariipo siyam anagatam addhanan ti
tattha nandim samanvaneti. Evam vedano siyam anagatam addhanan ti tattha
nandim samanvaneti. Evam safifio siyam anagatam addhanan ti tattha nandim
samanvaneti. Evam sankharo siyam anagatam addhanan ti tattha nandim
samanvaneti. Evam vifilano siyam anagatam addhanan ti tattha nandim

samanvaneti. Evam kho, bhikkhave, anagatam patikankhati.

Kathafi ca, bhikkhave, anagatam nappatikankhati: evarlipo siyam anagatam
addhanan ti tattha nandim na samanvaneti. Evam vedano siyam anagatam addhanan
ti tattha nandim na samanvaneti. Evam safifio siyam anagatam addhanan ti tattha
nandim na samanvaneti. Evam sankharo siyam anagatam addhanan ti tattha nandim
na samanvaneti. Evam vififiano siyam anagatam addhanan ti tattha nandim na

samanvaneti. Evam kho, bhikkhave, anagatam nappatikankhati.

Kathafi ca, bhikkhave, paccuppannesu dhammesu samhirati: idha, bhikkhave,
assutava puthujjano ariyanam adassavi ariyadhammassa akovido ariyadhamme
avinito sappurisanam adassavi sappurisadhammassa akovido sappurisadhamme
avinito rlipam attato samanupassati, rlpavantam va attanam, attani va riipam,
ripasmim va attanam. Vedanam attato samanupassati, vedanavantam va attanam,
attani va vedanam, vedanaya va attanam. Safilam attato samanupassati,
safifavantam va attanam, attani va safifam, safiflaya va attanam. Sankhare attato
samanupassati, sankharavantam va attanam, attani va sankhare, sankharesu va
attanam. Vififianam attato samanupassati, vifiianavantam va attanam, attani va
vifianam, viffianasmim va attanam. Evam kho, bhikkhave, paccuppannesu

dhammesu sambhirati.

Kathafi ca, bhikkhave, paccuppannesu dhammesu na sambhirati: idha, bhikkhave,
sutava ariyasavako ariyanam dassavi ariyadhammassa kovido ariyadhamme vinito
sappurisanam dassavi sappurisadhammassa kovido sappurisadhamme vinito na
ripam attato samanupassati. Na rlipavantam va attanam, na attani va riipam, na
ripasmim va attanam. Na vedanam attato samanupassati, vedanavantam va attanam,
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na attani va vedanam, na vedanaya va attanam. Na safifiam attato samanupassati, na
safifiavantam va attanam, na attani va safifiam, na saffiaya va attanam. Na sankhare
attato samanupassati, na sankharavantam va attanam, na attani va sankhare, na
sankharesu va attanam. Na vifiilanam attato samanupassati, na vifianavantam va
attanam, na attati va na viffianam, na viffianasmim va attanam. Evam kho,

bhikkhave, paccuppannesu dhammesu na samhirati.

Atttam nanvagameyya, nappatikankhe anagatam,

Yad atitam pahinam tam, appattail ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,

Asamhiram asankuppam tam vidva manubrtihaye.

Ajj’ eva kiccam atappam ko jafifia maranam suve?

Na hi no sangaram tena mahasenena maccuna.

Evam viharim atapim ahorattam atanditam,

Tam ve bhaddekarotto ti santo acikkhate muniti.

Bhaddekarattassa vo, bhikkhave, uddesafi ca vibhangaf ca desissami ti iti yan tam
vuttam idam etam paticca vuttan ti.

Idam avoca bhagava. Attamana te bhikkhii bhagavato bhasitam abhinandun ti.

Bhaddekarattasuttam pathamam

One Fine Night?

So I have heard. At one time the Buddha was staying near Savatth in Jeta’s Grove,
Anathapindika’s monastery. There the Buddha addressed the mendicants:
“Mendicants!” “Venerable sir,” they replied. The Buddha said this: “I shall teach
you the passage for recitation and the analysis of One Fine Night. Listen and pay
close attention, I will speak.” “Yes, sir,” they replied. The Buddha said this:

“Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;

and phenomena in the present are clearly seen in every case.
Knowing this, foster it — unfaltering, unshakable.

Tr. Bhikkhu Sujato 2018: https:/suttacentral.net/mn131/en/sujato (last retrieved on 20.11.2020).
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Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

And how do you run back to the past? You muster delight there, thinking: ‘I had
such form in the past.’ ... ‘I had such feeling ... perception ... choice ...
consciousness in the past.” That’s how you run back to the past.

And how do you not run back to the past? You don’t muster delight there, thinking:
‘I had such form in the past.” ... ‘I had such feeling ... perception ... choice ...
consciousness in the past.” That’s how you don’t run back to the past.

And how do you hope for the future? You muster delight there, thinking: ‘May I
have such form in the future.” ... ‘May I have such feeling ... perception ... choice
... consciousness in the future.” That’s how you hope for the future.

And how do you not hope for the future? You don’t muster delight there, thinking:
‘May I have such form in the future.” ... ‘May I have such feeling ... perception ...
choice ... consciousness in the future.” That’s how you don’t hope for the future.

And how do you falter amid presently arisen phenomena? It’s when an uneducated
ordinary person has not seen the noble ones, and is neither skilled nor trained in the
teaching of the noble ones. They’ve not seen good persons, and are neither skilled
nor trained in the teaching of the good persons. They regard form as self, self as
having form, form in self, or self in form. They regard feeling ... perception ...
choices ... consciousness as self, self as having consciousness, consciousness in
self, or self in consciousness. That’s how you falter amid presently arisen
phenomena.

And how do you not falter amid presently arisen phenomena? It’s when an educated
noble disciple has seen the noble ones, and is skilled and trained in the teaching of
the noble ones. They’ve seen good persons, and are skilled and trained in the
teaching of the good persons. They don’t regard form as self, self as having form,
form in self, or self in form. They don’t regard feeling ... perception ... choices ...
consciousness as self, self as having consciousness, consciousness in self, or self in

consciousness. That’s how you don’t falter amid presently arisen phenomena.

Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;
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and phenomena in the present are clearly seen in every case.

Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

And that’s what I meant when I said: ‘I shall teach you the passage for recitation and

299

the analysis of One Fine Night.

That is what the Buddha said. Satisfied, the mendicants were happy with what the
Buddha said.
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6.1.2 Text and translation of MN 132

Anandabhaddekarattasuttam?

Evam me sutam: ckam samayam bhagava savatthiyam viharati jetavane
anathapindikassa arame. Tena kho pana samayena ayasma anando upatthanasalayam
bhikkhti dhammiya kathaya sandasseti. Samadapeti samuttejeti sampahamseti
bhaddekarattassa uddesai ca vibhangaii ca bhasati?

Atha kho bhagava sayanhasamayam patisallana vutthito yena upatthanasala ten’
upasamkami. Upasamkamitva paffiatte asane nisidi. Nisajja kho bhagava bhikkhii
amantesi: Ko nu kho, bhikkhave, upatthanasalayam bhikkhti dhammiya kathaya
sandassesi samadapesi samuttejesi sampahamsesi bhaddekarattassa uddesaii ca
vibhangafi ca abhasiti?

Ayasma, bhante, anando upatthanasalayam bhikkhti dhammiya kathdya sandassesi
samadapesi samuttejesi sampahamsesi bhaddekarattassa uddesaii ca vibhangafi ca
abhastti.

Atha kho bhagava ayasmantam anandam amantesi: Yatha katham pana tvam,
ananda, bhikkhii dhammiya kathaya sandassesi samadapesi samuttejesi
sampahamsesi bhaddekarattassa uddesaii ca vibhangafi ca abhasiti?

Evam kho aham, bhante, bhikkhi dhammiya kathaya sandassesim samadapesim

samuttejesim sampahamsesim bhaddekarattassa uddesaii ca vibhangafi ca abhasim:

Atttam nanvagameyya, nappatikankhe anagatam,

Yad atitam pahinan tam, appattail ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,
Asamhiram asankuppam tam vidva-m-anubriihaye.
Ajj’ eva kiccam atappam; ko jafifia maranam suve?
Na hi no samgaram tena mahasenena maccuna.

Evam viharim atapim ahorattam atanditam,

Tam ve bhaddekarotto ti santo acikkhate muniti.

Kathafi ¢’, avuso, atitam anvagameti: Evaripo ahosim atitam addhanan ti tattha

nandim samanvaneti. Evamvedano ahosim atitam addhanan ti tattha nandim

3 MN 132 at MN T1T 189-191.
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samanvaneti. ... (as in foregoing sutta) ... Evam kho, avuso, paccuppannesu

dhammesu na sambhirati.
Atttam nanvagameyya, nappatikankhe anagatam,
... (etc. as above) ...
Tam ve bhaddekarotto ti santo acikkhate muniti.

Evam kho aham, bhante, bhikkhii dhammiya kathaya sandassesim samadapesim

samuttejesim sampahamsesim bhaddekarattassa uddesafi ca vibhangai ca abhasin ti.

Sadhu sadhu, ananda, sadhu kho tvam, ananda, bhikkhii dhammiya kathaya
sandassesi samadapesi samuttejesi sampahamsesi, bhaddekarattassa uddesail ca

vibhangaii ca abhasi.

Afitam nanvagameyya, —pe—

Tam ve bhaddekarotto ti santo acikkhate muniti.
Kathafi ¢’. ananda, atitam anvagameti? —pe— Evam kho, ananda, atitam anvagameti.
Kathafi ¢’. ananda, attta nanvagameti? —pe— Evam kho, ananda, atitam nanvagameti.

Kathafi ¢’. ananda, anagatam patikankhati? —pe— Evam kho, ananda, anagatam
patikankhati.

Kathafi ¢’. ananda, anagatam nappatikankhati? —pe— Evam kho, ananda, anagatam
na patikankhati.

Kathaii ¢’. ananda, paccuppannesu dhammesu samhirati? —pe— Evam kho, ananda,

paccuppannesu dhammesu samhirati.

Kathafi ¢’. ananda, paccuppannesu dhammesu na samhirati? —pe— Evam kho,

ananda, paccuppannesu dhammesu na samhirati.
Afitam nanvagameyya, —pe—
Tam ve bhaddekarotto ti santo acikkhate muniti.
Idam avoca bhagava. Attamano ayasma anando bhagavato bhasitam abhinanditi.

Anandabhaddekarattasuttam dutiyam
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Ananda and One Fine Night*

So I have heard. At one time the Buddha was staying near Savattht in Jeta’s Grove,
Anathapindika’s monastery.Now at that time Venerable Ananda was educating,
encouraging, firing up, and inspiring the mendicants in the assembly hall with a
Dhamma talk on the topic of the recitation passage and analysis of One Fine Night.

Then in the late afternoon, the Buddha came out of retreat, went to the assembly
hall, where he sat on the seat spread out, and addressed the mendicants: “Who was
inspiring the mendicants with a talk on the recitation passage and analysis of One
Fine Night?”

“It was Venerable Ananda, sir.”

Then the Buddha said to Venerable Ananda: “But in what way were you inspiring
the mendicants with a talk on the recitation passage and analysis of One Fine
Night?”

“I was doing so in this way, sir,” replied Ananda. (dnd he went on to repeat the

verses and analysis as in the previous discourse, MN 131.)

“That’s how I was inspiring the mendicants with a talk on the recitation passage and
analysis of One Fine Night.”

“Good, good, Ananda. It’s good that you were inspiring the mendicants with a talk
on the recitation passage and analysis of One Fine Night.” (4nd the Buddha

repeated the verses and analysis once more.)

That is what the Buddha said. Satisfied, Venerable Ananda was happy with what the
Buddha said.

4 Tr. Bhikkhu Sujato 2018: https://suttacentral.net/mn132/en/sujato (last retrieved on 20.11.2020).
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6.1.3 Text and translation of MN 133

Mahakaccanabhaddekarattasuttam?®

Evam me sutam: Ekam samayam bhagava rajagahe viharati tapodarame. Atha kho
ayasma samiddhi rattiya pacclisasamayam paccutthaya yena tapodo ten’
upasamkami. Gattani parisificitum. Tapode gattani parisificitva paccuttaritva
ekacivaro atthasi gattani pubbapayamano. Atha kho afifiatara devata abhikkantaya
rattiya abhikkantavanna kevalakappam tapodam obhasetva yen’ ayasma samiddhi,
ten’ upasamkami, upasamkamitva ekamantam atthasi. Ekamantam thita kho sa

devata ayasmantam samiddhim etad avoca:
Dharesi tvam, bhikkhu, bhaddekarattassa uddesai ca vibhangaii cati?

Na kho aham, avuso, dharemi bhaddekarattassa uddesafi ca vibhangail ca. Tvam
pan’, avuso, dharesi bhaddekarattassa uddesai ca vibhangaii cati?

Aham pi kho, bhikkhu, na dharemi bhaddekarattassa uddesafi ca vibhangai ca.
Dharesi pana tvam, bhikkhu, bhaddekarattiyo gatha ti?

Na kho aham, avuso, dharemi bhaddekarattiyo gatha. Tvam pan’, avuso, dharesi
bhaddekarattiyo gatha ti?

Aham pi kho, bhikkhu, na dharemi bhaddekarattiyo gatha. Ugganhahi tvam,
bhikkhu, bhaddekarattassa uddesail ca vibhangafi ca. Pariyapunahi tvam, bhikkhu,
bhaddekarattassa  uddesaii ca  vibhangai ca. Atthasamhito, bhikkhu,
bhaddekarattassa uddeso ca vibhango ca adibrahmacariyako ti. Idam avoca sa
devata. Idam vatva tatth’ ev’ antaradhayi.

Atha kho ayasma samiddhi tassa rattiya accayena yena bhagava ten’ upasamkami.
Upasamkamitva bhagavantam abhivadetva ekamantam nisidi. Ekamantam nisinno
kho ayasma samiddhi bhagavantam etad avoca. Idhaham, bhante, rattiya
pacclisasamayam paccutthaya yena tapodo ten’ upasamkamim gattani parisificitum.
Tapode gattani parisificitva  paccuttaritva ekacivaro  atthasim  gattani
pubbapayamano. Atha kho, bhante, afifiatara devata abhikkantaya rattiya ... (efc. as
above) ... adibrahmacariyako ti. Idam avoca, bhante, sa devata. Idam vatva tatth’

ev’ antaradhayi.

Sadhu me, bhante, bhagava bhaddekarattassa uddesai ca vibhangaii ca desetti.

5 MN 133 at MN III 192-199.
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Tena hi, bhikkhu, sunahi, sadhukam manasikarohi, bhasissamiti.
Evam bhante ti kho ayasma samiddhi bhagavato paccassosi. Bhagava etada voca:

Atttam nanvagameyya, nappatikankhe anagatam,

Yad atitam pahinan tam, appattail ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,

Asamhiram asankuppam tam vidva-m-anubriihaye.

Ajj’ eva kiccam atappam; ko jafifia maranam suve?

Na hi no samgaram tena mahasenena maccuna.

Evam viharim atapim ahorattam atanditam,

Tam ve bhaddekarotto ti santo acikkhate muniti.

Idam avoca bhagava. Idam vatva sugato utthay’ asana viharam pavisi. Atha kho
tesam bhikkhtinam acirapakkantassa bhagavato etad ahosi: 'l[dam kho no, avuso,
bhagava samkhittena uddesam uddisitva vittharena attham avibhajitva utthay’ asana

viharam pavittho.
Atttam nanvagameyya, nappatikankhe anagatam,
... (etc. as above) ...
Tam ve bhaddekarotto ti santo acikkhate muniti.

Ko nu kho imassa bhagavata samkhittena uddesassa udditthassa vittharena attham
avibhattassa vittharena attham vibhajeyyati? Atha kho tesam bhikkhiinam etad
ahosi: Ayam kho ayasma mahakaccano satthu ¢’ eva samvannito sambhavito ca
vififiinam sabrahmacarinam. Pahoti ¢’ ayasma mahakaccano imassa bhagavata
samkhittena uddesassa udditthassa vittharena attham avibhattassa vittharena attham
vibhajitum. Yan niina mayam yen’ ayasma mahakaccano ten’ upasamkameyyama.

Upasamkamitva ayasmantam mahakaccanam etam attham patipuccheyyamati?

Atha kho te bhikkhii yen’ ayasma mahakaccano ten’ upasankamimsu.
Upasankamitva ayasmata mahakaccanena saddhim sammodimsu. Sammodaniyam
katham sarantyam vitisaretva ekamantam nisidimsu. Ekamantam nisinna kho te
bhikkh@i ayasmantam mahakaccanam etad avocum: idam kho no, avuso kaccana,
bhagava samkhittena uddesam uddisitva vittharena attham avibhajitva utthay’ asana

viharam pavittho:

Afitam nanvagameyya, —pe—
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Tam ve bhaddekarotto ti santo acikkhate muniti.

Tesam no, avuso kaccana, amhakam acirapakkantassa bhagavato etad ahosi: 'Idam
kho no, avuso, bhagava samkhittena uddesam uddisitva vittharena attham

avibhajitva utthay’ asana viharam pavittho.
Atitam nanvagameyya, —pe—
Tam ve bhaddekarotto ti santo acikkhate muniti.

Ko nu kho imassa bhagavata samkhittena uddesassa udditthassa vittharena attham
avibhattassa vittharena attham vibhajeyyati. Tesam no, avuso kaccana, amhakam
etad ahosi: 'Ayam kho ayasma mahakaccano satthu ¢’ eva samvannito, sambhavito
ca vififitnam sabrahmacarinam, pahoti cayasma mahakaccano imassa bhagavata ...

patipuccheyyamati? Vibhajat’ ayasma mahakaccano ti.

Seyyathapi, avuso, puriso saratthiko saragavesl sarapariyesanafil caramano mahato
rukkhassa titthato saravato atikkamm’ eva milam atikkamma khandham
sakhapalase saram pariyesitabbam mafifleyya. Evam sampadam idam.
Ayasmantanam satthari sammukhibhute tam bhagavantam atisitva amhe etam
attham patipucchitabbam maifietha. So h’, avuso, bhagava janam janati passam
passati cakkhubhiito fianabhiito dhammabhiito brahmabhiito vatta pavatta atthassa
ninneta amatassa data dhammassami tathagato. So ¢’ eva pan’ etassa kalo hoti yam
bhagavantam yeva etam attham patipuccheyyatha. Yatha vo bhagava byakareyya,
tatha nam dhareyyathati.

Addha, ‘vuso kaccana, bhagava janam janati ... kalo hoti yam bhagavantam etam
attham patipuccheyyama. Yatha no bhagava byakareyya, tatha nam dhareyyama.
Api ¢’ ayasma mahakaccano satthu ¢’ eva samvannito sambhavito ca vififiiinam
sabrahmacarinam. Pahoti ¢’ ayasma mahakaccano imassa bhagavata samkhittena
uddesassa udditthassa vittharena attham avibhattassa vittharena attham vibhajitum.

Vibhajat” ayasma mahakaccano agarukaritva ti.
Tena h’, avuso, sunatha sadhukam manas karotha, bhasissamiti.

Evam avuso ti kho te bhikkhii ayasmato mahakaccanassa paccassosum. Ayasma

mahakaccano etad avoca:

Yam kho no, avuso, bhagava samkhittena uddesam uddisitva vittharena attham

avibhajitva utthay’ asana viharam pavittho:

Afitam nanvagameyya, —pe—
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Tam ve bhaddekarotto ti santo acikkhate muniti.

Imassa kho aham, avuso, bhagavata samkhittena uddesassa udditthassa vittharena

attham avibhattassa, evam vittharena attham ajanami.

Kathafi ¢’, avuso, atttam anvagameti? Iti me cakkhum ahosi atitam addhanam iti
rupa ti tattha chandaragapatibaddham hoti vifilanam. Chandaragapatibaddhatta
vififianassa tad abhinandati. Tad abhinandanto atitam anvagameti. Iti me sotam ahosi
atitam addanam iti saddo ti —pe—. Iti me ghanam ahosi atitam addhanam iti ghandha
ti —pe—. Iti me jivha ahosi atttam addhanam iti rasa ti —pe—. Iti me kayo ahosi atitam
addhanam iti me photthabba ti —pe—. Iti me mano ahosi atitam addhanam iti dhamma
ti chandaragapatibaddham hoti vifilanam. Chandaragapatibaddhatta vififianassa tad
abhinandati. Tad abhinandato atitam anvagameti. Evam kho, avuso, atitam

anvagameti.

Kathafi ¢’, avuso, atitam nanvagameti? Iti me cakkhum ahosi atitam addhanam iti
ripa ti  na  tattha  chandaragapatibaddham  hoti  vifilanam. Na
chandaragapatibaddhatta vifiianassa na tad abhinandati. Na tad abhinandanto atttam
nanvagameti. Iti me sotam ahosi atitam addhanam iti me sadda ti —pe—. Iti me
ghanam ahosi atitam addhanam iti gandha ti —pe—. Iti me jivha ahosi atitam
addhanam iti rasa ti —pe—. Iti me kayo ahosi atitam addhanam iti me photthabba ti —
pe—. Iti me mano ahosi atitam addhanam iti dhamma ti na tattha
chandaragapatibaddham hoti vifiianam. Na chandaragapatibaddhatta viifianassa na
tad abhinandati. Na tad abhinandato atitam nanvagameti. Evam kho, avuso, atitam

nanvagameti.

Kathaii ¢’, avuso, anagatam patikankhati? Iti me cakkhum siya anagatam addhanam
iti riipa ti appatiladdhassa patilabhaya cittam panidahati. Cetaso panidhanapaccaya
tad abhinandati. Tad abhinandanto anagatam patikankhati. Iti me sotam siya
anagatam addhanam iti sadda ti —pe—. Iti me ghanam siya anagatam addhanam iti
gandha ti —pe—. Iti me jivha siya anagatam addhanam iti rasa ti —pe—. Iti me kayo
siya anagatam addhanam iti photthabba ti —pe—. Iti me mano siya anagatam
addhanam iti dhamma ti appatiladdhassa patilabhaya cittam panidahati. Cetaso
panidhanapaccaya tad abhinandati. Tad abhinandanto anagatam patikankhati. Evam
kho, avuso, anagatam patikankhati.

Kathafi ¢’, avuso, anagatam na patikankhati? Iti me cakkhum siya anagatam
addhanam iti ripa ti appatiladdhassa patilabhaya cittam na panidahati. Cetaso
appanidhanapaccaya na tad abhinandati. Na tad abhinandanto anagatam na
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patikankhati. Iti me sotam ... Iti me mano siya anagatam addhanam iti dhamma ti
appatiladdhassa patilabhaya cittam na panidahati. Cetaso appanidhanapaccaya na
tad abhinandati. Na tad abhinandanto anagatam na patikankhati. Evam kho, avuso,

anagatam na patikankhati.

Kathafi ¢’, avuso, paccuppannesu dhammesu samhirati? Yafi ¢’, avuso, cakkhum ye
ca ripa ubhayam etam paccuppannanam, tasmim yeva paccuppanne
chandaragapatibaddham hoti vifinanam. Chandaragapatibaddhatta vififianassa tad
abhinandati. Tad abhinandanto paccuppannesu dhammesu samhirati. Yai ¢’, avuso,
sotam ye ca sadda —pe—. Yaifi ¢’, avuso, ghanam ye ca gandha —pe—. Ya ¢’, avuso,
jivha ye ca rasa —pe—. Yo c’, avuso, kayo ye ca photthabba —pe—. Yo c’, avuso, mano
ye ca dhamma ubhayam etam paccuppannam ... paccuppannesu dhammesu

samhirati. Evam kho, avuso, paccuppannesu dhammesu samhirati.

Kathaii ¢’, avuso, paccuppannesu dhammesu na samhirati? Yafi ¢’, avuso, cakkhum,
ye ca ripa ubhayam etam paccuppannam, tasmim yeva paccuppanne na
chandaragapatibaddham hoti vifiianam. Na chandaragapatibaddhatta viifianassa na
tad abhinandati. Na tad abhinandanto paccuppannesu dhammesu na samhirati. Yafi
¢’, avuso, sotam ye ca sadda —pe—. Yaifi ¢’, avuso, ghanam ye ca gandha —pe—. Yac’,
avuso, jivha ye ca rasa —pe—. Yo c¢’, avuso, kayo ye ca photthabba —pe—. Yo c’,
avuso, mano ye ca dhamma ubhayam etam paccuppannam, tasmim yeva
paccuppanne na chandaragapatibaddham hoti vififianam. Na
chandaragapatibaddhatta viifianassa na tad abhinandati. Na tad abhinandanto
paccuppannesu dhammesu na samhirati. Evam kho, avuso, paccuppannesu

dhammesu na sambhirati.

Yam kho no, avuso, bhagava samkhittena uddesam uddisitva vittharena attham
avibhajitva utthay’ asana viharam pavittho:

Afitam nanvagameyya, —pe—

Tam ve bhaddekarotto ti santo acikkhate muniti.
Imassa kho ‘ham, avuso, bhagavata samkhittena uddesassa udditthassa vittharena
attham avibhattassa evam vittharena attham ajanami. Akankhamana ca pana tumhe,

ayasmanto, bhagavantam yeva upasamkamitva etam attham patipuccheyyatha.

Yatha vo bhagava byakaroti tatha nam dhareyyathati.

Atha kho te bhikkhii ayasmato mahakaccanassa bhasitam abhinanditva anumoditva

utthay’ asana yena bhagava ten’ upasamkamimsu upasamkamitva bhagavantam
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abhivadetva ekamantam nisidimsu. Ekamantam nisinna kho te bhikkhi
bhagavantam etad avocum: Yam kho no, bhante, bhagava samkhittena uddesam
uddisitva vittharena attham avibhajitva utthay’ asana viharam pavittho:

Atitam nanvagameyya, —pe—
Tam ve bhaddekarotto ti santo acikkhate muniti.

Tesan no, bhante, amhakam acirapakkantassa bhagavato etad ahosi: '[dam kho no,
avuso, bhagava samkhittena uddesam uddisitva vittharena attham avibhajitva

viharam pavittho:
Atttam nanvagameyya, nappatikankhe anagatam,
... (etc. as above) ...
Tam ve bhaddekarotto ti santo acikkhate muniti.

Ko nu kho imassa bhagavata samkhittena uddesassa udditthassa vittharena attham
avibhattassa vittharena attham vibhajeyyati? Tesan no, bhante, amhakam etad ahosi:
Ayam kho, avuso, mahakaccano satthu ¢’ eva samvannpito ... etam attham
patipuccheyyamati. Atha kho mayam, bhante, yen’ ayasma mahakaccano ten’
upasamkamimha. Upasankamitva ayasmantam mahakaccanam etam attham
patipucchimha. Tesan no, bhante, ayasmata mahakaccanena imehi akarehi imehi

padehi imehi byafijanehi attho vibhatto ti.

Pandito bhikkhave mahakaccano mahapaiifio bhikkhave mahakaccano. Maii ce pi
tumhe, bhikkhave, etam attham patipuccheyyatha, aham pi tam evam evam
byakareyyam yatha tam mahakaccanena byakatam. Eso ¢’ eva tassa attho evail ca

nam dharethati.
Idam avoca bhagava. Attamana te bhikkhi bhagavato bhasitam abhinandun ti.

Mahakaccanabhaddekarattasuttam tatiyam.

Mahakaccana and One Fine Night®

So I have heard. At one time the Buddha was staying near Rajagaha in the Hot
Springs Monastery. Then Venerable Samiddhi rose at the crack of dawn and went to

®  Tr. Bhikkhu Sujato 2018: https://suttacentral.net/mn133/en/sujato (last retrieved on 20.11.2020).
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the hot springs to bathe. When he had bathed and emerged from the water he stood
in one robe drying himself. Then, late at night, a glorious deity, lighting up the
entire hot springs, went up to Samiddhi, stood to one side, and said to Samiddhi:

“Mendicant, do you remember the recitation passage and analysis of One Fine
Night?”

“No, reverend, I do not. Do you?”

“I also do not. But do you remember just the verses on One Fine Night?”

“I do not. Do you?”

“l also do not. Learn the recitation passage and analysis of One Fine Night,
mendicant, memorize it, and remember it. It is beneficial and relates to the
fundamentals of the spiritual life.” That’s what that deity said, before vanishing right
there.

Then, when the night had passed, Samiddhi went to the Buddha, bowed, sat down to
one side, and told him what had happened. Then he added:

“Sir, please teach me the recitation passage and analysis of One Fine night.”
“Well then, mendicant, listen and pay close attention, I will speak.”
“Yes, sir,” Samiddhi replied. The Buddha said this:

“Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;

and phenomena in the present are clearly seen in every case.
Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.”

That is what the Buddha said. When he had spoken, the Holy One got up from his
seat and entered his dwelling. Soon after the Buddha left, those mendicants
considered: “The Buddha gave this brief passage for recitation, then entered his
dwelling without explaining the meaning in detail. ...
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Who can explain in detail the meaning of this brief summary given by the Buddha?”
Then those mendicants thought: “This Venerable Mahakaccana is praised by the
Buddha and esteemed by his sensible spiritual companions. He is capable of
explaining in detail the meaning of this brief passage for recitation given by the
Buddha. Let’s go to him, and ask him about this matter.”

Then those mendicants went to Mahakaccana, and exchanged greetings with him.
When the greetings and polite conversation were over, they sat down to one side.
They told him what had happened, and said: “May Venerable Mahakaccana please

explain this.”

“Reverends, suppose there was a person in need of heartwood. And while wandering
in search of heartwood he’d come across a large tree standing with heartwood. But
he’d pass over the roots and trunk, imagining that the heartwood should be sought in
the branches and leaves. Such is the consequence for the venerables. Though you
were face to face with the Buddha, you passed him by, imagining that you should
ask me about this matter. For he is the Buddha, who knows and sees. He is vision,
he is knowledge, he is the truth, he is supreme. He is the teacher, the proclaimer, the
elucidator of meaning, the bestower of the deathless, the lord of truth, the Realized
One. That was the time to approach the Buddha and ask about this matter. You
should have remembered it in line with the Buddha’s answer.”

“Certainly he is the Buddha, who knows and sees. He is vision, he is knowledge, he
is the truth, he is supreme. He is the teacher, the proclaimer, the elucidator of
meaning, the bestower of the deathless, the lord of truth, the Realized One. That was
the time to approach the Buddha and ask about this matter. We should have
remembered it in line with the Buddha’s answer. Still, Venerable Mahakaccana is
praised by the Buddha and esteemed by his sensible spiritual companions. He is
capable of explaining in detail the meaning of this brief passage for recitation given
by the Buddha. Please explain this, if it’s no trouble.”

“Well then, reverends, listen and pay close attention, I will speak.”
“Yes, reverend,” they replied. Venerable Mahakaccana said this:

“Reverends, the Buddha gave this brief passage for recitation, then entered his
dwelling without explaining the meaning in detail:

Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;
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and phenomena in the present are clearly seen in every case.
Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

And this is how I understand the detailed meaning of this passage for recitation.

And how do you run back to the past? Consciousness gets tied up there with desire
and lust, thinking: ‘In the past I had such eyes and such sights.” So you take pleasure
in that, and that’s when you run back to the past. Consciousness gets tied up there
with desire and lust, thinking: ‘In the past I had such ears and such sounds ... such a
nose and such smells ... such a tongue and such tastes ... such a body and such
touches ... such a mind and such thoughts.” So you take pleasure in that, and that’s
when you run back to the past. That’s how you run back to the past.

And how do you not run back to the past? Consciousness doesn’t get tied up there
with desire and lust, thinking: ‘In the past I had such eyes and such sights.” So you
don’t take pleasure in that, and that’s when you no longer run back to the past.
Consciousness doesn’t get tied up there with desire and lust, thinking: ‘In the past I
had such ears and such sounds ... such a nose and such smells ... such a tongue and
such tastes ... such a body and such touches ... such a mind and such thoughts.” So
you don’t take pleasure in that, and that’s when you no longer run back to the past.
That’s how you don’t run back to the past.

And how do you hope for the future? The heart is set on getting what it does not
have, thinking: ‘May I have such eyes and such sights in the future.” So you take
pleasure in that, and that’s when you hope for the future. The heart is set on getting
what it does not have, thinking: ‘May I have such ears and such sounds ... such a
nose and such smells ... such a tongue and such tastes ... such a body and such
touches ... such a mind and such thoughts in the future.” So you take pleasure in
that, and that’s when you hope for the future. That’s how you hope for the future.

And how do you not hope for the future? The heart is not set on getting what it does
not have, thinking: ‘May I have such eyes and such sights in the future.” So you
don’t take pleasure in that, and that’s when you no longer hope for the future. The
heart is not set on getting what it does not have, thinking: ‘May I have such ears and
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such sounds ... such a nose and such smells ... such a tongue and such tastes ...
such a body and such touches ... such a mind and such thoughts in the future.” So
you don’t take pleasure in that, and that’s when you no longer hope for the future.
That’s how you don’t hope for the future.

And how do you falter amid presently arisen phenomena? Both the eye and sights
are presently arisen. If consciousness gets tied up there in the present with desire
and lust, you take pleasure in that, and that’s when you falter amid presently arisen
phenomena. Both the ear and sounds ... nose and smells ... tongue and tastes ...
body and touches ... mind and thoughts are presently arisen. If consciousness gets
tied up there in the present with desire and lust, you take pleasure in that, and that’s
when you falter amid presently arisen phenomena. That’s how you falter amid

presently arisen phenomena.

And how do you not falter amid presently arisen phenomena? Both the eye and
sights are presently arisen. If consciousness doesn’t get tied up there in the present
with desire and lust, you don’t take pleasure in that, and that’s when you no longer
falter amid presently arisen phenomena. Both the ear and sounds ... nose and smells
... tongue and tastes ... body and touches ... mind and thoughts are presently arisen.
If consciousness doesn’t get tied up there in the present with desire and lust, you
don’t take pleasure in that, and that’s when you no longer falter amid presently

arisen phenomena. That’s how you don’t falter amid presently arisen phenomena.

This is how I understand the detailed meaning of that brief passage for recitation
given by the Buddha.

If you wish, you may go to the Buddha and ask him about this. You should
remember it in line with the Buddha’s answer.”

“Yes, reverend,” said those mendicants, approving and agreeing with what
Mahakaccana said. Then they rose from their seats and went to the Buddha, bowed,
sat down to one side, and told him what had happened, adding:

“Mahakaccana clearly explained the meaning to us in this manner, with these words
and phrases.”

“Mahakaccana is astute, mendicants, he has great wisdom. If you came to me and
asked this question, I would answer it in exactly the same way as Mahakaccana.
That is what it means, and that’s how you should remember it.”
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That is what the Buddha said. Satisfied, the mendicants were happy with what the
Buddha said.
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6.1.4 Text and translation of MN 134

Lomasakangiyabhaddekarattasuttam’

Evam me sutam: Ekam samayam bhagava savatthiyam viharati jetavane
anathapindikassa arame. Tena kho pana samayena ayasma lomasakangiyo sakkesu
viharati kapilavatthusmim nigrodharame. Atha kho candano devaputto abhikkantaya
rattiya abhikkantavanno kevalakappam nigrodharamam obhasetva yen’ ayasma
lomasakangiyo ten’ upasamkami. Upasamkamitva ekamantam atthasi. Ekamantam
thito kho candano devaputto ayasmantam lomasakangiyam etad avoca: Dharesi

tvam, bhikkhu, bhaddekarattassa uddesai ca vibhangaii cati?

Na kho aham, avuso, dharemi bhaddekarattassa uddesafi ca vibhangail ca. Tvam
pan’, avuso, dharesi bhaddekarattassa uddesai ca vibhangafi cati?

Aham pi kho, bhikkhu, na dharemi bhaddekarattassa uddesafi ca vibhangai ca.
Dharesi pana tvam, bhikkhu, bhaddekarattiyo gatha ti?

Na kho aham, avuso, dharemi bhaddekarattiyo gatha. Tvam pan’ avuso, dharesi
bhaddekarattiyo gatha ti?

Dharemi kho ‘ham, bhikkhu, bhaddekarattiyo gatha ti. Yatha katham pana tvam,
avuso, dharesi bhaddekarattiyo gatha ti?

Ekamidam, bhikkhu samayam bhagava devesu tavatimsesu viharati
paricchattakamille pandukambalasilayam. Tatra bhagava devanam tavatimsanam

bhaddekarattassa uddesaii ca vibhangaii ca abhasi:

Atttam nanvagameyya, nappatikankhe anagatam,

Yad atitam pahinan tam, appattail ca anagatam.

Paccuppannaii ca yo dhammam tattha tattha vipassati,
Asamhiram asankuppam tam vidva-m-anubriihaye.
Ajj’ eva kiccam atappam; ko jafifia maranam suve?
Na hi no samgaram tena mahasenena maccuna.

Evam viharim atapim ahorattam atanditam,

Tam ve bhaddekarotto ti santo acikkhate muniti.

7 MN 134 at MN III 199-202.
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Evam kho aham, bhikkhu, dharemi bhaddekarattiyo gatha. Ugganhahi tvam,
bhikkhu, bhaddekarattassa uddesail ca vibhangafi ca. Pariyapunahi tvam, bhikkhu,
bhaddekarattassa uddesaii ca vibhangai ca. Dharehi tvam, bhikkhu,
bhaddekarattassa  uddesai ca  vibhangai ca. Atthasamhito, bhikkhu,
bhaddekarattassa uddeso ca vibhango ca adibrahmacariyako ti. Idam avoca candano
devaputto. Idam vatva tatth’ ev’ antaradhayi.

Atha kho ayasma lomasakangiyo tassa rattiya accayena senasanam samsametva
pattacivaram adaya yena savatthi tena carikam pakkami. Anupubbena carikam
caramano yena savatthi jetavanam anathapindikassa aramo yena bhagava ten’
upasamkami. Upasankamitva bhagavantam abhivadetva ekamantam nisidi.

Ekamantam nisinno kho ayasma lomasakangiyo bhagavantam etad avoca:

Ekamidam, bhante, samayam sakkesu viharami kapilavatthusmim nigrodharame.
Atha kho, bhante, afifataro devaputto abhikkantaya rattiya abhikkantavanno

B

kevalakappam  nigrodharamam  obhasetva  yenaham ten upasamkami.
Upasankamitva ekamantam atthasi. Ekamantam thito kho, bhante, so devaputto
mam etad avoca: 'dharesi tvam, bhikkhu, bhaddekarattassa uddesafi ca vibhangai
cati? Evam vutte aham, bhante tam devaputtam etad avocam: 'Na kho aham, avuso,
dharemi bhaddekarattassa uddesail ca vibhangaii ca. Tvam pan’, avuso dharesi ...
vibhango ca adibrahmacariyako ti. Idam avoca so, bhante, devaputto, idam vatva
tatth’ ev’ antaradhayi. Sadhu me, bhante, bhagava bhaddekarattassa uddesail ca

vibhangail ca desetiiti.
Janasi pana tvam ,bhikkhu, tam devaputtan ti?
Na kho aham, bhante, janami tam devaputtan ti.

Candano nam’ eso, bhikkhu, devaputto. Candano, bhikkhu, devaputto atthikatva
manasikatva sabbam cetaso samannaharitva ohitasoto dhammam sunati. Tena hi,
bhikkhu, sunahi sadhukam manasikarohi, bhasissamiti. Evam bhante ti kho ayasma
lomasakangiyo bhagavato paccassosi. Bhagava etad avoca:

Atttam nanvagameyya, nappatikankhe anagatam,
... (etc. as above) ...
Tam ve bhaddekarotto ti santo acikkhate muniti.

Kathafi ca, bhikkhu, atitam anvagameti? Evamrtipo ahosim ... atitam nanvagameti.

Kathafi ca, bhikkhu, anagatam patikankhati? ... (as in No. 131) Evam kho bhikkhu,

paccuppannesu dhammesu na samhirati.
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Afitam nanvagameyya, —pe—

Tam ve bhaddekarotto ti santo acikkhate muniti.

Idam avoca bhagava. Attamano ayasma lomasakangiyo bhagavato bhasitam
abhinanditi.

Lomasakangiyabhaddekaratta uttam catuttham.

Lomasakangiya and One Fine Night®

So I have heard. At one time the Buddha was staying near Savatth in Jeta’s Grove,
Anathapindika’s monastery. Now at that time Venerable Lomasakangiya was
staying in the Sakyan country at Kapilavatthu in the Banyan Tree Monastery. Then,
late at night, the glorious god Candana, lighting up the entire Banyan Tree
Monastery, went up to the Venerable Lomasakangiya, and stood to one side.
Standing to one side, he said to Lomasakangiya: “Mendicant, do you remember the
recitation passage and analysis of One Fine Night?”

“No, reverend, I do not. Do you?”

“I also do not. But do you remember just the verses on One Fine Night?”
“I do not. Do you?”

“I do.” “How do you remember the verses on One Fine Night?”

“This one time, the Buddha was staying among the gods of the Thirty-Three at the
root of the Shady Orchard Tree on the stone spread with a cream rug. There he
taught the recitation passage and analysis of One Fine Night to the gods of the
Thirty-Three:

Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;

and phenomena in the present are clearly seen in every case.

Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

Tr. Bhikkhu Sujato 2018: https://suttacentral.net/mn134/en/sujato (last retrieved on 20.11.2010).
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The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

That’s how I remember the verses of One Fine Night. Learn the recitation passage
and analysis of One Fine Night, mendicant, memorize it, and remember it. It is
beneficial and relates to the fundamentals of the spiritual life.” That’s what the god
Candana said before vanishing right there.

Then Lomasakangiya set his lodgings in order and, taking his bowl and robe, set out
for Savatthi. Eventually he came to Savattht and Jeta’s Grove. He went up to the
Buddha, bowed, sat down to one side, and told him what had happened. Then he
added:

“Sir, please teach me the recitation passage and analysis of One Fine night.”
“But mendicant, do you know that god?”
“I do not, sir.”

“That god was named Candana. Candana pays heed, pays attention, engages
wholeheartedly, and lends an ear to the teaching. Well then, mendicant, listen and
pay close attention, I will speak.” “Yes, sir,” Lomasakangiya replied. The Buddha
said this:

“Don’t run back to the past, don’t hope for the future.
What’s past is left behind; the future has not arrived;

and phenomena in the present are clearly seen in every case.
Knowing this, foster it — unfaltering, unshakable.

Today’s the day to keenly work — who knows, tomorrow may bring death!
For there is no bargain to be struck with Death and his mighty hordes.

The peaceful sage explained it’s those who keenly meditate like this,
tireless all night and day, who truly have that one fine night.

And how do you run back to the past? ...” (And the Buddha repeated the analysis as
in MN 131.)

That is what the Buddha said. Satisfied, Venerable Lomasakangiya was happy with
what the Buddha said.
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6.2 The Sanskrit texts

6.2.1 SHTIII 816

Folio 1

[1.] siddham e(vam maya Srutam ekasmin samaye bhagavan $rava)sty(am) viharat(i)

sma jetavane anathapindadasyarame

[2.] tatra bh(agavan bhiksiin amantrayati sma) (...~6...) $rnutha’ bhiksava'® sadhu
ca susthu ca manasikuruta{m} bhasayisyamafh}s tr(bhir dharmaih sampannah)
(...~5...) bhiksu'' bhadragaratriya'? ity avidhiyate'® | kadames'* trbhih uditam'
nama(s)e (...~7...).s. .. .. ..tah

[3.] pratyutpanna'® ca (ye) ddharme!” tatra tatra vipasakah'®
asamharya vikalpasthah vidvas'® tam (navamanyate

sam)rddhyate? |

adyeva kuryyam?' adaptam?? | ko jane®®* maranam{n} hi (§v)o

aidt
[4.] namo arya tha .. .. ku jarasya (...~8...) | tadyatha ace vice kuce sarve dusta®*
sthabham(i)25> .. + .u .t. $am agachamda svaha ta ka namo (...~7...) namo

Read: synuta.

10" Read: bhiksavah.

" Read: bhikso.

Read: bhadrakaratriya.
Read: avadhiyate.

Read: katamais.

Read: uditam.

Read: pratyutpannams.
Read: dharmams.

Read: vipasyakah.

Read: vikalpastho vidvams.
Read: samydhyate.

Read: kuryat.

Read: ataptam. Cf. BHSD 91/2 for ataptakarin: “atapta as hyper-Skt. for Pali atappa”.
Read: janiyat.
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dharmasya namo samghasya namo saptana  samyaksambuddhana 2°

sasravakasamghanam ni (...~15...) (sa)mrdhyatu tadyatha pisaci pamnasabharih?’
($a)nasabhari®® pia(c)i (...~17...) istarevati malakamnthi svaha | cha.. .. ji ..

(...~21...) hma mam jitah ma istam ja .i . . m

Fragment 1

Recto Verso

(H++.. ... (1)

(2) .. atha bhaga (2) + narah kala

(3) + kah bamndhama (3) .. dusvapnam la
@H++i++ @++++.. ..

Fragment 2

Recto Verso

(1) [tl@)[d]y(a)[th](@) [v].[n].[V].[r].[n]. + (1) dh[a]rayisyati : sa[s]. .. +
(2) ra te : hinamadyama ta . . (2) mrtanam ca : bhadragar(t)r(tya)
(3) .ah yat kascid bhiksa[vo] + + (3) 7 [ca] sa sah na [k]alena

" Read: dustan.

> Read: sthambhami.

26 Read: saptanam samyaksambuddhanam.

z; Read: parnasabari.

Read: sanasabari.
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6.2.2 SI12004

Folio 1, 3,4

[1.] (evam maya S$rutam ekasmin samaye) bhagava »

grddhra(kiite)* (...~7...)

rajagrh(e) viharati

[2.] (...~12...) sya anyataraya candalikaya’! ka (...~13...) (@yusman a)nanda
bhagava3? anusmarati ayo>® me bhadante (...~7...) (me bha)dante sugata®* tat
trataro®> me bhadante bhagava’® trataro me bhadante su(gatas trataro) (...~4...) .a
ayusman ananda atiriva®’ paridevamana anyataraya can(dalikaya) (...~5...) krtam
abhusi®® drstva ca punar bhagava® ayusman ananda amandreti bh(ayamy aham)
(...~5...) kakkhorddasya*® bhayamy aham bhadante bhagava*' kakkhorddasya*
bhayamy a(ha)m (...~8...) (ayus)mananda ¥ ma bhayahi kakkhorddasya **
udgrhnanand(a) (...~14...) .a puna® hitam bhavisyati caturnnam pari(s)a(nam)
(...~16...) artthaya®® hitaya sukhaya saryathi(dam) (...~6...)

3] (...~12...) m. tu (...~29...) tvi .rta mantrayate sma trbhir dharmai %’

sa(mpannah bhikso bhadrakraratrTya ity u)cyate katamai(s) tribhih

[3.1.] atitam*® nanvagamay(e)d*’ (na cakamksed*® anagatam)

2% Read: BHS bhagava, Skt. bhagavan.

30 Read: grdhrakiite.

31 Read: candalikaya (MIA oblique cases: instr., abl., dat., gen., loc. sg. f.).
32 Read: BHS bhagavam, Skt. bhagavantam.

3 Read: ayam.

3 Read: sugatas.

35 Read: BHS trataro, Skt. trata.

36 Read: bhagavan.

37 Read: BHS atiriva, Skt. ativa.

3% Read: BHS abhiisi, Skt. abhit.

39 Read: BHS bhagavam, Skt. bhagavantam.

40 Read: kakhordasya.

41 Read: bhagavan.

42 Read: kakhordasya.

4 Read: ayusman ananda.

4 Read: kakhordasya.
45

46

Read: punar.
Read: arthaya.
47 Read: dharmaih.
4 Read: atitam.
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yad atitam®' niruddham tad asampraptam anagatam

pratyutpannams ca ye>> dharma(ms tatra tatra vipasyakah
a)samharya vikalpams$ ca vidvams tan navamanyate |

adyaiva kuryad ataptam ko (vidyan maranam hi $vas)

..daj
. .53 —_ . -
na hi vah samgani”” tena mahasainyena mrtyuna |

3.2.] sukhinah sarva satva> hi (sarve sattva nird)maya>>
Y

sarve bhadrani pasyamtu ma>® kascit papam agamah®’

[3.3.] viharanteca .. .a(...4...)

x x (bha)drakaratrTyah sadaiva munir abravit |

[4.] tadyatha (...~15...) mu kase atite anagate pratyutpanne b. .e (...~14...)
(matan)gt candi ghori gandhari cori candilt (...~25...) r. .. .. .. ..y, .. 1
(-..~24..) ¢t ..

[5.] nanvagamed®® atitam{n} tu na cakamksed*” ana(gatam
yad atttam niruddham tad asampraptam anaga)tam |

pratyutpannams ca ye®® dharmams tatra tatra vipasya(kah
asamharya vikal)p(a)ms$ ca vidvas®! tan navamanyate |
adyeva®? kuryad ataptam ko vidya®® marana(m hi $vas

na hi vah samgani®*) tena mahasainyena mrtyuna |

49" Read: anvagamayet.
30 Read: cakanksed.

Sl Read: atitam.

2 Read: yan.

53 Read: samgaram.
5% Read: sarve sattva.
55 Read: niramayah.
56 Read: ma.

57 Read: agamat.

8 Read: nanvagacched. The form anvagamet follows the caus. opt. form anvagamayet in 3r3.
3 Read: cakanksed.
0 Read: yan.

1 Read: vidvams.

2 Read: adyaiva.

6 Read: vidyan.
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[6.] idam avocad bhagavan aptamanas ® te bhiksavo bha(gavato bhasitam

a)bhinandam®®

[7.] atha bhagavan asya bhadrakaratiiyasya siitrasya sarvasatvanugra(haya) ¢’

(...~5...) (mantra)padad °® bhasate sma | saryyathiva ® | vamtini varini

gandhamartande mani[n]i .i (...~11...) [1]i+ .. gi sara rakte hinamadhyamadharini
maholani d. (...~17...)

kascid bhiksavo dasya’® bhadrakaratriya(sya siitrasya) (...~18...) .m
yis[y]ati graha[y]i(syati) (...~8...)

Folio 2

x x x x ti vet(@)da’' y. x krtya bhavisyati |

S X X X v—-——X XXXXv—uvX

x dagn(i) putras catv(a)ro visahomas ca trinsati’? |
kaka X x v ——x  x x x x v saptat(i) |

sarvam tam ghatani’® hanti prayogenapi nityasa

X X x x « — @ra trindat pratisaras(a)tam |

sarvam tam ghatanim hanti prayogenapi (nityasa)
X X X X - tam §Irsam griva74 me ayasikrtam

jthya’® gila’ pravadasya vajrasya hydayam « x

% Read: samgaram

5 Read: BHS aptamanasas, Skt. attamanasas.
% Read: abhyanandam.

7 Read: sarvasattvanugrahaya.
%8 Read: mantrapadam.

% Read: saryathidam.

70" Read: tasya.

"I Read: BHS vetada, Skt. vetala. The preferred spelling of the Mulasarvastivadins is vetdda.

Cf. Skilling 1992: 111 n. 4.

72 Read: trimsati.
3 Read: ghatanim.
74

Read: grivam.

5 Read: Jihvam.
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x x x x krto vastir janghortl ratnadhamayau |

padau me khadgasamghatau evam caiva(m) ~ — ~ x

x x na nirmi(tas) c(a)ham yo me kurya’’ dvipade catuspade |
asane $a(yane) — X X X X X v —v X

x x x x « 3 ksetre émasanesv’® atha catvare |

tasya putresu — — X X X X X v — v X

(...~6...)rt.a .. syaraksam bhavatu | yamaya (...~17...) mama gau$ (ca)r(a)tu rta
tasya dvesti s. (...~9...)

76 Read: galam.
77" Read: kuryad.

78 Read: $masanesv.
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6.3 The Chinese text Taisho XXI 1362

p0881c02(00)||  No. 13627

p0881c03(00) || FhER e —4&

p0881c04(00) ||

p0881c05(00) || I A CIE: e il e -
p0881c06(00) || A &Fk M, —WrlEfinAe, 16 E BT AR5 T,
p0881c07(00) || %= M7 iz A7 — LA LR A,

p0O881c08(05) || A — REAFU MO kAL, AR 53 3R LT,
p0881c09(02) || 1 KB JE [BIFZE, 7 Hy O 15 iR SR
p0881c10(02) || AT HIAE — i, LS KIE,
p0881c11(05) | HESEHIFAAEAR, M B BAR QR A,
p0881c12(02) || BRI RS- emA, KEFKINRH,
p0881c13(05) || A Haf A s, K E M ERAAENT AR,
p0881c14(05) |1=4 rIFEGR MR, AnfpATER & A1T.2,
p0881c15(06) || SR /ZFE EL RS AREL, Wil B % RIBEC,

Appendix

p0881c16(07) || FE BT IE EE e, 75— i L (15 R, WERCA KA E 4.,

p0881c17(00) || AeFaFe T, JeH RIS, MRS,
p0881c18(00) || (- HESE AR AEAR, s AM,

p0O881c19(05) || Felfik RIZIEa AR, &5 A%, FRIEM S A M,
p0881c20(02) || # 5 b ZRAAENT AR, 1= TR,

p0881c21(05) || AN ATaR & 78112, FRIEFE AR AEL,
pO881c22(06) || Fe kb dise sl 3 bt R 2, b o DRIl KA,
p0881c23(02) || 45 = itk

pO881c24(15) || 4 A & =+ = RIS K 1B AE K40 EIMEARL, A RkR2s

AR
p0881c25(02) || A BhIE A E 2 A4 . Wi A BB F1h =
p0881c26(03) || HH:BEF 4 FE M AHS BiL,  HEIRA HE 2 B 3R,
p0881c27(02) | WIFHERE L A =, LB AGREH K LhiE,
p0881c28(03) || i il & REBEL N iRAE FE4, Vi e sl 18
p0881c29(00) || & %58, i EiEIE A HEBE,
p0882a01(05) || RAGE LA K, BUEKIEN LY,
p0882202(06) || 412474 4 B fRAR, HIHFHERERANERATH,

7 The Chinese text is provided by the SAT Daizokyo Text Database: http://21dzk.l.u-

tokyo.ac.jp/SAT2012/T1362.html (last retrieved on 20.11.2020).
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p0882a03(00) || HERMES  RAAAR
p0882a04(00) |  FAEBLEMEH  EEANIEE
p0882a05(00) || EARLLMEE B AKEEE
p0882a06(00) || EFIEEHE  EMEHA
p0882a07(00) || FHAESE TSR BLikHEAARE
p0882a08(00)|| JEMFPE  EHEALSHHR
p0882a09(00) || HHEFEANE BRI LGS
p0882a10(00)|| FikrEEYE  IHERHE

p0882a11(00) || i HF TH: 24 2 AR F1| 45— Y i 2.

p0882a12(05) | 7t RAKAF I RBLHEMERA IEAG . FA A A RIS R AR,
p0882a13(02) || #¥ il = A EEHR, 16 HRILFERRIE H,
p0882a14(00) || fRIEM  FLIEEE (B MIME  BkerEy R
p0882a15(00) || IFENBME PR EL (P  Hgons AR %
p0882a16(00) || 7k (1) FEWREMRT  SEIPHIIRKBRGAF] Wi
p0882a17(00) || 22 (5 K1 kS  AHsH (551
p0882a18(00) || 1l ML BM 2552 (51) @ 5 (5 &

p0882a19(00) || (5 1) e OX/%) 2 () AL A E e Fngdhn e

p0882a20(00)|| BRI (3 A s Chbws) ik (51) 7
P0882a21(00)|| - AHEYE () 155

p0882a22(00) ||

PO88223(17) || 547 550 05 8 e ol S MBS e 30T 300 e ik 3653 - e N6, A

AR,
p0882a24(04) | £ —fhnfth & — 5L, FHFZFFHL AR E,
p0882a25(05) || BIAFILE A fMhEEER. & A2 A —EIRF A 54T,
p0882a26(02) || FRMEHTEAE S sl 20, REAMIE R LAEZ H,
p0882a27(03) || IRk K EH Ly, PTE REMREAR IETE,
p0882a28(04) | & A 5 T e N, ZREHMILEAACH,
p0882a29(04) || A A AT A 2 iR, WoiE B AHE (12 .,
p0882b01(05) || 5 H i e hR s, 1HERMIH,

p0882b02(00) || LLA—UIRF  HEHAERES
p0882b03(00)|| FRIENARZE  KEEFERESE
p0882b04(00) ||  HEEREM A A A
p0882b05(00) || AREA&EEE K E kS
p0882b06(00) || HH T A HWkEHAEE
p0882b07(00)|| HAHAHKE  FrREEE
p0882b08(00)|| HWMHFEE  ArhbEAE
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p0882b09(00) ||  FHULASE ) MR AR
[SES

p0882b10(00) || FAAKAEM — HEHES
p0882b11(00) | ABSFMGERF  AKUESER
p0882b12(00)|| XEAHIN e
p0882b13(00)|| MR —EIWsh  REEGEE

p0882b14(00) || ENERYLH.,

p0882b15(00) || FAEM: A /S FEEEM 20 i b (51) i
p0882b16(00) | KUl ZEMELEGHREFEIRIM  FEAELL RN
p0882b17(00) | IXHE FEgBEEE FEHOmIL  BEMELSEIL
p0882b18(00) || 1  FEEHEETIE N — I RUAiE R —
p0882b19(00) || LILF IR H— BIEERARNES JR A —b)
p0882b20(00) || Fak FFER K — UV RIERRIFR R b)
p0882b21(00) || EffA ki H—UVEEEEIR )
p0882b22(00) | il St M —UIARETERE )
p0882b23(00) || AR Fra MR e
p0882b24(00) || &tfis e FFEAGMIIE B L
p0882b25(00) || H-7&EES (51) & (51)

p0882b26(00) || HERTELH,

p0882b27(00) || TE#EA WU EL WY EL A BLAH L SR& g
p0882b28(00) || ik L 1k HL Y55

p0882b29(00) || A IHF HEBEER ZAS ELe  IRFHL A8 M i K
p0882c01(01) || AT\ ik WA S48 KA A5 2 %4 T
p0882c02(00) || #5803 A

Appendix
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6.4 Index of Chinese characters

The following index of Chinese characters used to express the mantric syllables of
the Chinese Bhadrakaratri-sitra was prepared in order to attempt a reconstruction
of the underlying Indic sound substance of the Chinese mantras. 1 want to stress,
however, that every reconstruction of the Indic version cannot be considered as the
definite original Indic reading, but more as a suggestion, one possible reading of the
underlying Indic sound substance.

The index is arranged according to the occurrence of the Chinese characters in
the three mantras. Every character is listed with its serial number including the
number of the radical and the additional strokes according to the Kangxi zididn (B
BEF #1),% followed by the number under which the character can be found in
Karlgren’s Analytic Dictionary (1923). Characters missing in this dictionary were
completed, where possible, with the help of Karlgren’s article entitled
Prononciation ancienne de caracteres chinois figurant dans les transcription
bouddhiques (1918-1919). The next column gives the Middle Chinese
reconstructions developed by Baxter and Sagart according to their table of Old
Chinese Reconstructions (2014). The subsequent listing represents the historical
phonetics in Early Middle Chinese of Pulleyblank’s Lexicon of Reconstructed
Pronunciation (1991), which is followed by the Sanskrit equivalents to the Chinese
characters given in Rosenberg’s Introduction to the Study of Buddhism According to
Material Preserved in Japan and China. Part 1 Vocabulary (1916). The next
column displays Chen’s DevanagarT counterparts to some Chinese characters in the
appendix to the article Vowel Lenght in Middle Chinese Based on Buddhist Sanskrit
Transliteration (2003). The final Indic reconstruction results from a comparison of
the phonetic transcriptions of the Chinese characters with the Tibetan reading of the
Bhadrakardtri-mantras.

80" This information is derived from the Unihan database: http://www.unicode.org/charts/

unihan.html (last retrieved on 20.11.2020).
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Table 21: Index of Chinese characters used in the Bhadrakaratri mantras.
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
Mantra 1
18 61:5 966 tat tat t, tt, ta, ta ta, tat tad
% 38:6 1214 drit ya
it 9:3 223 tha tha ti, ti, di, dhi, te, | ta, tha tha
ci
B 81:5 714 bji pi, bi, bhi, bhi, | pi, bhi, vi | bi
Vi, Vi, ve, vai
iz 44:2 659 nejX nri 01, ni, ni, ne, ni, ni ni
na, nya, nai
#(5]) 38:8 753 ba ba ba, ba, bha, pa, ba, bha
bha, bh, va, pa, | bha, va
pha
1] 30:9 =gl 509 | lat lat ra, r(na) ra
17 9:14 =R 14 ni’ ni, ni ni ni
s 157:5 750 pa’, pi’ pa, va, ba, ba, bha, va bud
bha
e 75:5 1011 da’ dha, da dha
EE 64:11 593 ma ma, ma, ba, mu | ma, ma ma
Eg 30:9 968 dzyen | tan ta(n) tana
i 85:11 962 drjejH | driaj® dhe
EE 64:11 593 ma ma, ma, ba, mu | ma, ma ma
i 130:12 | 9 nrijH nrit ni, ni, ni, ne ni ni
f® 9:14 | =fR14 ni’ ni, ni ni
e 64:10 =3 trit ti, ti, t1, te, tai ti
1214
e 64:10 =3 trit ti, ti, 11, te, tai ti
1214
e 64:10 =3 trit ti, ti, t1, te, tai ti
1214
e 64:10 =3 trit ti, ti, t1, te, tai ti
1214
=) 109:13 | 490 gju kudh, gu3 gu, go, gho, gau
gau, kau, ku
B 166:0 529 liX I, I’ i, 1, 1 ri
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Table 21 (continued)

265

Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
i 9:9 373 gian® kan, gan, gan, kan, gan | gan
gha(n), ga
BE 170:5 | 1011 da da, da, da, dha, | da, ta, t1, | dha
ta, tha, tya, tha, da,
dhya, dya, dhya | di, dha
B 166:0 529 liX ¥, i’ 1,1, 1 i
70:6 965 teian can, can, ci(n), | cI can
tya
% 140:6 1322 drai, dre: da, da, dha, da
dhya, ta, da
B 166:0 529 liX ¥, i’ 1,1, 1 li
EE 64:11 593 ma ma, ma, ba, mu | ma, ma ma
= 105:7 982 tong ton tan, dan, ta tam
K (L) 113:4 =0 gjie gjid, gji; gi, ghi, gi, gl gi
1213 teia, tei khya, khya, ge,
ghe, je, k
E 140:14 | 1167 sat sa, sa, sar sa, $a, sa sa
175 30:19 569 la Ia, 13, ra ra, la,va | ra
1% 86:17 | =R§ 372 | lanH lan® lan, ra(n) lam
=] 50:6 986 tejH tejh ti, ti, te, de ti, di te
= 140:7 638 mak mak, mo" ma, mu ma ma
i 30:5 85 Xu X9 hu, ha, ho ha ho
& 18:7 509 lat lat la, ra ra la
iz 130:12 | 9 nrijH nrit ni, ni, ni, ne ni na
52 64:18 667 syep ciap $a, Sya $a
i 121:5 707 pat pa, pa ba
F 18:5 527 lijH lit Ii, I3, le, 11, ri, Ta 11
T 69:5 883 tsyak teiak ca ca
£ 123:9 | 73 kiat ka, gha k
171 30:19 569 la Ia, 13, ra ra, la,va | ra
#(5]) 38:8 753 ba ba ba, ba, bha, pa, ba, pa
bha, bh, va, pa, | bha, va,
pha sa
A 75:5 1213 teid, tei’ ki, ke, di ti
5= 64:18 667 syep ciap $a, Sya $a
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Table 21 (continued)
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
5 9:4 16 bjot buat va, bha pa, va ba
B 166:0 529 liX ¥, i’ 1,1, 1 ri
= 140:7 638 mak mak, mo" ma, mu ma ma
El 149:5 414 xa xa ha, ha, ga, ka, ha ha
kha, ht
52 64:18 667 syep gciap $a, Sya $a
% 9:4 16 bjot buat va, bha pa, va ba
B 166:0 529 liX ¥, i’ 1,1, 1 ri
i+ 77:3 759 buH bo" bu, bhi, ba b, bhii bhu
b3 119:8 | =& 874 | tsjeng | tsiajn cid
(B 64:9 73 gjet kiat, kiat, 2a, ga, ka gi
51) Kliaj"
1B 9:14 =R 14 ni’ ni, ni ni ni
1B 9:14 =R 14 ni’ ni, ni ni ni
cH 57:6 11 mjieX | mjid’, mji’ | mi, me mi mi
1B 9:14 =R 14 ni’ ni, ni ni ni
b4 30:3 633 mjieng | mjiajy ming
18 64:9 73 gjet kiat, kiat, 23, ga, ka gi
khiajh
1B 9:14 =R 14 ni’ ni, ni ni ni
52 149:3 332 xjHH | kit k, k(r) ki
[ 75:6 531 lit lit li,r li
%(5]) 36:3 1006 ta ta ta, ta, tu, tya, ta
tya, da, dha, t
1B 9:14 =R 14 ni’ ni, ni ni ni
NEN) 140:7 | 846 swa sva sva
=1 (3]) 149:5 | 414 xa xa ha, ha, ga, ka, ha ha
kha, ht
Mantra 2
{it 9:12 1047 say san, sim, san, sam sam
sam,
H 64:6 188 jiat ya, ye ye
BE (K 188:13 | 538 thejX | thej’ thi thi

%)
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Table 21 (continued)
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
£ (&) 72:12 t°an, dom, dam da, ta, dha, dha
d°am dum
b} 181:6 ‘at at a,a a a
(R ra
H]
{in 9:5 342 gia; ga, ga, | ka, ka, ga, ga, ga, g3, ka
gha, gha gha, khya gha, gha,
ka, da
=] 50:6 986 tejH tejh ti, ti, te, de ti, di te
= 64:8 649 naj", nah na, na na na
175 30:19 569 la Ia, 13, ra ra, la,va | ra
{in 9:5 342 gia; ga, ga, | ka, ka, ga, ga, ga, ga, ka
gha, gha gha, khya gha, gha,
ka, da
=] 50:6 986 tejH tejh ti, ti, te, de ti, di te
= 149:10 | =35 25 | pangH | pap® bam
R 140:16 | 823 su S su, s, so, Su, su, st su
sa
il 162:5 342 kia; ka, ka ka, ka, ga, ga, ka, ka, ka
gha, kya kha, ga
(31 85:5 753 pa pa pa, pa, ba, va, pa, pa, pa
va, po bha, va
P 145:7 185 yejH jiajh ye yi
F3)] 19:5 491 kjaep kiap ka ka ka
el 50:2 758 puH po" pu, pt, bhil, po | pi po
B (#B 60:8 980 tok tok ta, ta ta
%)
| 162:5 342 kia; ka, ka ka, ka, ga, ga, ka, ka, ka
gha, kya kha, ga
(31 85:5 753 pa pa pa, pa, ba, va, pa, pa, pa
va, po bha, va
P 145:7 185 yejH jiajh ye yi
= 118:6 955 top top, tap ta ta ta
el 50:2 758 puH po" pu, pt, bhil, po | pi po
= 75:13 967 dan dan, dan, da(n), | da, dhan | dha

da(n), dha(n),
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Table 21 (continued)
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
dha(n)
S (&) | 855 659 nej ngj ni, ne ne
3 140:7 846 swa sva sva
E) 149:5 414 xa xa ha, ha, ga, ka, ha ha
kha, hi
Mantra 3
8 61:5 966 tat tat t, tt, ta, ta ta, tat ta
1z 38:6 1214 drit dya
fth 9:3 223 tha tha ti, ti, di, dhi, te, | ta, tha tha
ci
1B 9:14 =R 14 ni’ ni, ni ni ni
cH 57:6 11 mjieX | mjid’, mji’ | mi, me mi mi
iz 44:2 659 nejX nri 01, ni, ni, ne, ni, ni ni
na, nya, nai
B 83:1 629 mjin mjin min, bi(n) min
e 162:9 957 dat dat, that ta, da, da, dha ta, da dha
e 30:7 =E 529 ¥, i’ 1,1, 1 1 ri
= 116:6 | 387 trit trit t
e 30:7 =E 529 ¥, i’ 1,1, 1 1 ri
B 108:11 | 579 Ib lo, ro, ru, lu, ra lo
M(3]) 162:5 342 kia; ka, ka | ka, ka, ga, ga, ka, ka, ka
gha, kya kha, ga
B 108:11 | 579 Ib lo, ro, ru, lu, ra lo
A 75:5 1213 teid, tei’ ki, ke, di ka
1B 9:14 =R 14 ni’ ni, ni ni ni
= 116:6 | 387 trit trit t
e 30:7 =E 529 ¥, i’ 1,1, 1 1 ri
] 159:9 1327 syu cud $u, $0, S0 il S
1% 64:19 569 la la, ra, ro la
BE 170:5 1011 da da, da, da, dha, | da, ta, t, | dha
ta, tha, tya, tha, da,
dhya, dya, dhya | di, dha
7] 30:7 527 lit Ii, 11, le, 11, ri,ra | 1T ra
1B 9:14 =R 14 ni’ ni, ni ni ni
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Table 21 (continued)
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
= 61:8 209 ‘uH 2ak, 20, 20" | a,h a
s} 111:5 483 kjuX kud’ ku, ki, kau, ka ku
gho
Et 81:0 714 piijX bji pi, pi, bhi, vi p1 pi
1z 38:6 1214 drit ti
IE:] 30:7 =5 529 I, 17’ t, 1, 1 il ri
)= 53:5 984 tejX tej’ ti, t1, dhi di, 1 ti
R 38:2 674 nu no nu, no ni
B 198:8 540 lejH 133, 1i, lgj" li, re, ra li
s} 111:5 483 kjuX kud’ ku, ki, kau, ka kud
gho
R 163:8 1187 tu to tu, ti, tu ta to
=) 159:2 508 kjun kun kun kun
=2 53:5 984 tejX tej’ ti, t1, dhi di, & to
s} 111:5 483 kjuX kud’ ku, ki, kau, ka kud
gho
R 163:8 1187 tu to tu, ti, tu ta to
= 44:5 493 khjut khut ku, gu ku
[lig 77:2 714 tshjeX | tshid’, tshi’ pi
7 172:10 | ki, kiéi kej kej ke, ki ku
TEE 30:10 =ZE 53] lit , (dir, 1 r
)= 53:5 984 tejX tej’ ti, t1, dhi di, 1 ti
s} 111:5 483 kjuX kud’ ku, ki, kau, ka ku
gho
tt 81:0 714 piijX bji pi, pi, bhi, vi jul pi
1B 9:14 =R 14 ni’ ni, ni ni ni
Mantra 4
=] 61:5 966 tat tat t, tt, ta, ta ta, tat ta
1z 38:6 1214 drit dya
fth 9:3 223 tha tha ti, ti, di, dhi, te, | ta, tha tha
ci
Am 30:5 =Y 809 sit hi, ha, i hi
B 166:0 529 liX ¥, 1’ i, 1, 1 li
Am 30:5 =Y 809 sif hi, ha, i hi
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Table 21 (continued)
Character | Serial | Karlgren | Baxter- | Pulleyblank | Rosenberg Chen *Indic
number Sagart
B 166:0 529 liX ¥, 1’ t, 1, 1 li
cH 57:6 11 mjieX | mjid’, mji’ | mi, me mi mi
B 166:0 529 liX ¥, 1’ i, 1, 1 li
cH 57:6 11 mjieX | mjid’, mji’ | mi, me mi mi
B 166:0 529 liX ¥, 1’ t, 1, 1 li
2= 102:6 718 pjit pjit pi, vi, pe pi
&= 135:2 863 syaeX | eia’, cial $a, $3, sa, $va, ca, sa
$i, $ya, sya $a, $am,
sa
J:i5 130:6 =5 tsyij tei =g ci,ca ci ci
1215
i 121:5 707 pat pa
= 64:5 674 nrae nrai, ne: na, nya, na,ne, ma
da
5= 64:18 667 syep ciap $a, Sya $a
5 9:4 16 bjot buat va, bha pa, va ba
B 166:0 529 liX ¥, i’ 1,1, 1 ri
ii= 77:0 1211 tsyiX tei’, tei’ ci
B 166:0 529 liX ¥, 1’ t, 1, 1 li
3 140:7 846 swa sva sva
El 149:5 414 xa xa ha, ha, ga, ka, ha ha
kha, hi
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This book examines the Bhadrakaratri-sitra, an important
representative of early Buddhist raksa literature, and there-
by contributes to the investigation of this literary genre. This
work ultimately presents an edition, partial reconstruction,
and translation of the two extant Sanskrit manuscripts found
in Central Asia, as well as a critical edition and translation of
the Tibetan version of this text. Special focus is also given to
the Chinese and Tibetan variants of the mantras. Moreover,
it highlights specific raksa elements, formal features, and lin-
guistic and semantic patterns of the Bhadrakaratri-sutra. The-
se are crucial for the understanding of the peculiarities of its
language, as well as its textual development and classification
among raksa literature.
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