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:
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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
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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.
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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
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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).
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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.
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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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NRN'@N'R:’“@R’@Q'51341\1'ﬁqq'ﬁa\mﬂﬁ'ﬂd'@ﬂ'aéﬂd'ﬁ”

[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.
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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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SENN 63 QIR NER gx ‘7” Q']: a=x 25’] INENECN gx 65‘”

[43] RS ST AE | G ety P R g
A e e R AR AR N

(5] A FISEAF ARV P Rar s RSy TRy AR T ARG
Ty H AR TR IAR T AN T gy Mg A AR AR s B Y

282513.(_,\%.28335].5]@:&.&”

[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: //.



The Tibetan version 141

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
Vg aRCagR) Ra vl aEs Prar ) gy’ guEa-
&R AN 5 i) @q’fiamﬁ'm&w'iﬁq%] W Rararlis R RB R AN

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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qgﬁ.q.ﬁqm.ﬁ.éﬁ.qx.qu” ﬂ"ﬁ“"g“"‘sé“""'ﬁgﬁm]] @R'aﬂi'm@&'
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ARG VAR RRAR Py A RT GRIRANGVE| R
E&N'GR'QE:'@'&%N” 5&'&'Q§'mx'33‘q%’332m1\1'333§zq” @mﬁ@ﬁﬁ

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
gﬂN.qa.ﬁﬂ.sﬂ.moqgﬁ.ﬁ” a.341,iq.].a.342@5\1.551.343@&&.@344” Z\R'QN'C’\%'
5 R Pvags)|

[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'
EKN'C;EU]'348§U]N'C’\%'RUTQ§R'Q;§'@'§] C;EQ']'349§U]N'Q%N'inﬂ']'0\§’§'350Q;§'
i@,x'%l%qﬂ

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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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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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).
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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: /.



The Tibetan version

153

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.”





